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This study is concerned with the phenomenological exploration of individuals who have
been deemed, by their colleagues, to express spirituality in the workplace (SiW).
Specifically, the exploration looks at the interviewees’ experiences of the phenomenon
SiW in relation to their beliefs, values and behaviours. Further, this study explores
these individuals’ perceptions about the effects that the expression of SiW has on
themselves, others and the organisation. This current study also explores what these
individuals believe has enabled their particular expression of Siw.

Within the body of, the mostly non-empirical, literature reviewed the picture of the
expression of spirituality and/or SiW we see the propensity to describe an individual
who is internally self-reflective, self-focused and self-referenced, with respect to that
expression. We also see an individual who must be externally enabled to express their
SiW, whether that be through organisationally created culture, (which includes the
direction of spiritual leaders and leadership) or organisationally led processes,
“procedures and/or development programmes. Through the literature filter, we see
individuals, who neither positively affect organisational success through themselves
and/or others, nor affect organisational culture. Instead, we see individuals who must
be affected through the culture of the organisation, specifically, to express their Siw.

However, we get a picture of the expression of SiW, from the interviewees' descriptors,
being about a conscious, proactive, self-aware and self-enabled individual choosing
(even when it’s not easy) to congruently express their beliefs/values with a focus on
quality relationships.
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Chapter 1- Introduction

1.1 Overview

The first question to ask in such an endeavour is ‘why’. Why did | enter into research,
which explores spirituality in the workplace (SiW) - an exploration that has consumed

the last five years or so of my life?

The reasons underpinning any human endeavour are complex and integral to an
individual’s life experiences both past and present. Our present is an iterative process
which reinforces whilst at the same time evolves our predominant worldviews. In spite
of the complexity however, | am conscious of some of the reasons that | began this

particular exploration.
1.2 Why my personal desire to research Spirituality at all

The exploration of spirituality and fostering a greater understanding of what that meant
to me, in terms of my relationship with myself, others and the world around me, has
been an inherent part of my life from an extremely early age. What did it mean to be
alive? What was this connection that | felt with something that | could not touch or
smell but that | could feel with every fibre of my being? What was this non-thing that no
description or naming could or would sufficiently reflect or contain the magnitude of its
significance in my life? This sense of ‘something more’ that would never be constricted
or restricted by my very human egoic need to understand, label and ultimately control
has always been a part of my reality. From that sense of ‘something more’ my
worldview has been and continues to be shaped, reinforced and re-shaped along with

adjacent values and beliefs.

A core notion, coming from this life-long exploration of spirituality, is the central theme
of relationship. A main facet of leading a spiritual life or expressing my spiritual nature
is my capacity to remain consciously aware and relational with (on the level of my
thoughts, words and deeds) myself, others, organisationally, society and the world as
well as deepening my connection to that ‘something more’.

My personal quest has led me to interact with the world around me in ways that have
seemed quite peculiar, if not downright frustrating, to others on occasion, | am sure.

Some individuals have had, what | call, a push-pull relationship with me, that is, they
have both an attracting fascination for, as well as repulsion to talking about, anything

spiritual.



1.3 Why the specific focus on SiW

For me, my spiritual expression is not something | do but something | am. When | am
aligned with, what | call, the core of my existence, my particularised expression of the
spiritual energy flows naturally, no matter what my environmental context - at home, at
work, in social situations, or in an educational environment to name a few. Therefore,
expressing my spiritual nature knows no bounds except the ones that I, myself, create.
So living from my spiritual centre with its adjacent and evolving beliefs, values and
behaviours is not ‘off limits’ at work.

When | would behave (with respect to self, others and the organisations where | earned
my living) in ways congruent with my spiritual beliefs and values some people would
ask me if | was religious; to which | would respond with a resounding ‘no’. The link that
these individuals made between spirituality and religion intrigued me; what did others
think that being spiritual was about?

Further, some managers seemed almost resentful when my ‘different way of being’ still
‘brought home the bacon’. For some that meant that they really could do nothing about
the issue of my not always toeing the party line; specifically in respect to how |
interacted with the individuals in the teams | was part of and how we collectively
worked to co-create the desired results. My way, although not always consistently or
eloquently demonstrated, was not one of continual control and monitoring but one of
taking the intelligence and integrity of the individuals | worked with foregranted. This
was coupled with a sense of honouring and respecting each of them for their own
unique contribution to the whole; along with seeing my role as being a resource to
assist them in having what they needed (not always what they wanted) to accomplish
their individual objectives.

| saw that when | respected and honoured individuals within the workplace we could
accomplish whatever we set out to achieve. However, it took quite a bit of energy to
fend off the subtle and not so subtle attempts of some individuals to bring me into the
fold where honour and respect was more often than not replaced with command and
control.

In the West individuals are spending an increasing amount of time and energy involved
in the work element of their lives. Most people in full time employment (whether in the
private, public or third sector) are spending at least half or more of their waking hours
within an organisational context. Therefore, it seemed an appropriate place in which to
situate this research. To bring the notion of spirituality into the workplace and explore
the ‘what’ (what it is generally and specifically) and ‘how’ it is expressed within an
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organisational context as well as the effects and enablers of that expression. Is it
something individuals can turn off and on, at will, depending on the environmental
context they found themselves and what were the effects of doing that, if it was

possible to do so in the first place.

Is it possible to live out one’s spiritual beliefs in the workplace and is it a matter of
choice? Was |, although | doubted it, the only one to believe that one could be just as
effective, possibly even more so, while attempting to live congruently with these
beliefs? Further, what did investigating individuals whose spiritual values and beliefs
were lived through their behaviour have to offer the discourse on organisational

behaviour and effectiveness?

These then were some of the questions that underpinned my growing desire to embark
of the present research.

1.4 The desire to include a broader range of organisational theorists and practitioners in
the SiW discourse

If | am completely honest there was another very personal reason to embark on this
research. Quite simply | felt an overwhelming desire, after so many years of not openly
and pointedly pinning my colours to the mast, to stand up and be counted with respect
to my life-long focus on spirituality and specifically situate this focus within the context
of organisational life. A context where, some might suggest, the notion of spirituality

has no place.

Focussing on the organisation was a calculated decision. It was an attempt to ground
an exploration of spirituality and bring it from what some may consider an abstraction to
explore the practical implications of evolving the discourse on spirituality in terms of the
effects the expression of SiW has on the individual, others and the organisation.

This notion of abstraction was evidenced for me last year when | was asked to give a
presentation about SiW to a number of senior business managers from a cross-section
of UK universities. Participants seemed interested and involved in the discourse. At
the end, however, one senior manager sat with arms crossed and summarily dismissed
the notion of SiW by saying it was no more than ‘a warm and fussy’. | responded that
by saying that was one way to look at it. However, | also suggested (of course, | was
eager to add, not in his case) that some people used that mantle or mantra as a way of
discounting any area of exploration that, for whatever reason, gave them some level of
fear-based discomfort. | also suggested that it is only by going where we feel most

uncomfortable that we make our greatest discoveries.
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So it was with some level of discomfort that | decided to ‘stand up and be counted’ and
entered into this present exploration of SiW — an area some of my peers may find in the

least ‘warm and fussy’ and at the worst ‘a waste of space’.
1.5 Why the narrowed review focus on SiW literature

The decision to mainly explore SiW specifically rather than spirituality generally
bounded my prime focus in terms of the literature reviewed. Although | do from time to
time, within the body of this research, refer to authors outside the specific boundary of
SiW. However, in the main, it is the SiW literature and its adjacencies that are
referenced within this body of research and not the broader range of discourse on
spirituality. Additionally, upon investigation | found that there has been a growing body
of literature relating to the issue of SiW since the early 1990’s. In the original seventy-
nine articles identified from the literature search for this thesis twenty-five were written
between 1994 and 1999 while fifty-four were written between 2000 and April 2005. A
substantial amount of discourse on the subject matter (over seventy-five percent) in the
literature was either opinion or non-empirically based, which equates to less than
twenty-five percent of the discourse being based on either quantitative or qualitative

research.
1.6 Situating this research within a Faculty of Organisation and Management

With the same calculated focus | was also clear that | wanted this piece of research to
sit within a Faculty of Organisation and Management rather than, for example, a
Faculty of Theology or Education or Health and Well-being.

Even when | was told, more than once by individuals who could deny my application for
admittance into the PhD programme, although interesting, the subject matter of my
research might be better suited to the medium of a book | persisted. It took over nine
months to convince them this area of exploration could take its place as a viable piece

of organisational research.

So this specific exploration began in a caldron mixed with a passion for the subject
matter; personal discomfort brought on by the notion of standing up and being counted
and a tenacious desire to bring this particular field of exploration, that some would
rather leave to the confines of the abstract or popularized in a book into focus, and

ground it in in-depth and rigorous research.

| wanted to explore what others thought and felt about what constituted spirituality and
more specifically SiW; not only SiW in general terms but how it expressed itself through
values, beliefs and behaviour? What effects did the expression of SiW have on
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themselves, others and the organisations they worked in? Additionally, | wanted to
look at what enabled the expression of SiW; was it a matter of personal choice, was it
the context in which one worked, was it support from like-minded peers or a

combination of these and others factors.
1.7 The desire to invite sceptics to evolve the SiW discourse

Over time | also realised that it was not enough that this study evolved the discourse on
SiW in relation to individuals, organisational practitioners and writers and theorists in
the field of organisational theory who were already interested and engaged in this

particular area of exploration.

| wanted to find a way to invite individuals, who may not have the initial inclination to
enter into the discourse, to do so- those individuals whose opinion about the exploring
the notion of SiW ranged, on a continuum, from ‘warm and fuzzy’ to a ‘waste of space’.
| wanted to offer a way into co-creative dialogue with individuals who may find the
subject matter th fearful, too warm and fuzzy or too subjective and therefore too

inaccessible to even create a desire to get a purchase on.

These desires were contributing factors in my decision to explore the effects of the
expression of SiW on an individual, others and organisation level. Looking at the
effects and any ensuing benefits might entice individuals, who had previously found the
subject matter of SiW too abstract to engage in, to evolve the discourse. Also if the
effects of expressing SiW had some benefits to report it might then lead theorists and
practitioners alike in delve into the question of what promotes the expression of SiW. |
decided, to some extent, to, if not pre-empt, assist this focus by exploring the enablers
of SiW within the context of this research.

1.8 Why the choice of exploring SiW through the lens of individuals deemed to be
expressing SiW by others and other related issues

Another issue for me was the methodological stance | would take as the basis of this
research. How best would | explore the questions as to the general and specific nature
of SiW as well as the effects and enablers of its expression?

During my exploration | found that a substantial amount of the literature reviewed (just
over fifty percent) was focussed on what was being termed ‘organisational spirituality’.
Additionally the literature, with this bent, emphasised what the organisation and/or its
leaders needed to do, provide, allow or create for the individuals within to express SiW.
| felt that some of these authors were reifying the organisation as an entity that
possessed the capability and capacity to be spiritual. For me, however an organisation
can have no such reification. An organisation, in and of itself, can have no capability or
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capacity to demonstrate any characteristic. It is the individuals within the organisation
that gives it life through their individual and collective beliefs, values and behaviours.

What was also becoming increasing apparent was that a large portion of the SiW
literature was non-empirical in nature and | could find no research stemming from
individuals who were seen to walk their talk in terms of the expression of SiW. | did not
want to make this a piece of research founded on self-reported speculation about SiW.
| wanted to explore SiW through a lens of individuals (albeit self-reported but, at least,
not once removed) who had been deemed to express SiW by others.

To explore these issues | concluded that | needed to find individuals who, in the first
instance, were seen to express SiW. The rationale behind this decision was that it is
easy for us all to talk a good talk but not so easy to walk that talk — hence the need to
find individuals who were believed to be doing just that — walking their talk (beliefs and

values).

This raised an important issue for the design stage of this research, that is, how best to
select the sample of these individuals who would become research participants,
without overly contaminating the sampling with my own sense of what constituted the
expression of SiW. If I chose the sample, peers, reviewing this research, may rightly
conclude that the study was no more than a stroking of my own egoic notion of what
constituted SiW. All of this ‘stroking’ would simply culminate in ‘proving’ my own
notions of the behavioural norms of the expression of SiW — all of which, of course,
would be underpinned with the righteousness of the effects (hopefully beneficial) and
the adjacent enablers of such behaviour. Therefore, | needed to find a research
method that would, to some extent, at least at the sample selection stage, leave me out

of the equation.

1.9 The choice of methodology

| had now chosen the ‘what’ of this research — what SiW was generally and specifically
(beliefs, values and behaviours), its effects on self, other and the organisation and what

enabled that expression.

| had established through what lens | wanted to make this exploration — through the
eyes of individuals deemed to express SiW by others.

| had established that | wanted to leave ‘me’ out of the exploration as much as possible
— that is my own assumptive beliefs and values about the particulars of this research.

The next question to ask was what methodology would best satisfy the above criterion.
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Phenomenology seemed to be the best match. Its basic premise being that it is an
interpretative exploration into the ‘life-world’ of an individual who has experienced a
phenomenon (SiW). This method is an attempt to explore and clarify the experiences

of each of the participants involved.

The phenomenological principle that participants, within this type of research, needing
to have experienced SiW underpinned the lens through which | had decided to explore
SiW, that is, individuals who had been deemed by others to express SiW.

The phenomenological notion of epoché seemed to align with my desire to suspend
my assumptive prejudice (as much as possible) about what SiW should look, feel
and/or sound like to the interviewees. However, for some time, | struggled with the
purist phenomenological stance of Husserl, who argued that an individual's
consciousness is a cerebral structure separate from their experience and thoughts (he
himself let go of the rigidity of this stance at the end of his life) which could be identified

through the methodology of phenomenology.

This purist contention had implications for me as a researcher. How was it possible for
me to completely stand outside of my own prejudice and view the interviewees’
experience of their expression of SiW. For me, an individual’s experience takes place
within, and will be influenced by and influence, the context of everyday life. Further, |
believe | can never be fully aware of all the assumptive presuppositions that, at various
levels of intensity, guide and direct how | view my world and those in it. Evidentially |
found relief from this dilemma by anchoring this research in the existential
phenomenological view of Heidegger and Merleau-Ponty. They argued that
consciousness and thought are influenced by and influence everyday life. However,
the notion of epoché served me, throughout this research, in acting as a constant
reminder to be aware of, as much as possible, when and how my assumptions may be

influencing my particular lens of exploration and interpretation.

1.10 The notion of ‘truth’

There was another aspect of phenomenology as a methodology that appealed to my
epistemological sense of what constitutes ‘truth’, in that, there is no ultimate truth only
an evolving intra and inter-relational awareness of ourselves, others, the natural world

all the way out to the Cosmos.

In phenomenology, perception is the primary source of knowledge and that knowledge
is continually changing and evolving depending on the lens through which we view the
world and everything in it. Truth, in phenomenology, is one of evolving meaning
through a process of exploration versus arriving at a final destination. Therefore,
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through this phenomenological approach | would not be claiming any universal ‘truths’.
| would simply be evolving the SiW discourse by capturing the perceptual ‘snapshot’ of
individuals (deemed to expressing SiW) around their experience and expression of SiW
in relation to themselves, others and the organisation. Ultimately this exploration may
lead to themes, characteristics and views common to the compendium of interviewees
involved in order to inform, evolve and give some level of credence to the viability of
continuing to explore this field of study. The issue of truth is explored in-depth in
section 3.10 - 3.14.

1.11 Situating this phenomenological research within a wider context

Another real challenge for me, in terms of choosing phenomenology, was linked with
my desire to position this research in a way that it engaged individuals from the wider
community of organisational theorists and practitioners who have not yet had the
inclination and/or desire to evolve the dialogue on SiW. Individuals, whose quest for
knowledge in a field of study, may not start with the primacy of the subjective,
interpretive stance, which starts with the immediacy of consciousness itself; where
meaning and interpretation supersede the primacy of behaviour. Individuals who,
might instead, wish to seek ultimate ‘truth’ through the primacy and observation of
behaviour. Although, | concede, that an element of my research was filtered through
the lens of behaviour, it was not arrived at from an objective, observable perspective
but gleaned from the phenomenological perspective of the interviewees.

| wanted to find a way that would not ostracize, exclude or put off other researchers,
theorists and practitioner whose first impulse when approaching a field of study was
from that objective, observational perspective. As | have already said; | wanted to find
a way to encourage them to join the evolving discourse around SiW. To do this | felt |
needed to find a way to acknowledge and relate this particular study to their
methodological proclivity. Additionally, | believe that we need both the subjectivity of
the individual and the objectivity of observation to more fully evolve our understanding
of any field of study. It is not a case of either/or but of both/and or quite possibly
neither/nor.

Additionally, | also have a strong sense that the subjective experience of individuals is
influenced by their particular worldview, which in turn influences their beliefs, values
and behaviours which influences the dynamic of the world (collective) around them.
However, it is important to recognise the other side of that. The other side being the
collective (we) (e.g. group and society at large, which includes the collective within
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organisations) beliefs, values and norms of behaviour influence and shape individual
(subjective) experience, beliefs, values and behaviours.

1.12 Rationale for situating the initial literature reviewed within a historical perspective

This iterative dynamic flow of influence has been with humanity since the dawning of
time. Each culture and its participants have been crucial in evolving the particulars of
how those specific cultures finesse not only the ‘how we do things around here’ but
also the underpinning beliefs and values.

| believe that the notion of SiW cannot be looked at in isolation without addressing
some of the cultural norms that are embedded within the Western spiritual psyche.
Therefore, in the first instance, | decided to explore the evolution of Western spirituality
from within the broader, deeper historical context. This was done in an attempt to
understand the influences this history may have on current and embedded beliefs as to
the nature of and behaviours attributed to what constitutes spirituality and more
specifically SiWw.

1.13 Rationale for Wilber’s four quadrant model as a conceptual framework

A key question for me was what vehicle or conceptual framework could | use that
aligned with the notion that there is no finite truth; that situated a phenomenological
study within the broader perspective of the individual and the collective; and that
honoured the contribution of both the subjective and objective methods of doing

research.

| had become superficially acquainted with the views of Ken Wilber shortly before
beginning this study in 2001. | had been attracted to some of the concepts outlined in
his book Integral Psychology — Consciousness, Spirit, Psychology, Therapy written in
2000. | explored the concepts relating to his four quadrant model.

Wilber (2000a) argues that an integral view in any field of human knowledge includes
the understanding of the intentional ‘I', the objective-behavioural ‘It’, the collective ‘We’
and the inter-objective ‘Its’. Although, he argues, that the ‘I’ can be studied in isolation
(phenomenology) it can only be understood in terms of the whole system - ‘I, ‘We’, ‘It’
and ‘Its’ - all of which have their own particular type of truth or validity claim. | sensed
that aligning to this epistemological synergistic plurality was a way of gaining insight,
understanding and knowledge (albeit temporary and fluid) in any field of exploration.
Thus, | had found a way of not only situating my research within a broader context but
it also had a both/and philosophy about the contributions of subjective and objective

methodological stances.
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Additionally, linking the literature reviewed as well as the interviewees’ contributions
within the four quadrant framework would support the attempt to understand which
quadrants had not been addressed and to consider how this affected the present Siw
discourse. Further, the utilisation of the four quadrant model would also be used to
compare and contrast the discourse of the literature with the contributions of the

interviewees’ life-worlds.

| also was drawn to Wilber's writing by his discussions on the evolution of relational
understanding (in which the spiritual is centrally highlighted) rather than coming to a
finite truth. In discussing different world views and perspectives he urges that they are
all viable truths from their unique viewpoints but only partial truths in our evolving
understanding of the relationship between ourselves, others, the world and the infinite
Kosmos. In this he included his own view as being only part of the picture — for me this
worked; a person presenting their unique view of the world who seemed to walk their

talk.
1.14 The tension of data analysis and style of presentation

There was one more tension linked with some of the issues outlined above, that being,
how the beliefs, values, behaviours, effects and enablers of SiW would effectively be
expressed within the body of the research. Do | simply show the subjective life-worlds
of each of the interviewees and any common themes that were derived from them as
description? Or do | attempt to find a way to honour both the subjectivity of the
phenomenological research as well as the objective bent of some of the potential
readership? After an exploration into the literature that discussed using mixed methods
of data collection, analysis and presentation (e.g. Johnson and Duberley (2000),
Alvesson and Skoldberg (2000)) | eventually decided to present some of the analysis
and collation of any common themes found as a percentage of the total interviewees’
responses. To my mind this was a means of not only illustrating the intensity of the
interviewees’ views with respect to their experience and expression of SiW but also a
presentational style that would assist individuals, more used to the quantification of
data, to acceés the relevance of the interviewees'’ views on SiW to the evolving
understanding of work relations and organisational effectiveness.

In this chapter | have attempted to outline the what, how and why underpinning this
study. | am sure that others looking at this study might suggest others ways of
exploring SiW and for them their way would be as legitimate as the approach this study
has taken. After all, there are many ways to explore a focus of attention as there are
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individuals with specific viewpoints. What follows is an exploration into SiW through
the phenomenological lens of individuals nominated, by others, as expressing SiW.

This thesis now shifts it focus and turns to take a detailed looked at the literature that
surrounds both the historic contributors to Western spiritual thought as well as specific
SiW literature.
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Chapter 2 - Literature Review

2.1 Introduction

In the previous chapter the rationale for the specifics of the literature reviewed was
outlined. Summarily these were:

o To review literature specific the focus of this research, that being, SiW rather
than the broader spectrum of literature around spirituality generally.

e However, there was a desire to link the literature reviewed within the broader
historical perspective which would acknowledge and better understand the
roots of some of the views (underpinned by beliefs and values) presented as
well as situating individual(s) within the collective.

o Further, in honouring the evolving dynamic reciprocity of individual and
collective beliefs and values, Wilber's (2000a, pp. 127-147) four quadrant
model (‘I', ‘It’, ‘We’, ‘Its’) will, not only, be introduced and discussed (which
includes a further justification for its use) in this chapter but the SiW literature
reviewed will be situated within its conceptual framework. Linking the current
literature on SiW with Wilber’s quadrants is an attempt to understand which
quadrants have not been addressed and to consider how this may be affecting
present discourse in both theory and practice.

Therefore, specific to these intentions this chapter will include the following:

In (2.2), an overview of Western Spirituality from an historical perspective will be
explored and the key themes in relation to Spirituality in the Workplace (SiW) extracted.

Secondly (2.3), reviews contemporary SiW literature. Firstly, the literature reviewed will
be situated within the broader context of organisational behaviour and effectiveness by
looking at the reasons behind the increasing interest in the subject matter over the last
decade. By way of illustrating this increased interest, of the seventy-nine articles on
SiW analysed twenty-five were produced between 1994 and 1999 while fifty-four were
written between 2000 and April 2005.

Additionally, | look at some of the main themes of the literature (both empirically and
non-empirically based) that discuss issues surrounding the definition of SiW, which
includes an outline of the ongoing debate about the importance of such definition. The
rationale for this inclusion is a reflection of my desire to make the study of SiW
accessible to and inclusive of individuals who may first need to start from a place of
definition.
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The need to at least discuss definitional issues was brought home to me during the
final presentation (to peers and rapporteurs) to get formal approval for the
commencement of this research.

Events that took place during that presentation also demonstrated the level of interest
in this particular area of study. Normally, in these sessions, you are lucky if you get
one or two individuals other than the rapporteurs present. When it came to mine there
were fourteen additional individuals sitting around the table. Some were fellow PhD
students but in the main they were academics within the Faculty of Organisation and
Management.

One of the main contentions arising from the academics was their perceived need for
me to give them a sense, through definition, of what | was talking about with respect to
SiW. It took considerable energy for me to stay rooted within the phenomenological
approach | was taking and explain that that was one of the areas that would be shaped,
flavoured and coloured by the research participants. However, this need to have SiW
defined contributed to my sense of the importance of, if not finitely answering the need,
at least exploring the relevant literature.

Section 2.3 also discusses some of the main issues raised.

Thirdly (2.4), key themes extracted from the historical perspective are used to inform
understanding of and discourse on elements of the current SiW literature.

Fourthly (2.5), I introduce Wilber’s (2000a, pp. 127-147) four quadrant model.

The rationale for using this model as a conceptual framework was outlined in the
Introduction. However, a shortened reiteration may be helpful. Although this research
in based on the phenomenological perspective of the ‘I', | recognise the need to situate
it within the broader perspective of the individual/collective (both in terms of values, and
beliefs as well as the ensuing behaviours) in order to gain a more holistic picture of
SiW. As Wilber (1997, p12) suggests ‘individual thought is actually a phenomenon that
intrinsically has (at least) these four aspects to it —intentional, behavioural, cultural, and
social’, which he argues are interwoven and mutually determining.

Lastly (2.6), key themes extracted from the current SiW literature are linked to Wilber's
four quadrant model. This is done to explore the main quadrants in which the literature
is situated which will indicate the quadrant ‘gaps’ within the SiW literature. Knowing
where the gaps are will give future researchers possible areas of focus, which will
further contribute to an ever increasing holistic understanding of this area of study.
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Setting additional parameters of the literature review

| realize that the concept of Spirituality is not solely a western phenomenon; however
the boundary of this thesis will, in the main, reflect Spirituality and SiW from a Western
perspective.

In addition this literature review is not intended to be an exhaustive critique of the
individual contributions (past and present) that have helped to shape some of the key
components of Western Spiritual thought and practice. That would take a lifetime of
study and contemplation which has not been the strict focus of my attention and is
therefore beyond the scope of this thesis. | will, however, attempt to offer some of the
key issues concerning the development of spirituality in the West as well as outlining
the context that it shaped and was shaped by.

Mitroff and Denton (1999a, p.8) point out that there are ‘many other possible routes to
the acknowledgement of spirituality that are not based on the dictates or tenets of a
particular religion’. However, | believe, Western thought and belief about spirituality
stem predominately from certain historical factors which will be explored in the first part
of this chapter.

Also | am in no way attempting to ignore the multi-cultural aspect that makes up
Western society today. The present-day mosaic of western life is a rich tapestry of
individuals from a broad expanse of backgrounds, which includes a multi-faceted
perspective on spirituality, faith and meaning. | will however be focusing, in the first
instance, on Christianity, because, as we shall see, it was predominant in the
development of western spiritual thought.

The linguistic turn in the first part of this thesis may suggest some insensitivity to the
issue of gender recognition. This is definitely not my intent. However, the period that
is covered by literature review did not appreciate the importance of being linguistically
inclusive and therefore | am attempting to represent this period in an authentic way.

Lastly, the reader will find that within the literature review | have sought to create an
account which reflects and respects both the relative nature of phenomenological
studies and the need to convey an authoritative account in relation to the subject of this
research.

2.2 Spirituality ~ a historical western perspective

Twigg et al (2001) point out ‘In sum, in the long view of history, the concept of
spirituality can be found in all cultures and at any given time (Elkin, 1988; Jagers, 1996;
and Fromm, 1967)’. Therefore, it might be said that all individuals, no matter what their
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current situation may be or how different their journey has been have formed some
spiritual assumptions whether or not they are conscious of them.

In addition, Gibbons (1999) claims we all have views on the nature of humanity and the
world - whether the world is essentially safe or hostile, whether systems are naturally
chaotic or ordered, and about how much our own agency or our circumstances
determine our future. These views/beliefs, as Gibbons (1999) suggests, play out in the
workplace. He suggests that studying SiW might open the door to a holistic
understanding of human behaviour in the workplace that includes spiritual beliefs and
practices, and their effects. This is what this research explores.

I mentioned in the Introduction that it has been my experience that some individuals
inextricably link spirituality with religion. Therefore, before looking at the evolution of
Western spiritual thought, through pre-modern, modern and post-modern times, |
wanted to explore some of the literature that looked specifically at the issue of the
relationship between spirituality and religion. This was done, in an attempt, to see what
light may be shed as to why some individuals make this connection.

2.2.1 Spirituality /Religion — what are we talking about here?

Butts (1999, p.328) sets the scene by asking: ‘What then is spirituality? What goes on
in church? New age religions? A set of impractical beliefs? A private experience with
little value in working? A state of consciousness? Soul work? Contemplative
practices like meditation or prayer? Time-honored principles or tools for living and
working with more joy and success? A transpersonal state of human development
(beyond individual, skin-encapsulated ego) with new values, priorities, and skills, which
is also laying a foundation for a new bottom line?’

Akins (2000) addresses the specifics of the ‘push-pull tensions’ | talked about in the
Introduction by arguing that in Western culture there is confusion about the nature of
spirituality. That confusion, he argues, is expressed by people becoming defensive
(push) because they equate comments about spirituality with religious rhetoric.

Moxley (2000, p.23) suggests that, in part, this confusion arises because of how we
distinguish between the words spirituality and religion. Spirit, he states, ‘comes from
the word “spiritus” which means breath of life' - the unseen force that 'breathes life into
us, enlivens us gives energy to us'and helps to 'define the true, real unique self that is
us and confirms our individuality’. The notion of an unseen force that 'breathes life into
us, enlivens us gives energy to us' appears to set the force of spirit outside humanity
(transcendent) whereas the second part of the stated meaning appears to place spirit
firmly within an individual (immanent). On the other hand, Howard (2002, p.232)
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argues that the Latin root of the word religion has been ‘translated as reliance or

connection’.

For me, it is interesting to note that, even within the definition of ‘spirit’, we are
beginning to get an inkling of the embedded tension in Western psyche between the
illusion of connectivity and the perceived realty of separation through individuality.

Whatever the similarities or differentiations between defining spirit(ual) and religion
what is significant, to the Western spiritual psyche, is that since 1000CE' Western
spirituality and our relationship to the spirit that gives us life has been shaped by the
Christian Church. Using this as an underpinning factor | will now explore the historical
context that underpins the current predominant ideas and beliefs in the West
concerning Spirituality.

2.2.2 Significant historical factors influencing present day concepts of Spirituality

A major contributor to this review was R. Tarnas (1991) in his book 'The Passion of the
Western Mind: Understanding the Ideas That Have Shaped Our World View'.

However, as can be seen in the fuller discourse provided in Appendix 1, his work has
been extensively supported and critiqued by many other sources.

This section will be broken down into ages or eras, which are:

Early Middle Ages (600 - 1050CE)
e High Middle Ages (1050 - 1300 CE)
o Late Middle Ages (1300 - 1500 CE)
e Modernity (Circa 1500 - 1970 CE)

e Post-modernity (Circa 1970 - Present)
Early Middle Ages (600 - 1050CE)

Tarnas (1991, p.451) assert that by 1000CE most of Europe was under Christian
influence. By 1050CE for Western Europeans subscribing to the Christian doctrine,
God was a presence that could not be experienced or understood by the rational mind.
An individual's spirituality was less important than the will of a transcendent God and
the will of God could only be understood and translated by the dictates of the Christian
Church.

! As Gregg Braden (2004, p.xi) points out archaeologists and historians continue to debate the
appropriateness of the notation of historic dates as Before Common Era (B.C.E.) — dates prior
to the year ‘1’; and Common Era (C.E.) — dates from the year '1’ to present; and the previously
used Before Christ (B.C.) and Anno Domini (A.D.). This research will use what Braden states is
the now-conventional and widely accepted, terms B.C.E. and C.E.
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2.2.3 The High Middle Ages (1050 - 1300CE)

So where is Western spirituality at the end of this period? We have two apparent
subtly different views of our relationship with God from two influential figures in the
development of spiritual understanding and relationship in the West.

Aquinas and his contemporaries tell us that God is transcendental (attributed to Plato’s
thinking) to us (separate) and the epitome of Perfection while Meister Eckhart tells us
that God is immanently (attributed to Aristotelian thinking) within us or more specifically
we are within God. Additionally, we see a schism between Aquinas' focus on the
importance of human reason and the mystical movement's (Eckhart et al) focus on
knowing and communing with God through personal direct experience.

%To recap at the end of the early dedle Ages (600 -1050CE) we see a Chrlstlan
ftendency to view spmtuahty (our relat|onsh|p to God) as transcendental However by :
:the end of the higher Middle Ages (1050 1SOOCE) we begln to see a pulling away, by
3some (both lay persons and theologians alike), from the Christian Church’s
i;transcendental God and a shift towards the Arlstotehan philosophical concept of
%lmmanence in the late Middle Ages (1300 15OOCE)

‘However, even with the dedicated work of the Ilkes of Aqumas during the hlgher Mlddle
Ages (1050-1300CE) through to the fervour of Aristotelian scholarshlp inthe late -
‘Middle Ages (1300-1500CE) we still see that the transcendental concept of God
(established in the early Mrddle Ages (600 1050CE) has held qurte flrmly asa :
gfsugnlflcant strand of Chrustlan belref :

2.2.4 L ate Middle Ages (1300-1500CE)

During this period in the history of western spirituality we see that the mystical tradition
(that is, the sense that an individual can gain direct experience of the divine) seeking
religious autonomy as well as the ongoing Scholastic development of the western mind
(under the auspices of an Aristotelian philosophical viewpoint), would prove the
undoing of both the Church’s hold on individuals and of Aristotle’s views. We also see
the escalation of criticism levelled against the institutional Church, and of demands for

reform.
At the end of the late Middle Ages

We see the Aristotelian rational mind, in terms of knowledge of the natural world,
exercised to exhaustion by the Scholastics exemplified by Aquinas and Ockham. We
see the spiritual heart rise from Rhenish mystics exemplified by Meister Eckhart, and
man’s imagination being pronounced the pinnacle of epistemology and the growing
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appreciation for the divine immanence of the nature of man. As Tarnas (1991, p.216)
states, ‘Humanism had given man new dignity, nature new meaning and Christianity

new direction’.

Armstrong (1993, p.276) comments that because the Europeans were beginning to
explore the ‘more interior consequences of religion’ versus expressing their faith in
‘external collective ways’ this, in part, contributed to the ‘painful and frequently violent
changes that propelled the West towards modernity’. At the close of this period we

witness this interior/exterior split.

So where has this long period (late Middle Ages/Renaissance) left Western spirituality
in terms of the world’s relationship to the transcendental?

A lingering sense of the inaccessibility of a transcendent God

In spite of the growing humanist movement there does seem to be some evidence in
this period of man’s preoccupation with Sin and the inaccessibility of a transcendent
God. During the late Middle Ages we still see a sense of a transcendent God and in
some quarters a growing sense of a great divide between a transcendent God and

man.

Armstrong (1993, p.274) feels that because the men of the Renaissance were deeply
aware of the fragility of human knowledge and their growing sense of sin it created a

‘vast distance between man and God'".

Tarnas (1991, p.211) acknowledges that Petrarch’s ‘demands of his religious
temperament were in continuous creative battle with his desire for romantic and
sensuous love, for secular activity in diplomatic and courtly circles, for literary
greatness and personal glory’. Armstrong (1993, p.274) further evidences this feeling
of distance by telling us that men, such as Coluccio Salutati (1331-1406CE) and
Leonardo Bruni (1369-1444CE), both saw God as utterly franscendent and inaccessible to

the human mind.

And, indeed, why wouldn’t this be the Western sense; not only at this period in history
but continuing into the future? Western Europe had been imbued with the theology of
a transcendental God, Original Sin and the 'Fall’ for well over five centuries. It had
become part of the cultural norm, part of the Western psyche. Although Armstrong
(1993, p.274) does point out that there were some who were much more confident in
humanity’s ability to understand God. This may be true. However, thanks to the likes
of Ockham there had been an irrevocable break in the link between theology and
philosophy, between faith and reason, between being and concept.
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This schism, | believe, would set in place a powerful tension for Western humanity to
grapple with in the centuries to come. On one hand Western civilization was beginning
to see the shining promise of their intellect (mind) as a way of understanding and
therefore controlling the world around them; but on the other hand, in terms of
spirituality (spirit, soul) we see an embedded psyche as having no real control at all
because humanity had fallen from the grace of God; born of Original Sin; forever
alienated from the core of their existence with no hope of real connection.

This sense of disassociation may have been a contributing factor to what some see as
the pathology of modernity. Charles Tart is quoted in Vaughan (1995, p.29) as saying
‘Modern life is characterized by fundamental conflicts between religious worldviews that
see humans as spiritual beings in a meaningful cosmos and a scientistic worldview that
sees physical matter and physical energy as the only reality’. Tarnas (1991, p.285)
asserts that, although there appears quite a sharp distinction between the modern
worldview and what had gone before, in reality throughout modernity the prior Judaeo-
Christian perspective ‘continued to play a major role in the culture’s understanding, if
often in a latent manner’.

All this is what sets the stage for Western culture to herald in the period labelled
modernity; with its ensuing, as Scruton (1994, p.1) suggests, cultural and intellectual
episodes, (that is, notably the Enlightenment which he suggests began in the 17"
century and culminated in the French Revolution (1789-1799CE)).

2.2.5 Modernity (Circa 1500 - 1970 CE)

Under the influence of modernity Western society began and continued to escalate a
devout faith in reason and what it saw as the resulting progress. This heightened belief
in reason emerged from the growing assumption that the world is a (mechanistic)
system to be controlled and the more we know about it the more control we will have
over it. This way of seeing the world around us is commonly referred to as positivism.
Johnson and Duberley (2000, p.37) claim it ‘still remains a significant influence in the
social and natural sciences’, empiricism and science.

One might ask where spirituality or God figured in this period. As Armstrong (1993,
p.294) suggests these immense shifts and changes: ‘affected the way men and women
perceived themselves and made them revise their relationship with the ultimate reality
that they traditionally called "God". Armstrong continues to say that although atheism
was not particularly tolerated during this period ‘The old “proofs” for God'’s existence
were no longer entirely satisfactory, and natural scientist and philosophers, full of
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enthusiasm for the empirical method, felt compelled to verify the objective reality of
God in the same way they proved other demonstrable phenomena’ (ibid:296).

One of the consequences of modernity was the staggering pronouncement of science
that one of the most persistent ideas in the history of humanity (that is, the existence of
some kind of spiritual dimension) was jﬁst a figment of the imagination in the mind of
the believer.

Wilber (2000, p.55) states that during this period spirituality was relegated to no more
that ‘a deep confusion’ which humanity had held for close to a million years and was
replaced by modernity's pledged allegiance to sensory science'. He goes on to argue
that this notion was reinforced by Freud proclaiming spirituality to be nothing but a
'wish-fulfilment of infantile needs', by Marx suggesting it was ‘an opaque ideology’ for
oppressing the masses; or Feurerbach's not so damning proclamation that it was
merely a ‘projection of human potentials’. De Qunicey (2000, p.4) adds to this by
suggesting that science had left us with a ‘desacralized and dispirited world' through its
fundamental beliefs about the nature of the world and what we can know about it which
was based on assumptions grounded 'in the metaphysics of matter-in-blind-motion, of
reductionistic mechanism and materialism'.

In Wilber's terms, modernity fervently reduced the individual ‘I' which it had fought so
valiantly to free from the restraints of the collective ‘We’ in pre-modernity and
proceeded to reduce it to the objective separateness of the ‘It

There seems to be a paradoxical inheritance from the Enlightenment which gained
momentum throughout the ensuing decades of modernity. The paradox is that the
empirically interlocking order of universe (holism) left the self-defining autonomous
individual (subject) perceiving this masterpiece with no real way to participate in the
perfect objective world governed by causality. Where did the subjective actually fit into
the perfectly whole and objective world that they had managed to describe in the first
place? As Wilber (2000a, pp.440-1) states, ‘The 1’ and ‘We’ (subjective) could find no
room in the inn of interwoven its (objective)’.

However, modernity freed Western man from individual obscurity which had resulted
from the domination of the collective belief and behaviour. Under modernity this
domination began to be seen as the metaphysical parading around in the guises and
under the auspices of organized religion — the church. Other factors contributing to
domination were the assumptive norms established by the state, the monarchy or any
form of herd mentality. As Wilber (2000, p.69) suggests this: ... ‘meant that science’s
investigation of objective truth was no longer subservient to dictates of church or state'.
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He goes on to refer to the contribution of science during the period of modernity in the
fields of physics, medicine, biology, and technology which he suggests 'within the span
of a mere few centuries, would, among other things, extend average lifespan around
the world a staggering several decades’.

What this ‘differentiation’ meant to individuals and science was the ability to explore
their own truths without the fear of ‘Inquisition-like behaviour’ from church authorities —
which meant torture and/or imprisonment and death.

As the 20™ century advanced, matter reigned supreme; Nietzsche (1882CE) had
proclaimed that God was dead (Armstrong 1993, p.356); according to secular
humanism, man was the ultimate intelligence (Tarnas 1991, p.286); and Western
humanity had been declared finitely omnipotent.

Then why in a world such as this was there, as Tarnas (1991, pp. 388-89) suggests, an
atmosphere where Westerners felt that they no longer had an infinitely determined
essence’ (only his/her existence was a given — with nothing at either end); where
his/her infinite aspirations were countered by finite human possibility. God was dead
(and there seemed no compelling philosophical argument to counter this) so there was
no longer the security or anchor of a transcendental guarantee for a fulfilling life nor
was there any infinite life design or purpose. There was no ultimate meaning. The
only meaning that was available was the day-to-day meaning of life — the struggles, the
momentary joys, the conflicts, the guilt to mention just a few.

Individuals were finally free and in control but decidedly on their own. For some the
cons of this freedom and self-control far outweighed the pros. As Tarnas (1991, p.388)
suggests some individuals began to feel an overwhelming sense of alienation from the
world that Western thought had created. There was a feeling of ‘spiritual emptiness
and ontological insecurity, the void of absolute values or universal contexts’and this
sense was fully brought to light by the existentialist movement.

Issues arising from the literature review thus far - a discussion

There are several issues that come out of the literature review thus far that strongly
impact on the focus of this thesis. One is the Western concept of self; the second is
this self's understanding of the relationship to the world around them; the third, which
underpins the first and second, is the apparent growing sense (20" century) of

2 Almaas, A.H. (1996:439-440) in the book entitled ‘The Point of Existence’ Shambhala Publications,
Boston, USA states that many spiritual traditions including Christianity posits this as the absolute ground
of Being or as he calls the ‘The Essential Identity." On page 217 he argues that the
disconnection/alienation of the self from its essential presence: 1. feels like the very core of the self is
yanked out from within it; 2. results in the loss of the sense of value and self-esteem; and 3. results in a
sense of deficient emptiness — the loss of a sense of self, of identity.
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freedom/control vs. a sense of alienation (not only in ontological terms but also in
relationship with the world around them) as well as the apparent loss of meaning and

purpose which will be pursued later is this thesis.

Tarnas (1991 pp.393-94) plots the Western course during the modern era clearly. He
suggests that we go from energetic confidence in our: powers and spiritual potential;
capacity for knowledge and mastery of nature; and a sense of progressive destiny, to
what may appear to be the opposite condition: a devastating sense of ‘metaphysical
insignificance and personal futility, loss of spiritual faith, uncertainty in knowledge, a
mutually destructive relationship with nature, and an insecurity about the future of man’.

And from this latter sense the post-modern mind came into being.

2.2.6 Post-modernity (Circa 1970 - Present)

In terms of spirituality Tarnas (1991, pp.403-404) acknowledges that the ‘secularizing
and pluralistic developments’ over the modern and post-modern eras has resulted in
institutionalized religion (Church) declining, spiritual sensibility seems to have been
revitalized by the intellectual ambiguity of post-modernity finding new forms of
expression as well as new sources of inspiration. Spiritual anomie has resulted in
spiritual autonomy, a sense of freedom for the individual to work out their own
relationship with the ‘ultimate conditions of human existence’. There is an emerging
awareness of self-responsibility and capacity for self-transformation in both the

existential and spiritual response to life.

Saying that, the concept of the death of God is being seen by some as a positive move
permitting a more authentic experience of the spiritual, the mysterious, and the awe-
inspiring. As Armstrong (1993, p.382) points out quoting, Paul Tillich (1868-1965CE), the
historic sense of a Personal God deserves to die. She goes onto to say that if God is
seen as a ‘self in his own world, an ego that relates to a thou, a cause separate from its
effect, “he” becomes a being, and not Being itself’.

So the ushering in of the relative and pluralistic post-modern has brought a sense of
freedom in terms of spiritual exploration and expression, but this needs to be countered
by the fact that (as Tarnas suggested above) many of the historical spiritual
perspectives linger still because they are deeply embedded in the Western psyche.
Does this suggest that to some extent (to varying degrees of consciousness) there is
still a sense of existential and spiritual confusion in the minds and hearts of aboriginal
Westerners? | recognize this dichotomy within myself. | have had an ongoing dialogue
for many years with God (God, life-force, divine or ground of being) in terms of steering
the expression of my life. However, it was not that long ago that | realized that when |
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have these dialogues my eyes shift skyward. At that moment | realized that on some
level | still perceive what | believe to be an all-pervasive, connective, divine energy that
is in me and all around me is still crystallized (obviously still embedded from my Judeo-
Christian background) in an image of a masculine, white dude residing in the sky. Oh

well, awareness, | hope, is a beginning of change.

On a personal note, there seems to me to be an overshadowing paradox about the
spiritual emancipation brought about the evolution of western consciousness. The
abolition of any underpinning cosmic order or meaning enabled us the freedom to
pursue our individual search for spiritual meaning and purpose in respect to the human
condition. However, the western world is characterised and bounded by a scientific
ontological and epistemological framework which does not include the spiritual and that
framework, to varying levels of consciousness, affects our view of the world.

Therefore, it follows that, to varying degrees, both the individuals and collectives, who
are on these spiritual odysseys, as well as western society at large, are quite indifferent

to the benefit and significance of this spiritual search.

This is another reason for bringing the benefits (through the effects) of expressing SiW
to the fore, in terms of raising awareness of some practical implications for leading

such a life within the context of work.

Some of the key themes emerging from the literature review of the historical evolution of Western Spiritual
thought

We see at the end of the Late Middle Ages the dichotomy of thought that allows
Western humanity, on one hand, to begin to believe not only in their immanent spiritual
nature but also in the superior nature of their intellect and its adjacent sense of being
able to control the world around them. This is set in the subtlety embedded and
pervasive Christian notion of being forever separated and alienated from the
transcendent core of their existence because humanity had fallen from God's grace
and was born of Original Sin. How can humanity have any real control over their
environment when they are grasping for a sense of deep and profound connection?

The feeling of alienation and separation was heightened in the age of Modernity when
there was a paradox created in the Enlightenment that gained momentum throughout
this period. Namely, not only was Western humanity separate from the core of their
existence but now they were, through empirically established fact, also self-defining
autonomous individuals (subjective) perceiving the objective world, who were left

wondering where they fit in the interwoven mosaic of the objective.
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With no infinitely determined essence, no connection to God (who was dead anyway)
and the only real thing being material existence western humanity was finally in control.
However, there was now no transcendental guarantee for fulfilment or any ultimate
meaning.

So the Western view of spirituality has left us with:
o Tension between the transcendent versus immanent nature of spirituality

o Issues related to western humanity's sense of value (in terms of their sense
of omnipotence versus the notion that they are merely born of 'original sin’)

e The sense of alienation - both in terms of separation from the transcendent
core and the objective world

¢ Issues of control or lack of it

2.2.7 Linking issues from historical perspective with personal sense and exploration of
spirituality (which includes SiW)

How then do these issues relate to my own sense and life-long exploration of
spirituality within which lies my capacity to remain consciously aware and relational
with myself, others, society and the world as well as deepening my conscious
connection to that ‘something more’?

I have already confessed to becoming aware of some elements of my dichotomous
behaviour around the issue of the transcendent/immanent of spirituality. This came in
the form of how | have, for year, communicated with and attempted to deepen my
conscious connection with what | sense to be an all-pervasive, connective, divine
energy that is of me and all around me. The imagery of which was crystallised, and if |
am honest on occasion still is, in the form of a masculine, white dude residing in the
sky. Obviously | have not completely escaped the indoctrination of my Judeo-Christian
upbringing. To some exient | also realise that just by the fact that | reify and give that
energy a form (which for me is God) that | am to some extent separating myself from
the universal energy and life-force.

However, the more important questions for me are to do with my own sense of value
and the value of others, alienation and the issue of control or lack of it in terms of my
relationship with myself and others, whatever the context. Before | go on | would just
like to state, or confess, if | haven't already, that | hold no illusions of having walked or
ever walking on water. In fact, | most often tell people that not only do | not walk on
water but that | cannot even swim.
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Firstly, let’s look at the issue of value of self and others. The literature thus far has
focused on the issue of value in relation to the individual's concept of self. However,
for me, an important element of attempting to walk the spiritual path is the recognition
of the unique value that others bring through their contribution to any context. To some
extent this belief has limited the sense of the worthiness of my own unique contribution,
simply because | have chosen to allow the value of other to overtake, if not suppress,
my own expression. In those situations my sense of worthiness has been diminished
not by any conscious sense of being born of original sin or of my omnipotence or lack
of it. It has been born from a choice to subsume my authority and give up the power of
potential and potency of my contribution in those instances.

| have already said that just by giving the energetic life-force a ‘form’, which for me is
called God, | have created a separation between that and myself. However, it is
through that sense of the ‘something more’ that | began and continue, most often
labouring, along my spiritual path. It is this ‘something more’ that is a constant
reminder of the divine energetic flow that connects us all. A flow that is us, that when
allowed to flow freely and without the restrictive filter of our ego has the ability to
infinitely expand the lens with which we view life and transform our relationship to
ourselves and others. From that place of being and doing there is no need for control.
Control is a need born of scarcity and the energetic life-force is infinitely abundant. It is
only when my view is restricted by the fears of my ego that | flail, desperately
attempting to swim against a stream that, if | allow, will sometimes gently and
sometimes chaotically assist me in co-creating a world (which includes organisations)
that is full of all thing abundant. This abundance is not created in an atmosphere of
winners and losers but in a state where all of life (self, other, society, the world out to
the Kosmos) shares in that abundance.

It will be interesting to see how the issues of transcendence/immanence, value,
alienation as well as control or lack of it, coming from the literature relating to the
evolution of the Western spiritual psyche are expressed in the specific SiW literature as
well as the common themes coming from the beliefs and values of the research
participants. With this thought in mind we know move to exploring the literature that
looks specifically at SiW.

2.3 Current SiW literature
2.3.1 Literature review - Method

Before we move on to the nature of the SiW literature | will briefly outline the way in
which the specific SiW literature utilized within the body of this thesis was obtained. As
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outlined in the Introduction, for me, there was a constant desire to and tension to not
contaminate or constrict (with my assumptive presuppositions) what the nature of and
key issues relating to spirituality and more specifically SiW were. To thatend |
attempted to be as rigorous as possible in not sidelining any literature that may
contravene some of my personal assumptions. What follows is a description of how |
went about ‘being as rigorous as possible’.

A systematic review was undertaken of academic articles in four leading bibliographic
databases - Emerald, Ingenta, Premier Business Source, and Swetsnet. While no
review can claim to be fully comprehensive, these databases cover over 20 million
business, psychological and social science articles.

The following keywords and derivatives were used to mine the electronic sources using
a combination of Boolean algebra search strings: spirit*, spirituality, and workplace.
Sixty-eight articles were identified.

In addition, a master list of the references from the sixty-eight articles was compiled
and cross-referenced to pick up other relevant articles, which were referenced in at
least two of the sixty-eight articles. From this list, another eleven relevant articles
(either relating to spirituality or SiW) were sourced. Thus, a total of seventy-nine
articles were used in the literature review. An overview of the year, type and country of
origin of the articles used can be seen in Appendix 2. This shows that, over the last
decade, there has been a growing interest in spirituality and Siw in academic and
management journals. This increased interest suggests that this current research has
the potential to inform the growing body of exploration currently underway in this field of
study.

?Note apartlcular approach used within the literatul

ew Occasnonallyf"questlons

{wnll appear in Il‘a/ICS( at the end of a seetlon ‘which wnll be addressed in subs\ uen

gsectlons

23.2 Exploratlon into the reasons behlnd the mcreased interest in SiW

Bell and Taylor (2003) state that exploring the societal and historical origins of SiW (the
term they use is workplace spirituality) enables researchers to establish the present
and future possibilities that such a discourse can contribute to the evolving |
understanding of the issues raised. It is with this in mind that we now look at some of
the rationale the literature cites for the increased interest in Siw.

This literature search found twenty-six articles that were written between 1994 -1999
while during the following years between 2000 and the beginning of 2005 fifty-four
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articles on the subject of SiW were found. This survey supports the notion that there
has been an increase in academic interest in the issue.

The drive for increased productivity and enhanced organisational effectiveness

Burack (1999) argues that the growing interest in SiW is underpinned by two main
business developments. One is the economic-technological imperative and the other is
people-centred management. The economic-technological imperative, he argues, has
been one of the main driving forces for introducing productivity enhancing change
within organisations. The economic-technological imperative, Burack (1999) argues, is
fuelling the increased interest in SiW with respect to organisations surviving and
thriving within today's marketplace. On the other hand, Neal, Bergmann-Lichtenstein
and Banner (1999, p.175) state that spirituality/SiW may be as much a driving force for
organisational and societal transformation as ‘the standard arguments that economics

are the driving force in transformation’.
Workers’ sense of alienation and separation

In the exploration into the historical basis of our modern western spiritual psyche we
saw that one of the suggested downsides to our evolving consciousness was a growing
sense of alienation. Alienation not only from a transcendent nature that had given us
meaning and purpose for millennia but also alienation from the objective world that
modern man had created through the transference of this omnipotent nature of the
transcendent from outside to inside the individual self. We see the theme of alienation
followed through to some extent in the contemporary SiW literature.

Bell and Taylor (2001); Cavanagh (1999) and Darwin (2002) suggest that one of the
reasons for the rise in interest in SiW is that the changes to the global economy (and
the consequent downsizing of organisations) have left workers demoralized, creating a
sense of alienation and the inability to cope with the compartmentalizing nature of their
work and non-work lives.

In the literature there appeared to be three factors (in no order of priority) that added to
an individual’s need to bring the spiritual aspect of who they were to the workplace.

The first factor Mitroff and Denton (1999a) and Bell and Taylor (2001) suggest is the
traditional community structures that formerly provided employees with a source of
meaning are seen by some as less relevant. Ashmos and Duchon (2000, p.134)
suggest that the decline of ‘neighborhoods, churches and civic groups’ may be the
reason for the workplace as being seen as a ‘primary source’ of community. Whatever
the reason for this arguable decline in formal associational activities, Waddock (1999)
claims that people do find and build community in a variety of places, especially, in
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modern society, through work organisations. Moreover, she claims, people have a
need to belong to communities where they can make meaningful contribution to
building a better world. Ashmos and Duchon (2000) underpin this assertion by arguing
that for many the workplace is the only consistent link to others and the ‘main vehicle’
for serving human needs for connection and a sense of contribution.

The second factor, argued by Brandt (1996), Cacioppe (2000a), Krishnakumar and
Neck (2002) and Tischler (1999), is that North American and European society has
advanced in terms of leisure, technology and the communication of ideas to the point
where individuals have an increasing desire to experience spirituality not only in their
personal life but also in their work. The implication was that no longer did most
individuals in these societies have to worry about the lower level Maslovian needs for
survival but because of advances were focussing more on the higher level needs of
self-actualization (which Tischler, 1999 argues includes spirituality) and beyond.

Linked to this is a third factor, introduced by writers such as Cash and Gray (2000),
Cacioppe (2000a) and Cavanagh (1999). This is the view that employees are looking
for greater meaning and purpose in their lives. These authors argue that this search
has been underpinned, to a lesser or greater degree, by the advance of technology and
the restructuring, delayering and re-engineering of organisations.

Duerr (2004, p.44) reinforces these three factors with her assertion that we are in the
midst of ‘a profound social/cultural revolution driven by a strong inward longing in our
society for well-being, meaning, and connectedness’.

The growing interest in SiW - a dovetailing of individual and organisational needs

There seems to be some dovetailing of needs (although they appear to be coming from
different paradigms) at a personal and organisational level, which has fostered the
growing interest in the subject of SiW.

On the individual level the need for exploring SiW comes from a growing sense of
alienation and a need for connection and contribution.

From an organisational perspective the need is fuelled by a desire for not only
economic survival but thriving through competitive advantage. Kinjerski and Skrypnek
* (2004, p.26) argue that organisations did not realize the benefits of downsizing and re-
engineering that they had hoped for and are therefore looking for ‘alternative ways to
gain the competitive edge’. Because of this, Burack (1999, p.281) suggests,
organisations have come to the realization that it is people who now will make the

difference’ and it is this organizing principle which is now driving workplace practices,
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policies, processes and cultures. In line with this, Bell and Taylor (2003, p.330) argue
that, increasingly, popular business and management literature, starting in the 1990s,
has promoted a view of the organisation as ‘a spiritual-social system composed of
employees whose existential needs must be supported if the organisation is to flourish’.
Added to this is Waddock’s (1999) argument that organisational prosperity and survival
depends on building structures and relationships that permit people to make
meaningful contributions and fulfil the fundamental spiritual need for community.
Krishnakumar and Neck (2002) claim that there is some evidence linking workplace
spirituality with enhanced creativity (Freshman 1999); enhanced sense of personal
fulfilment of employees (Burack 1999) and an increased commitment to organisational
goals (Delbecq 1999). Tischer, Biberman and McKeage (2002) make a link between
spiritual traits and work success, that is, productivity. A study, by Milliman, Czaplewski,
and Ferguson (2003), attempts to link what they consider to be three spiritual
dimensions (which include meaningful work and community) to five organisational
behavioural variables (organisational commitment; intention to quit; intrinsic work
satisfaction; job involvement and self-esteem). However, one sobering argument is
given by Tourish and Pinnington (2002, p.165) when they suggest that SiW is an
attempt to ‘re-engineer the thought processes of employees’. This attempt they
conclude is ‘driven by very non-spiritual concerns’, that is, the desire to increase profits.

We now turn from a discussion of why SiW has attracted increased attention from
writers, to a consideration of what they see it as being ~ their definitions.

Is there a consensus of shared meaning of SiW and if not what are some of the
elements that contrlbute to the diversity of mean/ng? If there is no consensus, how will
that affect thls partlcu/ar research? :

2.3.3 Main themes from the literature relating to defmlng SiW and the debate about the
importance of definition

Non-consensus of definition of spirituality

What emerged from the literature review were widespread differences in definitions of
the term spirituality — whether relating it to an individual or organisational context. This
confusion might be partly due to what appear to be the different foci the literature takes;
although the difference in focus might be fuelled by the distinct and varied definitional
viewpoints. Quoting Neal (2001), Bradley and King-Kauanui (2003, p.450) argue that
spirituality and therefore, by association, SiW has the ‘normal problems of definition,
confusion with other concepts, and difficulties with operationalization and

implementation’,
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Cross-pollination of terms

Anderson (2000) defines both spirit and soul as animating while Fairholm (1996, p.11)
attributes to spirit the ‘vital, energising force or principle in the person, the core of self’.
The term force is also used by Baker (2003) when attempting to define spirituality
(rather than spirit). His slant differs in where he locates this force. While Fairholm
(1996) attributes it specifically to the individual Baker (2003, p.51) argues that this force
‘unifies all of life’.

A self-expression aspect is cited by May, Gilson and Harter (2004, p.12) when stating
that ‘spirit’ in their research refers to ‘that part of the human being which seeks
fulfilment through self-expression at work’. In the similar way Lips-Wiersma (2002,
p.385) quoting Vaill, (1996, p.218) states that ‘spirituality’ is the feeling individuals have
about the fundamental meaning of who they are’ and the ‘contributions they are
making'.

The search for a definitive meaning for SiW is complicated further by the research
carried out by Kinjerski and Skrypnek (2004), who found that participants, when asked
to define spirit at work included spiritual as one of its aspects.

Further, McCormick (1994), quoting Clark’s (1958, p.3) definition of religion, argues
that it can also serve as a definition for spirituality. He concludes this because, he
argues, both religion and spirituality can characteristically be described as the inner
experience of an individual when he/she senses a Beyond — especially, he adds, when
evidenced by the effect that the experience has on an individual’'s behaviour.

A fuller discussion about the religion/spirituality debate follows.

However, Bell and Taylor (2003, p.332) provide a positive aspect to what they call the
‘ambiguous nature of the term’ spirituality. They argue that this ambiguity allows the
term to be used flexibly in situations in which greater clarity and specific reference to
religion might cause social awkwardness or conflict’. Which leads to the question: is
clarity of definition required for the field of inquiry focussed on SiW?

Definition is not of the essence

Freshman (1999) argued that a singular definition may not be necessary or helpful.
Krishnakumar and Neck (2002) state that, because the meaning of spirituality as a
concept is personally driven, it is logical that there will be varying views. Tourish and
Robinson (2002, p.165) reinforce this viewpoint by arguing that ‘everyone is entitled to
believe what he or she wishes’ in terms of what is meant by SiW.
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A view that stood out for me was that of Bell and Taylor (2001, p.7) when they argue
that the relationship between spirituality and the workplace will rely on exploring the
meanings ‘held by those who help to define and work with the concepts’. From my
perspective, if the meaning of SiW is left to the few researcher of the topic, it will limit
the evolving understanding of what spirituality means or necessitates for the multitude

of individuals within organisations.
Views on differences/similarities of spirituality and religion

Hicks (2002, p.389) raises an alternative view when he argues that the debate over
‘what is spiritual or not is contested and requires further clarification’is not the issue.
The issue for him is not the delineation of spirituality from religion or what 'leaders with
spirit' means in general terms but to create a ‘culture in which leaders and followers
can respectfully negotiate religious and spiritual diversity’ (p.379).

Other writers have explicitly stated that there is a difference between spirituality and
religion (Bierly, Kessler, and Christensen 2000; Cacioppe 2000; Lips-Wiersma and
Mills, 2002). Koch (2002) offers us a simple way to delineate the two concepts.
Spirituality, he states, can be considered to be an internal, subjective aspect of
humanity while religion is the external manifestation of spirituality.

In contrast to the delineation argument, Mohamed, Wisnieski, Askar, and Syed, (2004,
p.104) believe that the distinction between spirituality and religiosity is ‘artificial and
unnecessary’.

Cavanagh and Bandsuch (2002, p.110) offer a compromise by arguing that their
definition of spirituality — ‘worldview plus a path to achieve it’ could apply both to

religious and non-religious spiritualities.

Epstein (2002, p.92) concludes that the focus of attention should not rest on the
definitional perspective at all because whether it is called spiritual or religious,
individuals are seeking to find meaning beyond the financial (it simply contributing to
organisational power and profitability in ‘earning their daily bread’). Cash and Gray
(2000) offer another slant on the issue by suggesting that to treat religion and
spirituality as mutually exclusive concepts is problematic in the USA when it comes to
equal employment opportunities and what specifically constitutes religious beliefs and
employee rights.

Brandt (1996) touches on the fear that she claims is associated with the perception that
spirituality and religion are the same thing.
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Brandt (1996, p.83) states that some HR managers are ferrified of the S-word,
spirituality, because they confuse it with the R-word, religion’. This is supported by
Hicks (2002) when he argues that, in the literature of spirituality and leadership,
authors avoid specific or particular reference to religious concepts and instead use
what they deem as less contested points of reference such as spirit and/or community.
If this is the case, this may have contributed to the cross-pollination and confusion in
describing and defining the terms as "spirit', 'religion' and 'spirituality’ in overlapping
ways.

Could this fear be associated with what | alluded to as the ‘push-pull’ relationship with
individuals, in my life (including the work context), when it came to talking about
anything spiritual? Was the university business manager’s pronouncement and
dismissal of SiW, during my talk in Edinburgh, as a ‘warm and fuzzy’ notion another
indication of this fear?

Some emerging definitional key themes

However, confusion of terms, importance of definition, and differences/similarities of
spirituality and religion aside, in the search under the keywords of spirit*, spirituality
and workplace there appear to be at least four main definitional foci emerging from the
literature. One of these was the individual and their behaviour; the second was linked
with workplace spirituality; the third focussed on spirituality as a connecting force and
the fourth focussed on the transcendent nature of spirituality. In Appendix 3 there is a
comprehensive breakdown by focus of all the authors who wrote about the definitional
aspects of spirituality and/or SiW. What follows is a simplified overview of each of the

foci.
The Individual and their behaviour - Meaning and purpose - individual level

Of the thirty-three authors that gave some explicit shape to the definition of spirituality
Bradley and King-Kauanui (2003), Chalofsky (2003), Kinjerski and Skrypnek (2004),
Lips-Wiersma (2002), Mitroff (2003) and Neck and Milliman (1994) linked the definition
of spirituality (whether in the workplace or not) to the desire of individuals to find
meaning and purpose for their lives. This could, as Chalofsky (2003, p.75) suggests,
simply be an ‘expressed desire’to or ‘a process’ (Lips-Wiersma, 2002, p.385) of finding
meaning and purpose in an individual’s life.

The Individual and their behaviour - Beliefs and values ~ individual level

Lips-Wiersma (2002, p.385) states that although the definitions of spirituality vary they
have a commonality of being concerned with iving out one’s set of deeply held
personal beliefs’. Milliman, Ferguson, Trickett and Condemi (1999, p.222) argue that
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‘spirituality is reflected through values such as making a contribution to humankind’ and
Shakun (1999) asserts that rightness’ comes from spirituality.

The Individual and their behaviour - Spirituality reflecting in attitude and behaviour - individual level

Tischler, Biberman, and McKeage (2002) argue that as a result of their literature review
they conclude that spirituality relates to particular behaviours and attitudes of the
individual. Along similar lines Gunther (2001) argues it is about the individual — their
being and character within an organisation which is motivated by an attitude/belief of
'love thy neighbour'.

Workplace spirituality

From the perspective of workplace spirituality, Ashmos and Duchon (2000) and
Milliman, Czaplewski, and Ferguson (2003) argue that there is a need for recognition of
an ‘inner life’ which nourishes and is nourished by meaningful work. While in an article
by Kranke, Giacalone and Jurkiewicz (2003, p.397) Giacalone and Jurkiewicz assert
that workplace spirituality is a framework of organisational values evidenced in the
culture that promote employees’ experience of transcendence through the work
process, facilitating their sense of being connected to others in a way that provides
feelings of completeness and joy'. Further, Wagner-Marsh and Conley (1999) outline
six key concepts of spiritually-based organisations.

However, there has been some critical debate (Berman-Brown, 2003) about aspects in
the literature around SiW, which appears to give agency to the organisation by using
such terms as organisational spirituality. Konz and Ryan (1999, p.202) suggest that
‘individuals must know what behaviors and beliefs are congruent with the spirituality of
an organisation’. If one looks at the creative and reinforcing nature that language has,
then the point that Berman-Brown (2003, p.395) raises has some validity. She argues
that it is problematic if the term ‘organisational spirituality’ is not viewed as synonymous
with ‘workplace spirituality’ or ‘spirituality in the workplace’ (these two terms she argues
negate the need to consider the term at an organisational level). Further, Berman-
Brown (2003) suggests that to consider spirituality at an organisational level (even if
one accepts the organisation as a reified entity rather than a collection of individuals in
purposeful activity) would grammatically align it to the likes of organisational culture
and organisational strategy. She argues that the abstract quality of spirituality does not
dovetail with cultural activity or strategic process. In final summation Berman-Brown
(2003) argues that SiW is a ‘quality that can be exhibited by the individuals’ within an
organisation but is not an ‘attribute of organisational functioning’.

41



It would appear that some researchers are thinking along the same lines when they
outline the focus of their research. Lips-Wiersma (2002, p.386) states that, in her
research, she made a choice to analyse the career stories of individuals rather than
organisational spirituality. In the thinking behind this decision was the question of
‘whether organisations can or ought to influence spirituality, or whether this belonged in
the private realm of experience’.

Upon reflection, although 1 believe that the ‘I’ (individual) cannot be viewed in isolation
from cultural dynamics (‘We’) or the ensuing social processes, practices (‘Its’), like
Berman-Brown (2003), my understanding is that spirituality is not a function of a reified
entity called the organisation. This understanding is embedded in the title and focus of
this thesis.

Spirituality as a connecting force

The concept of a connecting force (the interconnectedness of everything and
individuals’ understanding of this connectiveness) was evidenced in ten of the forty

definitional articles in the literature review.

Garcia-Zamor (2003, p.358) states that if a single word best captures the meaning of
spirituality and the vital role it plays in people’s lives, the word is interconnectedness’.
This emphatic argument is supported with no less fervour by Mitroff (2003, p.377) who
states that when asking his interviewees what meaning spirituality had for their lives he
declares ‘everyone — repeat everyone! — had the same definition: spirituality is not only
the intense feeling of being totally integrated as a whole person but also the feeling of
being totally connected with everything else in the universe’.

Some authors were less emphatic when describing the force that unifies all of life
(Baker, 2003) or its transforming power (Chalofsky, 2003). Fairholm (1996) expressed
this as a force within the individual, while Kinjerski and Skrypnek (2004) stated it was a
sense of connection to something larger than self, which, as Vega (2002, p.7) states, is
a feeling of ‘interconnectedness with oneself, with others and the entire universe’.

Spirituality and transcendence

The relationship between spirituality and transcendence was evidenced in eight of the
thirty-three articles in the literature review.

While Coghlan (2005, p.90) argue that spirituality is a fundamental dimension’ of an
individual that is ‘oriented towards transcendence’; King and Crowther (2004, p.85) saw
it as a ‘personal quest for understanding answers to ultimate questions....... about
relationship to the sacred or transcendent’.
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Others saw, in definitional terms, spirituality as participation in the ‘transcendent
mystery’ (Delbecq, 1999, p.345) with the view of integrating the individual’s self with the
known world and beyond e.g. God, universal spirit (Kale and Shrivastava 2003).

Spirituality, Kendrick and Robinson (2000, p.703) suggest, goes beyond the search for
meaning and purpose; ‘it embraces additional transcendent elements that move the

individual to reach beyond the concerns of the self’.

However, it is prudent to keep in mind that the authors that talk about the
‘transcendent’ don’t always define what they mean by the term. Therefore, it would be
making a huge leap of the imagination to suggest that they are all relating to the term in
a consistent way. Bell and Taylor (2003, p.331) illustrate the different way in which the
term 'transcendent’ is used. Quoting Beckford (1992, p.18) they claim that spirituality
has emerged as a term where ‘the thrust is towards a transcendent, but not necessarily
supernatural, point of reference, that recognises the strengths derived from the whole

person’.
How, if at all, does all this affect current and future research?
Literature review - implications of issues of SiW definition ond current/future research

Benefiel (2003, p.367) argues that researchers in the ‘burgeoning field’ of SiW face a
number of field-shaping questions’. One of the first questions, she contends, is how
should spirituality be defined. She goes on to state that the answers given to that
question and others will shape the direction of this new field of enquiry for several
decades. Lips-Wiersma (2003, p.406), adds to this the importance of the researcher
articulating the definition that she/he brings to any study in a field like SiW; a field she
suggests that is ‘saturated with subjectivity’. Additionally, Jurkiewicz and Giacalone
(2004) argue that the lack of clear definition of spirituality has contributed to the
reticence on the part of organisations to integrate spirituality into their workplaces. This
lack of definition, Jurkiewicz and Giacalone (2004, p.130) contend, has led some to
assume that spirituality was ‘either a guise for ingratiating religion into the workplace, a
new age manira, or a meaningless quest for a motivational tool — with no discernable

payoff for the organisation’.

Conversely, lan Mitroff argues in his interview with Lund-Dean (2004, p.12) that an
‘obsession’ with finding a single correct, overarching definition of SiW does not ‘respect
the myriad traditions and belief systems’ embedded in this research field. The above
arguments have not deterred me from focussing my exploration into SiW from a
phenomenological perspective — which will focus more on the individual's expression of
SiW and their perceptions of its effect on themselves, others and the organisation -
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rather than going down the route of attempting to create a comprehensive and all
encompassing definition of SiW. Additionally, as Colaizzi (1978, p.56) argues, if a
researcher attempts to know (identify) what a phenomenon is then she/he cannot rely
on definition because ‘operational definitions eliminate the phenomenon’s experiential
aspects’ and as a phenomenologist’ one must ‘begin by contacting that phenomenon

as people experience it'.

An adjacent tension (to the definitional debate) that seemed to arise from the literature
review was that of where the notion of spirituality lay. Is spirituality, as King and
Crowther (2004), quoting Koenig et al (2000, p.18) suggest, a personal quest for
understanding the meaning of life and our relationship to the sacred or transcendent?
Or, is it ‘some thing’ that can be introduced into the culture of an organisation to
enhance operational efficiency and effectiveness? The next section will look at some

of the points raised in the literature about this issue.
2.3.4 Organisational versus Individual spirituality

In the discussion of definition above we looked at some of the issues around the notion
of ‘workplace spirituality’ but the literature suggests that more attention is given to the
debate around the notion of organisational versus individual spirituality.

Biberman and Whitty (1997, pp.134-136) argue that the characteristics of the spiritual
paradigm are not new. They point out that many of the concepts date back to the
human relations movement of the 1950s albeit then they were embedded within the
modernist paradigm, only calling for cosmetic rather than radical changes in the way
organisations were managed. They are claiming that ‘the philosophy of participation
adopted from the team concept can be expanded in the 21% century’ to underpin a
‘basic workplace spirituality’ that serves as ‘common ground’ for ‘the new work

community’.

Bell andTaylor (2001, p.11) argue that within management literature there are two
camps. They claim that, on one hand, there are those who are of the opinion that
workplace spirituality (‘thingdom’) can be introduced to ‘enhance employee
commitment and improve organisational performance’. On the other hand there are
those who regard it as a ‘cultural phenomenon’ that has the potential to ‘enhance

human understanding and quality of work-life’.

However, we have already seen that Berman-Brown (2003, p.395) states that there is
linguistic danger in such terms as organisational spirituality, which denote that

spirituality is a function (product) of the organisation. She argues that it is in between
belief and feeling and manifests itself as a quality exhibited by individual members of
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the workforce. Boyle and Healy (2003, p.353) add weight to this view by arguing that
what they see as a ‘current trend towards spiritualizing the workplace’ may be seen as
being about power and holders seeking to control people in the organisation. They go
on to argue that there may be some ‘unintended consequences’ for organisations that
explicitly or unconsciously rely on either individual or organisational-level spiritual
practices to solve what they refer to as traditional organisational issues, such as
commitment or organisational citizenship’ (p.370). These consequences might be
expressed in the organisation losing control over the processes or outcomes of
individuals’ spiritual practice. In addition there is the possibility that individuals may
start to question the organisation’s ethics or values.

A similar view was expressed by Cacioppe (2000a, p.50) who suggests that
organisational development programmes, albeit touching on personal aspects and
having spiritual overtones, are imbued with techniques and systems that have the
main aim of efficiency and customer responsiveness’ which underpin the desire for
increased profits. This opinion is shared by Cavanagh and Bandsuch (2002, p.110)
when they state that ‘business managers sometimes consider SiW as a means for
increasing their workers’ performance’. Further, Gunther (2001) states that
marketplace demands and pressures are a reason why there is a struggle between
business and God.

Dehler and Welsh (1994, p.20) strongly argue that a clear and consistently
communicated vision - albeit they emphasize that the vision is not shared through
compliance but as a force in people’s hearts — is ‘the origins of organisational
spirituality’. They conclude by stating that organisations who win in the future will be
those ‘best able to harness their emotional and spiritual energy because ... feelings
matter’ (p.24). While Dehler and Welsh (1994) focus on vision, Fairholm (1996, p.16)
considers that ‘nurturing core values among followers’ is key to creating spiritually
oriented workplaces. This values perspective is shared by Giacolne and Jurkiewicz
(2003, p.93), when they argue that workplace spirituality is ‘a framework of
organisational values’ which is culturally evidenced in that ‘employees’ experience of
transcendence through the work process’is facilitated. Milliman, Czaplewski, and
Ferguson (2003) take a different slant on the issue of organisational values. In their
research on employee work attitudes they argue that, while the focus on personal
spirituality is essential’ (p.427), to have ‘meaningful work’ there needs to be alignment
between the individual’s spiritual dimension and organisational goals, mission and
values.
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Other authors argue that it is the domain of the leadership to be the spiritual compass
for the individuals within the organisation. Korac-Kakabadse, Kouzmin and Kakabadse
(2002) seem to implicitly suggest that individuals within an organisation are not capable
of and cannot develop their spirituality without the aid of the leader’s spiritual and moral
guidance. These ‘spiritual leaders’they argue ‘prefer not to compromise,
accommodate or collaborate in areas where core values are at stake’ (p.172). One of
the major propositions of Fry (2003) is that spiritual leadership is necessary for the

continued success of organisations.

A view that would appear to bridge the gap between organisational and individual level
spirituality comes from Burack (1999, p.284), who concludes that although it is the
individual who ‘takes on the expression of spirituality’ it is the organisational culture that
enables the alignment of individual spirituality and organisational goals. ‘Creating and
reinforcing a sense of SiW are necessary accomplishments for achieving a unified
whole’, which Burack (1999) states is crucial in the ever-changing world organisations
find themselves in (p.385). However, this view still seems to be giving the organisation

dominion over the individual.

On the other end of the organisational-individual spirituality debate Chalofsky (2003,
p.77) argues that only the individual can bring their own spirituality to the workplace
with the organisation providing the space and support for spiritual interconnectedness’.
Howard (2002) writes about the deeply personal nature of spirituality. Epstein (2002,
p.95) appears even more emphatic. He states that it is ‘essential, even cruciafl for
individuals to find ‘spiritual fulfiiment’ through the vehicle of their professional activities.
This, he claims, would lead to ‘greater peace of mind’ and even ‘more importantly a
better world’. Garcia-Zamor (2003, p.360) supports the notion of ‘ndividual
responsibility for serving humanity and the planet’ and claim that an individual’s
spiritual needs are fulfilled through the recognition and acceptance of this
responsibility. There is, however, a level of confusion in his article. On one hand
Garcia-Zamor talks about the fundamental spiritual nature of individuals but then turns
around and talks about ‘spiritual people’, (contrasted, by implication, with un-spiritual

people) which seems to undermine his fundamental’ assertion.

Coming from the perspective of the individual, some authors attempt to bridge the gap
in the individual/organisational-level spirituality debate. Freshman (1999) takes the
stance that applications of SiW are unique to the individual and, therefore, before
organisations implement any interventions around SiW, they need to take into
consideration the diversity of definitions held by the individuals within the organisation.
Her perspective, nonetheless, appears to be based on the notion that SiW is a thing by
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her reference to the term 'applications' of in relation to spirituality. Krishnakumar and
Neck (2002) offer a different slant to Freshman’s (1999) argument. They argue that
organisations need first to understand the plurality of the term ‘spirituality’ and from that
place create a context that encourages employees to practice their own sense of SiWw.

Neck and Milliman (1994) argue that, while the goal of SiW is the ability of the
individual to reach her/his full potential, there are not only positive effects on an
individual level but also on the organisational level in terms of performance.

On a final note, Ashmos and Duchon (2000) in their research concluded that the idea
of SiW was more difficult to capture and assess as the focus of their questionnaire
items moved away from the individual toward increasingly abstract conceptualizations
such as the term 'organisation'.

As with any evolving field of discovery, questions relating to both the definitional
parameters as well as the organisational-individual spirituality debate appear to be
unresolved by researchers and authors focussing on SiW. The need to resolve this
debate, methodologically, depends on the issues surrounding views on aligning this
discourse with what Bell and Taylor (2003, p.336) see as the dominant positivistic
methodologies within management research ‘that attempt to constitute workplace
spirituality as an object of study’. What follows is an elaboration of some of the
methodological issues surrounding SiW which encompass the need for measurement,
research rigour and models of research within the field.

2.3.5 SiW — measurement, research rigour and models of research

Neal, Bergmann-Lichtenstein and Banner (1999, p.183) propose that the management
field would ‘benefit greatly’ from incorporating ‘a spiritual perspective’into theories,
research and theory development processes. However, Bell and Taylor (2003) claim
that the interest in SiW is underpinned by an objection to the limitations of positivistic
thought. They suggest that this implies a fundamental challenge to the Enlightenment
view of the ‘individual as a self without God, driven by reason and self-determining’
(Bell and Taylor 2003, p.336). Further, quoting Boje et al (1996, p.8) they claim that

. SiW came from a need to develop ‘alternative visions that challenge the dehumanized
representations constructed through the objectivist social science’. Further they claim
that on one hand establishing or ‘constructing’ spirituality as a workplace phenomenon
mystifies the work experience but paradoxically the subsequent representation of
workplace spirituality as something to be managed, measured and modelled
contributes towards the subsequent demystification of spirituality and the self’ (p.336).
This is an illustration of the paradox that Tarnas (1991) and Wilber (2000a, pp. 440-1)
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argue underpins what they see as western humanity’s sense of separation and
alienation from not only the core of their existence but also the empirically established
objective world.

Fornaciari and Lund-Dean (2001, p.335) add to the debate by looking at what they
consider as ‘the current positivist model under which scholarly work derives legitimacy’
in an attempt to explore how this model fails to address the needs’ of SiW researchers.
Part of the issue, they argue, is not simply conceptual inadequacies but the fact that
researchers are attempting to formulate questions within inadequate research models.
Some conceptual elements of spirituality, like soul, spirit and faith or correctly
describing an individual’s relationship to the sacred, are not measurable by the
conventional positivistic means, that is, they cannot be observed and recorded like
simple physical traits or acts and therefore ‘do not lend themselves to short, neat
questions appropriate for a Likert scale’ (Fornaciari and Lund-Dean2001, p.337).

Moreover, a fundamental driver of the positivist approach is objectively, through
validation or falsification, to come to truth. Although there will be an extensive
discussion about truth and how it relates to this research in the methodology section,
within the current context of discussion the issue of truth should be raised. Palmer
(1998, p.51) argues that the objectivism mode of knowing ‘portrays truth as something
we can achieve only by disconnecting ourselves, physically and emotionally from the
thing we want to know’, for which Fornaciari and Lund-Dean (2001) might equate to
researchers disconnecting from the indiscernible (unobservable) elements of spirituality
that they are attempting to observe and measure. The question, they are raising here,
is how can a researcher disconnect from these undetectable elements of themselves in
order objectively to investigate them?

However, coming from Wilber’s integral viewpoint and borrowing Collins and Porras
(1994, p.10) notion of the ‘Tyranny of the OR’and the ‘Genius of the AND’ there are
some writers that see the issue of research from a both/and proposition.

Benefiel (2003, p.368) proposes that the quantitative, objective route is important
because it allows SiW researchers to at least be in dialogue with mainstream
management scholars’— a view shared by Howard (2002). Heaton, Schmidt-Wilk and
Travis (2004, p. 74) seem to offer a both/and approach to researching SiW. In their
conclusions they argue that researching SiW means first subjective research for the
sake of personal development and organisational transformation’, and second objective
assessment of the effects of ‘spirituality on outcomes that are of interest to

management scholars and practitioners’. The phenomenological approach of this
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current research embraces both the notion of the personal and the notion of the effects
that the expression of personal spirituality has on the organisation — albeit from the
subjective perspective of an individual.

Krahnke, in Krahnke, Giacolone and Jurkiewicz (2003), argues that, instead of seeing
spirituality instrumentally (as a means to an end), a future research direction might be
to begin to understand what business might look like if it were to fulfil Wilber’s four
quadrants rather than simply focusing onspirituality being a part of business. This is
supported by Benefiel (2003, p.372) who claims that new research methods in
organisational science need to be adopted that ‘seriously’ take into consideration ‘the
significance and validity of spirituality in and of itself. She goes on to argue that Ken
Wilber’s integral approach has potential for moving the field of SiW beyond the
subjective-objective debate.

The proposition of bringing the discourse on spirituality and the discourse on
organisational science closer together is reflected in the broader context of the current
research, that is, to look at SiW from an integral holonic perspective. Specifically,
where does the historic western perspective on spirituality, current SiW literature and
the phenomenological perspective of the interviewees fit in terms of Wilber’s integral
four quadrant model a model, as he suggests, that is only a partial viewpoint?

To this end the next section will begin to link the current SiW with some of the key
themes emerging from the historical evolution of western spiritual thought.

2.4 SiW literature - links to key themes emerging from the historical evolution of western
spiritual thought

SiW literature — the discourse on the transcendent/immanent schism

From the definitional debate about spirituality and SiW the tension arising from the
historical transcendent/immanent schism becomes evident.

From the Late Middle Ages onward there was a mounting dichotomy in Western
thought. Western humanity had begun to believe in their immanent spiritual nature.
However, this belief appears to be subtlety embedded in the pervasive Christian notion
of being forever separated and alienated from the transcendent core of human
existence — which was due to the fact that they were born of Original Sin. This sense
of separateness was heightened and extended during the age of Modernity. Not only
was Western humanity separate from the core of their existence but now - through
empirically established fact - they were self-defining autonomous subjective individuals
separate from the objective world in which they lived.
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How does this transcendence/immanence debate express itself in the definitional
debate on spirituality and/or SiW.

We see this transcendence/immanence debate, in its most fundamental form,
expressed in the discourse concerning the delineation of spirituality (immanent) from
religion (transcendent) (Bierly Il et al (2000); Cacioppe (2000); Cash et al (2000);
Cavanagh ef al (2002); Epstein (2002); Koch (2002); Lips-Wiersma and Mills (2002);
Mohamed et al, (2004)).

Section 2.3.3 discusses the notion of an individual's need for meaning and purpose. In
their study, Bradley et al (2003) argue that spirituality is broadly defined as the inherent
desire within each person (subjective) for wholeness and to find meaning and purpose
in one’s life. Chalofsky (2003), on one hand, states that spirituality is multi-dimensional
but then proceeds to say that it can be expressed as a desire to find meaning and
purpose in life — again this suggests the subjective nature of his definition of spirituality.
However, in the same article, he also talks about spirituality as a transforming power.
The question is left, in this reader’s mind, whether this transforming power is immanent

or transcendent.

Coghlan (2005, p.90) states that spirituality s a fundamental dimension of the human
person that is oriented towards transcendence, is lived experience and is an academic
discipline’ which on the surface would appear to be an attempt to link the immanent
and transcendent. However, this is still looking at spirituality from a subjective
viewpoint in terms of lived experience and academic discipline. Kendrick and
Robinson (2000, p.703) attempt to balance the debate by stating that spirituality is
more than the search for meaning and purpose because ‘it embraces additional
transcendent elements that move the individual to reach beyond the concerns of the
self.

Once again the transcendent/immanent tension surfaces in the definitional discussions
on spirituality being a connecting force. There appears to be a difference of opinion on
where this force resides. As we saw in the earlier discussion Fairholm (1996, p.11)
states that in his study he is referring to the ‘vital, energizing force or principle in the
person, the core of self’ while Vega (2002) argues that it is the force that connects
everything (self, other, entire universe).

The conflict continued to be illustrated both in the discussion on organisational vs.
individual spirituality as well as in the issues raised in the section on research
methodologies. Is spirituality immanent within the individual or a ‘thing’ that is separate
and therefore transcends the individual?
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How is this dichotomy of thought a reflection and reinforcement of western humanity's -
sense of their relationship to other; not only ontologically but also in relationship with :
the world around them? More specifically does the literature discuss the apparent
growing sense of alienation that was highlighted from the discussion arbund the
historical perspective of western thought on spirituality?

SiW literature — the discourse on alienation

Affinnih (1997, p.384) claims that Schacht (1970) provides an extensive survey of
alienation from its ‘inguistic origins to the intellectual tradition'. He argues that
operative within the term alienation is the idea of separation. Affinnih (1997) concludes
that alienation provides a crucial way of talking about how human beings relate to a
social setting. This informs the understanding of human practices with a view to
understand the préxis that lessen the sense of alienation.

The relationship between a sense of alienation and a sense of separation could apply
on the level of the individual.

Korac-Kakabadse, Kouzmin and Kakabadse (2002, p.165) argue that issues of
‘individual alienation and man’s proper place in the hierarchical chain’in varying
degrees of focus date from the time of Plato through to the Middle Ages (where they
lost some impetus) to the Age of Reason (where the concept of natural order flowed
from the focus) reaching a crescendo in the Enlightenment. The theme of and focus
on alienation and western humanity’s relationship to self and other is reflected in the
SiW literature. Cavanagh and Bandsuch (2002) argue that there is considerable
academic and popular literature that illustrates the need for SiW. They go on to argue
that the need that people within organisations feel stems from a lack of meaning in their
lives, alienation from work and a separation from other people. This view is shared by
Bell and Taylor (2001, p.4) who state that business people have become increasingly
alienated and ‘unable to cope with the compartmentalized nature of their work and non-
work lives’.

Vaughan (2002) links spiritual intelligence and living in accordance with an individual’'s
core beliefs which reinforces a sense of purpose. If this link isn't made Vaughan
argues, it leads to alienation and despair. Krishnakumar and Neck (2002, p.156) more
specifically argue that the lack of meaning and purpose in work leads to
‘separation/alienation from oneself’. This view is amplified by Lips-Wiersma and Mills
(2002, p.186) who argues that when individuals feel able to bring their spirituality
(which she states is aligned with values and the desire for a meaningful life) to work
they feel ess alienated from work, self and others and therefore more whole”’.
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Krahnke and Hoffman (2002, p.279) - in their argument that SiW refers to an
individual’s attempts to live his or her values more fully in the workplace’ - suggest that
this attention to the value of work, to some extent, is underpinned by employees feeling
increasingly dehumanized and devalued at work. More generally they suggest that the
organisational focus on profit has led to ‘worker alienation and lack of meaning in their
work’. Cash (2000) argues that this feeling of alienation is not only perpetuated by
organisations but also by society. Additionally, Bell and Taylor (2004, p.462) claim that
one of the premises of what they term Spiritual Management Development (SMD) is
that globalization has contributed towards a fundamental alienation of employees’.

In their article ‘Contexualizing workplace empowerment in American spiritual ideals’
Elmes and Smith (2001, p.47) conclude that much of what they view as the ‘utopian
rhetoric’ around the issue of empowerment might reflect a ‘deep yearning’ to reframe
the ‘alienation, dissolution and isolation’ that many workers and managers alike feel in
the modern workplace. Fairholm (1996, p.15) argues that a central task of leadership
is to ‘counter the tendency to worker anomy and alienation’, with a sense of purpose.
Bradley and King-Kauanui (2003) remind us that this feeling of alienation does not only
abide within corporate organisations but is also apparent within the academic
workplace.

What surfaced in the literature was the victimization of the alienated individual by either
the organisation or society as a whole. However, King and Nicol (1999, p.236) suggest
that the sense of alienation and separation from the Self occurs, in part, due to the
rigidity of one’s ego in response to external influences’. Perception underpins an
individual’s view of what is going on around them and gives it meaning. Therefore, in
the discourse on SiW, it is important to highlight that the ‘clash between employees’
personal and organisational lives’ (Jurkiewicz and Giacalone, 2004), which leads to
‘alienation from the work environment’ is due, at some level, to individual perception.
This brings us back to the ontological view of reality and the individual’s relationship
with that reality which, as we have seen from earlier discussions, is an outcropping
from western humanity’s spiritual quest.

In earlier discussions there was a link made between western humanity’s sense of
alienation and a growing worldview, under modernity (that is, a devout faith in reason
which was reinforced by a mechanistic view of the world), that the acquisition of
knowledge would enable humanity to command control over the world. The next
section will examine the question: how does the SiW literature view issues of control?
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SiW literature — the discourse on control

Neal, Bergmann-Lichtenstein and Banner (1999) reflect some of the inherent aspects
of western society in their spiritual quest by arguing that there are four main beliefs that
dominate the western cultural paradigm and hence the experience of reality. These
four beliefs are: | am a body; | am guilty; | am separate and | am incomplete. Neal et
al (1999) claim that these beliefs underpin the ensuing conclusion that the world is
unsafe. If the world is unsafe then we must control everything to get what we want
(which they label as the power-over or dominance paradigm). Additionally they argue
that this view translates within a management culture that promotes control as a means
of making sure things ‘furn out right’ (p.181). In defence, Tischler (1999) argues that
this business tradition of plan, organize, lead and control was what allowed the
economy to grow in the past. However, Porth and McCall (1999, p.211) claim that
organisations now need a different approach to managing people than this control-
orientated approach to enable the unleashing of human spirit which ‘makes initiative,
creativity, and entrepreneurship possible’.

Neal et al (1999) claim that there is a new management paradigm emerging. This
paradigm is based on service, self-organisation and learning rather than the traditional
view of planning, leading, organizing and controlling. However, Waddock (1999)
argues that although there is rhetoric about participative management and
decentralization to empower employees — all too frequently jobs are still structured to
provide the most control for management and the least for those who actually do the
work. Cacioppe (2000b) continues this line of argument by claiming that although
managers speak in terms of personal experience and organisational culture it is
systems predicated on financial, economic and efficiency dimensions which control for
specific results like profit and government objectives that are the basis of organisational
life. When discussing workplace spirituality Berman-Brown (2003) argues that, at
worst, it could become a form of workforce control; while Duerr (2004) argue that there
is a danger that organisational spirituality might become directed by exerting control to
impose a preferred cosmology on individuals. In addition, Boyle and Healy (2003,
p.351) warn that ‘current trends in legitimizing of corporate spiritualities’ may result in a
more controlled workplace.

Specifically, in terms of leadership Howard (2002) states the need to move from the
paradigm of control to one of influence. Fairholm (1996) and Korac-Kakabadse ef a/
(2002) argued for what they called steward leadership / spiritual leadership (in-service-
to rather than control over other) and its adjacent characteristics (e.g. an attitude of
discernment rather than intervention; acceptance rather than control; letting go rather
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than holding on; humility rather than competence) as a way forward within
organisations. However, McCormick (1994) warns that what may be viewed as selfless
service by individuals might be based on a pathological fear and the need to control
because the sense of self is conflated with an individual’s job.

Another difficulty for leaders/managers is the argument that they are not equipped to
facilitate the spiritual development of followers because of the predominance of
traditional training, which has been created within the plan, organize, lead and control
paradigm (Konz and Ryan 1999). It should be noted that Fry (2003) makes a clear
distinction between management/transactional leadership and spiritual leadership. He
attributes the controlling aspects of organisational life to management / transactional
leadership and motivation to transformational / spiritual leadership. Although | was left
with a question about whether spiritual development should or could be at the behest of
leadership.

Gaps in the literature on alienation and control and contributions to knowledge

The focus of the SiW literature around the issues of alienation and control, in the main,
seem to be at either an organisational or leadership level but not at an individual level.
Very little of the literature seems to address how the individual might begin proactively
to self-facilitate experiencing more spirituality in and through their work.

Two exceptions to this were found. Neck and Milliman (1994, p.11) argue that through,
what they term, Thought Self-Leadership individuals can be empowered to ‘control and
enhance their perceptions about work and thus gain more spirituality in their
organisational life’. Further, Howard (2002) claims that a significant attribute of
spirituality is the fundamental shift in mind where individuals see themselves as
capable of creating the world that they want rather than reacting to circumstances
beyond their control. This begins to address some of the issues that were introduced
in Chapter 1 around proactively ‘standing up and being counted’ in terms of one’s
expression of SiW. This proactivity may also begin to placate the issue of individuals
feeling alienated from their spiritual centre as well as the world around them.
Proactivity is about choice and choice here means reconnecting with and/or actively
and consistently living from an individual’s spiritual centre, no matter what the context.
This may also have an influence on feelings of lack of control alluded to in the
literature, in that, an individual begins to control the way their life is being lived.

In light of the apparent lack of literature that focuses at a proactive individual level with
respect to the expression of SiW the current phenomenological research will contribute
to the modest body of knowledge in this area. This will be accomplished by
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interviewing people who are deemed to express SiW by others and explore how their
beliefs, values and ensuing actions support and underpin that expression. Specifically,
in terms of what enables them to express SiW.

Another contribution is the use of Wilber’s four quadrants (I, We, It, Its) to explore SiW.
The contention is that using the epistemological plurality of this model will lead to an
integral view of SiW. With this in mind the next part of the exploration into current SiW
literature will be to begin to discern in what quadrants the current focus of the literature
lies.

In the first instance | will give a brief overview of some of the main assertions and
tenets underpinning Wilber's work. Then | will proceed to analyse where the current
literature on SiW lies within his model.

2.5 Ken Wilber and the four quadrants
2.5.1 Overview

Wilber argues that we all have important pieces of the truth and all those pieces need
to be honoured and included in a more integral and holonic® worldview embrace
(Wilber 2000b, p.49). This perception fits with my epistemological perception of truth;
the issue of truth(s) will be discussed later in sections 3.70 fo 3.74.

Wilber has spent the last 30 or so years attempting to confront what he sees as the
‘extraordinary rupture between pre-modernity and modernity — spiritual and material’
(Wilber 2000, p.56). He does not argue that one is better than the other, however, if
we are to have an integral approach to life, he suggests, we need to honour both
ancient and modern truths. Wilber’s approach to truth is that ‘everybody is right’ and
the views they hold are true but partial.

A fundamental intention for Wilber (2000a), in his search, is to look at the evolution of
consciousness and to draw a picture of thé integral nature (transcend and include) of
any development that consciousness goes through and therefore he seeks to outline a
‘philosophy of universal integralism’ not on the level of finite detail but on the level of
‘orienting generalizations’ or patterns of existence or ‘tendencies of evolution’ (Wilber
2000a, pp. x and 40). Wilber (2000a) states that these tendencies of evolution are

% Wilber 2000:6-8 states that a holon is a whole that is part of other wholes (that is, a whole atom is part of
a whole molecule, a whole molecule part of a whole cell and so on). He argues that the universe is
fundamentally composed of holons — wholes that are parts of other wholes. He maintains that matter
(physics) is whole and part of life (biology); that is whole and part of mind (psychology); that is whole and
part of soul (theology); that is whole and part of spirit (mysticism). In this way, he suggests, living bodies
transcend but include minerals; minds include but transcend vital bodies; souls transcend but include
conceptual minds; and spirit transcends and includes everything. In other words these are levels of
increasing wholeness.
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operative in all three domains of evolution: the physiosphere (matter); biosphere

(body); and noosphere (mind).

Wilber (2000a, p.125) also suggests that there are four different strands in terms of
general (and, more specifically, human) evolution. These four strands are the interior

(inside/micro) and exterior (exterior/macro) of the individual and the social.

From his search for an integral approach and his grasp on the evolution of
consciousness, Wilber has come up with what he considers to be a unifying model that
he calls the four quadrant model. In Figure 1 below, the quadrants are segmented into
the T (individuall/interior), the 'lt' (individual/exterior), the 'We' (collective/sociall/interior),

and the 'lts' (collective/social/exterior).

INTERIOR EXTERIOR
SUBJECTIVE OBJECTIVE
It
0 ( ).
Behaviour

Inner states of
INDIVIDUAL consciousness Objective or exterior
Individual values, beliefs, correlations o.fthe /nne'rstates
. (!) consciousness i.e.
meanings )
behaviour

1stperson 7-language 3rdperson 'It-language

INTERSUBJECTIVE INTEROBJECTIVE
(We) (Its)
Culture Society
COLLECTIVE Interior (values, meanings Objective or exterior
or world-views) shared by correlations of the inner states
any collective (group of (We) consciousness i.e.
individuals behaviour
2rdperson 'I-thou- 3rdperson 'lt-language
language

Figure 1 - Wilber’s four quadrants

The following brief descriptions specifies what Wilber (2000, pp.62-65) means by each

quadrant.
The T (Individual Interior)

The Upper Left quadrant is what Wilber calls the T. Wilber (2000, p.62) argues that
this quadrant includes the '‘entire spectrum of consciousness'as it appears in any

individual, 'from bodily sensations to mental ideas to soul and spirit. This is the
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quadrant of first-person subjective accounts of inner stream of consciousness where |-
language is the norm. This is where phenomenological study is embedded.

The 'It' (individual Exterior)

This individual consciousness is anchored in objective, material forms which is
represented by the Upper Right quadrant of 'It' which represents the objective or
exterior correlations of the inner states (I) of consciousness. The language of this
quadrant is jt-language: third-person or objective accounts of the scientific facts about
the individual organism.

The ‘We' (Collective Culture)

Wilber points out that individuals never exist alone in that they are part of some
collective, therefore, he states that individual consciousness is anchored in the Lower
Left quadrant of the 'We'.

This Lower Left quadrant represents the interior (values, meanings, world-views and
ethics) that are shared by any collective (group of individuals). In this quadrant the
language is that of 'We' or first-person / second-person described by Martin Buber
(2000) as 'l-thou language'. This quadrant is concerned with the mutual understanding
of how you and | will agree to get along together. This is the cultural quadrant.

The 'Its' (Collective Society)

Wilber points out that culture (We), just like individual consciousness (1), does not 'hang
disembodied in midair'. It is anchored in exterior, material and institutional forms. This
is represented by the Lower Right quadrants of 'lts’. Examples of these social systems,
he suggest, could be material institutions, geopolitical formations, and the forces of
production (ranging from foraging to horticultural to industrial to informational).

Wilber is keen to make the distinction between what he sees as cultural and what he
sees as social. In terms of this research this distinction will be useful in exploring
beliefs and values as aspects of culture.

2.5.2 Wilber's distinction between culture and social - an overview

Wilber (20004, p.129) makes a point of distinguishing between cultural (We) and social
(Its). He sees the focus of most sociological research as being on the social. He
suggests that because empirically based sciences tend to focus on the study of
behaviour-oriented action systems, the study of culture (Wilber 2000a, p.129 quoting
Wuthnow et al,1984) has ‘made little headway' due to researchers turning from the
ephemeral realm of attitudes and feelings.... intersubjective realities ... beliefs and
values - the stuff of which culture is comprised - to the more obdurate (empirical) facts
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of social life - income inequality, unemployment, fertility rates, group dynamics, crime
and the like. On the whole, it may be only slightly presumptuous to suggest that the
social sciences are in danger of abandoning culture entirely as a field of enquiry'. Itis
not that this empirical focus is wrong; it is just part of the story.

The subjectively cultural (shared worldviews - We) aspect cannot be simply reduced to
the objective 'nuts and bolts' of the social systems (Its) because in Wilber's eyes they

- are in an 'intimate interaction and correlation' and therefore the cultural can not simply
be explained away (Wilber 2000a, p.130). The same would apply to the relationship
between the subjectively individual-interior of the 'I' in relationship with the objectively
individual-exterior of the 'It'. The issue(s) related to the study of the subjective will be

discussed in much more length within the methodology section.
2.5.3 Holonic view of the development of consciousness

Wilber (2000, p.5) suggests that the pre-modern world gave us the perennial
philosophy, which for him, represents the common core of the world's great spiritual
traditions. He argues that the core of the perennial philosophy is the view that reality
is composed of various levels of existence' which are levels of being and knowing and
range from body to mind to soul to spirit. Wilber also argues that each of the levels of
body, mind, soul and spirit has an intentional (), behavioural (It), cultural (We) and
social (Its) dimension. In other words, the structure of each stage (from body to mind
to soul to spirit) has a holonic pattern that blends all of its elements (I, We, It, Its) into a
structured whole. Each of these levels tends to unfold in a relational sequence, with
each senior wave - he utilizes the word wave to indicate the fluidity and flexibility of
these levels - transcending but including its junior (just as cells transcend but includes
molecules, which transcend but include atoms etc). The senior dimensions do not sit
on top of the junior dimensions - like rungs in a ladder - but they embrace and enfold
them). These levels or developmental stages therefore appear to be concentric
spheres of increasing embrace, inclusion, and holistic capacity - see Figure 2.
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Figure 2 - Adapted from Wilber (2000, p.6)

Each of the levels of body, mind, soul and spirit has an intentional, behavioural, cultural and social
dimension

Wilber (2000c, p.52) suggests that an integral view would be to include the
understanding that all these elements ('I', 'We', 'It", 'Its") 'with all their realities' mutually
interact and evolve. In other words, this viewpoint would start from a place that
‘honours all the waves of existence - from body to mind to soul to spirit - as they unfold
in self, culture and nature'. This view is captured in what Wilber refers to as the all-
quadrant (I, We, It, Its) and all-levels (body to mind to soul to spirit) approach.
Furthermore, throughout Wilber's work he strongly suggests that we need to embrace
the enduring insights of the pre-modern (The Great Nest of Being), modern (the
differentiation of the |, the We and the Its), and post-modern (the evolving nature of
knowing through a questioning approach to life) - italics my interpretation. Beginning
any exploration using this epistemological plurality in a synergistic way to gain insight,
understanding and knowledge (albeit temporary and fluid) in any field of exploration
and has the possibility of rendering a more integral view.

In applying this approach we will have available a broader and richer perspective on
SiW. The major implication is that physical, emotional, mental, and spiritual waves
must be exercised in the intentional |, the cultural We and the natural world of It and Its
simultaneously.

59



Looking at SiW in only one domain will not give a holonically evolving sense of all the
elements that need to be accessed to enable as rich a picture as possible. Specifically
this approach would create a space where the subjectiveness of the differentiated
intentional 'I' and cultural ‘We' could join with the objectiveness of the Individual
behaviour of the 'lt' and the social systems of the 'Its' to explore the nuances of the
expression of SiW. In this way there would be no need for one quadrant or way of
viewing the world to take precedence over the others but each would be recognized for
their contribution to the evolving and fluid view of what is. Writing from this place of
enquiry, would satisfy (Wilber, 2000b, p.107) 'both the core claim of spirituality (namely,
the Great Chain - Nest) and the core claim of modernity (namely, the differentiation of
the value spheres)’; with any perceptions gleaned from this enquiry being understood
for their transitory nature. In other words we might be able to perceive or interpret the
nuances of Spirituality as well as SiW in a more integrative and holonic way.

This is congruent with my approach to this piece of research. | am very clear that the
focus of my attention fits into the Upper Left (1) quadrant and therefore is not the whole
story (or truth) in terms of SiW.

Furthermore, by looking at the current literature in the field, using Wilber’s four
quadrants model | will explore which quadrants have been included or excluded from
the writings. In this way | will recommend areas for further study and research.

2.6 SiW literature - how it aligns to Wilber’s four quadrants

Of the seventy-nine articles used in this literature review sixty-nine were used for this
section of the review — see Appendix 4 for a tabular delineation of the rationale for

excluding the other ten articles.
2.6.1 Discussion of SiW literature focus in terms of Wilber’s four quadrants

Exploring SiW in only one or two or three quadrants will not fully enable us to have the
richest picture available in which to explore and evolve our notion of SiW. This view
proposes that the subjectivity of the differentiated intentional 'I' and cultural ‘We' can
join with the objectiveness of the Individual behaviour of the 'It' and the social systems
of the 'lts' to explore the nuances of the expression of SIW. We are seeking an
integral view where there is no need for one quadrant to take precedence over the
others but each would be recognized for their contribution to the evolving and fluid view

of what is.

By linking the current SiW literature with Wilber's quadrants | am attempting to
understand which quadrants are foci of attention and which are not. From that
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understanding | will give a brief commentary on how that may be affecting the present
SiW discourse theoretically and practically as well as implications for the current

research undertaking.

Before giving a more detailed account of what themes or issues the articles raised in
terms of the four quadrants it may be of benefit to get a graphic picture of where the
focus of attention seemed to be within the body of writing around SiW. Figure 3 below
demonstrates the main focus/foci of each of the sixty-nine (out of seventy-nine) articles
in the literature review which lent themselves to this type of analysis. Additionally
Figure 4 gives a further pictorial view of where the SiW literature sits in terms of Wilber’s

four quadrants.

i&it& We & lts

1&I1t & We

We & Its
We

It&We

1 & We

0 2 4 6 8 10 12 14 16 18 20 22

Figure 3 - Main quadrant(s) of focus for individual articles
SiW literature focus in terms of Wilber’s four quadrants - the T quadrant

As stated earlier this quadrant focuses on the individual in terms of the internal or inner
states of consciousness, which are concerned with beliefs, values and meaning

making.

Forty-four (64%) of the articles made the T or upper left quadrant the prime focus of
discussion either on its own or as the main co-focus with some of the other quadrants.
Specifically twenty-one made the T the main focus exclusively, fourteen combined it
with the ‘It’ (individual behaviour) or upper right quadrant as main foci and five of the
articles it with the ‘We’ (culture) or lower left quadrant, while one article focused on T
as well as the ‘It and the ‘We’. There were three articles that focussed equally on the

T, the ‘It’, the ‘We’ and the ‘Its’ - but they will be discussed in a section on their own.
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Focus on the development of ()

Writers such as Akins (2000) and Kale and Shrivastava (2003) discuss spirituality
primarily from the perspective of the development of the individual (I). Mitroff (2003)
argues that spirituality is highly individual linking spirituality to the belief (1) and feeling
of being connected to everything else and therefore striving to serve all humankind.
Bell and Taylor (2003) are even more emphatic about this focus on the ‘I’ by arguing
that one of the fundamental claims made from the societal and historical exploration
into SiW is that change in the world comes through the individual.

Focus on individuals’ beliefs and values (1) in relation to self, others and the organisation

While Irish (1999) focuses on SiW in terms of the beliefs and values of the individual,
Bell and Taylor (2001), Gunther (2001), Jason et al (2001) and Neal (2000), mention
that these beliefs and values will have an effect on an individual’s relationship to self
and others but do not go into any depth on how they might be affected. Vaughan
(2002), in her discussion about spiritual intelligence, links an individual’s self-concept
with their relationship to other while Amin et al (2004) focus on the personality factors

of the individual and how those impact on their behaviour.

Butts (1999) focuses on practices (It) (e.g. meditation), which will enable the evolution
of individual values and self-actualization (1), while Cash and Gray (2000) look at how
the expression of individual beliefs (It) can be accommodated within organisational
systems and processes (Its). In Freshman (1999) there is an even stronger emphasis
and link made between individuals’ beliefs (I) and the implications of these for
organisational interventions (Its). Krahnke, in Krahnke et al (2003), is even more
emphatic by strongly urging that a future research direction should be to look at how
business can serve individual spiritual development (I and It) or what business might
look like if it were to fulfil all Wilber’s four quadrants (I, It, We, Its) rather than spirituality

just simply being a part of business.

Lips-Wiersma and Mills (2002) and Lips-Wiersma (2002) look at the tensions between
self-agency (I and It) and community (We) in terms of an individual expressing their
spiritual self. They conclude that engendering an organisational culture (We) of trust
and relationship development can assist in minimizing the spiritual marginalization of

the individual within the workplace.

Chalofsky (2003), King and Crowther (2004) and Mitroff and Denton (1999a) to varying
degrees link an individual’s perceptions to their beliefs and values (I) to how much of
their complete selves people feel that they can bring into the workplace. Additionally
they argue that these individual perceptions would affect and moderate a person’s
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behaviour (It) within an organisation. Vega (2002) looks at how an individual's values
and viewpoint is aligned with their actions and their relationship to others. Allied with
the focus on individual perception and ensuing behaviour, Kinjerski and Skrypnek
(2004) link individuals’ perception of the meaning of spirit-at-work to their behaviour by
giving examples of how their perception has manifested in the individuals’ actions.

Baker (2003) and May et al (2004), particularly link the individual, their perceptions and
subsequent behaviours within their discussions of SiW. Additionally, Kendrick and
Robinson’s (2000) linking of SiW to an individual's concern extends beyond themselves
to embrace and care about others. Further, Giacolone et al (2003) argue that as a
person’s spirituality increases so does the acuteness of their perception and judgement
of the ethicality of businesses practices. Additionally, Shakun (1999) links spirituality,
on an individual and group level, to what he refers to as right decision making.

In their discussion of SiW, Heaton et al (2004) state that organisational change has
been traditionally managed by the alignment of structures and systems (lts) to the
desired behaviour wanted from the individual (It). However, they see the recognition of
spirituality as the fundamental aspect of the human personality’. Heaton et al (2004,
p.62) suggest that managing organisational change might take another tack. They say
that individuals who experience the ‘spiritual foundation of life’ can grow and develop in
ways consistent with organisational goals (Heaton et al 2004, p.63). Neal et al (1999)
take this argument further by stating that there is a spiritual element to all
transformation whether it is on an individual or organisational level. This links to the
argument of Tischler et al (2002) that developing attitudinal and behavioural spiritual
competencies will result in a higher degree of individual work successes and that, they
add, has got to be good from an organisational standpoint.

Cavanagh (1999, p.199) who focuses specifically on leadership argues that
acknowledging dependence on God gives the manager ‘a more stable and helpful
vision’ and knowing that ‘their success depends on someone beyond themselves’
lessens their stress levels while Konz and Ryan (1999) imply that through the spiritual
beliefs and values of the leader the culture of an organisation can be transformed to a
spiritual one.

SiW literature focus in terms of Wilber’s four quadrants - the ‘It’ quadrant

This quadrant represents the objective or exterior correlations of the inner states (l) of
consciousness, that is, an individual’s behaviour.

A total of twenty-seven (39%) articles made the ‘It’ or upper right quadrant the prime
focus of discussion; either on its own or as main co-focus with some of the other
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quadrants. Specifically, seven made ‘It’ the main focus exclusively while fourteen
articles combined it with the ‘I’ as the main focus. Further, two articles combined it with
the ‘We’ or lower left quadrant as the main focus while one article focused on ‘It’ as well
as the ‘' and the ‘We’'. In addition it shared the limelight with all the three other

quadrants as main foci in three other articles.

Berman-Brown (2003) argues that when discussing organisational spirituality it should
be thought of in terms of a quality that can be expressed by the individuals who make
up the organisation. Boyle et al (2003) continue the discourse by suggesting that
spiritual work occurs at the point of interaction with others while Kriger et al (1999)
propose that individual (1) and organisational activity (It and Its) need to foster core
values. Additionally, Howard'’s (2002) assertion that it is the leader’s responsibility to
create conditions that free organisational energy thus promoting positive relationships,
although she does not spend much time in discussing how this spiritual leadership

might express itself in specific behaviours.

Ashmos and Duchon (2000) focus specifically on practices such as meditation and self-
reflection that they argue can lead to individuals accessing their soul-related inner life.
While Cavanagh and Bandsuch (2002) focus their discourse on fived spirituality’ that
is, the way spirituality is acted out in everyday life, and the need for managers to
support those spiritualities that promote moral behaviour and character because ‘such
spiritualities will maximize the benefits’ (p.116) of SiW. Epstein (2002) goes further by
arguing that if individuals understood that their business and professional activities
were vehicles to gaining spiritual fulfilment that this may lead to greater individual

peace of mind and ‘even more importantly a better world’ (p.95).

Eight of the articles focused on leadership in terms of SiW. We have already seen that
Cavanagh (1999) and Konz and Ryan (1999) focused primarily on the values and
beliefs of leaders while Howard (2002) asserts that it is leadership’s responsibility to
create positive organisational energy. Other writers’ foci, for example Delbecq (1999),
were on the ‘I’ quadrant (leaders’ values and beliefs) and their ensuing actions (It)
when discussing SiW. Korac-Kakabadse et al (2002) follow in this line of discourse
and suggest that the beliefs and values of a leader are a starting point for creating a
context where individuals can develop their spiritual nature. Hicks (2002) takes a
pragmatic approach when he calls for a focus on how the specific religious and spiritual
commitments of leaders affect their actions and interactions in the workplace.

Fairholm (1996) calls for the rejection of leadership models that focus on self-interest
and argues instead for a focus on spiritual leadership that looks at ultimate ethical
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values like integrity and commitment to serving others. Fry (2003) is more forthcoming
about the concept of spiritual leadership by arguing that the core values of the
leadership (both articulated as well as exemplified through their action) should be the
basis of an organisation’s mission and vision. He further argues that this is the starting
point to creating a context in which the intrinsic motivation of followers is fostered -
motivation which is enabled through a sense of calling engendered by the mission and
vision.

In terms of individuals researching the field of SiW Lips-Wiersma (2003) links how they
carry out the research (It) to their underpinning spiritual/religious beliefs (I). While,
Koch (2002) looks at how to objectify and measure (It) the concept of individual
spirituality suggesting that SiW research should include more behavioural indices.
Further, Giacalone and Jurkiewicz in Krahnke et al (2003) argue for objectivity in terms
of workplace spirituality. They argue that only through objectifying will this field of study
gain any credence. In conclusion they argue that workplace spirituality needs to be
placed within the context of multidisciplinary research which will illustrate how it fits

within the broader mainstream research.
SiW literature focus in terms of Wilber’s four quadrants - the ‘We’ quadrant

As we saw earlier Wilber argues that individuals don’t exist alone in as much as they
are, most of the time, part of some collective. Therefore, individual consciousness (l) is
anchored in the Lower Left quadrant of the 'We' which represents the values,
meanings, world-views and ethics shared by any collective (group of individuals).

Twenty-two (32%) articles made the ‘We’ or lower left quadrant the prime focus of
discussion. Specifically, five made the ‘We’ the main focus exclusively while six
coupled it with the ‘Its’ (societal/collective systems) or the lower right quadrant as the
main foci. Five further articles coupled it as co-foci with the ‘I’ quadrant. A further two
articles coupled this quadrant with ‘It’ while one article coupled it with ‘I’ and ‘It’. As
seen earlier this quadrant also shared the limelight with all the three other quadrants as
main foci in three articles.

Biberman and Whitty (1997) start the discourse by arguing that workplace spirituality
can be the common ground for a new work community (We) that is, workplace unity
and high purpose can create a service-learning atmosphere where agile business
systems (Its) foster sustainability. Waddock (1999) specifically links her argument to
Wilber’s four quadrants by stating that developing community is an exercise of
spirituality which links to the feft-hand side, the internal expressive side of life’ as
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opposed to the ‘external, empirically measurable and observable, aspects of the world’
(p.332).

On one hand Garcia-Zamor (2003) contends that the creation of a strong culture,
where sharing and caring is pivotal, will lead to the individual having increased morale
and motivation. On the other hand Krishnakumar and Neck (2002) and Milliman et a/
(2003) take a different tack arguing that an organisational culture that encourages
individuals to practice their unique sense of SiW leads to greater organisational
performance. Milliman et al (1999) attempts to compromise by suggesting that
organisation performance will be enhanced when individual and organisational values
are aligned. This, they contend, can be facilitated through increased employee input
into the decision-making process, through appropriate HRM practices (Its) and by
tapping the mental and emotional aspect of employees.

Some attempt has been made to demonstrate the link between culture (We) and the
individual (). Bradley and King-Kauanui’'s (2003) research illustrated to some degree
that the spiritual culture of three southern Californian college campuses were reflected
in the spirituality of the professors who taught there.

As to the influence of culture on the individual, Dehler and Welsh (1994), Burack (1999)
and Duerr (2004) argue that SiW can be instigated, communicated, encouraged and
reinforced through the leaders, mission and vision, organisational culture (We),
processes, policies and work design (lts). Burack (1999) urges that the above be
underpinned by sensitivity to and interest in the individual. Dehler and Welsh (1994)
argues that this sensitivity will generate inspirited action which will ultimately change
individual cognition (1) while Duerr (2004) argues for an underpinning of action and
reflection throughout. By contrast, as already stated, Berman-Brown (2003) contents
that the abstract quality of spirituality does not dovetail with cultural activity or strategic
processes and therefore SiW can be considered as a quality exhibited by the
individuals within the organisation and that it cannot be attributable to organisational
functioning.

SiW literature focus in terms of Wilber’s four quadrants - the ‘Its’ quadrant

As pointed to earlier in this discourse culture (We), like individual consciousness (|),
does not ‘hang disembodied in midair’. Therefore culture is anchored and embodied in
exterior, material and institutional forms, that is, organisational systems, processes and
procedures which are represented by the Lower Right quadrants of 'lts’.

66



Eight (12%) articles made the ‘Its’ or lower right quadrant the prime focus of discussion.
Five of the articles made the ‘Its’ the only focus of discussion. This quadrant also
shared the limelight with all the three other quadrants as main foci in three articles.

Neck and Milliman (1994) begin the discourse from the ‘Its’ perspective by arguing that
what they call the Thought Self-Leadership (TSL) process could be used by the
organisation to look at SiW. This process, they argue, could influence individual
cognitive processes in terms of how the individual views their relationship to their work
and the organisation. In 1999 King and Nicol offered a process that they claimed
would not only assist managers in ‘precluding the dysfunctional behaviour of the
spiritually bankrupt’ but at the same time would enhance organisational capacity to
foster heightened initiative and productivity’ from the workforce (p.234).

Conlin (1999) strongly suggests that spiritually-minded organisational programmes will
not only soothe workers’ psyches but also deliver improved productivity. However,
Tourish and Pinnington (2002) suggest that there can be a downside to these
programmes. They argue that organisational-led programmes and processes that
attempt to create SiW are overly concerned with the ‘achievement of corporate
cohesion’to the ‘detriment of internal dissent’ (p.147). They conclude by suggesting
that such dissent is vital to effective decision-making.

Finally Jurkiewicz and Giacalone (2004) make an even stronger stand in terms of the
importance of policies and processes to SiW. They contend that it is only through
these organisational policies and processes underpinned by evidenced organisational
values (which exhibit workplace spirituality) that any measurable links will be made
between workplace spirituality and organisational performance.

SiW literature focus in terms of Wilber’s four quadrants - all four quadrants

Only three (4%) of the articles surveyed attempted to view SiW from the perspective of
all four quadrants.

Cacioppe (2000bv) argues that Wilber's model can be used to illustrate how leaders and
change agents implement both a practical and spiritual way of working. He links the
perspective of the quadrants to organisational development in terms of objectives, the
development of interventions and processes, and measuring outcomes. He concludes
by arguing there is a need to see individuals, teams, leaders and organisations as
totally interrelated part/wholes where evolution and development are ‘integral to this
process and lead to higher level creative processes and structures’that is, to the

‘emergence of Spirit’ (p.117).
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Neal and Biberman (2003, 2004) in their introduction to the two special editions of the
Journal of Organisational Change Management which focussed on research issues
into SiW argue that it is important to be asking deeper questions about the purpose of
business (I and We), the nature of work (lt, Its), the quality of life within organisations (l
and We) and the impact of spiritual principles, practices and values (I, It, We, Its)' (p.8)

-(Bracketed terms are researcher’s addition).

SiW literature focus in terms of Wilber’s four quadrants - Summary - main focus by
quadrant

INTERIOR EXTERIOR
SUBJECTIVE (l) OBJECTIVE (It)
Inner states of consciousness Behaviour
Individual values, beliefs, meanings Objective or exterior correlations of (!) i.e.
behaviour

30% main focus exclusively in this
INDIVIDUAL quadrant 10% main focus exclusively in

this quadrant

20% focus shared between 1 and It (including leadership)

7 % focus shared between | and We

INTERSUBJECTIVE (We) INTEROBJECTIVE (Its)

Culture Society

Interior (values, meanings or world-views)  Objective or exterior correlation of (We) i.e.

shared by any collective (group of individuals behaviour
COLLECTIVE
7% main focus exclusively in this 7% main focus exclusively in
quadrant this quadrant

9% focus shared between We and Its

Figure 4 - Main focus of SiW by quadrant

The remaining 8% of the SiW literature was broken down in the following way: 1%
focussed equally on |, It and We; 3% linked It and We; and 4% touched on all four

quadrants.
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2.7 SiW literature — some concluding thoughts
There are four areas to reflect upon as the literature review comes to a close.

The first is the non-empirical nature of the literature on spirituality and/or SiW. Of the
original seventy-nine articles looked at sixty-one or 77% were either opinion or non-
empirically based while only eighteen or 23% were researched base. Therefore, this
current phenomenological research will contribute research-rich observations to a
narrow base of empirical work on the subject of SiW. Additionally, to compare and
contrast the literature with the researched experience of individuals deemed spiritual by
others will further enhance the still fairly non-empirical discourse on SiW.

The second issue of interest is the propensity of the literature reviewed to argue that
spirituality and/or SiW is about an internal focus on the beliefs and values of an
individual and how those specifically relate to the individual. Mitroff and Denton'’s
(1999) extensive research of corporate America seems to mirror the above tendency to
focus on the inner, subjective, and intentional ‘I’ when viewing spirituality. They state
that what participants meant by spirituality fell into what they called the ‘inner-individual
orientation’ (Mitroff and Denton 1999b, p.26) or what Wilber refers to as the upper left
or ‘I' quadrant. Could it be that this tendency to emphasis the upper left (1) be a
reflection of alienation — both in terms of separation from a transcendent core and the
objective world - that was raised in the literature review?

The third issue, with respect to the literature reviewed, was the focus on spirituality
and/or SiW from an organisational perspective. Thirty-five or 51% of the sixty-nine
articles used in the Wilber four quadrant analyses came from an organisational
spirituality perspective. That means that 51% of the literature reviewed talked about
what the organisation and its leaders needed to do to enable, allow, or create
organisational spirituality through and for its individual members. Additionally, this
focus on an organisational perspective is linked to the lack of literature that focuses on
the proactive nature of an individual to express their SiW. It will be interesting to see
what light the interviewees (who are deemed to express SiW by others in their
organisation) shed on these issues from their experience of expressing SiW.

The fourth issue is that one that that is quite rare in the SiW literature cited is that it
does not reflect a four quadrant view. As Neal and Biberman (2003, 2004) argue we

need to be asking deeper and broader questions about SiW.

The present research attempts to glean insights into how the values and beliefs of the
individual (1) and the ensuing expression of them within the workplace (it) affects
themselves (), others (We) and the organisation (We and Its).
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In the next chapter, phenomenology, in the first instance, will be looked at in terms of
the rationale of using it as a methodology to underpin this particular research and how
it is most appropriate to this present study. The chapter will then go on to look at
phenomenology: from its historical roots; the phenomenological framework; and the
development of this methodology. The key concepts of phenomenology will be
explored, that is, the phenomenological life-world, intentionality, and noema and
noesis, to illustrate the appropriateness of this approach to the current research.
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Chapter 3 - Methodology
3.1 Introduction

The decision to approach this research from a phenomenological perspective was
underpinned by two main issues arising from the literature reviewed.

The first was that a substantial part of the spirituality and/or SiW literature was non-
empirical in nature as well as viewing SiW through a lens which seemed to reify and
give the organisation the capacity and capability of being spiritual in and of itself. To
reiterate, | firmly believe that it is the individuals within an organisation that gives it life
through their individual and collective beliefs, values and behaviours. Therefore, SiW
needs to be explored through those individuals.

Secondly, to give this research more of a ‘walk the talk’ element | decided that the
phenomenological view would be through the lens of individuals who were deemed to
be expressing SiW. Within the literature reviewed | could find no such perspective
taken. Therefore, an exploration from this perspective would further the evolving study
of SiW from a notional and practical level. Phenomenology seemed to be the best fit
with its basic premise of interpretative exploration into the life-worlds of individuals who
have experienced a phenomenon, in this instance, SiW. Additionally, | hoped that this
richness of first-hand experience (albeit self-reported) may also add to the allure of
organisational theorists and practitioners alike who had not yet found the enticement to
enter into the SiW discourse.

Lastly, the phenomenological notion of epoché seemed to align with my desire to, as
much as possible, suspend my assumptive prejudice about what SiW should look, feel
and/or sound like to the interviewees

This chapter, then, provides a discussion about phenomenological methodology,
addressing some of its historical contributors; the phenomenological framework; the
development of this methodology; and how this methodology is most appropriate to the
research being done. During this discourse some of the key concepts of the approach
are explored: that is the phenomenological life-world, intentionality, and noema and
noesis, to indicate the appropriateness of the approach to this study.

Phenomenology (a German philosophical movement that came into being at the
beginning of the twentieth century), is concerned with describing and analyzing
conscious experience. As Gergen (1999, p.127) puts it ‘the nature of individual
awareness’. As Alvesson and Skoldberg (2000, p.36) point out, this is a ived’
experience and not passive sensuous impressions.
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3.2 Some background

It is my belief that one cannot discuss philosophical views and their attendant
methodologies without consideration for some of the underpinning historical
perspectives that shaped and influenced the view(s) under discussion. Quite simply
any perspective is not suspended in time it is embedded in and built on what has gone
before. Therefore although Edmund Husserl (1858-1938CE) is credited with being the
founder of (Stokes 2003, p.148) or the motive force in the development of (Stewart and
Mickunas 1974, p.15) the phenomenological movement; it may be prudent to discuss
the viewpoints of some of the individuals (Descartes, Hume and Brentano) who
influenced the work of Husserl.

As Stewart and Mickunas (1974, p.15) point out, although Husserl’s contribution came
in the 20™ century the issues that he grappled with were a legacy of philosophical
thought and inquiry not only from the previous century but from the questions that
lingered, dominating Western thought, from the 17" century epitomized in the likes of
René Descartes (1596-1650CE).*

Descartes who is sometimes called the father of modern philosophy’ (Stokes 2003,
p.72) divided reality into the polarity of mind and body and introduced the dualistic
philosophical schools of rationalism and empiricism in response to those questions.
Stewart and Mickunas (1974, p.15) say that the questions of Descartes are still our
questions, that is how can we have certain knowledge of the world, ourselves or God
and what rational justification can we ascribe to this knowledge. Husserl recognized
the contribution that Descartes had made to philosophy (even calling one of his best
known works Cartesian Meditations). However, Husserl separated his method from
that of Descartes saying that Descartes had not gone far enough. It was not enough to
assert the fact that ‘l am’ and that it is the concrete self ‘I’ who thinks. As Roche (1973,
p.13) states Husserl contended that ‘one must ground the cogito itself as a pure
possibility of transcendental subjectivity, the realm of “absolute being” of Truth and
(Platonic) essence’. Husserl's method will be elucidated below.

David Hume (1711-1776CE) is, as Stokes (2003, p.85) suggests, the philosophical hero of
modern day sceptics and empiricists because of his renunciation of all knowledge
which could not be gained by the senses. Hume rejected Descartes’ notion that
consciousness was distinct from, but, at the same time, located in the body — an ‘I’

* For Descartes, the cogito (the principle that establishes a person’s existence from the fact of
his thinking and awareness — Universal Dictionary, 1989) was the beginning of a project in
which he attempted to prove the existence of God to guarantee the rest of human knowledge
(Stokes:72)
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(self) that lies behind the thoughts, feelings and sense impression of the mind — as far
as Hume was concerned the ‘self’ was no more than a bundle of sensations and
perceptions (Fontana 2003, pp. 160-161). Hume argued that inductive reasoning could
not lead us to the truth (we have no grounds for affirming cause and effect and by
association the fact that things in the world are necessarily connected (Scruton 1994,
p.175)) and because scientific laws were generalizations of inductive reasoning they
could not lead us to the truth either.

Like Kant, Husserl attempted, using his phenomenological perspective, to synthesize
rationalism (Descartes) and empiricism (Hume) together. This did not mean that
Husserl acquiesced to the Kantian dualism of appearance and ‘thing-in-itself’ which
resulted from the question of how we can justify our right to predicate our ‘a priori’
conception of the empirical world (Spiegelberg 1982, p.100). Westphal (1997, p.143)
explains that Husserl attempted to combine the Humean heritage of allowing things to
show themselves to us directly without the distortion of pre-interpretations’ and the
Cartesian quest (without the Cartesian assumptions (Stewart and Mickunas 1974,
p.22)) for clarity and certainty. Hence, philosophy must be the completely rigorous
science which is the basis of all other sciences. Consciousness must be the ‘absolute
point of reference’ for both the natural and historical world. Westphal (1997, p.143)
encapsulate this belief in the saying ‘Blessed are the attentive, for they shall achieve
absolute clarity and certainty’,

Franz Brentano (1838-1917CE) - Husserl’s teacher and friend - was the first to look at the
concept of intentionality (although there was a brief mention of it in Aristotle’s
Metaphysics). This, for Brentano, was a major characteristic of psychic phenomena.
Intentionality, as the concept of reference fo an object’ was later coined, states that
psychic phenomena cannot occur without being related to an object: e.g. ‘there is no
hearing without something heard, no believing without something believed’. These
psychological phenomena were acts which were comprised of experiences, states of
consciousness and behaviour. They were transitory processes.

The subsequent Husserlean ‘intentionality of consciousness’ was considered by the
author to be the central insight in his phenomenological analysis of consciousness
(Spiegelberg 1982, p.97) and was to become the structure for all phenomenological
analysis (ibid:37).

As Spiegleberg (1982, p.118) suggests, the original inspiration for the
phenomenological movement was a protest against what was seen as the
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philosophical oversimplifications of naturalism, positivism and psychologism — nothing
less than a zealous attempt to reduce everything to the material.

Stewart and Mickunas (1974, p.17) point out that by the beginning of the 20™ century
philosophy had been relegated from a discipline that was foundational for science and
all human endeavours to having no intrinsic power to question the tenets of science at
all. Science was now exalted as having supremacy over the resolution of the human
condition. Philosophy’s role seemed to be the explication of the meaning of logic (the
analysis of the basic principles, axioms, and concepts operative in reasoning
processes) and language. These basic principles were thought to be explainable by
the investigation of what was termed psychic processes which had become the domain
of the newly formed science of psychology (which led to the reduction of thought to
physical secretions in the brain). If one understood these processes of the psyche then
the foundations of logic would be accounted for. However, Husserl challenged the
notion that logic could be reduced to secretions of the brain. He argued that logic does
not describe how an individual thinks but prescribes how an individual must think if they
are to think logically.

Additionally, Husserlian phenomenology fundamentally rejected the duality of subject-
object — the belief that an individual’s interpretation of what appears (experience) to
them would lead them to an objective absolute truth of reality - Husserl came to
conclude that what appeared to an individual and their ensuing interpretation of that
experience was reality.

So, Husserl was born into a world where, as we have seen, philosophy had become
subservient to science and the foundations of philosophy and thought itself were
shifting towards the sense that ultimately there are no norms or values (nihilism)
(Stewart and Mickunas 1974, p.19). One of the parallels between Husserl and
Descartes was their shared conviction that what was needed, in their respective times,
was a return to the classical and critical philosophical tradition. Another parallel was
their respective search for a ‘basis for thought that provided certainty and indubitability’
(ibid:21). Husserl did this, Tarnas (1991, p.374) argued, by focussing attention on
‘being’ itself, ‘on the lived world of human experience, on its unceasing ambiguity, its
spontaneity and autonomy, its uncontainable dimensions and its ever-deepening
complexity’.

Let’'s now shift our attention to the central precepts of Husserl’s transcendental
phenomenology.
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3.3 The Husserlian phenomenological viewpoint

Todres and Wheeler (2001, p.3) argue that Husserl's fundamental concern was an
epistemological one, that is to provide a foundation for knowledge. Rooted in
philosophy the word phenomenology comes from two Greek words: phainomenon
meaning ‘an appearance’ and logos meaning ‘reason’ or ‘word’, which, when translated
means reasoned inquiry’. Hence phenomenology attempts to be a ‘reasoned inquiry’
into the intrinsic nature of ‘appearances’. Appearances, according to Spiegelberg
(1982, p.6), in the strict sense of phenomenology relate to the ‘essential ways in which
objects of whatever nature appear subjectively in experience’. One of the basic
presuppositions attributed to the phenomenological view is that an appearance is
anything that an individual becomes conscious of (Stewart and Mickunas 1974, p.3), or
in other words, the way in which the appearances of an object are constituted in and by
consciousness (Spiegelberg 1982, p.6). Phenomenological thought is also based on
the concept of epoché (a Greek word meaning to refrain from judgement). Simply, or
not so simply, we are asked to avoid the ordinary, everyday way of perceiving things
(natural attitude)® because according Moustakas (1994, p.33) phenomenology
suggests that we hold knowledge judgementally, that is, individuals presuppose that
what they perceive in nature is actually there and stays consistent with their perception
of it. Epoché asks us to revisit phenomena anew with the wide-openness of the pure
or transcendental (separate from the sense-data) ego. When Husserl refers to
essence it is in contrast to the mere factual existence of things considered as the end
result of knowledge (Thines 1977, p.109). Husserl’'s phenomenology was of the
transcendental kind. This transcendence should not be confused with the
transcendental nature of Plato’s soul or the transcendental divinity discussed earlier in
the literature review. ‘Transcendental’ in terms of Husserlian phenomenology refers to
the fact that the ‘intention’ to interpret sense-data is not part of the original sense-data
but transcendent to it — everything is perceived freshly as if for the first time (ibid:34).

Spiegelberg (1982, p.114) quotes Husserl: ‘Every type of first-hand intuiting forms a
legitimate source of knowledge; whatever presents itself to us by “ntuition” (sensual
intuition — sense-data; categorical intuition — the immediate, non-empirical insight into
the type of any possible empirical experience (Stewart and Mickunas 1974, p.41)) at

® Roche:18 points out that Husserl had two interpretations of the natural attitude. For the first he
used interchangeably the concepts of Umwelt (the environing world) and Lebenswelt (the lived-
in world) which refers to the socio-cultural version of naive realism present in the natural world.
The second, the sensationalistic one, he characterised as the philosophic background to the
natural sciences, against which the change from empirical generalisation to theoretical
formalism in science must be seen.
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first hand, in its authentic reality, as it were , is to be accepted simply for the thing as
which it presents itself, yet merely within the limits within which it presents itself’.

Moustakas (1994, p.34) explains that epoché is the first step within the
phenomenological process.

The next step he says is the Transcendental-Phenomenological Reduction
(transcendental — freshly perceived; phenomenological — transforms the world into
phenomena; reduction — it leads us back to the source of the meaning and existence of
the experienced world). This suggests that not only the content of experience but its
significance is dependent on the individual (subject). Spiegelberg (1 982, p.113) argues
that this underpins Husserl’'s commitment to a radical subjectivism (that is the ego is
the ultimate source of all knowledge) for which ‘subjectivity is the source of all
objectivities’.

The last step, according to Moustakas (1994, p.35) is what Husserl terms the
Imaginative Variation (based on the idea of ‘free fantasy variation’) the aim of which is
to grasp the structural essence of experience. Again Moustakas quotes Husserl in
clarifying the function of Imaginative Variation as: %o arrive at a structural differentiation
among the infinite multiplicities of actual and possible cognitions’. Or in others words
we can use our imaginations to gain several different meanings in relationship to the
life events as we perceive them.

Quoting Faber (1943, p.568) Moustakas (1994, p.49) lists the functions of
transcendental phenomenology:

1. ltis the first method of knowledge because it begins with the things themselves,
which are the final court of appeal for all we know. It is a logical approach
because it seeks to identify presuppositions and ‘puts them out of play’

2. Itis not concerned with matters of fact but seeks to determine meanings
3. It deals both with real essences and with ‘possible’ essences

4. It offers direct insight into the essence of things, growing out of the self-
givenness of objects and reflective description

5. It seeks to obtain knowledge through a state of pure subjectivity, while retaining
the values of thinking and reflecting

3.4 The significance of Intentionality

The concept of intentionality (directedness of consciousness towards objects) is

fundamental to the Husserlian notion of transcendental phenomenology.
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Although Husserl gives credit to his teacher and friend Brentano for having called
attention to this unique phenomenon, as Spiegelberg (1982, p.97) explains, the
intentionality of Husserl differed monumentally from its original conception. As stated
previously, intentionality acquires the meaning of directedness of consciousness
towards objects versus Brentano’s focus on the immanence of the object in
consciousness. Nor did Husserl, as his predecessor had done, claim that intentionality
was the necessary or sufficient distinguishing characteristic of physical phenomena.

Merleau-Ponty (2002, p.xix) points out that although the notion of intentionality is quite
often cited as the main discovery of phenomenology, its main tenet (‘all consciousness
is consciousness of something’) may appear to be no different from the Kantian notion
expressed in the Refutation of Idealism that is that inner perception is not possible
without outer perception. However, Merleau-Ponty highlights that the main difference
rests in the fact that Husserl was not only interested in what ‘things’ were for but the
wider context in which they resided. To understand was to take in the total intention.

This is the difference of going from what a ‘thing’ represents (Kant) to the entirety of its
existence whether that be as Merleau-Ponty (2002, p.xx) suggests the ‘unique mode of
existing expressed in the properties of a pebble, the glass or a piece of wax, in all the
events of a revolution, in all the thoughts of a philosopher’.

So from what has been suggested above we may concludé that for Husserl intention
meant that we must understand or comprehend life not from a place of its overt content
but from the broader perspective which includes an individual's psychological make-up,
their biography, their political, economic, spiritual and/or religious ideologies which are
influenced by the cultural and social context of their lives. Self and the world are
‘inseparable components of meaning’ (Moustakas 1994, p.28).

3.5 The noema and the noesis

Intrinsic to Husserlian intentionality are the concepts of the noema or internal
(consciousness of self) and the noesis or external (consciousness of the world).

Every intentionality, Moustakas (1994, p.29) explains, is comprised of the noema and
the noesis. The noema is not the real object but the appearance or perception of
object and this perception or appearance can change depending on the circumstances
of the appearance e.g. depending on whether | am standing up or laying down when
observing what | call a tree its appearance as well as my perception of its appearance
will change. However, saying that, the amalgamation of these perceptual viewpoints
(standing up or lying down or any other angle | choose to experience from) will
coalesce into my perception that what | am looking at (no matter what the angle) is still
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a tree to me. As Moustakas (1994) explains, each intentional experience is also noetic
in that the intentional experience has the inherent nature to harbour or give meaning or
many meanings to that experience. He further explains by quoting Husserl (1931,
p.260):

‘What is the ‘perceived as such?’ (the noema) What essential phases does it harbour
in itself in its capacity as noema? We win the reply to our question as we wait, in pure
surrender, on what is essentially given. We can then describe ‘that which appears as
such’ faithfully and in the light of perfect self-evidence’. (the noesis) — ( ) my insertion.

Although Husserl's concept of the noema and noesis formed a particular juncture in his
early journey in attempting to understand the intentional experience, the underlying
relationship between the two is important in understanding how beliefs, values and
judgements are formed.

To give an example: If, when | see what appears to me to be someone who is
constantly drinking to excess, the immediate noematic meaning | might place on or
associate with this action is that they are out of control, in need of chemical relief for
whatever is going on in their lives; to some extent they are unable to resolve whatever
is ‘wrong’, or to see the interior damage it is doing to their system. When | consider
the noetic factors that underlie my noematic meaning | may remember a time when as
a teenager a friend under the influence of alcohol recklessly and without any thought
endangered his life by jumping into a river from a great height in the darkness of night;
or that the only time | drank to excess | felt completely and utterly out of control and at
the mercy of my surroundings; | might also remember the death of a loved one through
sclerosis of the liver caused by excess alcohol consumption.

The concept of noema and noesis which are the correlates of intentionality seem
extremely appropriate to my research. In asking the interviewees, in a fairly
unstructured manner to tell me about what they mean by spirituality in the workplace |
will identify the noemic ‘what’. When | ask about their own expression of SiW in terms
of their beliefs, values and practice | may uncover the noetic (‘way’) aspect of how they
experience spirituality in the workplace.

However, it would be beneficial to keep in mind some of the challenges offered up by
intentionality pointed out by Moustakas (1994, pp.31-32):

1. Explicating the sense in which our experiences are directed;

2. Discerning the features of consciousness that are essential for the individuation
of objects (real or imaginary) that are before us in consciousness — noema;
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3. Explicating how beliefs about such objects (real or imaginary) may be acquired,
how it is that we are experiencing what we are experiencing — noesis
(Miller:1984:8); and

4. Integrating the noematic and noetic correlates of intentionality into meanings
and essences of experience

To summarize thus far, Husserl's transcendental phenomenology is the scientific study
of things (phenomena) just as they appear to the individual's consciousness free from
prejudgement. The aim is to expose the phenomenon by shedding light on the aspects
of consciousness and ultimately arriving at an understanding of the essence of the
experience.

3.6 Phenomenology and inter-subjectivity

At this point | think it important in terms of tying this approach into Wilber’s four
quadrant model to spend a little time discussing the relationship between
phenomenology and inter-subjectivity (the ‘We’ and ‘Its’ in Wilber's model). Although |
am conducting this research phenomenologically | cannot ignore the perspective that
individuals do not operate in isolation.

Roche suggests Husserl’s pure phenomenology was and is recognized as being the
most significant for followers of this approach. However, towards the end of his life,
Husserl began to suspect that the concept of pure phenomenology did not fit new
problems. The reality of the First World War and the rise of Hitler in pre-Second World
War Germany toughened Husserl's resolve to understand history, culture and inter-
subjectivity. Hence the decade leading up to his death in 1938 was when he began to
tackle the ontological and existential challenges of ‘man’s existence and coexistence

among men’ (Roche 1973, pp.9-10).

Husserl would conclude that there was not just ‘my world’ but that there were many ‘my
worlds’ and that ‘each man believes as | do that he is one among many’— an
understanding that ‘self’is not the only reality. Put another way Husserl established
that the ‘world of natural attitude’is fundamentally taken to be an inter-subjectively
social one (Roche 1973, p.11): the lived-world (Lebenswelt). Husserl also recognized
that the construction of social reality in the ‘many my worlds’ through thought, word and
deed was a practical problem. In other words during an individual's life they are
concerned with projects, things, other human beings, their interiority and these issues
are not isolated but are part of the continuing flow of one’s life. Stewart and Mickunas
(1974, p.46) add that Husserl understood that this lived-world is the background for all
human endeavours ‘regardless of correct, mistaken, illusory, truthful, or erroneous
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orientations’. Husserl’s later work therefore attempted, according to Roche (1973,
p.31), to ‘constitute’ the world of inter-subjectivity into the phenomenologically reduced
sphere of transcendental subjectivity (pure ego).

3.7 The life-world / lived-world according to Husserl

Spiegelberg (1982, pp.144-145) points out that few (except for insiders) knew of the
premise of Lebenswelt or the world of lived experience during Husserl’s lifetime. The
concept had been given little time and attention by Husserl in his later philosophy
because he considered one of phenomenology's main functions to be in the study of
intentionality in action. One thing he did assert was that what he described as a ‘crisis
of science’ was due to science’s neglect of the life-world from which it had taken its
start. Roche (1973, p.196) expands our understanding of this accusation by stating
that Husserl was keen to point out that natural science was itself an activity made up of
a ‘community of men’ (activity-of-many-subjectivities) engaging in common standards
and norms. Therefore if it fails to generally understand such common social activities
or norms then it fails to understand its own nature. Science, according to Husserl, in its
desire to be objective, was attempting to stand outside the life-world of which it was a
part. Thines (1977, p.108) quoting Giorgi (1970) augments Husserl's stance in his
analysis of the human science of psychology by reinforcing its lack of relevance to the
life-world. Giorgi says that: ‘The most obvious implication of such a criticism is that
psychology is not yet adequately dealing with the problem of everyday life.....".

This was to become one of the most fertile ideas’ in the history of phenomenology post
Husserl (Spiegelberg 1982, p.145) and it became widely known only after Merleau-
Ponty (1908-1961CE) introduced it in his writings on studying some of the unpublished
segments of Husserl’s Crisis.

Let us look in a little more detail into Husserl’s application of what he termed the lived
or life-world. As Roche (1973, p.36) so succinctly states, Husserl's natural attitude
(naive realism) and Lebenswelt (the perceived lived-in world) both imply that
individuals in society take for granted that all things (e.g. values; purposes; rules; the
notion that others are like me but carry out different social functions from me) are real
and concrete. As Husserl saw it in his later work it was only after the mundane
phenomenological study of an individual’s ‘natural attitude’ (a perception imbued and
distorted especially by the scientific interpretation of the world) of their life-world that his
transcendental reduction would have a sound basis to access the hidden functions of
intentionality. Husserl came to see that it was only in reference to the individual’s life-
world that an account of even a single perception was complete (Spiegelberg 1982,
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pp.145-46). He came to argue, towards the end of his life that the Lebenswelt was ‘the
central theme’ of phenomenology (Merleau-Ponty 2002, p.viii).

Roche (1973, p.36) goes on to state that it is this existential situation - an individual in
the state of society — that existential phenomenologists spend their careers attempting
to describe and understand.

To recap then: through Husserlian phenomenology it is shown how the transcendental
ego of self established other egos as equals in an inter-subjective community which is
foundational to the inter-subjective world (Spiegelberg 1982, p.140).

However, before we leave this portion of our discussion it needs to be recognized that
there has been some criticism of traditional phenomenology. Alvesson and Skoldberg
(2000, p.38) suggest that even though the life-world (the everyday lived in world)
embraces not only the self but others through empathy (although another’s ego is not
directly accessible by self it can be understood by putting self-ego in the another’s
place) it is still a world where the self is viewed as the only reality because it is the only
thing that can be verifiably known (solipsism).

Wilber (1997, p.167) demonstrates this in the following example of a card game:

‘In the poker game, each card follows a specific set of rules, but the actual rules of the
game are not written on any of the cards. Thus, if you merely describe each card, no
matter how carefully — that is, if you do a pure phenomenology — you will never
discover the ‘inter-card patterns’ (the inter-subjective patterns) that in fact drive each

and every card".

Spiegelberg (1982, p.140) suggests that on the point of his theory adequately
addressing the issue of solipsism even Husserl seemed to have remained uneasy.

This aspect then is a limitation in terms of the phenomenological approach of this
research. If the research is based on pure phenomenology there may not be sufficient
recognition on how an individual not only shapes but is shaped by both the historical
and present aspects of cultural (We) and social (Its) in which the self resides.
Remembering this is crucial to this research because as we have seen from the
literature review the historical culture of the predominantly Christian Western influence
has shaped how individuals view and relate to the issues of spirituality and by
association spirituality in the workplace.

Mitroff and Denton (1999, pp.26-27) argue that according to Wilber a robust approach
to spirituality demands the integration of all four approaches ('I', ‘We’, ‘It’, and ‘Its’). Not
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only is each of the four orientations incomplete without the others, but also, and more
importantly, each depends on the others for its basic existence and sustenance.

3.8 The Husserlian life-world and the existentialists

As stated earlier it was only after Merleau-Ponty introduced the concept of life-world in
his writings on studying some of the unpublished segments of Husserl's Crisis that it
became a focus of attention for existential phenomenologists.

In developing this concept, the existential phenomenologists moved away from
Husserl's focus® by insisting that the observer cannot separate her/himself from the
world (Stewart and Mickunas 1974, p.64).

This research will not be based on Husserl’s fundamental notion of creating an
empirical human science through the method of transcendental reduction to get to the
essence (whatness) of things. It will be more broadly based on the underpinning
Husserlian notion of the need to describe phenomena but with an existential twist
which provides a full and rich description of the lived experience. This approach omits
the Husserlian understanding of the life-world as an essential structure in terms of the
knowledge prejudices associated with it which prevented a true account of the life-
world being presented. This | believe will allow some insight into the meaning of
spirituality in the workplace for the individuals being interviewed, that is the relationship
between the phenomenon of spirituality in the workplace and the individual perceiving
it. By contemplating the existential phenomenological life-world according to all the
participants it is hoped that an insightful collage will be created pertaining to the various
approaches to spirituality in the workplace while retaining the meaning that each of the
participants holds individually.

It must be acknowledged that there has been some criticism of the ‘reflective’ nature of
phenomenology in terms of accessing the dimensions of an individual's lived
experience. Zahavi (2003, p.159) points out that Heidegger (1889-1976CE) suggests that
because reflection is a theoretical stance every ‘theoretical endeavour, every
-observation and demonstration involves a certain objectifying mediation, ...introduces
a certain fracture between the experience and the experienced’. Zahavi goes on to say
that Heidegger agreed with the likes of Natrop who stated that ft is not possible to
access the dimension of lived experiencing through reflection. Reflection is
objectifying; it destroys the living life-experience; it petrifies the stream and turns the
experiences into isolated objects’. Zahavi (2003, p.168) goes on to fortify this

® attempting to describe the essence (the ‘whatness’ of things] of the lived-world from the
viewpoint of a detached (devoid of the mere factual existence — ‘thatness’- of things] observer
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argument by quoting von Hermann (2000, p.20) who states that, although Husserl’s
reflective phenomenology claims to stay true to the phenomena, this is simply not the
case. Because of its reliance on reflection Husserlian methodology has been
prevented from accessing and disclosing the atheoretical being of the experiential
dimension. Simply stated; this means that the experiencer is separated from the
experience by objectification — the moment an experience is reflected upon it is no
longer lived through but looked at; and is the view the essence of the original
experience? Therefore, | believe that this criticism of phenomenology (which claims as
its task to describe that which is given, exactly as it is given) should be kept in mind
when making any attempts to generalize themes found during the course of this
research as ‘truths’. We will be discussing the concept of truth and phenomenology
later in this Methodology section.

3.9 A further discussion on the notion of epoché and its relevance to this research

Le Vasseur (2003, p.408) points out that a unified approach to the phenomenological
research method has not been achieved. She goes on to evidence this by usingthe
concept of epoché or bracketing. Husserlian phenomenology implied that the
researcher could suspend prior knowledge when looking at phenomena. However, Le
Vasseur points out that even Husserl's student Heidegger (1962) recognized the
‘significance of the researchers’ past experiences and theoretical conceptions as a
problem for interpretation’. Wimpenny and Gass (2000, p. 1486), quoting Cooper
(1999), argues much the same thing by suggesting that the phenomenology of
Heidegger differed from that of Husserl in that he considered that phenomenological
reduction (or bracketing) was impossible as 'we are too much "beings-in-the-world" to
achieve such a state’. Todres and Wheeler (2001, p.3) position the difference between
Husserl and Heidegger by stating that Heidegger shifted from Husserl's
epistemological project to an ontological one. As such, they argue, he focussed on
'how interpretation is intrinsic to human existence; it is not something that a human
being merely has, but what she/he is’.

However, as Spiegelberg (1982, p.708) argues, even though phenomenological
reduction, for which the understanding of epoché is pivotal, has never been common
ground for ‘all those who have otherwise aligned themselves to the Phenomenological
Movement’, it is still worth keeping in mind when doing research.

Epoche as stated earlier is a method of understanding that the world-out-there is
without meaning until we turn our attention to it. Or, in other words, ‘the philosopher
should bracket their preconceptions of his or her grasp of that world’ (Bryman and Bell:
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2003, p.16). Roche (1973, p.13) suggests that this holds just as much for social reality
as it does for the Husserlian focus of logical objectivities and material reality. Stewart
and Mickunas (1974, p.48) add that the purpose of bracketing is not to limit experience
to the unquestionable but to ‘open up experience of the world by discarding all limiting
theories and presuppositions’.

The notion of epoché is important both in understanding the theoretical implications for
the phenomenological approach as well as its practical application for me when
exploring the life-world of the interviewees. As Lowes and Prowse (2001, pp. 473-74)
point out, the Husserlian notion of a 'tofally transcendent ego’ free of all pre-
suppositions is a philosophical view about the phenomenological basis of all knowledge
which in the reality of research activity, with reference to bracketing, is fraught with
difficulty. Some like Slife and Williams (1995, p.89) would argue that there is no
interpretation that is unbiased. Robson (2002, p.172) argues that it is important for the
researcher to approach the research in a mode of reflexivity understanding how their
own social identity and background will impact on the research process. Therefore
whatever is presented in the interviewee’s life-world must be accepted at face value
with all aspects of what is given to be treated equally without question. Part of this
acceptance is, for me, to bracket my presupposed givens in terms of what | deem as
‘known facts’ which may be based on science or what | may consider being common
sense.

One final note on the matter of epoché or bracketing is the acknowledgement that as a
researcher some of my presuppositions (what | hold to be true or any self-created
absolute givens) are so embedded in my psyche that they may remain implicit and
unrecognised. As Robson (2002, p.172) quoting Ahern (1999, p.408) argues, the
ability to put aside preconceptions is more a function of reflexivity that objectivity due to
that fact that it is not possible for the researcher to put aside things ‘about which they
are not aware’. In addition, even if | am able to acknowledge one or another
presupposition, it will be difficult to guarantee that they have been ‘bracketed’
effectively. It will be important however for me to be constantly mindful of this issue
throughout the research process.

This brings us to another important issue in relation to this research - that is what
constitutes truth. In the first instance because of the focus of this research it is
pertinent to give an overview of the predominantly Christian underpinning of western
thought in relation to the concept of truth.
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3.10 Assertions of truth down through the ages - an overview

The questions that underpinned ancient and medieval Western thinkers' search
continues to this day: namely How can we have certain knowledge of the world,
ourselves, God and what justification (rational or otherwise) can we ascribe to this
knowledge?

As we saw in the literature review the Christian worldview in the West (from about
1000CE) was, as Tarnas (1991, p.118) states, that Christianity was the authentic
proclamation of the supreme God’s absolute truth, ‘belief in which would change not
only the individual’s personal fate but the destiny of the world’.

Prior to the likes of Aquinas, Reason (which had been seen as formally correct logical
thinking) had been the interpreter of faith. However with the increased interest in
Aristotelian thinking and the new focus on the visible world in the 13" century Reason
began to not only encompass logic but also empirical observation and experiment.
And this new sense of Reason created a tension between knowledge of the natural
world and doctrines of divine revelation.

Then in the 14™ century Ockham argued for two truths creating a schism between what
man believes and what he knows. The first truth was the absolute and
incomprehensible truth of Christian revelation; the second was the observable facts
described by empirical science and rational philosophy.

As previously stated, by the end of the late Middle Ages, Luther’s revolt split
Christianity’s medieval matrix in two. Subsequently Christianity was split again and
again in an often bloody and vicious battle to see which version of the absolute truth
would become pivotal. The ‘need for a clarifying and unifying vision capable of
transcending the irresolvable religious conflicts was urgent and broadly felt. It was
amidst this state of acute turmoil that the Scientific Revolution began, developed, and
finally triumphed in the Western Mind’ (Tarnas 1991, p.247),

The Enlightenment was a crossroads where medieval scholasticism (which argued that
the constructs of thought were real, and reality was fiction) was left behind for the
heightened focus on personal philosophy and the epistemological stance that virtually
all knowledge is a result of experience (empiricism). This was a time when objective
proof of God was considered essential.

Then Descartes (1596-1650) suggested that the only one certain truth was the thinker’s
self-awareness. Therefore he deduced that God, the epitome of perfection, must have
self-evidently derived from a reality beyond the finite and contingent thinker’ (Tarnas
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1991, p.277). Descartes along with Spinoza (1632-1677) and von Leibniz (1646-1716)
argued that only through the mind’s ability to recognize these self-evident truths could
certain knowledge be achieved. Newton (1642-1727), a rationalist, believed that
mathematics was a solid basis for attaining truth and believed that his discoveries in
science and mathematics would allow us a greater knowledge of God through a more
concise understanding of creation.

It was then the empiricists, such as Locke (1632-1704), Hume (1711-1776), Voltaire (1694-
1778) and Rousseau (1712-1778), who suggested that intrinsic rationality was not enough.
The best criterion for truth, in their view, was sense experience. The mind without
‘'sensory evidence cannot possess knowledge of the world’ but is only able to
‘speculate or define terms’ (Tarnas 1991, p.334). Tarnas (1991, p.339) goes on to
state that the focus on the importance of sense perception (from Aristotle to Aquinas to
Ockham, Bacon and Locke) culminated in the Humean view that only those changing
and often chaotic perceptions exist. For Hume all knowledge (truth) was merely
opinion — aligned with the Platonian distinction between knowledge of reality and
opinion about appearances. Tarnas continues by stating that in the 7ong evolution of
Western mind from the ancient idealists (e.g. Plato) to the modern empiricists the basis
of reality had been entirely reversed: sensory experience, not ideal apprehension, was
the standard for truth. Perception was real and you could never know what lay
beyond".

Kant (1724-1804) through his Critique of Pure Reason attempted to curb reason’s
ambition to gain metaphysical knowledge of the world which transcends any possible
experience. God cannot be met within experience and therefore was not an object in
the phenomenal world.

Then in1882 we have Nietzsche (1844-1900) declaring that God is dead due to the shift
in Western consciousness to its growing sense of individual power and control through
knowledge which was in opposition to the concept of a divine overseer. He decreed
the birth of the Superman who would replace God. Or as Wilber (2000a, pp.482-83)
puts it, there seemed to arise a need for universal and common truths that could speak
to everyone and ‘thus truths that must be “truly true”, deeply true, for all people - a rush
to find and speak a “universal language” whether in science, politics, art, or religion’.
This is a language, which Wilber argues, itself steamrollered over every single trace of
individuality wherever it appeared.

Fields (1995), Johnson and Duberley (2000) and Spretnak (1991) concur that post-
modernism called into question modernity’s notion that there is one correct truth opting
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instead for the understanding that there is a multiplicity of perspectives (culturally
constructed) which emphasize conflicting thoughts and feelings. At best then,
according to post-modernism, the Superman of modernity and his/her thoughts and
beliefs are suggestive but never accurate or true. However, Tarnas (1991) and
Johnson and Duberley (2000) point out that the notions about knowledge and truth
prevalent in modernity are still alive and embedded in Western thought. This could be
because, as Scruton (1994, p.5) states, there is a need for humanity to interpret their
experiences not just to know the world but to establish and justify their place within its
boundary.

3.11 But what is truth?

This section is not meant to encompass an exhaustive critique of the epistemological
conundrum of truth that has beset philosophers and scientists from at least as far back
as Plato and Aristotle. That is beyond the scope of both this thesis and its author. ltis
meant to outline some of the thoughts around the subject in terms of this research and
then attempt to place the phenomenological approach within the content of the

discussion.

Johnson and Duberley (2000, pp.2-3) argue that whether we are consciously aware of
it or not we all have a view about what constitutes the notions of true and false; and
justified and unjustified beliefs. These views can be so linguistically and culturally
embedded in our psyche that we may see these epistemological (what does and
doesn't represent justified knowledge) touchstones as merely unquestioned common
sense or as given. Even postmodernists share a view of or an approach to the world
that seems right to them.

Johnson and Duberley (2000, p.2-3) go on to argue that there is an underlying and
circular issue in any theory of knowledge (epistemology). This is that ény
epistemology presupposes knowledge of ‘the conditions in which knowledge takes
place’ thus preventing any grounding of epistemology claiming to be scientific
knowledge, that is the notion of what constitutes truth or knowledge presupposes an
understanding about the conditions that constitute truth or knowledge. As we saw
earlier, the main issue for Husserl was that science purported to deal with reality and
the verification of reality. However, he argued that science used methods that were
generated from its own a priori and then the results of their investigations were
presented as fact or truth.

According to Johnson and Duberley (2000, p.4) therefore there are no ‘secure or
incontestable foundations from which to begin any consideration of our knowledge of
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knowledge — only competing philosophical assumptions that lead us to deal with
management and organisations in particular ways’,

Saying that however, many intellectuals past and present have, as | have already
stated, spent time and effort in looking at the issues of what constitutes knowledge and
truth, and therefore a brief outline of some of the theories in evidence is appropriate.

3.12 Some theories of truth

Scruton (1994, pp.97-111) outlines three theories of truth. Briefly each of these will be
looked at in terms of description and application. We will then go on to see where the
phenomenological approach is in relation to these theories of truth. We will then place
some or all of these theories as well as phenomenological research into Wilber’s four
quadrant model.

The correspondence theory of truth
‘To say of what is, that it is, and of what is not, that it is not, is to speak truly’.  Aristotle

The basic precept of this theory is that, a thing that is true corresponds to, the thing that
makes it true. In other words, the proposition that is true is made so by the fact or
objective state of affairs that it is true. An example would be to say that the fact that |
am walking down stairs makes the proposition that | am walking down stairs true.

Johnson and Duberley (2000, p.73) state that correspondence theory argues that an
account or theory is deemed truthful by direct comparison with ‘the indisputable facts of
a neutrally accessible reality’; if it fails to match then the account or theory must be
rejected.

Scruton (1994, p.101) argues against the need for such a correspondence between
fact and proposition. Why he asks do we need two ‘things’when both can be identified
in the same way, that is by pointing.

The coherence theory of truth

The basis idea of this theory is that ‘try as you may you will not be able to step outside
thought and lay hold of some independent realm of facts. To say what makes one
thought true is to express a thought: usually the same thought’. In other words one
thought or proposition is logically cohered to other thoughts or propositions.

This view of truth or the knowledge of knowledge to some extent seems to align with
Johnson and Duberley’s (2000) notion that there is no ‘secure or incontestable
foundations from which to begin any consideration of our knowledge of knowledge’as
well as Husserl's argument against the notion of scientific truth.
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Scruton (1994, p.102) goes on to argue that there is something appealing about this
notion that a true view of the world is one that ‘hangs together with each component of
thought supporting and supported by every other'. In this notion of truth we are led to
see why the common endeavour of searching for truth links all of our thoughts and how
every one of our beliefs is exposed to ‘refutation by the trial of every other’. However,
Scruton (1994, p.102) suggests that relation of coherence proves hard to define.

The Pragmatic theory of truth

‘To pragmatists the correspondence and coherence theories assume an unacceptably static view of truth, According
to James, we make propositions true or false by employing them in a fruitful search for meaning. This is sometimes
called an instrumentalist theory of truth. Truth is an instrument to serve people, not vice versa. A true proposition
leads us along prosperous verification paths, providing what James calls a ‘worthwhile leading - it does not frustrate
dynamic progression along intellectual pathways'.  Powell:(2001)

This theory attempts to incorporate the best of the correspondence and coherence
notion of truth. The pragmatic theory of truth argues that our beliefs constitute a
system of logical relationship with embedded presuppositions and an understanding of
the way things are. Any of these presuppositions or propositions can be amended as
long as all other related, coherent presuppositions or propositions are amended as
well. However, the difference in this view is that this ‘system’ must match our external
experience, that is our beliefs must match our experience of the world. But Scruton
(1994, p.104) points out that in the Hegelian view that ‘experience is a mode of
“concept application”, and in testing the body of our thought against experience we are
once again merely testing thought against thought’, and thus we seem to be back at
the coherence notion of truth.

Scruton (1994, p.105) goes on to argue that if we take the pragmatic approach to truth,
in that, a belief is true when useful, we might end up defining utility in terms of truth.
That is why, he suggests, individuals like Richard Rorty have decided that we must
reject the idea that our ‘discourse ‘“represents” or “matches” an independent reality’.
Modern pragmatists might tell us that we are the ‘test of truth’ in all scientific
judgements. Hence this theory may be classed as the pursuit of truth by majority
agreement. In addition, according to Scruton (1994), Rorty acknowledges that
pragmatists don’t really have a theory of truth that is the futile attempt of comparing our
beliefs with language-shaped features of reality but instead we should be focused on
choices about life-styles.

We will now look at one other theory of truth not covered by Scruton (1994) and that is
the Consensus theory.
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The Consensus theory of truth

Johnson and Duberley (2000, p.73) state that this theory argues that the truthfulness of
any account or theory is based on contextual and socially derived agreements or
conventions of those who share a common viewpoint, that is beliefs.

Kuhn's paradigmatic theory are closely related to this view. As Johnson and Duberley
(2000, p.74) point out Kuhn's theory suggests that individuals operating from a similar
socially constructed paradigm (viewpoint) proactively create a sense of truth about
reality. In addition Kuhn suggests that a paradigm cannot be compared or criticized
because there is ‘no framework of paradigm-independent epistemological criteria by
which it is possible to decide between the competing knowledge claims of different
paradigms’.

This seems to suggest what | referred to earlier in the literature review as ‘that's one
way to look at it’ meaning that as Husserl suggested if you look at the same thing from
different angles (paradigms) you will get a different view or perspective on the truth of
the ‘thingness’ of whatever you are focussing your attention on.

In discussing the different theories of truth presented here it would appear that there is
no independent and universal meta-standard to measure what is truthful which is
outside of subjectively or inter-subjectively created paradigms. As Rolston (1996,
p.387) argues “....all our knowledge is relative to our earthbound circumstances in
space and time, theory-laden and culture-bound’. Wilber (1997, p.8) agrees by stating
that the ‘objective’ world is actually ‘set in subjective and inter-subjective contexts and
backgrounds that in many ways govern what is seen, and what can be seen’, in the

empirical world.
3.13 But where does phenomenology fit in with the concept of truth

As | have outlined before, Husserl stated that if one were to truly discover the truth of
the phenomena under investigation it was necessary to suspend any prejudgements or
beliefs about the phenomena in question (Thines 1977, p.127). In addition,
phenomenology grew out of a dissonance with a science that only studied material
things (objective) that failed to take into account ‘the experiencing person and the
connection between human consciousness and the objects that exist in the material
world’ (Moustakas 1994, p.43).

Moustakas (1994, p.45) goes on to quote Husserl's assertion that: ‘For me the world is
nothing other than what | am aware of and what appears valid in my cognitions.... |
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cannot live, experience, think, value, and act in any world which is not in some sense in

me, and derives its meaning and truth from me’,

In phenomenology, perception is the primary source of knowledge and that knowledge
is continually changing and evolving depending on the angle from which an individual
views aspects of the world. Perception opens a window to the truth of natural
processes. Moustakas (1994, p.65) eloquently sums it up by stating: ‘But knowledge
does not end with moments of connectedness, understanding, and meaning. Such
Journeys open vistas to new journeys for uncovering meaning, truth, and essence —
journeys within journeys, within journeys’.

Therefore, it would appear that phenomenological truth is one of evolving meaning, a
process of exploration versus arriving at a final destination. It is relational, depending
on how a person views whatever they are focusing on and this is one of the reasons
that | have chosen the phenomenological approach for this research. | will attempt to
capture how the individuals interviewed, in their evolving life-world, at a point in time, to
find out at what angle they are looking at the issue of spirituality in the workplace in
terms of themselves, others and their organisation and to see from this exploration if
there are some themes, characteristics, or viewpoints common to the individuals
involved. This is underpinned by an understanding that these individuals have not
created their viewpoint independent of the particular and complex socially constructed
view that has help shape their own particular viewpoint, meaning and truth.

3.14 How does the phenomenological stance of truth fit Wilber’s four quadrants

The phenomenological approach to truth dovetails with what Wilber (1997, pp.4-15)
calls the interior and subjective experience (that is consciousness, awareness, mind)
that he suggests often does not match the objectivistic and empirical description of the
world. He observes that since the inception of the quest for knowledge there have
been divergent approaches to its acquisition whether it be in the realm of psychology or
theology; philosophy or metaphysics; anthropology or sociology. The empirical
disciplines take physicality as the starting point and all theorizing must be anchored in
the observable. The subjective, interpretative stance however, starts with the
immediacy of consciousness itself, as in the case of phenomenology, where meaning
and interpretation supersede the primacy of behaviour. However, even though this
research is in the first instance interested in the individuals’ interpretations of what
spirituality in the workplace means to them; it is also interested in how that belief
translates into their behaviour in the workplace.
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Wilber suggests that in terms of theology and metaphysics one can also see this
subjective (in the guise of Augustine)-objective (in the guise of Aquinas) split which has
created an enduring tension in the West. It also is expressed in the divide of modern
Anglo-Saxon (British and American) and Continental philosophical approaches; the
empiric-analytic approach begun in the main by Locke and Hume versus the view that
the world in many ways is an interpretative perception (that is, Kant, Nietzsche,
Heidegger).

Wilber (1997, p.4-15) sums his argument up by saying that ‘the secret to the universe
is not just in the objective maps but in the subjective mapmaker’. He goes on to
suggest that this debate between the ‘exterior and interior’, the ‘objective and the
subjective’ has persisted in all fields of human knowledge and therefore this should
point to the significance of both approaches and not the continuing debate of either’s
superiority.

Wilber (1997, p.9) argues that any phenomenon can be approached not only from the
subjective ‘I’ or the objective ‘It’ but also from the collective that is ‘We’ and ‘Its’. In
other words, as we have seen in our discussion of the various theories of truth any
thought, proposition or presupposition the subjective ‘I' holds is intrinsically bound to
the not only the outward behavioural manifestation of those thoughts (It) but also
cultural practices, language, meanings (We) without which an individual could not form
thoughts at all. These cultural components in turn shape and are shaped by material
components such as technology, forms of production, institutions, codes of practice
etc. (Its). Each of these quadrants of human knowledge, or as Wilber says 'aspects of
humanity', are real, persistent and profound; each tells us something about the aspects
of the known world. They do not operate in isolation but as an integral system and
therefore there should not be any attempt to reduce any one of them to any other.

Each of these quadrants (I, We, It, Its), according to Wilber has its own particular type
of truth or validity claim and following on from the last paragraph none of these
respective validity claims can be dismissed or reduced either.

The diagram below, adapted from Wilber (1997, p.13), is an illustration of the
respective truths for each of the four quadrants which are tied into the various theories
of truth outlined above.
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Figure 5 - Aspects of truth in relation to Wilber’s four quadrant model

Linking these various notions of what constitutes truth (knowledge of knowledge) with
Wilber’s four quadrant model and his argument that all these truth claims are significant
is to illustrate the equivalent importance of the phenomenological and subjective
approach in relation to the objective approach to our evolving understanding of truth.
Further, this particular phenomenological research was done with the understanding
that it would not and could not establish a universal truth or law about SiW. However, it
was undertaken to explore individuals’ perspectives on their experience and expression
of SiW within the context of organisational life and to bring to light any common themes
that come from that exploration. For, as Miles and Huberman (1994, p.8) point out,
phenomenology does not lead to covering laws but rather to a practical understanding’
of meaning and actions. Additionally, my ability to bracket or suspend all

prejudgements (unlike the purest Husserlian stance) thereby purely describing the
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essence of others’ experiences, can not be achieved. Therefore, all | can hope for is
being as truthful (upper left quadrant) and as open about my presuppositions as
possible. How | have chosen to uncover my presuppositions about SiW is to have
someone interview me with the same questions that | will be asking the individuals who
volunteered to be interviewees (see section 5.4.1 for an overview of my life-world in
relation to SiW).

However, | still recognize that in the course of the interviews, as Lowes and Prowse
(2001, p.475) citing Beech (1999) argue, there is still a distinct chance that | will ask
some questions in the course of the interviews that stem from my own preconceptions
and also arise to cover some personal agenda.

3.15 Further reflection and summing up the salient points

Between 17 August and 26 September 2005 | embarked on a 460 mile walk along the
ancient pilgrimage route in Northern Spain called the Camino de Santiago. This route
took me through three distinct but equally arduous, exhausting, wondrous and awe-
inspiring terrains. The purpose of this trip is incidental to this research; for me it was a
time to reflect, contemplate and raise funds for a charity.

The literature review as well as the methodology section had been mostly written
before leaving. Upon reflection | realized, with specific reference to the writing of the
methodology section, that it had a lot in common with my journey along the Camino.

Like the Camino, the phenomenological terrain at first seemed vast and
uncompromising in its scope and nature. Hence the idea of at least getting to grips
with the main philosophical tenets was daunting enough; never mind gaining some
intimate knowing about what it really meant for my practice as a researcher.

Some of the language and presentation of the concepts and constructs of
phenomenology seemed, to be candid, extremely inaccessible. However, like my walk
along the Camino | needed the entirety of my journey through the history and the
apparent abstractions of the phenomenological journey not only to discover but also to
put into my own words some of the key aspects of phenomenology that are relevant to
this piece of research. In addition to the issues already raised throughout this chapter
| will now place some of the key phenomenological concepts in relation to this specific

research project.
The evolution of phenomenological philosophy is complex.

In simplest terms the phenomenological approach is an i/nterpretative exploration into

the life-world of an individual who has experienced a phenomenon — which in this
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research is spirituality in the workplace — in an attempt to explore and clarify the

events, meanings and experiences of the interviewees.

The main phenomenological tenets applicable to this research are as follows:

To gain non-critical significant insights into the perceptions, beliefs and values of
the interviewees’ life-worlds the phenomenological notion of epoché (bracketing my
own prejudice about what SiW should look or feel like to the interviewees) needed
to be a constant throughout this research (which included the research design and
data interpretation stages). Unlike Husserl, | do not believe that, as a researcher, |
can extricate my own beliefs and values entirely from the process.

| cannot align to the Husserlian notion that an individual’'s consciousness is a
cerebral structure separate from the experience and thoughts of an individual which
he believed could be identified through the methodology of phenomenology. This
research, therefore, is built on the existential view of Heidegger and Merleau-Ponty,
which argues that an individual’s experience takes place within the context of
everyday life and therefore their consciousness and thoughts will be influenced by
and influence that contextual space. The core assumption made here is the
intertwining and intimacy of an individual and their world. As Kane (2005. p.332)
citing Cupitt (1998, p.66) argues: ‘everything, including all linguistic meanings,
truths, values and indeed reality itself, is a slowly evolving consensus product, the
result of an interplay of forces in the human realm....".

This notion is congruent with another basic phenomenological tenet, that is,
intentionality. Simply stated, intentionality expresses the notion that individuals
have a relationship or are related to the contexts in which they live. This
understanding is inherent in and underpins some of the research questions posed
that is ‘What has enabled them to express their SiW’, and ‘What effect do they think
their expression of SiW has had on self, other and the organisation’. A challenge
therefore, for me as a phenomenological researcher, is to describe the life-world of
the interviewees without extricating the individual from their context or in other
words creating a dualistic sense of subjectivity/objectivity or separation.

Another challenge as a phenomenological researcher is the inherent assumption in
phenomenology that, once the life-world of each of the interviewees is described,
general themes constituting the collective experience of that phenomenon within
the community of interviewees can be gathered. This assumption takes forgranted
the notion that each interviewee linguistically describes their experience in a
uniform way that is, ‘like’ words used to describe their experience of a phenomenon
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mean exactly the same thing to each of the individuals. This consideration is also
an aspect relating to the issue of the reliability of phenomenological research. Not
only is there this issue of the equivalence of descriptors but there is also the issue
of different researchers using the same interviewees’ data and coming up with
different phenomenological interpretations. One of the beauties of the
phenomenological approach is as Seamon (2000, p.19) quoting Giorgi (1975)
argues: ‘Thus the chief point to be remembered with this kind of research is not so
much whether another position with respect to the (original descriptions) could be
adopted (this point is granted beforehand) but whether a reader, adopting the same
viewpoints as articulated by the researcher, can also see what the researcher saw,
whether or not he agrees with it. That is the key criterion for (phenomenological
research)’. These specific issues are aligned to the notions of what constitutes
truth elucidated earlier in this chapter and are something to keep in mind in the
formation of the research design, data interpretation, conclusions and future
research recommendations in the ensuing chapters of this thesis.

This chapter’s purpose, as outlined at its inception, was to provide a discussion on
phenomenological methodology in terms of some of its historical contributors; the

phenomenological framework; the development of this methodology; and how this
methodology supports the research being done.

In addition | have attempted to place this methodology within the notion of what
constitutes truth. This was done to form a measured and thoughtful link between the
specific research questions with the methodology chosen and to show the congruency
of that approach. The next section will outline the research methods chosen and show
how these methods dovetail with the methodological approach chosen.
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Chapter 4 - The Developed Method - the research design
Introduction

Maggs-Rapport (2001, p. 373) citing Munhall (1994), Cohen et al. (1998), Krasner
(1998), Smith (1998) and Smith-Battle and Leonard (1998), argues that research
publications fail to define the relationship between research questions and
methodology and they lack an appreciation of the impact of methodology on sample
size, sampling method, data collection and analysis. Therefore, with this in mind this
section will:

o lllustrate (Section 4.1) how the method of collecting data by way of interview is
aligned to phenomenological methodology.

e Give an account (Section 4.2) of why | chose to use a quantitative method of data
collection (although this method is more aligned to a positivist methodological
approach to research than a phenomenological one) in the first stage of my
research in relation to the selection of interviewees.

o Describe (Section 4.3) how the phenomenological research study was conducted
with relevant theoretical underpinning. The stages of this research study will be
outlined diagrammatically in Figure 6 and will be described in detail in the Chapters
that follow.

By doing all of the above | will demonstrate how the phenomenological methodology
and its appending philosophy has been embedded into and, in the main, adhered to
within the design of my research.

Wilber’s four quadrants will not be highlighted until the end of this chapter. This is
because these four quadrants are a method of contextualizing the common themes
that emerge during the final building up stage of the interpretative analysis of the

interviews.

4.1 Aligning method to methodology

As Cassell and Symon (1994, p.2) point out, qualitative techniques emerge from
phenomenological and interpretive paradigms which are based on the notion that life
evolves within a society of shared assumptions about the nature of what constitutes

reality (constructionism).

Alvesson and Skodberg (2000, p.4) suggest that an important and distinguishing
feature of qualitative methods is that they start from the perspective and actions of the
subjects studied and this aligns with the thrust of the phenomenological approach.
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Slife and Williams (1995, p.200) point out that phenomenology has a primary interest in
the study of the meaning of human experiences. They add that phenomenological
researchers rely heavily on interviews and other verbal or written accounts of
experience. Creswell (1998, p.122) appears to agree when he states: for a
phenomenological study, the process of collecting information involves primarily in-
depth interviews'.

According to Wimpenny and Gass (2000, p.1487), quoting Kvale 1996, the interview is
considered the main method of data collection within a phenomenological context as it
provides a situation where the participants’ descriptions can be explored, illuminated
and gently probed’. This aligns with Saunders, Lewis and Thornhill (2003, p.248) when
they state that semi-structured and in-depth, or non-standardized interviews are used
in qualitative research in order to: ‘conduct discussions not only to reveal and
understand the ‘what' and the ‘how' but also to place more emphasis on exploring the
'why'. Robson (2002, p.271) is in agreement when he quotes King (1994) as outlining
one of the situations where interviews are appropriate being when a study focuses on
the meaning of particular phenomena to the participants. Or, as Cassell and Symon
(1994, p.14) say, quoting Kvale (1983), the qualitative research interview is ‘an
interview, whose purpose is to gather descriptions of the life-world of the interviewee
with respect to interpretation of the meaning of the described phenomena’.

In addition, Lowes and Prowse (2001, p.471) argue that the phenomenological
research interview is a 'purposeful data-generating activity, characterized and defined
by the particular philosophical position adopted by the researcher’.

This aligns to the basis my research; specifically, as the title suggests, exploring how
individuals, nominated as spiritual by others, interpret and give meaning to how their
spirituality affects:

¢ Themselves — in terms of how the individual thinks and feels about the expression
of their ‘spirituality’ in the workplace

e Others - in terms of how the expression of spirituality affects the individual's
professional relationship and interactions with others within the organisation

¢ The organisation

There is strong precedent, therefore, for the use of interview as a primary source of
data collection within a phenomenological study. However, it would be prudent to keep
in mind that interviews do not guarantee an ‘access to the inner world’ of the
interviewee without addressing the issue of ‘asymmetry’ of interviewer and interviewee
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within the interview process (Atkinson and Silverman, 1997, p.310). There will be a
further discussion of this relationship in section 4.3.3.

4.2 The rationale for using a quantitative approach in the first stage of the research

The phenomenology of Merleau-Ponty and other existential thinkers differed from
Husserl in terms of the concept of bracketing. Merleau-Ponty et al did not believe that
the researcher could attain a complete and absolute state of reduction that is could not
absolutely set aside all their prejudices and presuppositions. We are after all, they
would argue, also part of the shared world as much as are the interviewees. As Hussey
and Hussey (1997, p.49) argue, although there are a range of positions under the
phenomenological paradigm, ‘phenomenologist believe that the researcher is involved
with that which is being researched’.

As a researcher | must explore my prejudices and presuppositions (to the extent that |
become aware of them), therefore, the notion of prejudice was taken into account from
the very beginning of this research and specifically in the selection of interviewees. A
way of bracketing my own presuppositions about what constituted a spiritual person or
a person expressing SiW was to have individuals nominate others who they see as
being spiritual or expressing spirituality within their organisation. The selection process
will be discussed further in Section 4.3.1 Stage 1 — Selection of interview participants.

There is an argument that the combination of quantitative and qualitative research
methods enhance and augment research findings. Johnson and Duberley (2000,
p.105) state that some management researchers (e.g. Kilduff and Mehra 1997;
Gergen and Thatchenkerry 1996) have focused on the liberating potential of the post-
modern perspective, arguing that it frees researchers to mix and match various
perspectives or research styles in order to challenge conventional wisdom.

Alvesson and Skoldberg (2000, p.4) suggest that sometimes a purely quantitative
method may be appropriate while in other cases a purely qualitative one is apt and in
others cases a combination of the two is fitting. They go on to say that even in the
case of mainly qualitative research it may sometimes be sensible to include certain
simple quantifications.

Additionally, some of the analysis of and collation of common themes will be presented
as a percentage of total interviewee responses. This may, for some, also reflect a
quantitative approach to what is in essence a qualitative phenomenological study.
However, the rationale for the use of percentages is that it is a means of illustrating the
extent of the interviewees’ focus of attention in terms of their beliefs, values and

behaviours in relation to their experience of SiWw.
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Before proceeding to Section 4.3 | will present a diagrammatic overview of the stages

of the design and conduct of this piece of research.

The research was designed to be conducted in eight stages, summarized in Figure 6 -

Stages in the design and conduct of this phenomenological study and explained in detail below.

Stage 1

Selection of
interviewees

Stage 7 Stage 2
Nomothetic Mode Interview Planning
Identifying general

and unique themes for
all the interviews

Research Design

& Conduct
Stage 6 Stage 3
Idiographic mode
P Lo
Sensitising Analysis 8 rep.ara.tlon "_]
. P conducting interviews
creation of individual
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' has seven steps
Stage 5 Stage 4
Interview recording The interview

transcription

Figure 6 - Stages in the design and conduct of this phenomenological study

4.3 The Design and conduct of this phenomenological study

4.3.1 Stage 1- Selection of interview participants

In view of the concern not to allow personal prejudices to influence the selection of
interviewees, | made a conscious decision not to self-select a sample of individuals
who were deemed to express attitudes and behaviours synonymous with what |
considered spiritualness. This view combined with Flick’s (1998, p.230) outlining of
Denzin's (1989) concept of methodological triangulation (between-method - e.g.
combining a questionnaire with a semi-structured interview) was extremely beneficial.

It led me to understand that using a questionnaire would assist in the sampling strategy

for the selection of interviewees in the second stage of the research process. Creswell
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(1998, p.118) asserts that there is a narrow range of sampling strategies for a
phenomenological study. Consequently, in this research, the criterion chosen for the
selection of interviewees was that they were described as being spiritual by others in
their organisation through the use of an initial questionnaire. This, combined with the
decision to send an electronic questionnaire to evefyone within the organisation, would
at least bracket to some extent my own prejudices and presuppositions about what
constituted a spiritual person.

The size of the sample was therefore dictated primarily by the number of potential
interviewees willing to come forward and be interviewed.

The selection of the two organisations where the interviewees were employed was
based primarily on the willingness of the organisations to allow their employees to take
part in the initial electronic questionnaire which ascertained potential interviewees.
Two other organisations, that were approached, declined the invitation to participate.

4.3.2 Stage 2 - Interview planning

Next | came to the issue of what type of interview to use within the research. Because
I had a clear focus for my research (which is indicated above) | decided that the
interviews conducted should be of a semi-structured nature. This decision is supported
by Bryman and Bell (2003, p.346) who state that if a researcher has a fairly clear focus
rather than a general notion of doing research on a topic it is most likely that the
interviews will be of a semi-structured nature. To a certain extent | had areas that |
wanted to cover with the participants which were:

1. What they might mean by the term ‘SiWw’

2. Discussing their own expression of 'spirituality at work' - both in terms of
beliefs, values and practice

3. How that expression, according to them, effected their relationship to
themselves, others and the organisation

4. What had, if anything, enabled them to express their SiW

5. And then once again getting them, after their current discussion, to say how
they would define SIW

6. And as an ending giving them an opportunity to say anything else they wanted
to say that hadn’t been covered in the discussion so far

These areas of exploration were based upon providing descriptions of the interviewees'
lived world in relation to their understanding of their spiritual expression and how, from
their perspective, it affected themselves, others and the organisation.
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To create a dynamic flow within the interview process the first and second areas would
be used as a primer to start the dialogue going and | attempted to weave the other
areas of focus into the responses of the participant.

The method of semi-structured interview still strongly aligns with both the exploratory
and explanatory nature of a phenomenological approach where the researcher is
attempting to capture the meaning of a phenomenon within the life-world of the
research participant. This perspective on semi-structured interviews is supported by
Saunders, Lewis and Thornhill (2003, p.248) as they state that semi-structured
interviews can be related to both exploratory and explanatory studies.

Lowes and Prowse (2001, p.476) citing Hutchinson (1986) argue that the credibility of
research findings is dependent on both the procedures used to generate and analyse
findings as well as the researcher's self-awareness throughout the research process.
They go on to suggest that within the Heideggerian phenomenological interview
process the interviewer acknowledges and documents their preconceptions as well as
the possible impact these preconceptions have on the interview structure and

interviewee's responses.

With this in mind | recognize that by the very fact that there were areas | wanted to
cover (1 - 6 above) in the interview situation as Easterby-Smith, Thorpe and Lowe
(1991, p.79) suggest, | have, to some extent, already imposed my own reference
frame on the interviewees'. Further perspective is offered by Wimpenny and Gass
(2000, p.1489), who argue that there is a tension between having a ‘frame of reference
for interview questions' and the ‘naivety identified as essential' by many
phenomenological researchers.

Taking these arguments as a starting point | felt that it was extremely important, in
minimizing my 'contamination’ of viewing the life-world of the interviewee, that |
consider other issues that could impact on the richness of data collected. With this in
mind | explored the interviewing relationship more deeply in an attempt to understand
more fully its dynamics.

4.3.3 Stage 3 — Preparation for conducting the interviews

What follows are issues for the researcher to consider in creating, as much as possible,
a free-flow of sharing by the interviewee on the subject area being explored by not
underestimating the complexity of the interview situation. The researcher's
understanding of this complexity will raise the importance of the interview process
within the subject being researched. In addition, the knowledge will affect the planning
and conduct of the interviews in relation to the interviewer's thoughts and behaviours.
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Easterby-Smith, Thorpe and Lowe (1991, p. 74) quoting Jones (1985, p.47) argue that
there is no such thing as ‘presuppositionless' research. This is congruent with my
belief that | can not stand completely free of prejudice (bracketing - in terms of the
purest Husserlian approach) within phenomenological research and therefore | will take
a Heideggerian standpoint. As Lowes and Prowse (2001, p.474) suggest this
standpoint recognized that the phenomenological interview is "co-created” by both
interviewer and respondent - products of human interaction where each one has an
affect on the responses of the other’. Ashworth (1987, p.18) adds to this by arguing
the humanness of the research interaction where 'nothing can stop the researcher
being meaningfully communicative'. Therefore, it must follow that if the interview is co-
created, then the experiences of the researcher and participants are reflected in the
data collected. Saunders, Lewis and Thornhill (2003, p.259) suggest that gestures
(both verbal and non - which include things like tone of voice and body language),
which indicate the interviewer's view should be avoided during the interview.

In addition, the inherent dynamics of an interview situation skews the power
relationship. Whereas, in a general interchange of information there is a reciprocal
exchange of questions, within the interview situation the interviewer is charged with
questioning a willing subject. As Alvesson and Skoldberg (2000, p.120) argue power
relations infiltrate the communication process making it difficult to attain ‘sincerity,
correctness and legitimacy in the communication’.

Note: see Appendix 5 for:
the emall sent to potentlal lnterwewees for organlsatlon 1 and orgamsatlon 2

the scnpt of what was outhned to the mterwewee pnor to the commencement of
the lnterwew " ‘ . :

4.3.4 Stage 4- The actual interview

Awareness of the co-creative and power dynamics of an interviewing relationship is
key to any researcher attempting to create what Saunders, Lewis and Thornhill (2003,
p.245) suggest the essence of an interview to be: ‘a purposeful discussion between
two or more people’. Within this purposeful discussion it is the job of the interviewer,
as Robson (2002, p.274) suggests, to facilitate the interviewees to speak freely and
openly. ltis crucial to the level of depth and richness of the information collected on
the interviewee’s life-world that the free flow of information is not hindered in any way
or at most maximised by understanding the dynamics of the interviewing relationship.

This starts right up front by the very location that is chosen for the interview. If the
participants feel safe and relaxed in the environment chosen then it will facilitate their
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willing to think deeply about the questions asked. In terms of this research, interview
rooms were set up in a convenient and familiar setting with a consideration for privacy
being that they were sufficiently distant from the participants’ workspace for them to
feel relaxed and open. As Bryman and Bell (2003, p.348) suggest, finding a quiet,
private space in which to conduct an uninterrupted interview can be one of the most
difficult tasks for qualitative researchers. Although all of the individuals taking part in
the research project (by virtue of the fact that they had agreed to take part) were
volunteers it was still vital that on the day each person felt safe and comfortable and
willing to enter into the interviewing process.

Once the environment was as conducive as possible to an open sharing of the
participants’ beliefs and values, it was important that | made sure that they fully
understood both the purpose of our time together and the specifics of the process.
This was accomplished, after welcoming and thanking them for their time and before |
turned on the recording device used, by explaining what was going to occur. |
reminded them (as | had sent out the questions in an email prior to their acceptance of
being interviewed) of the subject matter and the form it would take. | also told them
that | would be asking their permission for three things once the tape had started,

which were to:

1. use the mini disc to record,

2. take notes from time to time if needed, and

3. use the information gathered anonymously within my research.
This further seemed to put them at ease with what was going to take place.

The approach to questioning is another area that needs to be considered when
planning and conducting effective interviews. Questions need to as open as possible
to allow the interviewee the space to explore their life-world freely (Saunders, Lewis
and Thornhill 2003). Creswell (1998), Bryman and Bell (2003) and Easterby-Smith,
Thorpe and Lowe (1991) remind us that a good interviewer is a listener rather than a
speaker during the interview process.

According to Easterby-Smith et al (1991, p.76) the interviewer must ‘refrain from
projecting their own opinions or feelings into the situation'. Therefore open questions
(‘How’ and ‘What’ type questions) were used to explore, clarify and focus on some

element of the interviewees’ narrative.

Ending an interview is just as important as beginning it. As Cassell and Symon (1994)
suggest, each interviewee was given an opportunity to say anything else they wanted
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to say that hadn’t been covered in the discussion so far. Once they had either taken up
that option or concluded the interview by saying that there was nothing they wanted to
add, each participant was thanked for taking the time to be interviewed. In addition, |
told them the timing for the completion of the thesis would be approximately two years
and that they were welcome to have a copy when it was complete. | also asked their
permission to contact them if | needed to clarify further what they had shared with me
on the day. All the interviewees gave their verbal permission.

4.3.5 Stage 5 - Interview recording and transcription

“All interviews were audio-recorded by me and then transcribed by two individuals who
had no other role within this research and therefore no vested interest but, as
accurately as possible, to transcribe the interviews. Two individuals were used
because each was restricted in the amount of immediate time they could spend on
transcription. The interviews were transcribed verbatim including any comments or
questions raised by the interviewer. The decision to get someone removed from the
research to transcribe was a further attempt by me not to 'contaminate' what was said
by the interviewee by means of paraphrasing by putting my own slant on comments
made. | believed that individuals more detached from the research subject would be
less inclined to paraphrase what was being said. However, Bryman and Bell (2003)

point out that even among trained transcribers, errors can creep in.

4.3.6 Stage 6 - Undertaking Phenomenological interpretation of interview transcripts
4.3.6.1 Overview

This phase of my research is both crucial and challenging; specifically how could |
create and apply an appropriate process which consistently and adequately represents
the life-world of interviewees. Moreover, how do |, without prejudice, uniformly break
down the data each respondent provided with the eventual view of creating not only
succinct and accurate life-worlds for each interviewee but ultimately some thematic
picture of their collective life-worlds.

What | wanted was a ‘foolproof’ step-by-step process neatly outlined by other
phenomenological researchers who had gone before me. This however was not to be

found.

The philosophical study of phenomenology outlined in my methodology section had
done little to prepare me for the practical aspect of creating a method of explicating the
phenomenological life-worlds of the interviewees. In other words | had grasped the
‘what’ of phenomenology but not the ‘how’.
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In contrast to the wealth of sources on the philosophy of phenomenology there seemed
to be a dearth of literature which gave a step-by-step process of interpretation. This
lack was echoed by Turner (2003, p.18) when quoting Roberts and Taylor (1998,
p.109) ‘many of the so-called phenomenological methods leave prospective
researchers wondering just what to do’. Further Turner (2003), quoting Caelli (2001),
argues that researchers ‘must look long and hard to find materials to assist them in
developing their research plans’.

This added to my anxiety to ‘get it right’ in terms of the interpretation of the interviews
from the outset as | didn’t have the time or inclination to go very far down this track
without being clear about an appropriate process. This anxiety was heightened by the
understanding of the criticism of qualitative methodology that it sometimes had an
apparent lack of rigour. Rigour, of course, would/should include a full description of the
steps a researcher takes in the analysis process. On the other hand, Clavarino,
Najman and Silverman (1995, p.224) quoting Buchanan (1992, p.133) argue that the
quality of qualitative research cannot be determined by prescribed formulas
(processes), rather fits quality lay in the power of its language to display a picture of the
world in which we discover something about ourselves and our common humanity’.
Even so | decided that this piece of research would (as rigorously and succinctly as
possible) follow a clear and consistent process.

Peter Ashworth, from Sheffield Hallam University, an established phenomenological
researcher, gave some direction of where to begin to search out this ‘practical guide’
that | was looking for by suggesting an article by Colaizzi (1978), ‘Psychological
Research as the Phenomenologist Views It. '

Another benefit derived from the meeting with Peter was to give me some confidence
that my sense of being overwhelmed with the task in front of me was normal and part
of the process. An off-hand comment that Peter made bolstered my wish to continue to
search for the ‘how’ of the phenomenological process — he simply said ‘at least you are
asking these questions before you start the process; this is a good sign’.

Another source which assisted in creating an adequate phenomenological process was
Moustakas (1994) with his examples addressing phenomenology from various

perspectives.

My search led me to not only Colaizzi (1978) and Moustakas (1994) but also Giorgi
(1985), Hycner (1985) and Kvale (1996). Additionally my search led me to a very
helpful article by Devenish (2002) in the Indo-Pacific Journal of Phenomenology where
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he outlined similar difficulties to those | was encountering in ‘getting started’ on my
journey.

Further, for Stage 6 (see Figure 6) | decided to keep a log of reflections as | proceeded in
order to describe and delineate issues that arose. The detail of this reflection would act
as an audit trail in terms of the thoughtfulness and rigor of the method chosen and
executed to interpret the interview transcripts.

What follows is a theoretical and met discourse on each of the progressive steps of the
Stage 6 exploration in relation to the underpinning theory and an overview of the
method. For a comprehensive and reflective account of the interpretative process with
its appending rationale for the various iteration of the process please see Appendix 6.

Method: steps to create an initial interpretative way forward

Using the above authors | explored their collective approaches to practical processes
of interpreting interviews in phenomenological research. This was done to explore both
the similarities and the differences in their processes.

Colaizzi (1978) describes 7 steps; Moustakas (1994) in his modification of Stevick
(1971), Colaizzi (1973) and Keen (1975) describes 9 steps; Moustakas (1994) in his
modification of van Kaam (1959, 1966) describes 8 steps; Giorgi (1985) describes 4
steps; Hycner (1985) describes 14 steps while Kvale (1996) describes 5.

The steps that follow are a collage of their respective procedural viewpoints that |
believe will culminate in the ultimate goal of this research which is to represent the
individual and collective life-worlds of the interviewees in an accurate way. This in turn
will lead both researcher and reader to better understand the focus of this research.

Borrowing a concept from Devenish (2002) | have developed an initial research key
(which evolved over the interview interpretative process) to assist in interpretation of
interviewee’s views and ultimately to ensure that any eventual ‘meaning units’ created
are directly aligned with the original research questions.
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Figure 7 - Steps in Stage 6 - explication of individual life-worlds of SiW

What follows is a more detailed look at Stage 6 through each of the steps 1-7 outlined

above.

4.3.6.2 Stage 6: Step 1 - getting a general ‘feel’ for transcribed interviews

Stage 6: Step 1 - Theory

In the first instance Colaizzi (1978), Giorgi (1985), Hycner (1985), Kvale (1996) and
Moustakas (1994), suggest that the transcription of interviews should be read and re-

read in order to get a general sense of the whole statement made by the interviewee.

This phase is not to be taken lightly. It is crucial that the interviews are read and
understood by the researcher from the perspective (as much as it is possible to bracket
one’s own perspective) of the interviewee. Therefore even at this early phase | was
reminded of the importance of allowing the interview content to speak from its own

place.
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Stage 6: Step 1 - Method

Creation of a Research key
To assist me in gaining a general feel for the interviewees’ voice a research key was

developed. This key acted as an aid-mémoire to direct my focus of attention in terms
of exploring the interview content aligned to the specifics of the research questions.
This research key went through a few iterations before | had created the most useful
way for me to conceptualise the interview content presented.

Even at this stage | began to notice that interviewee responses did not always
naturally, easily or neatly ‘slot’ or align neatly and succinctly to either the question
posed or for that matter the research questions. What | mean is that some
interviewees, more than others, would ‘meander’ around or go off on tangents in terms
of the specific questions posed. This early realisation proved to be a constant
throughout the interpretative process. Therefore, there was a tension to both honour
the totality of the interviewees’ contributions as well as the specific exploration of this

study.

Why did | chose to create a research key at this point in the process when its intent is
to simply get a general sense of the life-worlds of each of the interviewees. For me,
the simple act of reading is not as rich a method for beginning to glean understanding
as it may be for some other researchers. | find that ‘jotting down’ some elements of the
interviewee’s contribution in terms of their experience helps me to begin to get a
deeper sense of their life-worlds. The research key and ensuing tables are an
electronic form of ‘jotting down’ in the margins of the transcribed interviews.

4.3.6.3 Stage 6: Step 2 — identifying discriminating/general meaning units or ‘GMUs’
Stage 6: Step 2 - Theory

Hycner (1985) argues that at this stage the identification of emerging specific units of
meaning is done in general terms only. In other words it is done with openness and at
this point does not yet address the research question(s) to the data. He goes on to
state that it is a crystallization and condensation of what the participant has said and

still uses direct quotes from each of the interviewees.

Stage 6: Step 2 - Method

| both identified (by using the return key and a number of variations of bullet-points and
indentations within the transcribed interviews) and underlined these general meaning
units (GMU) under each of the questions posed in the interview. What | mean by this is
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that | isolated phrases which appeared to have a single meaning for the interviewee in
response to each of the questions posed.

Of course the interview questions posed broadly address the research questions,
which might seem contrary to Hycner’s (1985) guidance above. However, to varying
degrees, questions were asked in the course of the interviews in order to gain clarity
about the issues raised by each of the interviewees.

4.3.6.4 Stage 6: Step 3 — number each underlined GMU in relation to research key
categories

Stage 6: Step 3 - Theory

This is where | went through and numbered each of the underlined ‘GMU’ in relation to
the categories created in the research key. The purpose of this step is to enable future
grouping (sorting) of the interviewee’s responses in order to align them more closely
with the six research questions posed by this study. Stage 6: Step 3 incorporated:

o Stage 6: Step 3a. go through and number each of the underlined ‘GMU’ in relation
to the categories created in the research key

o Stage 6: Step 3b. sort the GMUs into related groups established in the research
key

4.3.6.5 Stage 6: Step 4 - test for necessity and sufficiency of each GMU
Stage 6: Step 4 - Theory

In Stage 6: Step 4, as Moustakas (1994, p.120) argues, each of the underlined
expressions will be tested for two requirements:

1. Does it contain an aspect of the experience that is a necessary and sufficient
constituent for understanding it (here necessary is in relationship to creating a
whole picture of the interviewee’s experience - that is, the descriptor is
necessary to giving a complete picture of the phenomenon; and sufficient in
that nothing else needs to be added to the descriptor to have a complete picture
of that particular descriptor)

2. isit possible to abstract and label it? If so Moustakas (1994) concludes that it is

an horizon of the experience.

All GMU expressions not meeting those requirements are eliminated. Overlapping,
repetitive, and vague expressions are also eliminated at this juncture

Kvale (1996) also argues for this need to interrogate the GMUs in relation to the
purpose of the specific research questions.
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Additionally, Hycner (1985) states that in this step the researcher delineates the GMUs
in terms of relevance to the research question to determine whether what the
participant has said responds to and illuminates the research question. He argues
further that this is a critical phase in the interrogation of the interviews.

Hycner (1985) gives some other good advice in terms of establishing the relevance of a
unit of meaning. He advocates the noting of the number of times a unit of relevant
meaning was listed. He states that this repetition might indicate how important that

particular issues was to a interviewee.

| saw the criticality of this phase in that at this point vital data may be left out which
further illuminates the research question or that trivial or irrelevant data could be used
to inappropriately describe the essence of the phenomena.

| also realized that, although this is a phenomenological study, my subjectivity as a
researcher could profoundly affect the outcomes of what is presented as the life-worlds
of the interviewees. This was compounded by the practical implication that | am not
able to check back with all the participants about what | have, to some extent,
subjectively interpreted as their experience of the phenomenon of SiW.

The reasons for this inability to verify the interpretation are:

1. because of my desire to honour the anonymity of each of the interviewees |
have no specific way of linking the interview transcripts back to each of the

specific interviewees

2. some of the interviewees have now moved on in their employment and | have
no way of contacting them

3. aresource issue — there are time and financial resource implications in
attempting to interact with each of the interviewee again, however | will check
with four of the interviewees to make sure that | have not mis-represented their
views in a substantive way. This sampling will be used as a barometer to
gauge whether or not my representation of all the interviews was in line with
their views. Four interviewees will be asked to comment on how | have
represented their views. This will be done by presenting them with both a copy
of the interview transcript and with a copy of the final description of their life-

world.

This, of course, is a limitation of this research and in recognising this | take on board
the critical nature of this step of the process and attempted to let the data speak. That
meant that | attempted (to the extent that | am aware of it) not to filter or interpret what
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was being said. This bracketing was helped by a process that was taken in Stage 6:
Step 6 that assists in representing the interviewee’s phenomenological experience as
accurately as possible — that is all interviewees’ descriptors given the status of ‘central
themes’ by me were checked against the original interview transcript to determine if
they were either explicitly expressed or compatible with the contents of the relevant

interview.

The abstracted and labelled units of expression that came out of Stage 6: Step 4
became the relevant meaning units or RMU for Stage 6: Steps 5 and 6. Even though
in step 4 these labelled units of expression are still in the form of direct quotes from the
interview transcripts (the direct voice of the interviewees) it was clear that | had
interpreted the interviewees' experience by including and/or rejecting parts of what they
said as valid to and/or an illumination of the specific research questions.

4.3.6.6 Stage 6: Step 5 — clustering and theming of RMUs
Stage 6: Step 5 - Theory

This step Moustakas (1994, p.122) states, in his modification of the Stevick(1971)-
Colaizzi (1973)-Keen (1975) method, is to relate and cluster the invariant (relevant)
meaning units of each interviewee’s experience into themes. These themes form the
core (essence) of the experience for that individual.

Hycner (1985) concurs by stating that at this juncture in the interpretative process one
should look for and document the common themes or essence that unites several
discrete units of relevant meaning (while attempting to bracket any presuppositions).

Colaizzi (1978) suggests that the researcher do the following to ascertain whether any
themes are lost from the original interview content:

1. refer clusters of themes back to the original protocols in order to validate them,
that is, is there anything contained in the original protocols that isn’'t accounted
for in the cluster of themes

2. atthis point discrepancies may be noted among and/or between the various
clusters; or even contradiction — this is where a tolerance for ambiguity is
required by the researcher

Simply stated this means that | clustered any and all related RMUs pertaining to each
of the research questions into a thematic label.

Stage 6: Steps 1-4 have involved the ‘breaking down’ of the data provided by each of
the interviewees. These steps underpinned and facilitated the process of discovery
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crucial to the phenomenological approach (rather than the verification/falsification of
more empirically focussed research).

In Stage 6: Step 5 the clustering and theming aspect began the process of ‘building up’
the life-world of the interviewees specific to the research questions.

Stage 6: Step 5 was broken down into a further two steps, which enabled me to
become clear about each aspect of this step and some key factors to be kept in mind
as | journeyed through.

Stage 6: Step 5a.

Clustering as Hycner (1985) reminds the researcher can only happen if the RMUs
naturally cluster together, that is, are there some common themes or essences that
unite several discrete units of relevant meaning.

Stage 6: Step 5b.

Once this clustering is complete Hycner (1985) states that the next step is to determine
themes from the clusters of RMU by interrogating all the clusters of meaning to
determine if there is one or more central themes which expresses the essence of these
clusters. Within this step Devenish (2002, p.5) reminds the researcher to take note of
multiple references to aspects of the interviewee’s experience when identifying these
central themes.

4.3.6.7 Stage 6: Step 6 — create a table with central themes and adjacent
phenomenological comment for each interviewee

Stage 6: Step 6a - create a table with central themes for each interviewee - Theory

In this step | created a table with each of the numbered central themes. These central
themes formed the basis of the textural succinct sub-narrative describing the
experience of each interviewee in relation to SiW. This sub-narrative to varying
degrees included the thoughts, feelings and struggles of each interviewee in terms of
their phenomenological experience of SiW. As Moustakas (1994) argues this should
include verbatim examples from the transcribed interviews.

Stage 6: Step 6b - create phenomenological comments for each of the central themes for
each interviewee - Theory

In an adjacent column a corresponding phenomenological comment (PCs) relative to
each central theme was written. These phenomenological comments formed the basis
of the structural descriptive sub-narrative of the interviewee’s experience relating to
these interpretive themes (phenomenological comments). Moustakas (1994, p.135)
argues that structural descriptions provides ‘a vivid account of the underlying dynamics
of the experience, the themes and qualities that account for ‘how’ feelings and thoughts
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of SiW are being aroused’; that is, 'what are the qualities (beliefs and values) that

underpin the interviewees experience of SiW?'

As Colaizzi (1978) points out, it is a precarious leap from what subjects actually say to
phenomenological comments about what is meant by the interviewee. Every effort
must be made to ensure that the meaning given does not sever connection with the

original protocol (interviewee’s comments and meaning).

Therefore, as Moustakas (1994) suggests, these phenomenological comments should
be checked against the original interview transcript to determine if:

1. the comments are explicitly expressed

2. if not explicitly expressed are they compatible with what has been

expressed

3. if they are not explicit or compatible, they are not relevant to the
interviewee’s experience and should be deleted.

Hycner (1985) agrees, and states that it is often helpful to place the central themes
and the ensuing phenomenological comments back within the overall context from

which they came - that is the transcribed interview.

Moustakas (1994, p.135) states that these structures are ‘brought into the researcher’s
awareness through imaginative variation, reflection and analysis, beyond the
appearance and into the real meanings or essences of the experience’. in other words,
the interviewee provides the data for my interpretation of the interviewee’s structural

description of the experience.

It is once again prudent at this juncture in the interpretative process to remind myself of
the rationale for choosing a phenomenological approach to this research, which was to
gain a non-critical but significant insight into the inner perceptions, beliefs and values of
each of the interviewees in terms of their experience of SiW. Therefore, | must attempt
to observe/bracket my own prejudice (informed by any theories, research findings, pre-
determined interpretative categories | had read or interacted with previously) about
what SiW should look or feel like to the interviewees. One of the ways in which |
attempted to accomplish this was to consistently refer back to the original interview
transcripts to ensure that the noted central themes could be found within the content of

the interview.
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4.3.6.8 Stage 6: Step 7 — write a succinct sub-narrative (both textural and structural) of
each interviewee's experience of SiW

Stage 6: Step 7 — Theory

Hycner (1985), Moustakas (1994) and Kvale (1996) all state that a succinct narrative of
the individual’s experience of the phenomenon is required.

The central themes from Stage 6: Step 6 form the basis of a textural succinct sub-
narrative describing the experience of each interviewee in relation to SiW and their
adjacent phenomenological comments form the basis of the structural descriptive sub-

narrative of the interviewee’s experience.

The textural sub-narrative to varying degrees will include the thoughts feelings and
struggles of each interviewee in terms of their phenomenological experience of SiW.
As Moustakas (1994) argues this should include verbatim examples from the
transcribed interviews.

In terms of epoché, | realize that the ‘breaking down’ (steps 1-4) would be coloured by
my unconscious presumptions and presuppositions. However, because of the
mechanical nature of the process, the application of these presuppositions were
lessened because the focus was on the ‘breaking down process’ rather than attributing
meaning to what the interviewees’ were sharing.

In the ‘creation’ or ‘building up’ mode (steps 5-7) | became aware of the need to be
mindful of any meaning | was attributing to the relative content (even deciding what
was and wasn't relevant to SiW could be flavoured by my presupposition of what
constitutes importance) in each of the interviews. In order to represent the life-worlds
of the individual interviewees it was imperative to return constantly to each of the
original interviews in order to ensure that the thematic phrases | had chosen to
represent what SiW meant to the interviewees in thoughts, word and deed was
accurately portrayed. In other words | had to make sure that the meaning | was making
(that is the common themes | was placing the interviewees’ contribution under) most
correctly described what they were conveying.

4.3.7 Stage 6 - idiographic mode - summary

Stage 6: Steps 1-7 outlined above have everything to do with the idiographic mode.
These steps have provided a comprehensive overview of the uniqueness of each of the
interviewees in relation to the phenomenon of SiW through the creation of textural (the
thoughts, feelings and struggles of each interviewee in terms of their phenomenological
experience of SiW) and structural sub-narratives (the qualities (beliefs and values) that
underpin the interviewees experience of SiW).
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Stage 6 included the following steps:

-

Getting a general ‘feel’ for transcribed interviews

Identifying discriminating/general meaning units or ‘GMUs’

Number each underlined GMU in relation to research key categories
Testing for necessity and sufficiency of each GMU

Clustering and theming of RMUs

o o > w N

Creating a table with central themes and adjacent phenomenological comment
for each interviewee

7. Writing a succinct sub-narrative (both textural and structural) of each
interviewees experience of SiW

Now that the themes emerging from the individual interviewees (idiographic mode) had
taken place it was time to begin to build a picture of the common themes across the
population of the interviewees (nomothetic mode).

Seamon (2000, p.3) points out that the ultimate aim of phenomenological research is
not the idiosyncratic descriptions of the phenomenon, though Seamon stresses ‘such
descriptions are often an important starting point for phenomenology’. Rather, he
suggests, that these descriptions should be used as ‘groundstones’ from which to
discover any underlying commonalities that may be at the core of the phenomenon.
However, his comments about ‘commonalities’ must be contained within the context of
and only pertain to this particular community of interviewees.

4.3.8 Stage 7 - The nomothetic mode of transcript interpretation
Stage 7 - The nomothetic mode of transcript interpretation - Theory

This ‘building up’ had to do with the formulation of general themes that came from the
composite of all the interviewees. The source for this part of the phenomenological
exploration came from the collective of the individual textural-structural description of
the meaning and essences of the experiences which represented the group as a whole
(Moustakas, 1994). Or, as Hycner (1985, p.280) states, the researcher can now ‘begin
to look for the themes common to most or all of the interviews as well as the individual

variations’.

There is, as with the steps in Stage 6, a detailed account of the process of Stage 7 in

Appendix 6.
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The specific theoretical and practical elements of the development method and
research design of this study have now been discussed. What follows is a summary of
the purpose of and what has been covered within this Chapter.

4.3.9 The Development method/research design - Summary
At the outset of this Chapter my aims were threefold:

1. toillustrate how the method of collecting data (interview) was aligned to
phenomenological methodology — which was done in section 4.1

2. to give an account of why | chose to use a quantitative method of data
collection in the first stage of my research; although this method is more aligned
to a positivist methodological approach to research than a phenomenological
one — which was accomplished through section 4.2.

3. describe how the phenomenological research study was conducted with
relevant theoretical underpinning — section 4.3

Section 4.3.6 Stage 6 - Undertaking Phenomenological interpretation of interview
transcripts (in conjunction with Appendix 6) was meant to outline, in detail, the practical
steps of the stage to act as an audit trail in terms of the thoughtfulness and rigor of the
method chosen and executed to interpret the interview transcripts.

The progressive writing of this Chapter had itself informed the design process and
offered new insights into both the emergent themes from within the individual
interviews as well as the collective common themes. The need to focus, detail and
explain the method had brought a greater level of clarity about how more thoroughly
and accurately to reflect the interviewees’ life-worlds in reference to the six research

questions.

The recognition of the need to accurately represent and create an empathetic
understanding of the life-worlds of the interviewees served as an ongoing reminder of
the phenomenological issue of bracketing/epoché which has been reflected in the
writing of the Chapter 4 and Appendix 6.

The initial analysis focusing on the unique life-world of each of the interviewees
culminated in textural-structural sub-narratives for each of the interviewees.

Notwithstanding the uniqueness of the individual experience, common themes of like-
experience of the phenomenon of SiW from the community of interviewees was
established. This is not surprising. SiW cannot be looked at in isolation without
addressing some of the norms (beliefs and values) embedded in the Western psyche,
of which, the interviewees are part and as Gibbons (1999) argues these views/beliefs
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are bound to play out in the workplace. For as Wilber’s (1997, p.12) argues “individual
thought" is actually a phenomenon that intrinsically has (at least) these four aspects to
it — intentional, behavioural, cultural, and social’ and all these aspects are interwoven
and mutually determining.

Therefore, aligning these notions one could argue that the individual interviewees have
culturally embedded notions of what it means to be spiritual within their psyche — not
uniformly across the interviewees; but still embedded - for them to extract and mould to
their own uniqueness and that these notions play out in the workplace.

Accordingly, it is of value to the evolving understanding of the phenomenon of SiW to
identify both the distinctive and common aspects of the interviewees’ life-worlds. With
this in mind an individual and collective framework was used to outline and discuss the
thematic findings of this research study. Chapters 5, 6 and 7 will discuss those
findings.
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Chapter 5 - The Interviewees’ individual worlds

5.1 Introduction

As discussed at the end of the previous chapter, a key element of the idiographic mode
was the development of the textural-structural sub-narratives (profiles) for each of the
interviewees. These sub-narratives are significant to developing an understanding of
the explicated key themes relative to each interviewee’s experience and expression of
SiW. These profiles offer a means to appreciate both the key focus of the individual
and key communal foci of the phenomenon of SiW within the population of the
interviewees.

Before the specifics of Interviewee ‘A’s’ individual life-world is explored in Section 5.4,
Section 5.2 discusses how the noema and noesis was explored in each of the
interviews, while Section 5.3 discusses the rationale behind exploring both the
interviewees’ effects of and the enablers for their expression of SiW.

Delineating the life-world of Interviewee ‘A’ serves as an example of the process taken
in this research to demonstrate the life-world of each of the interviewees. Choosing
Interviewee ‘A’ as the example does not exalt it, in any way, to an exemplary position,
in terms of contribution to this piece of research, but simply it was the first interview
looked at. The contribution of each of the other interviewees is just as significant with
respect to the individual and collective evolution of the field of study that surrounds
SiW. However, for fluidity and flow of thesis presentation, the individual life-worlds of
Interviewee ‘B’ through V' will be presented in Appendix 17.

Outlining the individual life-worlds is a means of honouring both the ‘what’ of SiW and
‘how’ it is behaviourally demonstrated but also the intensity of those beliefs (reflected in
the number of times those beliefs are discussed by each of the interviewees e.g.
‘congruence’ X4). It is also, as already stated, a means of picking up both the
similarities and the variations of themes within the population of interviewees.

Note: Al interviewees worked in higher education within two separate organisations.
There is a range of professions represented within the sample, that is, from , :
‘management, support staff and lecturers at varying degrees of professional attainment -
and achievement.

However, before focussing specifically on the example life-world of Interviewee ‘A’ in

5.4.3, two other issues are addressed.

In 5.4.1, looks at themes that appeared to be of key importance to the interviewees’
concept of SiW, though not directly related to their experience of the phenomenon.
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The themes raised are important to the richness of understanding that comes from this
research. As | have suggested throughout, no experience is ‘suspended’ in time or
space. To deliver the descriptive wealth that their experience deserves, it needs to be
placed within the interwoven and mutually determining aspects of the intentional,
behavioural, cultural, and social. Therefore, albeit peripheral, these themes are
considered a prime thread in weaving the rich tapestry of the interviewees’ experience
of SiW. Additionally and in relation to these themes, links will be made to relevant
aspects of the literature reviewed. This is done with the understanding that the issues
raised here will not be the prime focus of attention afterwards and therefore it is
pertinent to discuss them in the broader context of the SiW literature.

In 5.4.2 an overview is given as to how the life-worlds are presented.

Then in 5.4.3, Interviewee ‘A’s’ life-world is explored with respect to their experience of
SiW. This exploration will take the following format; firstly, the noematic view,
secondly, the noetic view, thirdly, the ‘effects’ of the expression of SiW and lastly, what
‘enables’ that expression for the interviewees (a more comprehensive description of
this life-world exploration will be detailed in Section 5.4.2). This format is applied to the
exploration of all the interviewees’ life-worlds (Interviewee ‘B’ through V' appear in
Appendix 17). Each of these is looked at in order to appreciate that, although there
were common themes, which emerged across interviewees, there were both
similarities and differences for each of the interviewees experiencing SiW.

The composite of these four aspects will enable a comprehensive overview of the
beliefs and values that each of the interviewees hold in relation to their expression of
SiW. This will deepen and bring richness to the evolving debate about SiW through the
textural-structural unveiling orchestrated by this phenomenological approach.

An outline of my own presuppositions in relation to the research questions

In section 3.74 | discussed how | had chosen to uncover my presuppositions about SiW
was to have someone interview me with the same questions that | asked the

individuals who volunteered to be interviewees. Appendix 16 briefly outlines my
interpretation of my life-world in relation to the noema, noesis, effects and enablers of
Siw.

Note: An issue to raise, at this point, is the exclusion of Interviewee ‘C’s’ contribution -
from this piece of research. Interviewee ‘C's’ main focus of description was around
their intuitive nature and how they ‘always knew’ that t.hingskWere going to happen
before they happened. Throughout the interview it was difﬁéult to align their ,k |
descriptors to an organisational context in terms of SiW. - Although,’l believe, the topic -
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of intuition is interesting to the broader perspective of spirituality, consciousness, and -
m‘etaphysics | made the decision to exclude the contents of this interview from this very
specific research about an individual’s spirituality in relation to self, others and the
otganisation. |

5.2 The issue of noema and noesis

As stated in Chapter 3 (Methodology) and Chapter 4 (Development Method-the
research design), the noema basically describes the 'what' of the ‘object’ (SiW), to each
of the interviewees involved in this research. The associated noesis describes how or
in what manner or way the ‘object’ (SiW) appears to the individual. The noema of SiW
arises in this research from the interviewees’ descriptors about what SiW is generally.
The noesis is detailed when they talk about how SiW presents itself, in terms of beliefs,
values and behaviours in response to the research question ‘what is SiW specifically’.
Therefore, the individual interviewees' life-worlds will be described from a noematic and
a noetic viewpoint. Additionally, the distinction between the noema and noesis will
show the interaction between the two; that is, how their approach (noesis) to Siw
(beliefs, values, behaviours) influences the interviewees’ beliefs about what the reality
of SiW (noema) to be. Further, because we live in a dynamic system, that influence is
reciprocal, in terms of the interviewees’ evolving notion of what constitutes Siw.

Additionally in Section 5.4 the beliefs of the interviewees will also be described in terms
of the effects and enablers of their expression of SiW.

5.3 Effects and enablers

The exploration of the ‘effects’ and ‘enablers’ is part of the noetic view of SiW for the
interviewees; in that they are discussing the effects and enablers of the ‘object’ SiW
and not the 'what' of the ‘object’ SiW itself.

Effects

One of the main drivers for researching what the interviewees believe to be the effects
of their expression of SiW is to bring theoretical rhetoric into the realms of what that
expression means in real terms, albeit in the phenomenological world of the
interviewees. These effects will be punctuated throughout with examples from within
the context of the relevant interviewees’ workplaces.

The other benefit of exploring this domain is, as Gibbons (1999) suggests, to open a
door to holistically understanding human behaviour in the workplace that includes
spiritual beliefs and practices, and their effects.
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Additionally, Neck and Milliman (1994) argue, not only is SiW beneficial to the
individual in terms of reaching their potential, but there are also positive benefits on the
organisational level in terms of performance. Travis (2004, p.74) agrees and adds that,
by subjectively researching SiW, an assessment can be made of the effects of
‘spirituality on outcomes that are of interest to management scholars and practitioners’.

Enablers

In the literature there is some discussion about what or who could/should enable the
expression of SiW. However, most of it talks about external enablers such as
organisational culture, the mode of managing people and through the mission and
vision of spiritual leadership.

Burack (1999, p.284) argues that although it is the individual who ‘takes on the
expression of spirituality’ it is the organisational culture that enables the alignment of
individual spirituality and organisational goals. He goes on to state that, in the ever-
changing world ‘of organisational life, ‘creating and reinforcing a sense of SiW are
necessary accomplishments for achieving a unified whole’

Porth and McCall (1999, p.211) also seem to claim that the enabling of SiW is the
domain of the organisation. They claim that the control-orientated nature of managing
people in the past needs to be replaced with an approach that unleashes and enables
the human spirit. They further suggest that it is the human spirit, which ‘makes
initiative, creativity, and entrepreneurship possible’.

Along similar lines, Fry (2003) argues that it is the core values of spiritual leadership,
which are embodied in the organisational mission and vision that is, the starting point
for enabling a sense of calling for individuals within the organisation.

This research was designed to ask the question of individuals, deemed to express SiW
by colleagues, in an attempt to begin to explore and open up understanding in this

area.

5.4 Individual life-worlds
5.4.1 Related values and beliefs of the interviewees — not specific to SiW

In pure phenomenological terms | could have legitimately — under the necessary and
sufficient phase of interpreting the interviews - deemed the following experiences of the
interviewees neither necessary nor sufficient to their experience of the phenomenon
SiW. In other words, they did not at any time during the interview explicitly link these
values and/or beliefs directly to the phenomenon of SiW. However, aligned to the
notion that our experiences are not spatially or temporally suspended, the following
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seemed to be relevant in terms of how the interviewees aligned their notions of SiW in
the broader context of their lives and how those broader notions influenced their
experience of SiW.

Five of the interviewees did not share any ‘relative’ experiences from their broader
perspective that did not directly link with SiW. What follows, therefore, is an overview
of the notions that the other sixteen interviewees did share. These will be viewed from
within the explicated, interpretative themes and critically linked with relevant Siw
literature.

There were four main aspects, themes or focuses of attention that underpinned the
interviewees’ notion of spirituality. They were, to varying levels of focus: referencing a
relationship between spirituality and religion; the issue of having a conscious
approach/awareness to how one lives their life; the issue of transcendence; and a
focus on not only the positive aspects of expressing their spiritual nature but also the
negative connotations of that expression.

What underpins the interviewees’ notions of spirituality - links/references to religion and other
philosophical viewpoints?

Interviewee ‘A’ considers what they see as their spirituality as ‘being very tied up with
my beliefs and my particular denomination’. However, saying that, the interviewee
doesn't believe that religion and spirituality are synonymous - ‘that doesn’t mean that |
think it (religion) is synonymous with spirituality at all’.  Although Interviewee ‘S’ found
the ‘concept’ of spirituality difficult, they would not associate it with religiousness.
When asked if there was anything else they wanted to say that they had not had an
opportunity to express, Interviewee ‘U’ offered that, for them, ‘there is the implied
distinction between spirituality and religion’. They felt, as a religious professional,
believer and adherent’ this difference was that ‘spirituality is something we share as
human beings’. It was ‘an important value’as well as ‘an important part’ of their
spirituality for them to recognise that ‘spirituality is the common denominator’ of
humanity.

These interviewees’ views that spirituality and religion were not synonymous contradict
McCormick’s (1994) argument that Clark’s (1958, p.3) definition of religion can also
serve as a definition for spirituality. Clark (1958) argues that both religion and
spirituality can characteristically be described as the inner experience of an individual
when he/she senses a ‘Beyond'’. Interviewee ‘B’ was the most closely linked with this
from their experience of spirituality ‘very much as being an inner feeling, in which you
see yourself as part of a harmonious Universe’. However, they stated that ‘although’
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they had ‘a religious background’ they did not see spirituality ‘as being specifically a
religious phenomenon’. Additionally, although some of the interviewees linked
spirituality with a transcendent quality, as we shall see, both in this section and when
we look at the explicated, interpreted, common themes, they were not universally
linked within the community of interviewees.

The delineation of spirituality and religion, which is explicitly discussed in the above
interviews, seems to align with the writers such as Bierly, Kessler, and Christensen
2000; Cacioppe 2000; Lips-Wiersma and Mills, 2002 who state that there is a
difference between the two.

It may be that the interviewees, who do not align spirituality and religion, see the
delineation of the two concepts as simply as Koch (2002), when he states that
spirituality can be considered to be an internal, subjective aspect of humanity, while
religion is the external manifestation of spirituality. The notion that spirituality is a
subjective aspect of humanity seems to flow into Interviewee ‘U’s’ important value’ and
forms ‘an important part’ of their spirituality in recognising that ‘spirituality is the
common denominator’ of humanity. This subjective aspect will also be reflected in the
discussion of common themes when we look at the inability of some of the interviewees

to abstract SiW from their spirituality and who they are.

This subjective nature of spirituality is also reflected in elements of Interviewees ‘Q’ and
‘R’, when they discuss their Buddhist focus. Although it is important to point out that
neither saw Buddhism as a particular religion, | think that elements of their experience
of spirituality are relevant to the debate on subjectivity. Interviewee ‘Q’ speaks about
their links with Buddhism throughout the interview. They start by observing that
spirituality ‘governs the influence you have on relationships’ and then stating that their
‘particular religion, which is Buddhism believes that the start of good feelings in the
world comes from the individual’. When asked later on in the interview if they would

- see spirituality and Buddhism as synonymous their answer was ‘yes’. It is interesting
to note here that in the first instance they equated Buddhism as their ‘particular
religion’, but when | suggested, much later in the interview, that Buddhism wasn't a
religion, they concurred by saying that ‘/t's more a philosophy. [ think it is’. They
immediately went on to state that they were ‘more worried about the term “spirituality”.
They concluded by saying that they ‘still believe in a spirit, but | don’t define it in the
same way that Christianity does for instance. But | still believe in a spiritual force,
Buddhists call it nature but | think it is exactly the same thing’.
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This vagueness about Buddhism being a religion is lessened in the response from
Interviewee ‘R’ who saw that their Buddhist practice has affected their views on
spirituality. This is clear from their statement that their views of spirituality are
‘obviously’ caused by the practice they follow, which is Zen Buddhism. It should be
stated here that this interviewee strongly believes that Buddhism ‘differs’ from ‘other
religions in that they tend to start with belief e.g. ‘I believe in God, Father Almighty’
while in Buddhism ‘we start from practice’. Through the interviewee’s identification
with Buddhism they state that ‘spirituality is not a set of ideas in one sense, a set of
beliefs, it's embodied, it's a practical thing that one does, it comes out. ..... so that’s
my personal view on spirituality, it's always about the practice’.

The claim of Interviewees ‘Q’ and ‘R’ that Buddhism is not a religion but a ‘philosophy’
and ‘practice’ supports Mitroff and Denton’s (1999, p.8) assertion that there are ‘many
other possible routes to the acknowledgement of spirituality that are not based on the

dictates or tenets of a particular religion’.

The view that spirituality and religion are not synonymous was only overtly countered
by Interviewee ‘K’ who does not ‘consider themselves spiritual’ because for them
‘spirituality is tied to religion’ however, they do see themselves as having ‘quite strong
ideas about what is right and wrong’.

In contrast to the delineation argument, that spirituality and religion are different,
Mohamed, Wisnieski, Askar, and Syed, (2004, p.104) believe that the distinction
between spirituality and religiousness is ‘artificial and unnecessary’. Interviewees ‘F’
and ‘T’ do not seem to consider it important to make this distinction while describing
their experience of spirituality. Interviewee ‘T’ does so more overtly than ‘F’ by stating
clearly that their view on spirituality ‘starts’ from what they see as a fairly orthodox
Christian standpoint’, which ‘ultimately comes down to’ what they ‘believe God is
calling’ them ‘to do with it in a particular situation’. Interviewee ‘F’ does not, throughout
their description, reflect the need to make a distinction between spirituality and religion.
Although the questions are focussed on spirituality they simply start off by asserting
their belief in the Christian notion that "the Holy Spirit" becomes present within people
and that it gives us grace and helps us to ‘achieve difficult things’. This grace changes
us; our ‘character and personality’. They also hold the belief that this ‘grace of the Holy
Spirit has changed them’.

Interviewee ‘J’ states that their ‘view of spirituality about three years ago, would have
been directly linked, it would have involved specifically a Christian approach probably
from my particular vain of religion and now [ feel | recognise an alliance with God,
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speaking after God, people looking to God in their lives in people from a much wider
range of beliefs’. They reinforce this assertion in response to the ‘anything else’
question when they state that they would have in the past associated ‘spirituality
directly with diviné faith’ but that now they look ‘through a broader lens of spirituality,
which has enabled them to ‘be interested to explore a bit with other people’. This
interest in exploration has ultimately led to ‘much more interest in other people’s
spirituality’.  So for this interviewee they consider their and others’ spirituality much
broader than just being faith based not just linked to religion.

Additionally, Cavanagh and Bandsuch’s (2002, p.110) definition of spirituality —
‘worldview plus a path to achieve it’, which they argue could apply both to religious and
non-religious spiritualities may offer some support to Interviewee ‘H’s’ experiences of
spirituality and SiW. Interviewee ‘H’ does not specifically suggest that their approach
to SiW is underpinned by their Quaker practice; however, they refer to that belief
system throughout the interview e.g. ‘So, part of the Quaker way, is a rather rigorous
commitment to truth’. The ongoing reference to the Quaker way is in spite of them
stating that one of the enablers for them in expressing their SiW has been to ‘actually
somewhat uncoupling it from religion is probably a bit of a help’ because they find ‘in
Britain, there’s a massive hostility to religion and, for me, that's a real mystery’.

Interviewee ‘I’ links their belief, as a Muslim, to the prime focus of their interview that is,
doing something ‘right the first time’ when they offer In the end of the day, and this is
as my belief as a Muslim, if you don't do your bit properly and | don’t do my bit, in the
end, how do we create a well-developed society, how do we develop’. Although | use
this quote later in this discourse, to discuss issues under the interpretative common
theme of ‘Wider perspectives of spirituality and SiW’, | believe that the overt link, made
by the interviewee to their religious beliefs, was pivotal to their views of SiW. This
element of ‘doing it right the first time’is introduced when the interviewee states that
the ‘moral ideal of quality’ and ‘doing it right first time’is a spiritual element of one’s life
and needs to be ‘built from the early age’.

The spirituality- religion debate - issues raised from this research

Of the total twenty-one interviewees, twelve discussed the notion of religion in relation
to spirituality to varying degrees of explicitness. Two (‘Q’ and ‘R’) of those twelve are
Buddhists who make the point that their philosophy or practice is not a religion. Of the
remaining ten, six interviewees (‘A’, ‘B’, ‘H’, 'J’, 'S’ and ‘U’) argue, with differing levels of
intensity, that spirituality need not be aligned with the notion of religion. Conversely,
the remaining four interviewees (‘F’, ‘I, ‘K’ and ‘T’) either overtly, or by implication, link
spirituality with religion. | find this quite interesting on two counts.
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On the one hand it is interesting to note that the need to even mention the distinctive
nature of religion and spirituality, by implication, expresses the latent manner, in which
the Judaeo-Christian perspective continues to play a role in the understanding of our
Western culture (Tarnas, 1991, p.285), albeit this is, of course, restricted to the

interviewee population of this research.

On the other hand, nearly 61% of the individuals that responded to the original
electronic questionnaires (which enabled the identification of individuals who expressed
SiW and the ensuing interviews) indicated that they were Christian, Christian/Buddhist,
Christian with qualifiers or Muslim. By association, | might have been led to surmise
that there was a strong link between spirituality and religion. However, this was not the
case. This apparent dichotomy of thought is discussed further at the end of this

section.

There was a further point of interest that came from the eighty-four returned electronic
questionnaires. In response to the question ‘What does spirituality mean to you’ there
were a total of one-hundred-and-sixty-nine comments, of which only thirteen mentioned

faith or religion.

What underpins the interviewees’ notions of spirituality - having a conscious approach to life /
awareness

The notion of consciousness seems to feature prominently in Interviewee ‘A’s’
approach to life, both in terms of consciously attempting to align and integrate all parts
of life, as well as conscious attention needing to be given to personal growth and
journey. For them, the former includes doing a job ‘that | would really feel at one with’
and this is linked to the importance of finding good in everybody’. At the outset of the
interview, Interviewee ‘A’ was very clear in stating that they saw the ‘workplace is a
setting, in which people can achieve growth and this potential of workplace as a place
for achieving growth is key’. They also state that they ‘have consciously pursued
personal growth and learning over the years’. Additionally the interviewee believes that
their ‘personal spirituality has developed significantly over the last 15 years’, which has
caused them to be ‘much more aware of work as being part of their life, part of who /
am and how | am’. Interviewee ‘M’ alludes to the issue of personal growth when the

talk about the journey of ‘self-actualization’ being ‘part of our spirituality’.

Interviewee ‘B’ introduces the notion of consciously ‘striving for balance between being
acted upon and acting, of being passive and active’ when they talk about ‘being in the
world’. Interviewee ‘H’ also alludes to this notion in response to the question: You
mentioned the word “being” can you give me a sense of what that means to you?’
They responded by saying that for them ‘it relates to this idea of co-creation. That we
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are not only outputs of creation, that we are joint creators’ of our reality. Further,
Interviewee ‘A’ believes that we all have choice in the direction our lives take and that
choice s one of the things God gives us’. They go on to illustrate choice in their own
lives by talking about ‘consciously choosing their current job’, which implies that they
believe that they have consciously chosen the direction of parts of their life.

Lastly, Interviewee ‘B’ sees that consciously ‘taking on board a relativeness to others
gives a more joyful and meaningful feeling about the world’.

What underpins the interviewees’ notions of spirituality - transcendence?

The issue of transcendence, in the broader perspective of spirituality, is reflected in the
beliefs of some of the interviewees, which, | assert, influences their beliefs, values and
behaviours in terms of SiW. These beliefs are outlined in the following.

Interviewee ‘A’ believes that an integral part of spirituality is an ‘awareness of God or a
higher being, which impacts on a person’s way of life’.

Interviewee ‘E’ links this transcendent aspect of spirituality to religion. They believe
that ‘spirituality is a subjective thing’in that each of us is a ‘spiritual being as well as a
physical being’. This ‘spirituality’ they state ‘is not easy to or can't be defined’ and
therefore ‘it allows who you are’. Further, they argue that if this ‘spiritual dimension
does anything for us’it helps us ‘franscend who we are, where we are and what we are
doing’ and gives us ‘a slightly broader awareness of being in the world’. They conclude
by stating that whatever our religious beliefs ‘it is right and proper’ that we ‘recognise
this spirituality as being an important dimension of humanity’.

Interviewee ‘G’ saw spirituality as that ‘indefinable something’ that was left ‘when you
have taken everything else away’ and part of being spiritual was ‘having an awareness
of that'. Linked to this, their view of a spiritual person as one who ‘thought about
themselves and their relationship not only with others but the world’ that is, reflecting
on the bigger picture.

Interviewee ‘'S’ saw spirituality as ‘being quite ethereal, somewhat detached from the
concerns of everyday life’. Therefore, they see a spiritual individual as ‘not being
terribly pragmatic’. That is why they could not see themselves as a ‘particularly
spiritual person’, in that they equate spirituality with being ‘values driven’and they think
they are ‘more pragmatic than value driven’.

Interviewee ‘F’ believes that the most important thing’ is having ‘a relationship with
God’ and that the more time you spend with God ‘the more changed you become’.
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Interviewee ‘J’ believes that God is good and has ‘made us for good, for positive’
therefore, they would ‘expect to see good in or God-like qualities in everybody’.

Interviewees ‘H’, ‘J’, ‘T" and ‘V’ also introduce notions of transcendence, but these are
specifically related to their noematic view of SiW. These beliefs therefore will be
captured in each of those individuals’ life-worlds.

What underpins the interviewees’ notions of spirituality - positive and negative aspects raised

Although Interviewee ‘A’ believes that fife is full of potential’, they also believe that
there are ‘realistic constraints to be aware of’. They did however, suggest that some
people’s views on those restraints are ‘more imagined than real’ and therefore, can
limit life’s potential. They see it as part of their role to assist people to ‘get rid’ of these
limiting beliefs.

In a similar v