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ABSTRACT
There is a resurgence in contemplative spirituality in the Western world today.
The reasons mentioned in literature for this resurgence are the decline of
traditional religious institutions, the resurgence of a new global consciousness,
the rise of postmodernism, and the acceleration in the pace of life. The situation
in Johannesburg, South Africa, is no different. Some people are exposed to
contemplative spirituality, and silence is a very important aspect of contemplative
spirituality. In their search for wholeness, these Christian seekers are drawn to
silence but run into all sorts of difficulties in trying to practise silence. In my
ministry as the pastor of a local church, I am confronted with people who address
me to accompany them on their journeys into silence. From this scenario, the
research question arose: “What could be done to accompany them?”
The purpose of this study was to develop a model for the accompaniment of
seekers with a Christian background into silence in their quest for wholeness. The
study explored and described the experiences of seekers of silence in order to
derive a model for the accompaniment of seekers into silence in their quest for
wholeness.
This study used a theory-generating, qualitative, exploratory, descriptive and
contextual research design in accordance with the four steps described by Chinn
and Kramer (2008:185-244). A purposeful sample was selected to participate in
qualitative phenomenological interviews. Data was collected by means of
phenomenological interviews, audio-stimulated recall, observation and field
notes. In-depth phenomenological interviews were conducted with each of the
persons in the sample population until data saturation was reached. Digital
recordings of the interviews and the video-stimulated recall sessions were
transcribed for data analysis. After transcribing the interviews and videostimulated recall sessions, it was analysed using Tesch’s (1990:154-156)
methods. The data analysis revealed a central storyline consisting of four themes
and nine categories. For the purpose of trustworthiness of the data, field notes
and direct observations of the participants, as well as a literature control, were
iii

used for triangulation.
The central concept was identified based on the analysis of the participants’
experiences. After the analysis and testing of the concepts, the relationships
between them were described. These relationships served as foundation for the
development and description of the model that a qualified accompanist can use to
accompany seekers into silence in their quest for wholeness. Lastly, guidelines
were issued to assist with the implementation of this model.
This study was new in the following respect: First, it fills a gap by researching a
category of persons (seekers) who experiment with experiences of silence and
seek facilitation in order to integrate this into their life styles. The seekers have a
Christian background but have not found a spiritual basis in the practices offered
by Christian churches. Secondly, the study uses a phenomenological method of
empirical research in order to describe the seekers’ experiences of silence. More
and more empirical research is done in theology using qualitative methods;
however, few of them use a phenomenological method. Thirdly, it introduces a
model-generation methodology in theology, which is used in many fields (nursing
studies, social studies, medical studies etc.) to develop theory of practice for
professionals.
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CHAPTER 1
OVERVIEW OF THE STUDY
1.1

OVERVIEW AND RATIONALE

There is a resurgence of interest in spirituality at both popular and scholarly levels
(Sheldrake, 2007:XI). Spirituality is an elusive term without a widely accepted
definition. Sheldrake (2005:38) suggests that we think of spirituality in an
epistemic context of postmodern spirituality, and uses Schneiders’ definition of
spirituality as a lived experience – a conscious involvement in the project of life
integration by means of self-transcendence towards the ultimate value of life. This
is a general definition that is inclusive enough to embrace most spiritualities, yet
specific enough to give the term recognisable content. In this research, the
researcher worked with this definition of spirituality.
Current interest in spirituality is evidenced by the variety of books on the subject,
radio and television documentaries, seminars and conferences, centres for the
study of spirituality, and university courses on spirituality. One of the reasons for
this resurgence of interest in spirituality is the decline in traditional religious
intuitions. King (1997:39) makes the point that all too often theology and intuitions
are devoid of spiritual nourishment and are not clearly a source of life and energy.
Duquoc and Gutitierrez (1994:vii) are of the opinion that the need of seekers
today is for immediacy with God; however, many institutions do not encourage
spiritual experience. The emphasis today is not so much on religion, as on
spirituality. In fact, religion is often seen as an obstacle and not an aid in the
seeker’s quest. Nolan (2006:10) says that what attracts attention more than
anything else is the claim that mystic union is a religious experience, that is,
spirituality, rather than a religious dogma, as in the practice of religion. Nolan
(2006:10) therefore defines spirituality in general as the actual experience of God,
and religion as the institutional aspects and dogma surrounding the actual
experience.
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Another reason for the resurgence in spirituality is the new global consciousness
of the present era. The world has become a global village. Former attitudes of
isolation, hostility, domination, and colonialism are giving way to an interest in
and respect for one another. Tomka and Ruggieri (1997:15) say that the “palette
of possible worldviews and religious options are getting increasingly rich”. Interreligious dialogues are taking place and are among the most significant
developments of the time we are living in (Johnson, 2005:8).
Another reason for this resurgence is the rise of postmodernism. The postmodern
consciousness, according to Lesniak (in Sheldrake, 2005:7), acknowledges the
organic and limited stature of the word and the interdependency of the human
species with all that exists; the multi-faceted character of human consciousness
and the recognition of the past; the continued reality of all truth claims; and the
awareness that human beings are not self-contained but internally constituted by
a whole range of relationships. These factors contribute to an appeal to the
contemplative traditions, the proliferation of spiritualities, and an integration of
spirituality with psychology. In this context, many people are challenged with
different beliefs, traditions, experiences, and insights from other traditions. There
is a growing consciousness of mystical spirituality, and people from an
evangelical tradition suddenly have a need for retreats, silence, and meditation,
which is not part of their tradition. Rice (1991:7) describes it as follows:
“There are many people for whom ordinary religious practices are
not sufficient. People seek a deeper experiential relationship with
God and a faith that is grounded in first hand knowing. Some of the
most sensitive of seekers have left institutional religion altogether in
their search for something that can be sensed in their heart as well
as their minds”.
Rice (1991:8) reveals that the same quest is behind the interest in Eastern
religions and what is called the “new age” religions. Although the wave of interest
in meditation, the practice of silence, reflecting on Scripture and contemplation is
common among Christians from all denominational traditions, many churches
2

often turn a deaf ear to the needs expressed by those seeking a form of spiritual
assistance meant for their lives. McCrath (1994:14) says that many students
begin their ministries as evangelicals, yet end up committed to some form of
Catholicism. With this, he implies that these students seem to gain the impression
that their theological training did not equip them to deepen their understanding of
God by developing approaches to prayer and meditation which will enrich their
lives and faith, and which will sustain them in the Christian life. Russell
(1983:121) says that:
“people who are convinced that God summoned them to a quiet
attentiveness to his word in silence and a measure of solitude look
in vain for a theological model or paradigm to suggest the shape
their lives should take. If they turn in the direction of the dominant
spirituality at that age, they find that it does not fit them well. These
quiet ones need guidance to help them take hold of both the
spiritual and material realities that make up their lives. They need to
be shown how to work out the apparent conflict between the pull
towards prayer and the demands of their neighbor.”
In the field of sociology, Rosa (2010:96) developed a critical theory of late
modern temporality and convincingly identified the causes and effect of the
various sped-up processes that define modernity. There is a technological
acceleration, an acceleration of social change, and an acceleration of the pace of
life. This acceleration on all fronts leads to a growing alienation from the self and
others, neighbours, nature, and the transcendent in our lives. There appears to
be a critical need to reconnect with the self, others, the world, and the
transcendent. Deceleration seems to be a way to reconnect. This is why Glotz (in
Rosa, 2010:37) states that deceleration has become the new ideological focus for
the victims of modernisation. At the heart of a contemplative spirituality lies
deceleration by way of practices such as meditation and contemplation with the
aim to reconnect with the self, God, other people, and the world.

3

1.2

PROBLEM STATEMENT

The researcher found himself in a situation where he experienced a renewed
interest in spirituality; particularly contemplative spirituality. In interacting with
people, he observed that some are drawn to silence in their quest for wholeness.
In this research, the researcher refers to them as seekers. Some of them became
aware of their longing for more in life. They interpreted this longing spiritually and
considered it as a call to a spiritual life. They were not sure what to do, where to
start and what road to embark on concerning their spiritual quest.
Some had a desire to embark on a quest but did not have the knowledge to
decide what they should do. Others read books on topics related to their quest
and gained some knowledge and a keen desire, but they did not know how to
actually meditate or sit in silence. Others were convinced of the spiritual journey
they want to embark on and had a longing for silence, but did not know how to
accomplish it. Some had to overcome cultural or theological barriers before they
could embrace silence. They said things like, “this is foreign”, and “this is Eastern”
(meaning not Christian). Others made an effort to sit in silence but ran into all
sorts of difficulties. Someone said that they suffered from a migraine. Another
remarked that negative emotions surfaced and that it was very unpleasant. They
were not sure what to make of these aftermaths. Some of the seekers were
desperate and experienced acute feelings of emptiness and meaninglessness.
Others asked for accompaniment, but seemed to enter into these relationships
with unrealistic expectations in search of a “quick fix”. Some, however, were
indeed seeking meaning and fulfilment in life and sincerely asked for
accompaniment.
When meeting with a few of these seekers, they expressed these specific
concerns and that they did not know what to do about it. They could not find any
benefit from existing programmes to give them any guidance. Although a great
deal of research has been done on silence (Sardello, 2008; Kenny, 2011;
Norman, 1990; West, 1991; MacCulloch, 2013; Ross, 2014), little or no research
has been done on these seekers’ actual experiences. This gap in the field of
4

research led to the following question: “What could be done to accompany
them?”
1.3

PURPOSE AND OBJECTIVES

The purpose of this research was to develop a model for the accompaniment of
seekers with a Christian background into silence in their quest to promote
wholeness.
The objectives of this research were to:
• explore and describe the experiences of seekers of silence; and
• derive a model from the results of the experiences of seekers of silence in
order to accompany them into silence in their quest for wholeness.
Table 1.1 gives an overview of the research questions and research method.
Table 1.1:

Overview of the research questions and research method

RESEARCH QUESTIONS
1.

RESEARCH METHOD

How do seekers experience

Step 1.1

silence?

concept

Identifying central

Phenomenological approach:
In-depth phenomenological
interviews, observations, and field
notes
2.

What can be done to

Step 1.2

accompany seekers in

concepts

practicing silence?

notes.
Step 2

Defining and classifying

Relationship statements

Step
3
Describing the model
Literature
control

5

Step 4

Guidelines

1.4

PARADIGMATIC PERSPECTIVE

No research is free of value, and value directs thinking, judgment and other
activities (Botes, 2003:12). It was therefore important for the researcher to clarify
his underlying values in order for others to understand the personal reality and
viewpoints that guided this study. The thesis assumptions are embodied in metatheoretical (Section 1.4.1), theoretical (Section 1.4.2) and methodological
(Section 1.4.3) assumptions.
1.4.1

Meta-theoretical assumptions

Meta-theoretical assumptions are important beliefs that one has about man and
his environment. Although these statements provide a frame to guide the
research, they are not testable.

According to Wilber, Patton, Leonard and Morelli (2008:37), our being in the
world has four dimensions. These are illustrated in Figure 1.1 in four quadrants.

INDIVIDUAL

INDIVIDUAL

INTERIOR

EXTERIOR

I

IT

COLLECTIVE

COLLECTIVE

INTERIOR

EXTERIOR

WE

ITS

Figure 1.1: Four dimensions of being
A person’s individual interior refers to their thoughts, feelings, intentions, and
psychology. People’s thoughts, ideas, opinions, intentions, motivations, purposes,
6

visions, values, worldviews and life’s philosophy exist in their personal interior. A
person’s collective interior refers to their relationships, culture, and shared
meaning. The “we” space comes into being when I encounter you, you and I
communicate, and we begin to share at least some sense of meaning. The “we”
space thus exists when there is a mutual recognition, communication, and shared
understanding. There is a vast diversity of “we” spaces such as the family we, the
working we, the romantic we, the sports team we, the best friend we, the national
we and the global we, among others.
The researcher wrote from a Christian perspective with a strong spirituality of
ecclesiology. He shares the conviction that Jesus formed a community around
himself, animated it, and then left the community with his Word, his Spirit, and the
Eucharist. This community is the church. The church is an important “we” space.
Rolheiser (1999:68) is of the opinion that this experience is a non-negotiable
essential of Christian spirituality. Lonergan (Braxton, 1980:71-100) suggests that
an authentic religious conversion has six dimensions, which are religious, theistic,
Christological, ecclesial, moral, and intellectual. Not all of these dimensions might
immediately be evident in a person’s life after conversion, but one has to deal
with all the dimensions, including the ecclesial; being involved in a historical
worshipping community.
A personal individual exterior (it) refers to a person’s physical body and
behaviours. The “it” space is the perspective of looking at surfaces, objectifying
things and people, and sensing behaviours. The “it” space has a feeling of
thingness. Since it is in a realm of individual exteriors, a person can see it, touch
it, feel it, taste it and smell it. The collective exterior refers to a person’s
environment and social structure systems. If a person looks at his/her clothing, for
instance, they can ask themselves where it came from. Who made it? What
material was used? What financial system allowed you to purchase it? How was it
transported to a store near you? What laws are in place to make sure that you
were not cheated? What political system governs the labourers that
manufactured the clothing? What pollution escaped into the ecosystem during its
manufacture? All these questions point to the many different systems in which
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persons are meshed and give you a feel of the collective exterior.
The researcher would like to add the dimension of spirit to Wilber, et al’s.
(2008:37) model, and refer to spirit as a supernatural or transcendent reality
(Ward, 2004:3). This study’s point of departure is that a transcendent spiritual
reality exists, to which religion gives some access. This transcendent reality is
God. Religion is seen as a set of practices for establishing a relationship with the
transcendent reality, God, for the sake of obtaining human good or avoiding
harm. Spirituality is viewed as our way of living in relation and reaction to the
transcendent; in other words, God (Benner, 2011:24). God is transcendent and
immanent and is therefore not bound to one specific quadrant, but overlaps all
four quadrants of life. The researcher writes from a theistic point of view that
recognises matter and spirit as distinct, although matter depends on spirit for its
existence (Ward, 2004:115).
None of these dimensions exist separately and independently from one another.
People cannot break their lives into four pieces. These are the four irrefutable
facets of people’s awareness and existence. If people tend to privilege one or two
quadrants and ignore the others, it means that they do not approach life
holistically. This might mean that such people break with reality, which can be
detrimental to their health and functioning in the world since people interact
holistically with their internal and external environments.
1.4.2

Theoretical assumptions

Two sets of theoretical assumptions exist, which will be discussed in the sections
that follow.
1.4.2.1 Theories and models
Although there are diversity and variety of Christian spiritualities, this study uses
a model of Holmes (1980:4) that follows a holistic approach to Christian
spirituality. Holmes (1980:4) points out the variety of ways in which God can be
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experienced, which can be placed in two bipolar scales, namely a kataphatic and
an apophatic scale, and a speculative and affective scale. These scales are
illustrated in Figure 1.2.
Speculative
(mind and intellect)
Apophatic
Kataphatic

Apophatic
(without imagination)

(with imagination)

Apophatic

Affective
(heart and emotions)

Figure 1.2: Spirituality
The first continuum describes a basic approach to the transcendent, while the
second represents the primary effect of the approach on the spiritual life. The
terms kataphatic and apophatic refer to the two classic approaches to God.
Kataphatic spirituality is based on the active use of the imagination. The Christian
identifies positive images of God and uses these images as a tool to approach
God. For example, meditation might take the form of visualising God as a father.
Additional details of this image could be the father caring for his children. Other
images of God that could be used in kataphatic meditation are, among others,
God as light, as fire, as the good shepherd. Christian traditions that have been
most closely identified as kataphatic spirituality are part of the reformed and
evangelical streams.
In contrast to the kataphatic method, apophatic spirituality is an “emptying”
technique. Instead of focusing on images that symbolise some aspects of God,
the apophatic approach emphasises what God is not. God is not merely a
heavenly father; He is much more than that. These and other images are
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imperfect and can result in dangerous misinterpretations of his being. In the
apophatic tradition, God is encountered as a mystery. He is a hidden God and,
while having revealed Himself to us, He is still only encountered in obscure
awareness. While kataphatic spirituality confirms the “knowability” of God and the
intimacy that humans can have with him, apophatic spirituality warns about the
dangers of assumptions that the reality of God can be captured in words or
symbols. The goal of apophatic spirituality is to experience union with God. That
which is discovered in this experience with God is not so much knowledge as
love. God cannot be fully understood but can be loved. Although mystery cannot
be completely explained, it can be experienced. Examples of these traditions
include Eastern orthodox spirituality, many of the mystics, and writings such as
The Cloud Of An Unknowing (Butcher, 2009:xxiii).
The second dimension, the speculative and affective continuum, refers to the
variety of ways in which Christians react to their experience of God. The
speculative spirituality emphasises the illumination of the mind or intellect, while
affective spirituality emphasises the illumination of the heart or emotions. In
speculative spirituality, God is encountered with the mind, resulting in a rational
and propositional theology. This approach is developed most clearly by the
reformed, Calvinist tradition that affirms the importance of knowing God through
Scripture. God is encountered with the mind and is known through the study of
his Word, the Bible. Speculative spirituality tends to emphasise theology and the
intellect above mystical intimacy with God. In affective spirituality, God is met in
the heart rather than in the head. Merely knowing about God is judged to be a
poor substitute for a personal relationship with God. Affective spirituality
emphasises the experience of God and might neglect the theology or systematic
reflection on that experience. It should be noted that the distinction between the
heart and the head in the second dimensions of Holmes’s model (1980:4) may be
artificial and even misleading. Emotions are both matters of the head and the
heart. Feelings are closely related to thoughts; therefore, attempts to classify
experiences as being either in the head or in the heart might be confusing.
Holmes, however, acknowledges that the two continua are closely interrelated
and that it is difficult to regard functioning on one continuum without referring to
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the other. Holmes suggests a holistic spirituality that ideally contains a balance of
the four ways of knowing God, as represented in Figure 1.3.
Speculative
Encratism

Rationalism

Apophatic

Kataphatic

Pietism

Quietism

Affective

Figure 1.3: Ways of experiencing God
Problems in spirituality may occur when one moves outside the circle of balance.
Holmes (1980:52) lists four specific dangers that result from such a loss of
balance. Rationalism results from an exaggerated speculative-to-kataphatic
spirituality, pietism from an exaggerated kataphatic-to-affective spirituality,
quietism from an exaggerated apophatic-to-affective spirituality, and Encratism
from an exaggerated speculative-to-apophatic spirituality. In this research, a point
of departure was to develop a holistic spirituality that encompasses both the
apophatic and kataphatic dimensions. While most seekers who participated in
this research come from a kataphatic background and tradition, the supposition is
that it is also important to develop the apophatic dimensions of the spiritual life.
Silence is part of this apophatic dimension. The question is thus how to develop
an integrative spirituality in which both the apophatic-to-kataphatic and the
speculative-to-affective dimensions of spirituality are embraced.
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1.4.2.2 Theoretical definitions
In this section, the definitions of the central concept in the problem definition are
considered.
a)

Accompaniment

According to the Oxford Dictionary (2015), accompaniment is a piece of music
played as complement or background to an activity; something that supplements
or complements something else.
Accompaniment in this research primarily refers to spiritual accompaniment. The
spiritual journey is filled with many dangers and people; both accompaniers and
seekers look for guidance from someone they perceive as having experience, an
accompanist, to support them in a way that assists them on their journey.
b)

Seeker

The Oxford Dictionary (2015) defines a seeker as someone who attempts or
desires to obtain or achieve something. Seekers in this research are people who
become aware of their search for the meaning of their existence, or possibly the
meaning of their suffering, their lack of fulfilment, or the dividedness within
themselves. Seekers not only become aware of this need within them, but
interpret this need spiritually and therefore turn to God for help. These seekers
have a Christian background with an institutional character by way of their
involvement in the church. A description of these seekers is given in the
discussion on the sampling for this research.
Seekers sense that this persistent restlessness and desire are of crucial
importance and embark on a quest that is essential for their wellbeing. According
to this definition, which was used for the sampling of the research, not everybody
is thus a seeker. Not everybody becomes aware of the universal search for the
meaning of their existence or the meaning of their suffering, their lack of fulfilment
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or the dividedness in themselves, and then interprets it spiritually. Benner
(2011:16) states that this search is often not interpreted spiritually. He then refers
to another type of search, namely the seeker’s search for a partner or something
else that he thinks would bring fulfilment (Benner, 2011:16). Where we seek
depends on how we perceive our longing.
c)

Silence

According to the Oxford Dictionary (2015), silence is the factor or state of
abstaining from speech. In the Christian tradition, silence is much more than
abstaining from speech. The concept ‘silence’ is not easy to define theologically.
Waaijman (1995) distinguishes between seven types and forms of silence in the
Christian tradition. Kenny (2011) approaches silence phenomenologically and
distinguishes between 28 types of silence. For the purpose of this research, the
researcher focused on a certain type of silence that can be described as
contemplative silence (Foster & Beebe, 2009:278). Kenny (2011:195) refers to
this type of silence as sacred silence. In his discussion on silence, Waaijman
(1995:91, 143) views this type of silence as an attitude – moving beyond word
and ritual silence. Contemplative silence is an apprehension of reality, which
includes God, that is relatively uncluttered by thought – particularly the perception
of interpretation or analysis (Benner, 2012:87; May, 1982:25).
In his essential work on the Christian history of silence, the historian MacCulloch
(2013), shows that silences lie at the centre of religious experience and therefore
spirituality. Contemplative silence, as an experiment of one of the silences
discussed by MacCulloch (2013:222), can be traced throughout Christian history.
Silence was never an uncommon or strange phenomenon in the Christian
tradition. There were movements against contemplative silence like medieval
Catholicism and Protestantism (MacCulloch, 2013:22), but there were also many
counter-movements against the establishment of the church with an emphasis on
contemplative silence, such as the desert fathers with their emphasis on
“hesuchia” (complete rest) in solitude, and the monastic movement that followed
(Waaijman, 2002:266).
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d)

Model

According to the Oxford Dictionary (2015), a model is
• a particular design or version of a product;
• a simplified description, especially a mathematical one, of a system or process,
to assist calculations and predictions; and
• a thing used as an example to follow or imitate.
A model represents some aspects of reality in a concrete or abstract manner by
using a representation that may be structural, pictorial, diagrammatic or
mathematical. A conceptual model can be defined as a depiction of the
interactions between concepts based on certain assumptions that are integrated
into a meaningful configuration (Fawcett, 2005:16; Mouton, 2012:195).
e)

Wholeness

According to the Oxford Dictionary (2015), wholeness means a single unit against
separate parts in general, entirely or fully, taking everything into account.
Wholeness, according to the New Dictionary of Catholic Spirituality (Downey,
1993:489), reflects a desire for integration and an attempt to understand the
connections between the various aspects that constitute a given reality.
Wholeness in this research is the weaving together of all the aspects of the self
into one seamless garment. All the dimensions and aspects of the self, the
physical, spiritual, social, emotional and intellectual, are unified in a life-giving
way. In Christian spirituality, holism is finely expressed in the biblical concept of
peace – shalom (Evans, 1950:165). This means that humans are not
automatically born whole, and more passing of time is insufficient in itself to
ensure the growth into wholeness. In Christian terms, aspects of wholeness are
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usually referred to as becoming your true self in Christ. Benner (2011:xii) says
that other spiritual traditions often present this experience as becoming
enlightened or becoming one with all that is. Wholeness in psychology might be
framed as becoming increasingly integrated or becoming all we can be.
Benner (2011:14) speaks of this journey as becoming more deeply human as a
whole. Not all spiritual paths or ways of living lead to wholeness. What persons
do can lead to an escape from reality, an expression of their sexuality, a
disconnection from their emotions, alienation from their bodies; the list can go on
and on. It remains, however, difficult to describe or to present images of what
exactly wholeness would look like. From a theological standpoint, it touches on
one’s Christology. Humanistic psychologists concerned with psychological
maturity and human actualisation have identified the works of a fully actualised
person. Physical aspects of wholeness include diet, exercise, and freedom from
environmental toxins. This research, however, focused on the development of the
inner person; the non-material aspects of wholeness.
1.4.3

Methodological assumptions

This research was an effort to combine methodological steps derived from
several disciplines that are compatible with phenomenological key ideas. It
followed a postmodern approach that the truth of people’s beliefs is bound to the
interpretations and values that the people experiencing it assign to it (De Vos,
Strydom, Fouché & Delport, 2010:7-8).
This research used a constructionist and interpretive approach (De Vos, et al.
2010:5). According to this approach, the truth lies in the human experience. An
inductive approach involves the researcher going into the field and letting the
phenomenon speak to him. The researcher is in a position of humbleness while
the participants are knowledgeable about the phenomenon, as they have
experienced it themselves. It is only after studying the phenomenon that the
researcher is able to understand it. In practical theology, Heimbrock (2005:294297) describes five characteristic elements of a research approach that follows a
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phenomenological theory. He describes these characteristics as a research habit.
The first element of phenomenological research is perception. The researcher
enters the praxis with an open awareness, seeing and listening.
The second element is phenomenological research in the field. The researcher
boldly enters the situation as experienced in everyday life, and mentally engages
with involved participation. The everyday situation in this instance is the seekers
of experiences of silence.
The third characteristic of this phenomenological method is self-reflection. The
emphasis here is on subjectivity, which means that the researcher recognises his
need to reflect on his own involvement and influence in the field. Heimbrock
(2005:295), after discussing Husserl, chooses an interpretative, not a descriptive,
approach. The descriptive and interpretative approaches are two schools in
phenomenological philosophy. Husserl perhaps best defines the descriptive
approach and Heidegger the interpretive approach (Reiners, 2012:1). According
to Heimbrock (2005:295), ethnography points in the science direction by offering
rules for the method of participant observation. Van Manen (2002:7) states that
meanings resonate and reverberate with reflective being. The researcher
resonates and reverberates his or her own experience of the phenomenon with
the participants’ experiences.
The fourth characteristic is interpretative participant observation; ethnographic
descriptions are part of the process. It is necessary to deal deliberately with the
effects of self-perceptions and also to include theoretical arguments that are not
part of the actual perceptions in the research field.
The final characteristic of this phenomenological method, which was followed in
this research, is its circular nature. There are no strict orders or fixed steps. The
researcher can return to previous steps and continue with descriptions in light of
each new step, and then return to an easier step.
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The researcher also followed a functional approach in conducting this research
by focusing on improving wholeness in practice. Qualitative research integrity
was ensured by applying measures to ensure trustworthiness (Rubbin & Babbie,
1993:63).
1.5

RESEARCH DESIGN AND METHOD

The research design of this study can be specified as a theory-generating,
qualitative, exploratory, descriptive, and contextual research design (Babbie &
Mouton, 2001:79). The focus was on obtaining data that would facilitate an
understanding of the seekers’ personal experiences. This understanding formed
the basis of the model for personal accompaniment of the seekers into silence as
an integral part of spirituality in their quest for wholeness.
The researcher followed the four steps of the model-generation approach
described by Chinn and Kramer (2008:185-244), as well as by Walker and Avant
(2005:133-160). These steps were followed in order to develop a model for the
personal accompaniment of seekers into silence as an integral part of spirituality
in their quest for wholeness. These steps are depicted in Table 1.1, which gives
an overview of the research questions and research methods.
1.5.1

Step 1: Concept analysis

The first step is performed in two phases. In Step 1.1, the central concept is
identified by means of research. In Step 1.2, the central concept is defined and
classified.
1.5.1.1 Step 1.1: Identification of concepts
This step comprises the collection of data in the field (Chinn & Kramer, 2011:185187). Because this study has a qualitative research design, data collection
entailed selecting a purposeful research sample (Grove, Burns & Grey,
2013:246).
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This involved the conscious selection of certain participants. In this instance, the
participants were seekers who requested accompaniment into silence as an
integral part of spirituality. The researcher lives in the largest city of South Africa,
known for its fast pace. The researcher decided to select participants who were
starting the second half of their lives, thus from 40 to 55 years of age. This
selection was done in light of the fact that most seekers who approached the
researcher were in this age group, which is also the researcher’s age.
Data gathering took place by means of in-depth phenomenological interviews
(Kvale, 1996:174), observations, and making field notes (Wilson, 1989:380)
during the interviews, as well as video-stimulated recall (Verloop, 1998:53). The
data were analysed using Tesch’s (1990:154; Creswell, 2013:155) method of
thematic data analysis.
A literature control (Field & Morse, 1992:62) was carried out to verify the results
of the interviews. The central concept was then identified from the obtained data
for the development of a model.
1.5.1.2 Step 1.2: Concept definitions and classification
Wandelt and Stewart’s (1983:65-67) three-step method was used to define the
central concept. The central concept was defined by identifying essential criteria
from dictionary and subject definitions. These essential criteria were then
reflected in a model case. The definitions were evaluated using Copi and Cohen’s
(2009:180-196) criteria. The central concept was classified for the purpose of
exploring and describing those concepts that were appropriate for the model.
Dickoff, James and Wiedenbach’s (1968:551-562) survey list was used to classify
the concepts.
1.5.2

Step 2: Constructing of conceptual relationships

Those concepts identified and defined were placed in relationships and in
interrelationships with each other. This was done in order to elaborate on them
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and, at the same time, to connect them by making them less abstract. The criteria
described by Dickoff, et al. (1997:552-554) were used for this purpose.
On the other hand, logical links between these relationships were provided by
following Hardy (1973:13-18) and Mouton’s (1996:92-99) steps.
1.5.3

Step 3: Description of the model

A model was described as a framework of reference for the facilitation of seekers
into silence to promote wholeness.
The exercise involved a description of the central concept, the classification of
statements, and a description of the process’ structure as explained by Mouton
(2012:195-201). The description of the structure and the process, as well as the
evaluation of the model, followed Chinn and Kramer’s (2008:69) principles of
theory evaluation. In addition, a visual image of the model was developed (Chinn
& Kramer, 2008:221-225). The model was evaluated according to the guidelines
set out by Chinn and Kramer (2008:246-248). The purpose of the evaluation was
to confirm whether the researcher followed the proper steps in developing the
model.
1.5.4

Step 4: Description of guidelines

In the fourth step, guidelines for implementing the model were described. The
research design and methods are discussed in more detail in Chapter 2.
1.5.5

Measures to ensure trustworthiness

This research followed Guba’s (Lincoln & Guba, 1985:290) model of
trustworthiness for qualitative research. Merriam (2009:215-216) and Yin’s
(2009:40-45) guidelines on specific measures to ensure the trustworthiness of
case studies were incorporated. Therefore, the strategies of credibility,
transferability, dependability, and conformability were applied. Activities to
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achieve credibility include prolonged engagement in the field, keeping a reflective
journal, the researcher’s authority, triangulation, and peer reviews. Transferability
was achieved by means of a complete description of the demographics of the
participants and the results, including a literature control and verbatim quotes
from the interviews. Dependability was achieved using a dense description of the
research methodology. Finally, confirmability was achieved by performing an
analysis of the entire research process and triangulation. This is elaborated on in
Chapter 2.
1.5.6

Ethical measures

Ethical measures with regard to sensitive areas pertaining to the participants’
experiences of silence were adhered to during the research. These included
autonomy, non-maleficence, beneficence, and justice. Ethical clearance was
obtained from a university ethics committee Dossier # 9926.
1.6

STRUCTURE OF CHAPTERS

This research is structured in six chapters.
The researcher started with an overview of the study in Chapter 1. The research
methodology is then discussed in detail in Chapter 2. In Chapter 3, the
researcher focuses on the research findings of the experiences of seekers of
silence, which are the first steps of the model development. In Chapter 4 the
researcher deals with the next phase of the first step, which is defining and
classifying of the central concept and associated concepts. A description of the
model then follows in Chapter 5. The researcher closes with conclusions,
limitations, recommendations and a summary of the research in Chapter 6.
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CHAPTER 2
RESEARCH METHODOLOGY
2.1

INTRODUCTION

In Chapter 1 the researcher briefly stated the research design and methodology.
In this chapter, the researcher will discuss these in greater detail, starting with the
research design and the various aspects that influence it.
2.2

RESEARCH DESIGN

The philosophy of science behind this qualitative research study is that of
postmodern constructivism. This means that, according to constructivist thinking,
there is an unbiased viewpoint from which to access the validity of analytical and
ethical knowledge claims. According to Munhall and Oiler (2009:67), no single
reality exists in qualitative research. Reality differs from person to person and is
based on perception. Meaning must, therefore, be applied within a given context.
The argumentative process in qualitative research includes all the different
aspects in order to form a whole.
The philosophy of science that undergirds this research was a postmodern
constructivist philosophy. A postmodern approach is based on the belief that the
truth is bound to the interpretations and values that are assigned to it by the
people experiencing it (Taylor, 2014; Botella, 2017). Based on the postmodern
approach, this research employed the constructivist paradigm and entered the
field without a hypothesis or conceptual framework (De Vos, et al. 2010:5). The
constructivist paradigm views reality as socially constructed by the persons
involved in the situations. This makes knowledge subjective and mind-dependent,
and reality differs from person to person as it is based on perception. According
to the constructivist paradigm, one can say that the “truth lies in the human
experience”. As a result, knowledge is value-laden by the values of the
participants and the researcher. It is therefore essential that the researcher
employs bracketing before entering the field in order not to be biased.
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Based on the postmodern constructivist paradigm it illustrates the use of a
phenomenological approach. The research design of this study can be specified
as a theory-generative, qualitative, exploratory, descriptive, and contextual
research design (Babbie & Mouton, 2001:79). These terms will now be discussed
in greater detail.
2.2.1

Theory-generative research

Theory, according to Kerlinger (1986:9), is a set of interrelated construct
(concept) definitions and propositions that present a systematic view of
phenomena by specifying the relations among variables, with the purpose of
explaining and predicting the phenomena. This means the following: (a) a theory
is a set of propositions consisting of defined and interrelated constructs; (b) a
theory shows the interrelations between a set of variables; and (c) a theory
explains phenomena.
In this research, a theory-generative design was used to develop a model derived
from fieldwork. Four steps were followed in developing the model. In Step 1,
concept analysis was done. The concepts were identified by means of a field
study and then defined and classified. In Step 2, concepts were placed in
relationship with each other. Step 3 entailed the model description, and in Step 4
guidelines to implement the model were described (Morse & Field, 1996:3).
2.2.2

Qualitative research

The researcher chose the qualitative research method since little or no research
has been done on the personal experience of seekers of silence; the
characteristics of qualitative research are acknowledged.
Qualitative research (Creswell, 2012:192; Silverman, 2006:39-41) is the study of
people in their own worlds, described or explained in their own words. It aims to
explore experiences by capturing, describing, and understanding it from the
participants’ perspectives. This study aimed to describe and explore the
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experiences of seekers of silence in their quest for wholeness.
Qualitative research is concerned with developing explanations of social
phenomena (Creswell, 2012:192; Botma, Greeff, Mulaundzi & Wright, 2010:82).
Qualitative research is therefore concerned with finding answers to questions that
start with why, how and in what way? The answers to these questions were
described as they naturally occurred. No attempt was made to manipulate the
phenomenon under study.
Qualitative data is obtained by means of direct encounters with individuals
(Nieuwenhuis & Smit, 2012:126), by means of conducting one-on-one interviews
or observation. The sampling technique used was not the random selection of
participants but the seeking of information from specific people in the population
(Polit & Beck, 2012:488). This also influenced the criteria applied to assess
reliability and validity.
Qualitative researchers emphasise six significant characteristics (Streubert &
Carpenter, 1999:12), which are:
(1)

a belief in multiple realities;

(2)

a commitment to identifying an approach to understanding that will support
the phenomenon studied;

(3)

a commitment to the participants’ point of view;

(4)

the conduct of inquiry in a way that does not disturb the natural context of
the phenomena of interest;

(5)

an acknowledgement of the researcher’s participation in the research; and

(6)

conveyance of the gained understanding of phenomena by reporting back in
a literature style supplemented with the participants’ commentary.
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2.2.3

Exploratory research

The aim of exploratory research is to explore a relatively unknown territory in
order to gain new insight into the phenomenon (Mouton & Marais, 1990:431).
According to Dobson (2002:59) and Babbie (2008:99), the aim of exploratory
research is to explore relatively unknown situations, to search for new insight, to
ask questions, to view the phenomenon in a new light, to generate new ideas for
further research, and to work with a flexible research design. As a researcher, it is
therefore necessary to be aware of one’s own preconceived ideas, and to not
allow these ideas to influence the research. One must be open to new ideas as a
researcher.
This research aimed to gain insight into the experiences of seekers in order to
develop a model for the accompaniment of seekers with a Christian background
in the metropolitan area of Johannesburg (South Africa).
2.2.4

Descriptive research method

Concerning the descriptive research method, the essential element is the
researcher’s goal, which is to describe that which exists as accurately as possible
(Mouton, 2012:44). Describing phenomena will always be interpretive. The
phenomenon in this instance was described according to the verbatim transcripts
of in-depth phenomenological interviews that were conducted and “videostimulated recall” that was done with the participants. To gain understanding and
insight, an interactional process was used by means of which the researcher had
to enter into or take the point of view of another’s experience (Denzin & Lincoln,
2000:120).
In this research, an accurate description of the participants’ experiences was
sought by conducting in-depth phenomenological interviews and video-stimulated
recall, after which a description of the model and guidelines to implement the
model were given.

24

2.2.5

Contextual research method

Mouton (2012:133) states that qualitative research is contextual in nature due to
the unique, immanently defined context of the real event. This means that the
research is only valid within a certain time, space and value context.
Hinds, Chaves and Cypress (1992:61) argue that phenomena are always
embedded in four layers of contexts. These contexts are:
• the immediate context – the present, the here and now;
• the specific context – the person’s unique perspective incorporates both the
immediate past and the significant facets of the situation;
• the general context – a person’s general frame of reference with regard to life,
which is often used to interpret the present situation; and
• the meta-context – a social construction representing a shared social attitude
and viewpoint.
In this research, a contextual research method was followed due to the
importance of gathering in-depth information about seekers’ experiences. The
researcher considered seekers’ experiences and therefore refers to specific
people, a specific time and a specific role, and is therefore bound to a unique
context.
2.3

SAMPLING

Sampling was purposeful. Christian seekers in the city, who were between the
ages of 40 to 55 and who were asking for accompaniment or assistance were
targeted. They all heard about or saw the researcher’s interest and practice of
silence and contacted him with the request. They were all from a Christian
background and they were all living in the Northern suburbs of Johannesburg,
25

which means that they were from the socio-economic middle class and upper
middle class. They were all employed and were, according to them, living “busy”
lives. They were all Christian seekers on a quest for wholeness and investigating
the possibility of the practice of silence as an aid in their quest. They had all
attempted to practise silence in some or other way for at least three years. All the
participants could choose to answer in the language of their preference. The
researcher did not decide who or how many interviews would be conducted
before the interviews, since the sample would only be adequate when saturation
occurred. This process is discussed in detail under data analysis in Section 2.5.
The data reached saturation after eight interviews and video-simulated recall
sessions. A more extensive description follows Table 2.1:
Table 2.1: Data saturation
Christian

All

Non-Christian

Two showed an interest in Buddhism

Men

5

Women

3

Age

40 to 55

Working

All

Non-working

None

Years of practising silence

3 to 8 years

2.4

DATA ANALYSIS

The reasoning strategies used in this research were implemented by means of
inductive reasoning, analysis, synthesis, and deductive reasoning.
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2.4.1

Inductive reasoning

Inductive reasoning moves from the particular to the general. It starts with an
observation of the researcher’s observations. This observation is then turned into
a generalisation that attempts to explain the relationships between the different
objectives that the researcher observed (Burns & Grove, 2009:261; Babbie,
2008:49). The data is selected to determine common features, patterns, trends,
and their associations with one another (Polit & Hungler, 1991:38). These factors
are accumulated to form a cluster. When this is achieved, their argumentation
power is strengthened (Chinn & Kramer, 2011:65).
In the case of this research, the inductive reasoning strategy was used during
fieldwork as interviews were conducted. It was used for the purpose of identifying
concepts suitable for the intended model. In order to facilitate the process of
induction, the perspectives of the participants were gathered by means of
interviews (reflections on action), and video-stimulated recall (reflection in action).
An interview using one key question and a video recording of the actual
experience of silence was used for video-stimulated recall. Both these methods
were aimed at describing the experiences of the participants.
2.4.2

Analysis

In data analysis, the researcher breaks a whole down into component parts so
that it can be better understood, and examines the relationship of each of the
parts with the whole (Walker & Avant, 2011:24). In analysis one further clarifies,
refers or sharpens concepts, statements or theories. Analysis is especially useful
in areas with an existing body of theoretical literature (Walker & Avant, 2011:28).
The theorist also examines the relationship of each of the parts with each of the
other parts, and with the whole.
In this research, analysis was used to open up the data gathered during the
interviews as well as to explore and describe concepts that were relevant to the
development of the model.
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2.4.3

Synthesis

Synthesis means to construct a whole out of parts (Mouton, 2012:161). Synthesis
is the pulling together of various data elements into a pattern or relationship that
was not clearly seen before in order to form a new concept (Walker & Avant,
2011:62). Synthesis is useful in cases where a theorist collects data or attempts
to interpret data without an explicit theoretical framework (Moosa, 2007:51).
In this research, synthesis as a strategy was used to sift out important data and
relationships from the experiences of seekers in order to generate insights that
could add to the development of the model.
2.4.4

Deductive reasoning

Babbie (2008:25) states that deductive reasoning moves from the general to the
specific. Deductive reasoning starts off with a clear conceptual framework and/or
hypothesis and only then looks for incidences to support it (Mouton & Marais,
1990:103). The emphasis in this form of reasoning is such that premises provide
evidence for their inclusions. This then implies that if the premises are true, then
the conclusions are true. Deductive reasoning was used in this research to
identify the central concept from the general research findings as well as the
general dictionary and subject definitions of the central and related concepts.
During the process of developing the model, the specific phases and components
of the model were deducted from the general description of the relationship
statements of the central concept.
The difference between inductive reasoning and deductive reasoning is portrayed
in Table 2.2 (Mouton & Marais, 1990:105).
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Table 2.2:

The difference between inductive reasoning and deductive
reasoning

INDUCTIVE REASONING

DEDUCTIVE REASONING

1. If all the assumptions are true, the

1. If all the assumptions are true, all

conclusions are most probably, but

the conclusions are true.

not always, true.

2. The conclusion contains information

2. All the information in the

not implicitly present in the

conclusion is implicitly present in

assumptions.

the assumptions.

3. The researcher starts doing

3.The researcher starts doing

research without an explicit

research with an explicit

conceptual framework with a general

conceptual framework and/or with a

hypothesis or suspicion.

specific hypothesis.

2.5

RESEARCH METHOD AND DATA ANALYSIS

Four steps were followed to develop the model. Step 1 was concept analysis.
Step 2 was placing the concepts in relation to each other. In Step 3 the model
was described and evaluated. In Step 4 the guidelines to implement the model
were issued. Table 2.3 gives an overview of these four steps.
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Table 2.3: Steps in model development
STEPS

RESEARCH METHOD

REASONING
STRATEGIES

Fieldwork: in-depth
phenomenological
interviews, observation by
Step 1: Concept analysis

taking field notes and video-

1.1 Identification of central stimulated recall.
Data analysed by means of
concept

Induction, analysis
Chapter 3

open coding.
Results reconceptualised in
literature.
Three-step method of
1.2 Definition and

Wandelt and Stewart (1983).

classification of

Copi and Cohen’s (2009)

concepts

principles in evaluation of

Analysis, synthesis
Chapter 4

definitions.
Step 2: Placing concepts

Chinn and Kramer (2011)

Synthesis

Walker and Avant (2005)

Chapter 4

Chinn and Kramer (2011)

Synthesis

Dickoff, et al. (1968)

Chapter 4

Step 4: Guidelines to

Chinn and Kramer (2011)

Deduction

implement the model

Walker and Avant (2005)

Chapter 5

into relationship with each
other

Step 3: Model description

2.5.1

Step 1: Concept analysis

What is concept analysis?
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Concept analysis took place by way of two phases of identifying the central
concept and defining and classifying the concepts.
2.5.1.1 Step 1.1: Concept identification
The central concept was identified by means of fieldwork.
a)

Population and sample

In this research, the population was seekers from Johannesburg, the largest city
in South Africa. The research sample was determined by means of purposive
sampling (Burns & Grove, 2013:146). Purposive sampling is the researcher’s
conscious selection of certain subjects or elements to include in the study, which
can be described as “typical”. The participants were people who were asking for
assistance in some way, into silence. In light of the fact that most of the people
who asked the researcher for assistance were starting with the second half of
their lives, the researcher decided to select people between 40 to 55 years of age
to participate in the research study.
b)

Data collection

Phenomenological research describes events, situations, experiences or
concepts. According to Creswell (2009:16), the essence of the human experience
is explored in this approach, which can make it both a philosophy and a research
method. The aim of this research was to understand the lived experiences of the
phenomenon.
b.i) In-depth, phenomenological interview
The researcher explained the interview process to the participants before the
interviews started and established rapport during the interviews by portraying an
attitude of respect, acceptance and modesty (Yin, 2009:70; Sammer-Fannagan &
Sammer-Fannagan, 2009:145).
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The researcher posed one question to the participants:
“What is your personal experience of silence?”
Data gathering was done by means of in-depth phenomenological interviews
(Cresswell, 2012:192), observations, and field notes (Wilson, 1989:380) during
the interviews and video-stimulated recall (Verloop, 1998).
Kvale (1983:174) proposes that a qualitative research interview may be outlined
in 12 main aspects. It is centred on the interviewee’s life-world; it seeks to
understand the meaning of phenomena in the interviewee’s life-world; it is
qualitative, descriptive and specific; it is without any presuppositions; it focuses
on certain themes; it is open for ambiguities and changes; it depends on the
sensitivity of the interviewer; it takes place in an interpersonal interaction; and it
may be a positive experience.
Combined, these aspects are an attempt to describe the primary structure of the
interview method. When conducting in-depth phenomenological interviews, the
number of participants interviewed is not important, but rather that the
interviewees describe their inner worlds as comprehensively as possible (Kvale &
Brinkmann, 2009:245). The sample is adequate when saturation occurs in the
researcher’s description of the participants’ experiences. In other words, when a
particular idea is repeatedly expressed about the same phenomenon (Creswell
2009:84). For that reason, participants were interviewed until data saturation
occurred.
The researcher implemented the interview techniques recommended by Kvale
and Brinkmann (2009:134-135) and Sammers-Fannagan and SammersFannagan (2009:53) to enhance the participants’ sharing of their experiences.
Some of the critical techniques are minimal verbal responses, paraphrasing,
clarification, reflection, encouragement, reflective summary, listening, and
probing to share more or to explain the meaning of a statement, feeling or
thought.
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The interviews were conducted in a private setting where it could take place
uninterrupted. The digital video recording was done at each participant’s place of
choice. It was an actual practice of silence. Each of the participants had the
opportunity to relate their experiences.
During these interviews, a digital recorder was positioned to capture the dialogue
between

the

researcher

and

the

participant

during

the

interview,

as

recommended by Kvale (1983:174). Appendix C is an example of an in-depth
phenomenological interview.
b.ii) Observation and field notes
The researcher documented his observations of the participants’ behaviour
during the interviews. These are called field notes (Speziale & Carpenter,
2007:43; Holloway & Wheeler, 2010:104). Behaviour, such as vocalisation, facial
expressions, and other bodily gestures were observed and clarified with the
participants.
Field notes (Wilson, 1989:380) were also taken to validate reloaded comments.
Most of the time the researcher jotted down a key word, phrase or cue to ensure
that the information would not be lost should the recording fail. Writing and then
typing one’s own field notes increases the likelihood that they will be legitimate
years later and that they will include sufficient detail to serve a purpose in future
analysis.
Schatzman and Strauss (1989:381) offer the strategy set out below for recording
field notes.
• Observational notes are descriptions of events by way of watching and
listening. They include the who, what, why, where and how of a situation. For
example, the researcher made a note of the enthusiasm of the participants’
responses to the research question. The participants started off with a positive
response and then turned to the difficulty they encountered in their attempt to
practise silence. Most of the participants found the articulation of their
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experience difficult at some stage during the interview.
• Theoretical notes are purposeful attempts to derive meaning from the
observational notes. Here the researcher interprets, infers, conjectures and
hypothesises in order to ultimately build an analytic scheme. For example, the
researcher made a note of the participants’ experiences of the difficulty they
encountered in practicing silence. Some of the participants just mentioned it
and emphasised the positive effect that the experience of silence has on them.
The researcher wondered whether some of the participants were not
romanticising

the

experience

of

silence.

Literature

confirmed

these

experiences, as discussed in Chapter 3 during the literature control.
• Methodological notes are instructions to the researcher, critiques of the
researcher’s tactics, and reminders about methodological approaches that
might be useful. For example, the researcher decided to go back to one of the
participants for clarification after he read the transcribed interview and thought
back on the interview.
• Personal notes are notes about the researcher’s own reactions, reflections,
and experiences. Fieldwork relies on the researcher’s ability to “take the role of
the respondent and be introspective” (De Vos, et al. 2010:298; Merriam,
2009:130). For example, the researcher made notes after interviews where he
could not identify with an overly positive experience of silence. The researcher
wondered about the role of the specific participants’ personality on their
experience of silence. The researcher considered whether people-oriented
extroverts with positivity would not tend to downplay the negative aspects of an
experience.
b.iii) Video-stimulated recall
The digital video recording was done at another time and not during the in-depth
phenomenological interview because of time restraints and exhaustion. A review
of the recording took place immediately after the recording.
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A digital video recording was made of the participants’ actual practice of silence.
The participants chose their own “typical” experience of silence. The digital video
was later played back for the participant to effect “stimulated recall”. The aim was
for the participants to “relive the original situation with vividness and accuracy as
they were presented with a large number of cues which occurred during the
original experience” (Verloop, 1998:53). The researcher decided on this method
in order to gain in-depth and extensive data about the experience of silence in all
its facets. Although this method is new in the field of phenomenological research,
the researcher decided to apply it as it brings the researcher as close to the
experience of the participant as possible.
The review of the recording took place with the following instructions:
“We are going to watch the recording of your time in silence. During this review,
your aim is to relive the experience and describe your experience physically,
emotionally, or spiritually. Please go back into the experience and stop the
recording at any time to describe any memory, feelings, images, smells and
sounds, or inner activity that comes up in you. Nothing is wrong. It is your
experience. Nothing is unimportant or too small to share. The only important thing
is that it should be your actual experience at that moment. Stop the recording at
the moment you remember something and start the recording if you finished with
what you wanted to say.”
A transcription of the recall of the video recording was made and used with the
transcript of the interview to obtain data that would facilitate an understanding of
the participant’s experience.
c)

Data analysis

The data obtained from the interviews were transcribed and analysed together
with the researcher’s field notes and the transcription of the video recalls. The
researcher considered Krueger’s (1994:149) seven functions while conducting
the analysis. These are:
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• consider the words;
• consider the context;
• consider the internal consistency;
• consider the frequency or extensiveness of comments;
• consider the intensity of comments;
• consider the specificity of responses; and
• find the big ideas.
Keeping this in mind, the researcher coded the data in order to recognise
categories and to analyse them. The task of coding is one of recognising
persistent words, phrases and themes, and identifying these words, passages or
paragraphs for later retrieval and resorting (Morse & Field, 1996:108).
The researcher used Tesch’s (1990:154-156) eight steps of data analysis to
develop categories and codes from the transcriptions:
• The researcher listened to gain a sense of the whole. The recordings of the
interviews and the video-stimulated recall were transcribed verbatim. Ideas
were written down as they came to mind.
• A participant document (transcription) was randomly selected. According to
Tesch (1990:154-156), the most interesting or shortest transcription, or the one
on top of the pile, can be selected. The researcher went through the
transcription, asking himself: “What is this about?” The researcher wrote down
his thoughts in the margin.
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• After the researcher completed this task for several transcripts, he made a list
of all the topics and combined similar topics.
• At this level, synthesis and analysis of the information was thus taking place.
• The researcher took the list and returned to the data, abbreviated the topics
and codes, and wrote them next to the appropriate segments of the text. The
preliminary organising scheme was applied to see whether new categories and
codes emerged.
• The most descriptive wording for the topics was selected and turned into
categories. Grouping the topics into related categories reduced the total list of
categories. Lines were drawn between categories, interrelationships were
formed between and among concepts, and statements were indicated.
• The researcher made a final decision about the abbreviation of each category
and alphabetised them.
• The data belonging to each category was assembled and a preliminary
analysis was performed.
The researcher and an independent coder coded the data. The independent
coder received a protocol that indicated the method of analysis. The independent
coder was selected on the grounds of her experience in qualitative research. She
has a PhD and has done data analysis for several other PhD students. After
completing the data analysis independently from each other, the researcher and
the independent coder met and had a consensus discussion about the identified
themes, categories, and subcategories. After this meeting, consensus was also
obtained between the researcher, the independent coder, and the promotors of
the research project.
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d)

Literature control

A literature control was carried out to verify the results of the interviews (De Vos,
et al. 2010:264). A model concept was then identified from the obtained data
intended for the development of the model. The next step was to identify the
concepts that conveyed the focus and meaning of the theory (Chinn & Kramer,
2011:206; Walker & Avant, 2005:65-73).
2.5.1.2 Step 1.2: Definition and classification of concepts
The identified central concept was defined by using different methods.
Definitions should indicate the theoretic meaning of the concepts in the theory as
clearly as possible. This process of creating the conceptual meaning is at the
heart of creating a theory (Chinn & Kramer, 2008:186). Through this process of
concept analysis, the researcher gains insight into the phenomena, because the
structure and function of the concepts are investigated in a comprehensive way
(Walker & Avant, 2005:63).
A three-step method was used to define concepts. Essential criteria were defined
from dictionaries, literature that pertains to the specific field of research, and a
description of a model case.
a)

The definition of the central concept from the dictionary

Using dictionaries, the concepts were defined to clarify the common uses and
ideas associated with it. This is a general definition and may apply to various
fields. Thus, it may not be specific to the topic under study. It remains important
to approach the phenomena through our understanding of common sense
language in order to gain insight into the structure and function of the concept
(Chinn & Kramer, 2008:186). Essential criteria of the central concept were
derived in this way from the dictionary definitions.

38

b)

Subject definitions

Subject definitions are definitions of the concept found in literature that pertains to
the specific field of research. This definition provides a comprehensive supply of
meaning that can be attached to the word in a certain field or theory. The
researcher could not always use definitions from dictionaries that were subject
related. Some of the concepts did not appear in the theological or spirituality
dictionaries available, like the word “facilitation”. In these instances, thesauruses,
journal publications, and internet explanations were used. Essential criteria were
derived from the subject definitions.
c)

Model case

The characteristics of a model case involve the presentation of an object or an
instance of experience, or the construction of a scenario that illustrates the
experience. From the model case, the researcher can identify and reflect on
criteria for the concept.
It is easier to construct a model case by using concrete concepts, since
describing concepts is far more complex. The question to be posed while working
with model cases is: “What it is that makes this an instance of this concept?” The
response to this question forms the basis for a tentative list of criteria. As the
researcher works with various possible features of the model case, he or she
begins to develop ideas about which features are essential and why, as well as
about qualitative features; these ideas become the criteria for the concept.
A model case was constructed to refine the essential criteria of the identified
concepts.
The following evaluation criteria for concept definitions, imparted by Walker and
Avant (2005:161-164), were used:

39

• a definition should be described in objective terms;
• a definition must not be too broad or too narrow;
• a definition must not be circular;
• a definition must not be expressed in ambiguous or figurative language;
• a definition must not be negative where it can be more affirmative; and
• a definition should state the essential attributes of the class or species.
The identified and defined concepts were classified using Dickoff, et al’s.
(1968:421) survey list that assists in framing the action or practise in a manner
that the desired end results can be attained. The survey list works like a thinking
map in the construction and formulation of theoretical relationships between the
concepts for theory development. This survey list poses the following questions:
• Who is the agent?
• Who is the receiver?
• What is the procedure?
• What is the dynamics?
• What is the context?
• What is the terminus?
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2.5.2

Step 2: Placing concepts in relationship with one another

At this stage of theory development, concepts are seen in relationship with each
other. The researcher formulated relationship statements to provide links
between and among concepts. Tentative relationships were identified. The nature
and the character of the relations were also addressed.
Relationships in a theory that create meaning and impact understanding often link
multiple concepts into a loose structure (Chinn & Kramer, 2011:14). According to
Chinn and Kramer (2011:118), the structure emerges from the relations of theory.
The relationship between major or central concepts must be clear. Individual
concepts can then be structured in forms to create more clarity.
2.5.3

Step 3: Description and evaluation of the model

A model, according to Fawcett (2005:16), makes it possible to depict real-life
problems visually, verbally, or quantitatively. It also explains relations among
events, things, or properties and has a cause-and-effect nature. For a model to
be functional (Chinn & Kramer, 2008:221-225; Walker & Avant, 2005:170-171),
the model developer should maintain an awareness of the congruence between
the model and the particular segment of society that is in close proximity. The
components of the model must be defendable and must also be defined as
separate and observable components that relate to one another. This explanation
of a model was the basis for describing the model that served as a frame of
reference to facilitate seekers into silence in order to promote wholeness. The
criteria for these are discussed in the sections that follow.
a)

Identification of the purpose of the model

The purpose of the model was identified by asking why it is necessary to
generate the model. The next question, which is related to this one, is: “Who will
use this model and in which situations will this model be used?”
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b)

Establishing the nature of the relationship statements

The researcher establishes the nature of the relationship statements by asking
the question: “What is the nature of the relationship between and among
concepts?” Checking the relationships is a prerequisite for discovering how
concepts are linked together. Basically, the nature of the relationships among the
concepts revealed the theoretic purposes and the assumptions on which the
model was based.
c)

A description of the structure of the model

The structure of a model depends on the nature of the conceptual relationships.
The structure of a model will emerge by asking: “What are the most central
relationships?” (Chinn & Kramer, 2011:177). The same question is asked for
assessing the direction, strength, and quality of relationships, including the forms
and the structure it will take. However, the structure can take multiple forms, or it
can have partial forms.
d)

Assumptions of the model

The nature of the assumptions on which a model is created must also be
explored. The researcher assesses whether these assumptions reflect the values
of theory used in the study. Once the model is described, the precision of the
relationships between the components of the model must be evaluated. Hardy’s
(1973:440) criteria for evaluating the theory were used.
Assumptions are then made as to which theory the model will be based on (Chinn
& Kramer, 2011:118). Assumptions are accepted “truths” that are fundamental to
theoretical reasoning and a description of the conceptual framework. A guide for
critical reflection of theory, as advocated by Chinn and Kramer (2011:128) and
Walker and Avant (2005:135), was used for evaluation purposes. The importance
of a theory is closely bound to its practical value.
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The model developed in this research study was evaluated by applying the
criteria of clarity, simplicity, generalness, accessibility, and importance (Chinn &
Kramer, 2011:202).
e)

Clarity

With clarity, one should consider semantic clarity, consistency, structural clarity,
and structured consistency.
f)

Simplicity

The overall structure of the model should follow a defined diagram. The major
concepts of the model need to be defined and the basic assumptions must be
consistent with each other.
g)

Generalness

Generalness refers to the soundness of the research evidence and the width of
the theory. The implication is that a general theory can be relevant and useful in
different situations.
h)

Accessibility

Accessibility addresses the extent to which empirical indicators can be identified
for concepts in the model and how attainable the projected outcomes of the
theories are.
i)

Importance

The importance of the model is closely tied to the idea of its practical value. An
important model should be valued for creating a desired aim, as well as the
possibility of stimulating new ideas and thoughts.
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2.5.4

Step 4: Description of guidelines to implement the model

The guidelines were deduced from this model with the purpose of applying them
to a practical setting based on the socio-demographics of the research.
Suggestions were made with regard to the guidelines to be applied during the
accompaniment of Christian seekers into silence.
2.6

MEASURES TO ENSURE TRUSTWORTHINESS

Trustworthiness in this research was ensured by applying Guba’s model (Lincoln
& Guba, 1985:290). The four criteria for trustworthiness are truth-value,
applicability, consistency, and neutrality. Truth-value was ensured by applying the
strategies of credibility. Applicability was ensured by applying the strategies of
transferability. Consistency was ensured by applying the strategies of
dependability, and neutrality by applying the strategies of conformability (Krefting,
1991:214-222).

Table

2.4

summarises

the

strategies

used

to

ensure

trustworthiness.
Table 2.4:

Strategies to ensure trustworthiness

STRATEGY
Credibility

CRITERIA

APPLICATION

Prolonged and varied field

Twenty years’ training,

experience

education and field experience;
six months’ extensive research
during the development of the
model.

Reflexivity

Field notes taken.

Triangulation

In-depth phenomenological
interviews and video-stimulated
recall field notes; Tesch’s
(Creswell, 2013) method for
data analysis; literature control;
Walker and Avant’s (2005)
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STRATEGY

CRITERIA

APPLICATION
three-step approach to concept
definitions.

Peer examination

Two experts as promotors; the
independent coder is a
respected counsellor with a
doctorate degree.

Member-checking

Data, analytic categories,
interpretations and conclusions
are tested with members of
those groups from whom the
data were originally obtained.

Authority of researcher

The researcher has 20 years
experience in accompanying
people in various aspects of
their lives, with doctorates in
Theology and Education.

Transferability

Sample

Purposeful sampling of seekers.

Dense description

Complete description of results,
including literature control and
verbatim quotes from interviews
and video recall. The model is
described in-depth by using
Chinn and Kramer’s (2011)
guidelines. Guidelines to
operationalise the model are
deducted from the model.

Dependability

Dependability audit

Question checking with the
literature and supervisors; data
analysis protocol; an
independent expert as
independent coder.

Dense description of research
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The research methodology is

STRATEGY

CRITERIA

APPLICATION
fully described.

Triangulation

In-depth phenomenological
interviews and video recall took
place until saturation was
reached; Tesch’s (Creswell,
2011) methods are combined;
field notes, literature control.

Peer examination

The research protocol is
discussed with the participants;
independent and expert coder.
Model and guidelines to
operationalise using Chinn and
Kramer’s (2011) guidelines.

Code-recode procedure

Consensus discussion between
the researcher and the
independent coder. Model
discussion in doctoral seminars.

Confirmability

Confirmability audit

Independent coder, doctoral
seminars.

2.7

Triangulation

As discussed.

Reflexibility

As discussed.

ETHICAL MEASURES

The ethical aspects as discussed in the paragraphs that follow were kept in mind
during the research.
Beauchamp and Childress (Kline, 2004:43) provide a principle-based framework
for resolving ethical problems. This framework comprises a process of balancing
the principles of autonomy, non-maleficence, beneficence, and justice.
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The principles of respect and autonomy relate to the participants’ individual
autonomous choice and their decision-making. These principles consider selfdetermination and are the basis of informed consent and respecting
confidentiality in the research process. Appendix A is an example of the written
consent that was obtained from the participants. The date, time and place of the
interview and video-stimulated recording were confirmed with the participants.
The reason for the interview was also explained to the participants.
Informed consent was therefore obtained for the interviews to be digitally audio
recorded and for the private sessions of the practice of silence to be digitally
video recorded. The researcher stored these recordings on a hard drive that is
password-protected. Nobody would be given access to the digital material except
the researcher, the researcher’s promotors, and the independent coder. The
promotors and the independent coder worked with the digital recordings without
knowing the identity of the person speaking or on the video-tape. The researcher
respected the participants’ anonymity and confidentiality. Any participant could
gain access to his or her own material and could withdraw at any time without
penalty. These recordings will be destroyed two years after the publication of the
results.
The principle of non-maleficence is defined as the principle of avoiding harm or
doing as little harm as possible.
The principle of beneficence has to do with doing good for others and promoting
others’ interests and wellbeing. The harm-benefit risk was therefore assessed to
ensure that there were more benefits than harm. In this research, the participants
only mentioned benefits.
The principle of justice refers mainly to distributive justice and the fair allocation of
scarce resources. This means that the principle of justice considers whether the
individual is treated properly when viewed in the bigger picture. Ethical clearance
(#9226) was obtained from Radboud University Research Ethics Committee
(Refer to Appendix B).
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2.8

CONCLUSION

In this chapter an overview was given of the research design and method applied
to this study. Measures to ensure trustworthiness were also discussed in-depth.
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CHAPTER 3
DISCUSSION OF THE RESEARCH FINDINGS: THE EXPERIENCES
OF SEEKERS IN SILENCE
3.1

INTRODUCTION

In this chapter, the researcher describes a part of Step 1 of the model
development. The focus is on discussing the results of the interviews conducted
and the video-stimulated recall done with seekers regarding their personal
experiences of silence. Part of discussing the results is a literature control (Refer
to Sections 1.5.2.1 and 2.4.1.1).
The researcher first drew on theological literature on spirituality and the Christian
mystical tradition. Literature from theologians in the field of spirituality such as
Waaijman (1995, 2002), Rolheiser (1999), Nolan (2006), Kourie (2000), and
others, thus supported the results. Theological works of practitioners with an
academic background, such as Bourgeault (2004), Pennington (1988), Keating
(2008) and others, were used. The researcher also used “emic” literature of
influential practitioners in practices of silence, such as Merton (1960, 1968, 1973,
1984), Jameson (2006), and Johnson (2005). Using this literature functioned as
an illustration of the researcher’s academic concept. The reason he chose the
mystical tradition was because of the central role silence played in that tradition.
The researcher only referred to the mystical tradition where the seekers’
experiences of silence showed great secularity to the descriptions of silence in
literature in the mystical tradition. Next, the researcher broadened the perspective
on the process and dynamics of the experience of silence by using literature from
experimental psychology, neurology, psychoanalytical theory, transpersonal
psychology, and evolution theory. The reason for this was both critical and
practical.
The researcher agrees with Wildman (2011:73) and Hermans (2013:56) that
theological conceptualisations of spirituality and experiences of silence can be
very speculative and need to be tested critically according to insights from social
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sciences. Another reason is that Schneiders (in Rolheiser, 1999:244) describes
spirituality as the field of study that attempts to investigate spiritual experiences in
an interdisciplinary way. Spiritual experience here is used to indicate not only
religious experience in the technical sense but also those analogue experiences
of ultimate meaning and value that have transcendent and life-integrating power
for individuals. The researcher, therefore, did not only do the literature control
from a purely theological perspective. He needed to incorporate knowledge about
psychological, neurological, and social processes of experiences of silence in
order to develop the model of accompaniment. The researcher specifically used
psychological literature of academics who are also practitioners of the practice of
silence in the field of Christian spirituality, such as Benner (2012), May (1982),
Ross (2014), and others.
3.2

CONTEXT OF THE RESEARCH

The researcher as well as an independent coder, as discussed in Section
2.4.1.1.b, analysed the obtained data. After completing the data analysis
independently of each other, the researcher and the independent coder met to
discuss the identified main theme and subcategories. The researcher, the
independent coder, and the promotors of this research project reached
consensus. The results were supported by literature on the experience of silence.
Part of discussing the results is a literature control (Refer to Sections 1.5.2.1 and
2.4.1.1). The literature control can be from many different perspectives.
3.3

DEMOGRAPHICS OF THE PARTICIPANTS

All eight the participants were Christian seekers from the Northern suburbs of
Johannesburg in South Africa. The Northern suburbs of Johannesburg are
among the affluent areas in South Africa for the middle, upper middle and upper
socio-economic classes. The participants were between the ages 40 to 55 and
asked for accompaniment. There were five men and three women. They were all
employed and according to them lived “busy lives”. They were all on a quest for
wholeness and were investigating the possibility of the practice of silence as an
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aid in their quest. They had all been attempting to practise silence in some or
other way for at least three years. The participants’ consent was obtained before
the interviews were conducted. Appendix A is an example of the request for
consent. The interviews were conducted without any problems. The data reached
saturation after eight interviews and video-stimulated recall sessions.
The participants could choose to answer in the language they prefer. All the
participants were bilingual. The participants chose Afrikaans, believing that they
could express themselves better in their home language.
3.4

DISCUSSION OF THE RESULTS

Appendix C is a transcription of an interview with a seeker who can be described
as “typical”. A follow-up interview was conducted with one participant in order to
elaborate on experiences expressed during the first interview.
The interviews were based on the question: “What is your personal experience
of silence?” The researcher and the participants also watched a video recording
of their time in silence. The participants could then relive their experiences and
comment on it.
3.4.1

Central storyline and main themes

Silence was experienced as a transformational gift by experiencing God in deep
rest and peace. The practice of silence was an intentional and valuable discipline
to experience “letting go” and “filling up” internally. The experience led to an
increased awareness of the self and the need to integrate silence as part of a
spiritual life. Refer to Table 3.1 for an overview of the results.
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Table 3.1: Overview of the results
THEMES

CATEGORIES

Theme A
Silence was experienced as a

• Silence was experienced as a gift.

transformational gift from God through

• Silence was an experience of

the experience of God in deep rest
and peace.

God in deep rest and peace.
• The experience of silence
brought about transformation.

Theme B
The practice of silence was

• The experience of silence as a

experienced as an intentional and
valuable discipline of “letting go”

practice.
• The experience of the “letting

and “filling up” internally.

go” process.
• The experience of the “filling up”
process.

Theme C
The experience of inner movement

• The experience of inner movement

led to an increased awareness of self.

• The experience of an
increased self-awareness.

Theme D
The experience of silence led to a

• The experience of silence

need to integrate silence as part of

led to a need to integrate

a spiritual lifestyle.

silence as part of a spiritual
lifestyle.
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3.4.2

Main themes

Theme A: Silence was experienced as a transformational gift from God through
the experience of God in deep rest and peace.
Theme B: The practice of silence was experienced as an intentional and valuable
discipline of letting go and filling up internally.
Theme C: The experience of inner movement led to an increased awareness of
self.
Theme D: The experience of silence led to a need to integrate silence as part of
a spiritual lifestyle.
A literature control was done after each theme to support the findings, discover
differences, and demonstrate new perspectives.
3.4.2.1 Theme A: Silence was experienced as a transformational gift from
God through the experience of God in deep rest and peace
This theme particularly stood out. All the participants shared their experiences of
silence as a transformational gift from God through the experience of God in deep
rest and peace.
a)

Silence was experienced as a gift

Silence was experienced as a gift. The experience of “to do” transforms into “to
be”, and “who I am” becomes “what I am”. The conviction was that no matter how
hard you try to become still, silence always eludes you unless it is bestowed on
you. Silence was thus not an achievement, but a gift. The researcher could sense
gratitude and amazement in the participants’ tone of voice and facial expressions,
especially in their eyes. The following verbatim quotes testify to this:
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“Ek dink dit is ŉ gawe en nie iets wat ŉ mens self bereik
nie …”
[“I think it is a gift and not something a person achieves by
himself …”]
[“Ik denk dat het een geschenk is wat mens niet zelf
kunnen bereiken …”]
“Gawe van God …”
[“Gift from God ...”]
[“Geschenk van God ...”]
“Dit is daar om te ontvang …”
[“It is there to be received ...”]
[“Het is er om te ontvangen ...”]
“Ek kan net wees …”
[“I can simply be …”]
[“Ik kan gewoon zijn ...”]
The paradoxical nature of silence becomes evident through this experience.
Although the participants do things to experience silence, they feel that they do
not create silence or achieve it through their own efforts. What they do is only to
position themselves to receive it. Theologically spoken, the participants felt no
tension between works and grace. The participants thought that only God can
achieve the silence they longed for, but that He will not do it without them.
The Western Christian mystical tradition even draws a further distinction between
meditation and contemplation, for example, the Carmelites and the Jesuits.
Considering the difference between meditation and contemplation can be helpful
at this point. In the Eastern religious traditions, meditation and contemplation
mean the exact opposite to what they mean in the Western religious traditions
(Madagain, 2007:xv, 11). Meditation in the East is mainly understood as an
exercise to silence the inner world; a moving beyond thoughts, words, and
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images. Contemplation, on the other hand, is the reflection on an idea or a
mystery. In the West, contemplation is the prayer of silence; a resting in God, a
moving beyond thoughts, words, and images. Contemplation usually moves from
one idea to another; a reflecting on something such as a passage from scriptures,
an icon, or a mystery.
Meditation is understood to mean an exercise of reflecting on something such as
a passage from Scripture, a mystery, or an icon. This means that a person can be
in solitude with silence surrounding him or her, but they can be active on the
inside by using his or her imagination. This is often more clearly distinguished as
“discursive meditation”, going from one idea to another. Contemplation, on the
other hand, traditionally meant the prayer of silence. It is understood to mean an
exercise that is completely silent, going beyond thoughts, words, and images.
The understanding of contemplation is that the rest, the prayer of silence, usually
follows discursive meditation. This is according to the tradition of Lectio Divina
(Hall, 1988:125), Theresa of Avilla (Kavanaugh, 2007:117), and John of the
Cross (Pupnik & Vasquez, 2004:26). Theresa of Avilla (Madagain, 2007:35)
made a further distinction between infused contemplation and acquired
contemplation. Infused contemplation is purely from God, a pure gift, as opposed
to acquired contemplation, which is as far as an individual can progress in prayer
through individual effort and method.
To conclude, it can be said that the participants’ experiences and literature on the
Christian mystical tradition confer the paradoxical nature of silence. The
participants’ experiences can be distinguished from many other forms of
meditation and contemplation that view meditation and contemplation as a
technique to be mastered. This view maintains that with patience, dedication and
good instruction, a desired outcome can, and almost certainly will, be achieved.
The focus is therefore not on silence itself but on God who bestows the silence.
Silence is thus not the aim or an object in itself. Silence is more of a means; a
space in which the gift is given.
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b)

Silence was an experience of God in deep rest and peace

The participants further associated the experience of silence with a direct
experience of God by way of deep rest and peace. In this silence, God’s
presence was sensed and felt. A consciousness of God’s presence was
experienced; it quiets the mind and brings about peace.
The experience had an emotional component, and participants even relived some
of the emotions related to tranquillity, quietness, stillness, and peace during the
stimulated-video recall session. Participants described it in the following way:
“Ek voel ŉ verbintenis ... dit is ŉ verbintenis wat bestaan …”
[“I feel a connection … it is a connection that exists …”]
[“Ik voel een verbinding … een verbinding dat wel
bestaat …”]
“Om die Here in my hart te ontmoet …”
[“To meet God in my heart …”]
[“Om de Heer in mijn hart te ontmoeten ...”]
“… dit is amper ŉ sanctuary …”
[“… it is almost a sanctuary …”]
[“... het is bijna een altaar/sanctuarium/tempel ...”]
“… dit is ŉ ervaring van diepe rus en groot vrede …”
[“… it is an experience of deep rest and great peace …”]
[“... het is een ervaring van diepe rust en grote vrede ...”]
“… dit is ongelooflik vredevol…”
[“… it is unbelievably peaceful …”]
[“... het is ongelooflijk vredevol …”]
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“As dit gebeur, is dit wonderlik … opwindend …”
[“If it happens, it is wonderful … exciting …”]
[“Als het gebeurt is het geweldig ... spannend ...”]
First of all, the experience was an experience of God and can therefore be
described as a religious experience. Van der Lans (2006:19) defines a religious
experience as “de gewaarworden van de aanwezigheid van eenboven het
alledaagse uitstijgende heilige werklikheid”. The experience of God depends on
the person’s religious tradition. Sunden (in Van der Lans, 2006:23), a Swedish
religious psychologist, called it the “religious referentikader”.
All the participants have a Christian religious background and therefore
experienced a personality (God). Van der Lans (2006:30) indicates that the frame
of reference is activated by way of focused concentration and by diminishing
stimuli through solitude. He says that the “dynamic of work in the traditional
silence in the monasteries is the activating of the frame of reference”. Silence is
therefore not experienced as emptiness or nothingness. It is likewise more than
to “be”. It is to be present with God. This touches an important aspect of intention.
Silence is not an aim in itself. Silence is also not of value in itself. Silence rather
serves intentionality in its efforts to focus on God. Stillness, “hesychia” in the
Eastern orthodox tradition, is accompanied by an attentive listening and
openness to God (Palmer, 2004:385).
Silence is more a way of prayer. In this instance, a way to be present with God
and open to God. People’s experience of God is an experience of the ground of
their existence, of their being in an inaccessible union with God. According to
Martin Laird (2011:3), people’s internal noise and chatter delude them into
thinking that they are separated from God. Only a new awareness, achieved by
means of silence, will cleanse people’s “doors of perception”, enabling them to
see things as they really are. The practice of silence is a time-honoured means to
develop this new awareness of God.
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Hermans (2013:1-23) distinguishes between a religious experience and a spiritual
experience. The role of a superhuman agent is what characterises a religious
experience. The same experience can be non-religious if it is not attributed to a
superhuman agency. Spiritual experiences are experiences of ultimate meaning
that are existentially relevant and unexpected, and sometimes even other-thannormal experiences. According to Hermans (2013:1-23), two types of spiritual
experiences are found, namely an orientation type and a transformational type.
Not all religious experiences are spiritual, since they do not always involve
ultimate meaning for a person. Hermans (2013:1-23) states the need to
distinguish between religious experiences that are also spiritual and religious
experiences that are not. The researcher found that the participants in this
research enjoyed religious experiences that are also spiritual, and these
experiences were transformative in nature.
The experience of God comes by having an awareness of God. According to May
(1982:46), awareness is the aspect of consciousness that is noticed, recognised,
appreciated or otherwise sensed by a given person. Awareness is subject to a
wide range of variability. It is sometimes altogether absent, such as in one’s
sleep. Awareness can be expanded or restricted, for instance when paying
attention. This experience of God touches on the two fundamental qualities of
awareness. It is wide open and alert in the sense that one is wide awake and very
interested in what is happening around you. Keating (2008:34) describes it as an
awakening of the reality in which people are immersed. God is always present but
people are not always present with God. In a similar fashion, people rarely think
of the air they breathe, yet it is in and around them all the time. People’s
awareness is not awake to this dimension of reality. This awareness and
awakening is therefore an awakening to the faith dimension of life. This is what is
meant by a contemplative consciousness. Rolheiser (1995:9) refers to it as
looking at life against an infinite horizon.
Through his research and his interpretation of the biblical text, Van der Lans
(2006:19) convincingly shows that a combination of emotions accompany a
religious experience. He mentions positive emotions such as peace, rest, and
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warmth. In the sixth century, Gregory the Great described rest as the primary
experience of God (Forster & Beebe, 2009:231). What he meant by rest was the
quieting of the senses and an emptying of the mind of all images. This image and
description of the experience are deeply embedded in the Christian imagination
even today. Rest is also associated with peace. Although it is difficult to describe
the experience of rest and peace, it can be said that it is a positive experience of
consolation, acceptance, and freedom.
c)

The experience of silence brought about transformation

The participants were deeply touched by their experience of God in silence. They
felt that something started in them and they wanted more. They saw something,
heard something, or were touched by something. The transformational nature of
the experience is expressed by healing, change, and an awareness of God’s
presence with a greater desire. The following verbatim quotes demonstrate this:
“Dit is transformerend van aard …”
[“It is transformative in nature …”]
[“Het is transformerend van aard ...”]
“… om my te genees van my verwonding langs die pad ...”
[“… to heal me from all the wounds I suffered along the
way …”]
[“... om me te genezen van al verwonding dat ik heb
opgepikt langs de weg ...”]
“… alles is nou anders ….”
[“… everything is different now ...”]
[“Alles is nu anders …”]
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“… meer bewus van God se teenwoordigheid … ŉ
hoërbewussyn met ŉ groter begeerte …”
[“... more aware of God’s presence … a higher
consciousness with a greater desire …”]
[“... meer bewust van Gods aanwezigheid ... een hoger
bewustzijn met een groter verlangen ...”]
Van der Lans (2006:20) states that a religious experience has three attributes.
First of all, a person becomes aware of a presence that transcends the ordinary.
This experience is secondly accompanied by a combination of feelings, and
thirdly a process of inner transformation is achieved.
It is essential to take note of Waaijman’s influential work that was published in
2002 on the forms, foundations, and methods of spirituality in transformation. He
developed his concept of transformation by doing a phenomenological study on
Christian, Jewish, and Islamic spirituality. It appears that the participants’
experiences show a correlation with Waaijman’s model (2002:455) on
transformation. According to this model, there is a correlation between
transformation and awareness. The content of the awareness is also made
known in each of the transformations. According to his concept of transformation,
three elements define transformation. This is a triadic model where form refers to
the awareness of the self; form-self. Transformation always has to do with the
transformation of the self. Something always triggers this change: “trans-”, is in
this case, God. This causes movement. Where there is movement, there is
development and a process of transition. Waaijman (2002:857) distinguishes five
types of transformation, namely transformation in creation, transformation in
recreation,

transformation

in

conformity,

transformation

in

love,

and

transformation in glory.
This model holds a resemblance to the motive of the traditional threefold way,
namely via purgative, via illuminative, and via unitiva, which, in the history of
Christian spirituality, has been distributed over wide areas (Waaijman, 2002:130).
Transformation in creation is the awareness of being given a form. In this model,
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form is that which has been given in peoples’ embodied existence. Theologically
a person will speak of God as their Creator and of human beings as beings in the
image of God. The second model, transformation in recreation, has to do with the
awareness of difference of form. Reformed existence refers to a new change, a
new possibility. In theology, this experience is reflected on in themes such as sin,
repentance, and conversion, among others. In the third model, transformation in
conformity, conformity refers to the awareness of form towards something –
wholeness, holy examples – by following a path, a rule of life, a spiritual model. In
theology, this is reflected on in topics such as sanctification and discipleship.
In the fourth model, transformation in love, the awareness that form is not an end
in itself but meditates the ultimate, is the realisation. Form makes the ultimate
transparent but is not the ultimate. In this model, the form and path are not central
anymore. In theology, this experience is reflected on in themes such as the love
of God, the mystical realm, and the indwelling of the Holy Spirit. The final model
is the transformation in glory. Form manifests itself in silenced existence. There is
a movement beyond form to where there is unification with the ultimate meaning.
This experience usually comes to pass after death and is the focus of
eschatology in theology.
The participants’ experiences reflected many similarities with the first four models
of transformation, namely transformation in creation, transformation in recreation,
transformation in conformity, and transformation in love. There is a new
awareness of God and that life has been given as a gift; transformation in
creation. There is also an awareness of the brokenness and the need for
wholeness; transformation in recreation. Then there is the awareness of a need
for a way; transformation in conformity. There are also suggestions of a complete
experience; transformation in love.
Consciousness and awareness have become a way of approaching the
experience of transformation (Kourie, 2000:8; McGinn, 1997:xviii). Pennington
(1988:82) states that transformation means to change the form of our
consciousness, thus coming into a new state of consciousness. The type of
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consciousness and the content of awareness differ in different models. In the field
of contemplative psychology, May (1982:46) describes the transformation
experience as a self-losing experience with an openness and alertness, which
are the two fundamental qualities of awareness. In transpersonal psychology,
Assagioli

(1991:32)

describes

transformation

as

the

transformation

of

consciousness. In meditation, he claims, the adherent is taken through the stages
of attention, reflection, and contemplation until a state of super-consciousness is
reached. This state is characterised by an awareness of light, a sense of deep
inner peace, harmony, and a feeling beyond bliss.
Cloninger (2004:251) applied a quantitative approach and determined the levels
of self-aware consciousness empirically with an EEG correlate. The levels are
deep sleep (delta rhythm), dreaming (theta rhythm), hypnologic state (alpha
rhythm), awake cognition (beta rhythm), meditation (slow alpha and theta
rhythms), and contemplation (slow alpha, theta, beta and delta rhythms).
According to his hypothesis, meditation and contemplation result in objective
changes in the coherence of both the psychosomatic and psychological functions
of people’s beings. The change, transformation, takes place by means of the
change in consciousness as a result of the contemplative experience. The
researcher can therefore say that the transformation that participants experienced
has neurological dimensions that could be empirically observed.
Other contemporary contemplatives like Benner (2012), Keating (2008), and
Bourgeault (2004), use their own theories on levels of consciousness that are
related to transformation, on the grounds of a mystical contemplative experience
with a silence dimension to it. This can be described as a mystical transformation
on the grounds of a contemplative consciousness. Ross (2014:221-227)
describes the effect of the work of silence in a person and mentions the inner
personal changes, the interpersonal changes, and the changes towards the
environment. According to her, personal inner changes mean to relinquish tightlyheld fixed ideas, ruthless honesty, and to suppress disturbing images, sounds,
and other memories. Certain interpersonal changes include the reframing of
stereotypes relating to respect. Outward changes include respect for other forms
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of life, especially for the mystery of creation. Ross (2014:223) states that the
ethics of silence is green, representing the conservation of creation. Other
outward changes include engaging in the subject of injustice, a life towards
simplicity, and a new taste in music and art.
3.4.2.2 Theme B: The practice of silence was experienced as an intentional
and valuable discipline of “letting go” and “filling up” internally
All the participants experienced silence as an intentional and valuable discipline.
The discipline that needs to be acquired is one of letting go and filling up
internally.
a)

The experience of silence as a practice

The experience of silence was first of all an intentional discipline. Although the
participants were not from a tradition or culture that values contemplative silence,
they somehow found their way to and experienced silence by making an
intentional decision and exercising discipline. Silence did not just happen or
accidentally come their way. The participants believed that they had to develop
discipline and persist with it even when it was difficult at times. Silence is not easy
to achieve and requires a physical calmness as well as an inner quieting of an
over-active mind. The participants exercised a particular practice and/or ritual to
prepare themselves for the experience of silence. Although the participants’
practices and rituals differed, they all did something physical as well as mental to
prepare for the experience of silence. The following verbatim remarks illuminate
their experiences:
“… die punt is, dit is ’n disscipline … dit is ŉ bewustelike
besluit …”
[“… the point is, it is a discipline … it is a conscious decision
…”]
[“... het punt is dat het is een discipline ... het is een
bewustelijke beslissing ...”]
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“... ek wil oop wees vir Sy werk in my … dit beteken nie dat
dit altyd maklik en nice is nie … die moeilike pad van
kontemplasie … ek kan my verstand help volg …”
[“… I want to be open for His work in me … it doesn’t mean
that silence is always easy and nice … the difficult road of
contemplation … I can help my mind to follow …”]
["... ik wil openstaan voor Zijn werk in mij ... dat betekent
niet dat het altijd gemakkelijk zal zijn ... de moeilijke weg
van contemplatie ... ik kan mijn verstand helpen volgen
...”]
“... die ritueel met die Bybel is belangrik vir my …”
[“… the ritual with the Bible is important to me …”]
[“… het ritueel met de Bijbel is belangrijk voor mij ...”]
“… dit help om aan my gebedsarmband te vat ...”
[“… it helps to touch my prayer wristband …”]
[“… het helpt om mijn gebed polsbandje aan te raken ...”]
The idea that silence has to be intentional and that it is a discipline is a very old
notion in the Christian monastic tradition. Jameson (2006:36) speaks of monastic
silence as the hardest aspect of the monastic life and shows that all monasteries
promote background silence – a big silence – during night time and periods set
aside for meditation. The great notion behind this practice and discipline is that a
certain degree of physical silence is required to assist with achieving inner
silence. The participants experienced that they became aware of noise in their
inmost beings at the same time that they achieved solitude and exterior and
physical silence. It demanded some discipline not to fill the silence with
something else such as conversation or other stimuli. The monastic tradition
found that to achieve true silence demands both time and discipline.
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Lectio Divina is the practice of prayerfully reflecting on scriptures. It was originally
developed in the monastic tradition, attributable to the spirituality of the desert.
Traditionally the practice comprised four stages, namely lectio, meditation, oratio,
and contemplation. The transition from meditation to contemplation was in actual
fact the transition from mental prayer to resting in God in silence (Madagain,
2007:120). The basic design of Lectio Divina is a process to enter into
contemplative silence. The first step is to become intentional about it and to move
into a place of physical silence in order to concentrate and meditate on the
scriptures. It takes time and discipline to stick to it and to eventually move into
contemplation.
The researcher can, therefore, conclude that the literature on the subject affirms
the experience of silence as an intentional discipline.
b)

The experience of the “letting go” process

The experience of the “letting go” process starts with an awareness of one’s
actions and feelings, and of the thoughts that rush through one’s mind. In order to
experience silence, one has to let go of all inner activity. All the participants spoke
of a process of letting go. Once outward silence is achieved, the process towards
inward silence starts. The participants experienced that although outward silence
is necessary, it does not come about automatically. The participants still
experienced a great deal of inward noise in the form of thoughts and feelings. In
order to experience silence, the participants had to let go of all inner activity. It
started with an awareness of the inner activity, followed by letting go of the noise.
Participants described their experiences as follows:
“… om alles te laat gaan …”
[“… to let go of everything …”]
[“… om alles te laten gaan …”]
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“… en dan sit jy met jou monkey mind … uiteindelik laat jy
al jou gedagtes vaar … ek wag tot ek leeg word …”
[“... and then you are left with your monkey mind ...
eventually you let go of all your thoughts … I wait until I
become empty …”]
[“... en dan zit je met je monkey mind ... uiteindelijk
laat je al je gedachten varen ... ik wacht tot ik leeg
word ...”]
“… dit was om vry te wees, sonder enige sorge …”
[“… it was to be free, without any worries …”]
[“... het was om vrij te zijn , zonder enige zorgen ...”]
Waaijman (2002:470, 815) discusses the notion of letting go in the cloud of the
unknowing and the teachings of Dionysius. According to him, the leitmotif in the
exercise of letting go is unknowingness. Letting go means to leave behind
everything

perceived

and

understood,

everything

perceptible

and

understandable. According to this understanding of letting go, there is much more
to the experience of silence than what the participants described. Descriptions of
the experiences of silence by practitioners echoed the experiences of the
participants. Thus, the researcher now focuses on some of the works that
describe the experience of letting go.
Johnston (1997:55) draws attention to the fact that silence is not always
comfortable. Sometimes it will be filled with peace, but at other times it may be
filled with painful anguish. Johnston’s (1973:55) statement is a correction of
romantically unrealistic views of silence and meditation. One of the first things a
person becomes aware of when entering into silence is the noise inside you. It is
not always a negative noise such as being anxious or worried; it can even be
thoughts of peace or tranquillity. For the purposes of exploring centering prayer,
Keating (2008:35) defines a thought as any perception that appears on the inner
screen of consciousness. This could be an emotion, an image, a memory, a plan,
a noise from outside, a feeling of peace, or even a spiritual connection. In other
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words, anything whatsoever that registers on the inner screen of consciousness
is a “thought”. Letting go is an emptying of all thoughts.
Although the participants were a bit vague about how this letting go actually takes
place, literature on meditation shed some light on the matter. Bourgeault
(2004:20) and Benner (2011:150) signify that meditative practices can be divided
into three main groups, namely concentrative methods, awareness methods, and
surrender methods. Concentrative methods rely on the focusing of attention. The
mind is given a simple task such as reciting a mantra, focusing on one’s breath,
or thinking about Scripture. The Ignatian contemplation of a gospel story is an
example of concentrative meditation. In orthodox Christianity, the first step to
hesychia, that is, silence of thought, was to repeat the Jesus prayer: “Lord Jesus
Christ have mercy on me”. The rhythm of the prayer linked to the rhythm of one’s
breathing. The aim or outcome of this practice was a calm heart and mind.
The Benedictine monk, John Main (2006:102), popularised a similar form of
meditation movement that involved the use of a mantra. The practical aim of this
movement was to lead people from thought to experience, from words to silence.
He suggested the use of the word “Maranatha”. Nolan (2006:95) states that many
(himself included) have found this highly effective in stilling the mind and silencing
the heart. A second group of meditative practices relies on awareness. One
aligns oneself with an inner observer and simply watch the flow of inner
activity. This is not common to the Christian tradition. The researcher could not
help but wonder what the influence of Buddhist-inspired reading materials were
on the participants.
The third group of meditative approaches is based on surrender. There is no
need to watch thoughts when practising these meditative approaches. One
simply lets go of anything that emerges into consciousness. The goal is not to
empty the self of thoughts, but to not be attached to anything. Centering prayer is
the best example of this approach. Keating (2008:33) is keen to characterise it as
a prayer “not of attention but of intention”. Keating (2008:32) suggests the use of
a sacred word with which to replace the thought a person catches themselves
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thinking. The sacred word, whatever word you choose, is sacred not because of
its meaning, but because of its intent. It expresses your intention to consent to
God. This approach is a form of meditation based entirely on a return to the intent
that is directed at God.
The letting go process can also be described in terms of detachment. Mulholland
(2006:145) suggests that times of aloneness with God must include practices of
examining the not-God things into which the roots of a person’s identity, meaning,
values, and our purpose have sunk. This does not necessarily signify evil things.
It can be virtuous things that are simply not sufficient to base a person’s identity
on. Identifying these deceptive foundations is the first step that enables one to
detach and let go of them.
From a practitioner’s perspective, Merton (1984:76) describes this state of
experience as follows:
“For as long as we live in our exterior consciousness and identify
ourselves with the superficial and transient side of our existence,
then we are completely immersed in unreality. It is the affirmation of
our non-being as the ultimate reality for which we live, as against
the being and truth of God. Hence one must become detached from
the unreality that is in us in order to be linked to the reality that lies
deeper within and is our true self – our inmost self in God.”
The researcher concludes that the experience of letting go can be understood by
way of meditative approaches and the monastic or contemplative traditions of
Christianity. However, the participants were not clear on their path or way of
letting go. They seemed to be eclectic and pragmatic in their approach. Each
approach is supported by different paradigms, and being eclectic and/or
pragmatic would not result in integration.

68

c)

The experience of the “filling up” process

The participants really grew excited while sharing the effect of the experience of
silence on them. The experience of silence appeared to have a holistic effect on
them. They experienced a renewal of the mind, body, and spirit. Physically, the
participants experienced a sharper sense of visual perception, increased energy
and a greater sense of wellbeing. Mentally, the participants experienced clarity,
greater insight, and wisdom. Spiritually, the participants experienced being filled
with awe, freedom, and timelessness. This led to the participants experiencing a
renewal of the mind, body, and spirit. The participants said:
“… dit is ŉ nuwe insig … dit is wysheid …”
[“… it is a new insight … it is wisdom ...”]
[“... het is een nieuw inzicht ... het is wijsheid ...”]
“… ek leer soveel … ek is dan vol energie ...”
[“… I learn so much … I am then full of energy …”]
[“... ik leer zoveel ... ik ben dan vol energie ...”]
“… ek het my batterye gelaai … dit is asof ek ŉ idee kry
van God se tyd …”
[“… I recharged my batteries … it is as if I get an idea of
God’s time …”]
[“... ik heb mijn batterijen opgeladen ... het is alsof ik
een indruk krijgen van hoe God tijd ervaart ...”]
“… iets ontvou in die proses … om te sien, te hoor…”
[“… something unfolds in the process … to see, to hear
…”]
[“… iets ontvouwt in het process … om te zien, om te
horen ...”]
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When Waaijman (in Baers, Brinkman, Jelsma & Steggink, 2003:58) speaks about
a mystical experience, he points to the fact that the entire person is affected by
the experience. “Zijn persoonishern, zijn gedrags- en denkpatronen, zijn
affektieve structuren, zijn relaties, zijn maatschappelijk en cultureel beleven en
zijn omgang met natuur” are affected by the experience. One of the most
ambitious studies ever undertaken on the psychological, physical and behavioural
effects of meditation offers evidence that a regular meditation practice can
sharpen people’s focus, alleviate stress, promote a greater sense of wellbeing,
and encourage others (Haederie, 2012:1). It appears that the outcome of the
experience corresponds with the participants’ experiences.
One of the participants’ central experiences of silence is the filling up of what they
described as “knowledge”, “insight”, “clarity” and “enlightenment”. Although the
experience of silence leads to an inner quiet, it does not mean that the
participants reached a point where their minds were completely “blank”. They
reached a point where they would no longer be affected by their thoughts.
Keating (2000:101) reminds people that the desert fathers called this experience
apatheia. Apatheia means an inner calm, a type of indifference where one’s inner
peace is no longer disturbed by what is going on outside. Keating (2000:102)
describes it as a tremendous concern for everything without the emotional
involvement characterised by concern with the self. People are free to devote
themselves to the needs of others without being absorbed in their emotional pain.
This experience is an experience of “seeing” and “compassion”.
The experience of silence also corresponds with the traditional use of
contemplation. May (1982:25) states that contemplation implies an uncluttered
appreciation of existence, a state of mind or a condition of the soul that is
simultaneously wide awake and free from all preoccupation, preconception, and
interpretation. May (1982:25) further points to the fact that this kind of awareness
is called Samadhi or satori in Hinduism and Buddhism, a state described by the
seventh-century shantideva as “stillness joined to true insight”. Therefore, the
experience of silence is once again paradoxical in nature in the sense that it
becomes an experience of indifference, nothingness, nada on the one side,
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accompanied by appreciation and insights that come from what Rolheiser
(2004:26) calls contuition. Contuition is when insight goes beyond strict sense
perception, that is, intuition; however, this insight is attained alongside and as
part of ordinary sense perception.
It is important to mention Thomas Keating’s (2008:133) work on centering prayer.
The participants alluded to experiences similar to that of centering prayer. While
the participants did not regard healing as essential, Keating puts great emphasis
on healing. Keating (Bourgeault, 2004:94) starts off with a fundamental
repositioning of the place of meditation and silence as a spiritual practice. Rather
them seeing it as a tool for developing awareness, focus or concentration,
relieving stress or achieving higher states of consciousness, he sees it primarily
as a catalyst for the healing of the unconscious. This meditation is prayer – a
relationship with God. It is a “consenting to the presence and action of God” that
brings about a healing of the unconscious (Keating, 2008:95). Bourgeault
(2004:94) explains the dynamic nature of this healing process and calls it
apophatic psychotherapy.
3.4.2.3 Theme C: The experience of inner movement led to an increased
awareness of self
This experience comprised of two important aspects. The first aspect was the
experience of an inner movement, and the second was the experience of an
increased self-awareness.
a)

The experience of inner movement

The experience of inner movement involved an experience of becoming an
observer of one’s own inner flow of thoughts, longings, and emotions. This was
described as an open and alert state of consciousness. By means of the
experience of silence, participants became aware of what was going on inside
them. Some of the participants described the experience as “connecting with
oneself”. It was as if they lost contact with themselves; the experience of silence
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created a space in which to connect with their true feelings, thoughts, and
longings. This was described as an awareness of inner movements. The
participants revealed the following:
“… in stilte kom ek in kontak met myself … ek kom agter
wat ek dink, dat ek nie my gedagtes is nie … ek voel my
emosies… daar is innerlike bewegings waarvan ek bewus
word ...”
[“… in silence I connect with myself … I discover what I
think, that I am not my thoughts … I feel my emotions …
there are inner movements of which I become aware …”]
[“... in stilte kom ik in contact met mezelf ... ik kom
achter wat ik denk, dat ik niet mijn gedachten zijn ... ik
voel mijn emoties ... er zijn innerlijke bewegingen
waarvan ik bewust worden ...”]
“… ek beweeg na binne …”
[“… I move within …”]
[“... ik beweeg naar binnen ...”]
“… net om te stop en te sien waarop ek fokus, wat die
aard en dinamika van my gedagtes is … wat aangaan in
my binneste …”
[“… just to stop and see where my focus is, what the
nature and dynamics of my thoughts are … what’s going
on within myself …”]
[“... alleen om te stoppen en te zien waarop ik focus,
wat de aard en dynamiek van mijn gedachten is ... wat
er gaande is in mijn binnenste ...”]
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“… hierdie beweging na God is ook ŉ beweging na myself
toe …”
[“… this movement to God is also a movement towards
myself ...”]
[“... deze beweging naar God is ook een beweging
naar mezelf toe ...”]
“… waarheen neem dit my ..?”
[“… where does it take me ..?”]
[“... waarheen neem het mij ..?”]
Even though the participants did not use the phrase “inner observer”, they
described the process of intentional silence or, to use the more generic
description, meditation, as a deliberate effort to restrain their wandering minds by
either silencing their thought processes or detaching themselves from it. One of
the ways to achieve this is to align oneself with an inner observer and to simply
watch the movements of thoughts or feelings. By applying this practice, people
learn to dis-identify with their thoughts and emotions. This is not a form of
meditation familiar or common to the Christian tradition but central to popular
Buddhist-based practices of meditation (Siegel, 2010:x1). The fact that
participants adopted such a practice is perhaps an indication of the influence of
Buddhist teachings that can be found in many self-help bestsellers. Bourgeault
(2004:21) identifies the fruit of this type of meditation as a laser-like clarity and a
fierce, unshakeable presence.
Alienation from the self is not an uncommon experience in the current time. In his
work, “Alienation and Acceleration”, Rosa (2010:96) convincingly argues that due
to the acceleration of our time, alienation from our actions, from space, from
things, from time, from others and from the self is the order of the day. It is
interesting to note that participants became aware of this alienation and
experienced silence as a sort of connecting to and finding oneself. This
experience, however, was not always pleasant and participants once again
became aware of their thoughts and feelings. Becoming aware of negative
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thoughts and feelings is not always a pleasant experience.
b)

The experience of an increased self-awareness

The participants did not only become aware of their thoughts and emotions but
also of their core selves. They became aware of the fact that they perform the
action of thinking and feeling and that their thoughts and/or feelings do not define
who they are. Furthermore, despite the fact that their thoughts and feelings might
be destructive or negative, they became aware of an authentic, “true self”. These
were the words they used to describe their experiences:
“… ’n bewussyn van wie ek regtig is …”
[“… a consciousness of who I really am …”]
[“… een bewustzijn van wie ik echt ben ...”]
“… my blindekolle word duidelik … nie net sondes en
foute nie …”
[“… my blind spots become clear … not only sins and
faults …”]
[“... Mijn blinde vlekken worden duidelijk ... niet alleen
de zonden en fouten ...”]
“… ŉ diepte wat ŉ mens kan bereik … jy weet dat jy weet
…”
[“… a depth that one can reach … you know that you
know …”]
[“... een diepte die een mens kan bereiken ... je weet
dat je weet...”]
The concept of self is complex and multi-faceted. Although the participants
described their experiences as an encounter with their own true self, the nature
and essence of this self seem to be vague. Johnston (1997:9) suggests that the
central problem with regard to the existence and nature of the self can be found
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in East-West religious discussions.
The Christian contemplative literature makes mention of the experiences of the
self in various ways. Bourgeault (2004:10) argues that intentional silence
(meditation) as a form of spiritual practice, whether it is the meditation of yogi and
Buddhist traditions, the ziker of the Sufis, the devkut of mystical Judaism, or the
contemplative practices of the Christians, is essential for spiritual awakening. The
awakening has to do with “becoming aware” of one’s true identity. People are so
preoccupied with their goals, fears, desires, and issues that the entirety of who
they are gets lost. In all people there is a deeper and vastly more authentic self
beneath the surface. The confusion between the small self and the larger self is
the core illusion of the human condition. Penetrating this illusion is what
awakening is all about.
Merton (1960:9) calls it the false-self and the true self. He derived his knowledge
of the true and false self from the teachings of Bernard of Clairvaux. Merton
(1960:17) states:
“Therefore, there is only one problem on which all my existence, my
peace and my happiness depends: To discover myself in
discovering God. If I find Him, I will find myself: And if I find my true
self, I will find Him.”
Knowing God and knowing myself is not merely a theme in the contemplative
tradition but it is the cornerstone of the Protestant theology. Other contemporary
theologians in the field of spirituality who also talk about spirituality in terms of the
self are Waaijman (2002:455), Schneiders (1998:61), and Rolheiser (1999:147).
Schneiders (1998:61) sums it up when she says that spirituality as an academic
discipline studies the transformative experience of the self.
Calvin (in Forster & Beebe, 2009:112) introduces this polarity to establish the
foundation for his entire work, the institutes of the Christian Religion, as “we
cannot know God without knowing ourselves and we cannot know ourselves
75

without knowing God”. The participants experienced such a knowing of the self in
their beings and not just in their thinking. Merton (1968:23) says:
“Meanwhile, let us remind ourselves that another, metaphysical,
consciousness is still available to modern man. It starts not from the
thinking and self-aware subject but from being, which ontologically
seem to be beyond and prior to the subject-object division”.
From a psychological perspective, May (1982:52) discusses many kinds of
spiritual experiences and comes to the conclusion that all spiritual experiences
are either self-defining of self-losing experiences. A self-defining experience is
characterised by retaining a sense of self during the experience. The unitive
experience, on the other hand, is characterised by a loss of self-definition. This
unitive experience, according to May (1982:53), is the fundamental paradigmatic
experience of consciousness, mystery and being. It is the keystone of
contemplative spirituality. One can therefore touch on another paradox relating to
the experience of an awareness of the self in the experience of silence. It is by
losing a sense of the self that the true self is discovered.
From a Jungian perspective, Kourie (2000:8) is of the opinion that the unification
and integration of consciousness take place during the mystical transformation
process. During the mystical experience, the shadow-self is also brought into
clear focus and not only the true self. In this regard, Kourie (2000:8) draws a
comparison to Jung’s process of individualisation.
From a transpersonal psychological perspective, Washburn (1995:7) states that
the mystical transformation of consciousness leads to non-egocentricity. He
divides human development into three main stages, which are pre-egoist, egoist,
and trans-egoist. The pre-egoist stage is that of early childhood, while the egoist
encompasses late childhood, adolescence and early adulthood, and the transegoist usually begins at midlife or later. The trans-egoist stage is characterised by
integration. An existential quoting of accepted values and a spiritual awakening
usually precedes this stage. This, in turn, can lead to spiritual transformation,
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which again effects trans-egoist integration.
McNamara (2009:32) builds on the thinking of William James and talks about the
divided self. Although people may experience themselves as unified agents, they
nevertheless also experience themselves as riddled with unflinching desires. This
is a person’s experience that his or her actual self is not his or her true self. A
person can experience this in a cognitive mode (feeling bad about myself) or in a
volitional mode (not having the right will). McNamara (2009:41) discusses the
process of unification of the self, which he calls the executive self, which is a
unified self who knows the true self, feels good, and have the right will. It seems
that part of what the participants were subjected to during their experience of
silence was to become aware of the divided self.
Ross (2014:53) describes silence as the suspension of self-consciousness. Ross
(2014:54) says that silence cannot be described as an experience but rather as
relinquishing the experience of anything where the self is defended by selfconsciousness. According to Ross (2014:53), so-called mystical phenomena over
which so much ink has been spilled are related to the suspension of selfconsciousness and its dynamic in a specific and luminal way. However, there is
no way to ascertain this claim empirically, precisely because the suspension of
self-consciousness is most especially subject to the law of the paradox of
intention. These phenomena are already being interpreted through the filter of the
drives and needs of individual human psyches. She emphasises the fact that all
experience is in essence interpretation. Ross (2014:55) says that phenomena are
wrongly interpreted as direct knowledge of God, just as self-consciousness and
language are frequently mistaken for the identity or the truth of the self. However,
as the apparent self disappears into and re-emerges from silence, selfconsciousness is purified and refined.
To conclude, the participants’ experiences were described in a very limited
manner. Literature on the subject refers to other aspects of the self, such as
identity,

ego-centricity

and

individualisation,

shadow-self

and

non-self-

consciousness. There is, therefore, so much more to become aware of
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concerning the self in the encounter with the self in silence.
3.4.2.4 Theme D: The experience of silence led to a need to integrate silence
as part of a spiritual lifestyle
It seemed to be a struggle for the participants to integrate silence as a lifestyle.
Although the participants developed an intense desire to satisfy their need for
silence on a daily basis, they struggled to do so. It appears that more than a daily
practice of a newfound place of silence is required to function in a busy world.
The verbatim quotes of the participants that follow illuminate this need:
“… dit is ŉ noodsaaklikheid, dit moet deel wees van my
lewe …”
[“… it is a necessity, it must be part of my life …”]
[“... het is noodzaakelijk, het moet een deel van mijn
dagelijks leven zijn ...”]
“... ek is oombliklik in verwondering …”
[“… I am instantly in awe …”]
[“... ik ben ogenblikkelijk in verwondering ...”]
“… dis moeilik met die kinders en al die verpligtinge … ŉ
mens verloor dit so maklik …”
[“... it is difficult with the children and all the other
obligations … one loses it so easily …”]
[“... het is zo moeilijk met kinderen en alle andere
verplichtingen ... mens verliest het zo gemakkelijk ...”]
“… beter as ander dae … ek weet nie … miskien moet ek
net meer stil raak …”
[“… better than other days … I don’t know … perhaps I
should just become still more often…”]
[“... beter dan andere dagen ... ik weet niet ...
78

misschien moet ik gewoon meer stil worden ...”]
The contemplative tradition is not only positive towards the intense desire for
solitude and silence; the issue of motivation is of utmost importance. May
(1982:5) distinguishes between willingness and wilfulness and shows that the
essence of a contemplative spirituality is willingness and not wilfulness. To seek
personal gain by means of spiritual pursuits is to become a spiritual materialist.
Benner

(2011:31)

describes

spiritual

materialism

as

a

spirituality

of

acquisitiveness and possessiveness. It is when the spiritual journey becomes
nothing more than acquiring insights, understanding and experiences or the
mastering of spiritual practices and acquiring spiritual proficiencies. There is no
integration of the spiritual experience and one experience is sought after another.
The search can be purely narcissistic if one seeks only moments of personal joy
with no thought of commitment, integration, or service. Another danger that is
often mentioned is that of escapism. Escapism can result in a withdrawal from
daily relationships and responsibilities to such an extent that the practitioner
creates a private and exclusive reality. The Quietists demonstrated such an
approach; an approach that eventually impeded their responsibilities to the world.
Benner (2011:50) discusses toxic spirituality and states another common way in
which the humanising and transformational capacity of spirituality is trivialised, is
when it is reduced to practices. Wilber, et al. (2008:325) warn that practices are
not an end in themselves and more is not necessarily better.
Although the participants expressed an intense desire to integrate silence into
their lives as a lifestyle, the underlying motivation seems to be of greater
importance. However, the desire to integrate the experience is also critical.
Silence, meditation as quiet prayer, is the one “technique, discipline or practice”
that is constant in all contemplative traditions and the participants all testified to
the fact that it is seldom easy. The practice is, in actual fact, more often
characterised by considerable tension and frustrations. In the BBC Channel’s
popular three-part documentary on “The Big Silence”, the search involved
learning to incorporate silence into a busy life. Jameson (2006:13) calls it “finding
sanctuary”. The first aim for the participants in this project was to experience
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silence. Then they had to integrate their experience into their ordinary busy lives.
It quickly became clear they all struggled to achieve this. The effort to assist
people after an experience of silence in re-entering and integrating their
experience is not new. Ignatius (in Flemming, 1987:59-63; Puhl, 2010:71-73)
offers some guidelines at the end of his exercises on how to become
contemplative in action. It appears to be important to most contemplative
teachers that their students should integrate the contemplative experience of
silence into their daily lives (Keating, 2008:167).
Sardello (2008:33) aims to bridge the gap between contemplation and action; the
gap between a person’s personal solitude and his or her effective engagement in
the world. For this reason, he aspires to integrate the spirit, the psyche and the
body, and cautions that the experience of silence by way of retreat is not
necessarily an enduring experience. People can, in fact, suffer from feelings of
alienation, resentment and anger, and can even be disoriented for a time as a
result of the contrast between the demands of being present in the world and the
apparent rules of retreat from the world. According to Secomb (2014:15), people
can only bridge this gap between their inward turn and the demands encountered
on their outward return by developing an authentic interiority. This should,
however, be an “embodied spirit-soul” approach that comprises the entire person.
By not ignoring the body but nurturing this felt-sense of resonance, people can
overcome the painful dualism of noise versus silence, of activity versus stillness.
O’Leary (2013:55) speaks of an “everyday mysticism” that Ignatius proposed.
Ignatius’ life was not just a series of profoundly intimate moments with God, such
as those he experienced at Manvesa, but Ignatius learned to find God in
everything and his ease in finding God continued to increase as his life
progressed (Tylenda, 1991:99).
In analysing the data, it became clear that the experience of silence was a new
and very positive experience, although not without its challenges. The
participants all experienced silence as transformational and would like to
integrate the experience of silence as part of their lives. This becomes the central
concept.
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3.5

EXPERIENCES IN THE FIELD

The researcher could not help but deeply resonate with the experiences of the
participants in this study. By reading through his field notes, the researcher
realised that the participants’ descriptions sounded like an ethnographic
description of his own experience of silence. The researcher was raised in a
religious culture in which no value was placed on contemplative silence. His own
introduction to contemplative silence came to pass during an important midlife
passage in his life. After reading the following words of John of the Cross
(Madagain, 2007:188): “When there is no more consolations of God and your
discursive meditation dries up, God calls you into silence, God begins to lead the
soul into more silence, relying less on the senses”, the researcher was drawn to
silence and started a quest to learn all he could about silence.
The experience transformed the researcher’s life. After a decade, he can say that
his theology, worldview, anthropology, and spirituality have changed. The
researcher knows that this change is a gift and not something that you can
achieve by means of discipline or technique alone. During the practice of solitude
and silence, a quieting of the imagination, feelings and rational faculties take
place by way of the “letting go” process. This can lead to an experience of deep
rest and peace.
The researcher had the feeling that he struggled even more than most of the
participants in this process. For him to become aware of the business inside him
by sitting in solitude is not a pleasant experience. Not to analyse his thoughts and
feelings but to let them go, and to come to know the place of solitude and silence,
took much practise and guidance by an experienced spiritual director.
The researcher also wondered about the overwhelming positive experiences over
extended periods of time in solitude and silence. As was the case with Thomas
Green (1986:57), who at the outset of the new discovery of contemplative silence,
experienced retreats as adventurous and exciting. After about ten retreats and
extensively reading up on the subject, the excitement of the ritual wore out. The
81

advice of most experienced directors in the field is to continue with the
experience, even though the initial lack of excitement may cause some doubt
(Keating, 2008:187). Most of the participants were novices at this practice and
were therefore still enjoying the early stages of discovering a new inner world.
The researcher’s experience nevertheless led to a new and increased awareness
of himself and of God in his life. It also, however, led to the conviction that the
experience itself is not enough for permanent transformation. Only reflections on
and integration of the experience could lead to transformation. The struggle to
integrate the contemplative and active dimensions of life remains a challenge, but
after a decade on this road, the researcher gained a greater understanding of
silence and the integration thereof into active life. Without romanticising or
idealising the saints of the past, the possibilities of such a life remain an
inspiration and a quest.
3.6

OBSERVATIONAL FIELD NOTES

Reading through his personal field notes, the researcher was reminded of the
importance of a defined place and time in the intentional practice of silence.
Most participants had a special secluded space at home where they could sit in
solitude and become silent. It seemed that it is not always effortless to grow
silent, due to numerous running thoughts and busy schedules. For that reason,
an actual ritual appeared to be a very important part of preparing to enter silence.
The rituals comprised an icon or stature, such as a watch, candles, a prayerchair, a text from the Bible and/or a prayer or mantra, as well as making the cross
signal or taking a bow. Most participants sat in an upright position. The upright
position in which the participants sat also proved to be an important aid to
focusing on being with God. They usually used a special sound, such as a
singing bowl, to indicate the beginning and the end of the silent period. Singing
bowls are used worldwide for meditation, music, relaxation and personal
wellbeing. One of the participants mentioned that he repeated a short ritual at the
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end of the silent period as well. He would bow down in reverence after the period
of silence and pray the “Our Father”.
When asking the interview question, it seemed that the participants found it
difficult to describe their experiences in words. However, this is not uncommon in
phenomenological research. At the end of the interviews, some participants
expressed their gratitude for having the opportunity to share some very personal
experiences that they never shared before. For most of them, silence was an
experience of God in deep rest and peace. The participants experienced silence
as a gift that transforms them. They subsequently described the mystical feature
of silence in metaphorical terms.
3.7

CONCLUSION

During the discussion of the research results, the researcher referred to diverse
literature from different fields that correlated with the findings.
The more the participants practiced the process of entering into silence, the more
important it became to them to keep doing it and the more valuable it turned out
to be. They strived to integrate it into their lifestyles. The participants considered it
to be a very special and private time, without interruptions, and they expressed
their desire to make it part of their every-day lives.
The participants shared their experiences with sincerity and openness, reflecting
the great respect they have for the effect of this practice.
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CHAPTER 4
DEFINITION AND CLASSIFICATION OF THE CENTRAL CONCEPT
AND ASSOCIATED CONCEPTS
4.1

INTRODUCTION

In the previous chapter, the researcher discussed the results of the research by
using the participants’ direct quotations and then by doing a literature control to
verify the research results. In this chapter, the researcher will elaborate on the
second phase of this study and determine where the study fits into the general
body of existing knowledge (Creswell, 2012:81; De Vos, et al. 2010:264). The
identification of the central concept was done on the bases of the results from the
completed fieldwork, followed by examination and analysis of the individual
concepts in order to arrive at well-defined concepts. The theory-generating
process took place according to the steps discussed in Chapter 2. Step 1
identified the central concept by means of fieldwork. The research sample was
determined by means of purposeful sampling (Burns & Grove, 2013:146). This
first step is described in Chapter 3.
4.2

IDENTIFICATION OF THE CENTRAL CONCEPT

The results from the completed fieldwork in Chapter 2 indicated that participants
experienced silence as a transformational gift, an intentional and valuable
discipline, an inner movement that led to an increased awareness of the self that
led to a need to integrate silence as part of a spiritual lifestyle. The central
storyline was that silence was experienced as a transformational gift by
experiencing God in deep rest and peace. The practice of silence was an
intentional and valuable discipline to experience “letting go” and “filling up”
internally.
The central storyline and main themes determined the central concept illustrated
in Table 4.1.
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Table 4.1:

The central storyline and main themes determined the central
concept
THEMES

CENTRAL CONCEPT

A. Silence was experienced as a
transformational gift from God
through the experience of God in
deep rest and peace.
B. The practice of silence was
experienced as an intentional
and valuable discipline of “letting

Facilitating transformation by

go” and filling up” internally.

integrating silence as part of a lifestyle.

C. The experience of inner
movement led to an increased
awareness of the self.
D. The experience of silence led to
a need to integrate silence as
part of a spiritual lifestyle.

In analysing the data it became clear that although the participants experienced
silence as a transformational gift, it did not happen without some difficulties and
challenges. The main challenges are not so much to find solitude (outer silence),
but stillness (inner silence), especially with the resurgence of negative thoughts
and feelings. Another big challenge was the need to integrate the experience of
silence into a spiritual lifestyle. These challenges led to seekers getting stuck and
giving up on silence. The ability of seekers not to get stuck and integrate silence
as a spiritual lifestyle depends on various forms of accompaniment. The
researcher opted for the term “facilitate” because, as a coach, a spiritual director,
and a pastoral counsellor, he realised that this accompaniment into silence would
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not take place in only one of the above roles and specific fields. Therefore, he
opted for a more integrative approach that is best represented by the term
“facilitation”. The researcher is a spiritual director schooled in the Ignatius
tradition. There are, of course, many models and forms of spiritual
accompaniment. These models are named according to theological tradition,
mystical and social context. Waaijman (2002:874) describes four forms of
accompaniment, namely the Eastern forms, the desert monks model, the sheik
and the murid model, and the tsaddik and his Hassidim. Although there is a rich
and long tradition of accompaniment, the researcher could not adapt to one
model or form. It seemed as if the theological background in the social context
and the specific spiritual needs of the participants required something else. The
accompaniment process is discussed in the model to clarify the different forms of
accompaniment.
4.3

DEFINING THE CENTRAL CONCEPT

The central concept, namely “facilitating transformation by integrating silence as
part of a lifestyle” was identified from analysing the data gathered during the
fieldwork.
The next step in the theory development process was to examine the meaning of
the central concept. The different concepts in the central concept was first
defined in order to establish their everyday use as defined in dictionaries. The
researcher then looked at the meanings of the concepts (Chinn & Kramer,
2008:206). The first concept to define was “facilitate”.
In defining the concept, the three-step method of Wandelt and Stewart (1983:6465) was followed. The three-step method includes a) dictionary definitions,
b) contextual definitions, and c) conceptual definitions.
The researcher also applied the five rules for concept definition by Copi and
Cohen (1994:192) in defining the concepts.
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Thus, the researcher also used subject literature to define a specific concept,
especially where there were no subject-dictionary definitions available, for
example “facilitation” in a dictionary on spirituality.
4.3.1

Identifying essential criteria for the concept “facilitate”

4.3.1.1 Dictionary definitions of the concept “facilitate”
1.

“The act of making something easier, freeing the act from impediments or
difficulties” (Zwane, 1997:85).

2.

“Increased ease of function, or a disposition for it, resulting from stipulation
of any sort” (Baldwin, 1960:367).

3.

To make possible or easier (Cambridge University Press, 2017).

4.

Make (an action or process) easy or easier (Oxford University Press, 2017).

5.

The facilitator’s role is to facilitate the members in search of their own
personal insights through encouragement, motivation, intervention and
empowerment (Reber, 1995:246).

6.

“A helping, problem-solving process involving a help giver (the consultant)
and a help seeker. This voluntary relationship involves mutual involvement,
an attempt to solve a problem” (Parsons, 1996:13).

7.

“Kinds of facilitation include behavioural facilitation as measured by how well
a design helps a user of space accomplish performance tasks, and some
facilitation as determined by the adequacy of the setting in providing
personal space that permits communication with others without the
threats of crowding” (Goldenson, 1984:282).
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8.

Helping people learn through self-discovery. For facilitation to be
effective, the emphasis must be on both the acquisition and use of
knowledge, skills, attitudes and abilities (McCain & Tobey, 2004:10).

4.3.1.2 Summary of the dictionary definitions of the concept “facilitate”
After examining the meaning of the concept “facilitation”, it can be concluded that
the dictionary understanding of the concept is to make something possible by
providing a personal space that permits communication in order to learn
through self-discovery.
4.3.1.3 Subject literature definition of the concept “facilitate”
The next step was to determine the definition of the concept to facilitate in the
subject fields. The researcher decided on the non-directive approach of
facilitation rather than the spiritual direction or accompaniment with its specific
goals and history of development. Although facilitation includes aspects of
spiritual direction or accompaniment, it is an extensive term, which prompted the
researcher to look for examples of the concept’s use in the fields of mutual health
and psychology. The definitions and uses of the related concepts “facilitate”,
“facilitation” and “facilitator” were explored to broaden the understanding of the
concept.
The facilitator's role is to make it easier for the group (or individual) to arrive at
their (his or her) own answer (Hogan, 2000:59).
The word “facilitator” reflects the modern view that learning is not a passive
process in which the learners almost choke on knowledge that an expert throws
at them. Rather, it is an active process in which the learner actively gains
understanding by means of planned learning experiences through which a trainer
or educator helps them (Stuart, 2008:272).
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The functions of a facilitator are a combination of the following:
• interpretive – assigning other words to a contribution or helping someone to
find the words to express what he or she means;
• cathartic – encouraging and modelling the expressions of feelings and
emotions;
• evaluation – assessing what someone says: providing a statement of value in
relation to behaviour;
• sharing – encouraging the sharing of past and present feelings and those with
which to express them (Prendiville, 2008:10); and
• a complex, intra-personal interaction, which in itself promotes growth and
change (Gillies, 1989:20).
4.3.1.4 Summary of the subject definitions of the concept “facilitate”
The attributes below can be deducted from the subject definitions of the concept
“facilitate”.
To help them through interpretation, catharsis, evaluation and sharing to promote
growth and change.
Something is made possible if it is made easier through mutual involvement, by
providing a personal space that permits communication by providing
encouragement, motivation and empowerment, to learn through self-discovery,
emphasising the acquisition and use of knowledge, skills, attitudes and abilities.
Table 4.2 presents the essential and related attributes of the concept “facilitate”.
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Table 4.2:

Essential and related criteria of the concept “facilitate”

CONCEPT
Facilitate

ESSENTIAL CRITERIA
To make possible

RELATED CRITERIA
To make it easier through
mutual involvement.

Learn through self-

Emphasising the

discovery

acquisition and use of
knowledge, skills, attitudes
and abilities.

Providing personal

Providing encouragement,

space that permits

motivation and

communication

empowerment.

Definition of “to facilitate”: To facilitate can be defined as the facilitator making it
possible for the seeker to learn through self-discovery, by providing a
personal space that permits communication.
4.3.2

Identifying essential criteria for the concept “transformation”

The next concept to be defined is the concept of “transformation”. Many
dictionaries were first employed to obtain the everyday use of the concept
“transformation”.
4.3.2.1 Dictionary definitions of the concept “transformation”
A marked change in form, nature or appearance (Oxford University Press, 2017).
A metamorphosis during the life cycle of an animal (Oxford University Press,
2017).
A change of form. Infinite types of change (Cambridge University Press, 2017).
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A process of profound and radical change (Business Dictionary, 2017).
Change of character (Business Dictionary, 2017).
4.3.2.2 Summary of dictionary definitions of the concept “transformation”
It is clear from the dictionary definitions that change is an integral part of
transformation.
4.3.2.3 Subject definitions of the concept “transformation”
A change of form. Personal transformation entails the change of one’s moral life
both internally and externally, and consequently the transformation of one’s social
life (Downey, 1993:211). Waaijman (2002:455) uses the word “form” as a syllable
of the concept “transformation”. Form refers, first of all, to the realisation of the
human self. Human beings have to take on form in spatio-temporal conditions.
Through transformation, people are confronted with the questions again and
again: “Is this my real self?” “Is this its ultimate meaning?”
Change of consciousness can be understood as being in the presence of
oneself and one’s actions (Downey, 1993:976).
An awakening to the element of mystery in life often entails a new awareness of a
reality that transcends the immediate (Downey, 1993:968).
A transformation of consciousness denotes changes that one went through in
one’s psychological, intellectual and spiritual perspectives (Downey, 1993:213).
Transformation constitutes the heart of conversion. It means to change. It can be
as radical as embracing both a new worldview and a new self-understanding
(Lonergan, 2002:214).
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4.3.2.4 Summary of subject definitions of the concept “transformation”
Change and consciousness seem to be essential attributes of transformation.
Table 4.3 presents the essential and related attributes of the concept
“transformation”.
Table 4 3: Essential and related criteria of the concept “transformation”
CONCEPT
Transformation

ESSENTIAL CRITERIA
To change
ATTRIBUTES

RELATED CRITERIA
To move to a new form.
A process.
A journey.
A new selfunderstanding.

Consciousness

Awareness of a
transcending reality.
A new worldview.

Definition of “transformation”: Transformation can be described as a change in
consciousness of the seeker through practicing silence.
4.3.3

Identifying essential criteria for the concept “integration”

The next concept to be defined is the concept of “integration”. Dictionaries were
used to obtain the everyday use, after which the subject-specific understanding of
the concept “integration” was explored.
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4.3.3.1 Dictionary definitions of the concept “integration”
To combine one thing with another to form a whole (Oxford University Press,
2017).
To combine two or more things in order to become more effective (Cambridge
University Press, 2017).
To make or to be made into a whole; incorporate or be incorporated (Collins
English Dictionary, 2017).
To incorporate (Free Dictionary online, 2017).
4.3.3.2 Summary of the dictionary definitions of the concept “integrate”
To combine and incorporate seem to define integration.
4.3.3.3 Subject definitions of the concept of “integration”
Incorporate as equals (Merriam Webster Oline, 2017).
Integration of a spiritualy transformative experience is ideally achieved when the
experience, its meaning and its after-effects have been incorporated into one’s
life (Hess, 2013b:n.p.).
One can never thoroughly integrate a spiritually transformative experience that is
an ongoing process of growth, exploration and learning. The integration process
is highly individualised (Hess, 2013b:n.p.).
Integration as faith and learning (Olson, 2014:n.p.).
Integration brings about things which are found apart but actually belongs
together (What is integration?, 2017:n.p.).
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Christian faith is not limited to religious activities but demands an integration into
the entirety of human life.
4.3.3.4 Summary of the subject definitions of the concept “integration”
The following attribute can be derived from the dictionary and subject definitions
of the concept integration.
To incorporate faith and learning.
Table 4.4 presents the essential and related attributes of the concept
“integration”.
Table 4.4: Essential and related criteria of the concept “integration”
CONCEPT
Integration

ESSENTIAL CRITERIA
To combine

RELATED CRITERIA
To bring together in order
to form a whole and be
more effective.

To incorporate

Faith and Learning.

Definition of “integration”: To combine and to incorporate faith and learning.
4.3.4

Identifying essential criteria of the concept “silence”

The concept of “silence” will now be explored in the light of dictionary and subject
definitions.
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4.3.4.1 Dictionary definitions of the concept “silence”
The fact or state of abstaining from speech (Oxford University Press, 2017).
A period without sound; complete quiet (Cambridge University Press, 2017).
Quiet, peace, calm (Collins English Dictionary, 2017).
The absence of sound (Oxford Dictionary, 2017).
4.3.4.2 Summary of the dictionary definitions of the concept “silence”
Abstaining from speech, sound and noise to achieve quietness seems to be an
essential attribute of silence.
4.3.4.3 Subject definition of the concept “silence”
The concept “silence” is not easy to define theologically. Saville-Traike (1985:16)
attempted to by applying a broad functional approach and identified 20 types of
silence. For the purpose of this study, the researcher focused on a certain type of
silence that can be described as contemplative silence (Forster & Beebe,
2009:278), sacred silence (Kenny, 2011:195), silence as an attitude and moving
beyond words (Waaijman, 1995:91), and ritual silence (Waaijman, 2002:143).
Silence is the practice of cessation of speech, also known as solitude, for the
sake of prayer, reflection and greater attention towards God (Downey, 1993:883).
Silence is the heart of contemplation. Contemplation is a prayer of silence or
resting in God. It is apatheia, an inner calm, a type of indifference where one’s
inner peace is no longer disturbed by what is going on outside (Madagain,
2007:xviii, 293).
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Internal silence is the quieting of the imagination, feeling and rational faculties in
the process of recollection; the loving attentiveness to God in pure faith (Keating,
2008:188).
“Going beyond thought, beyond concepts, beyond images, beyond reasoning,
thus entering a deeper state of consciousness or an enhanced awareness that is
characterised by profound silence” (Johnston, 1997:55).
The elements of this contemplative experience could be described as silence,
stillness, and simplicity. Silence is to be understood primarily as interior; the
calming of the mind’s noise and an awakening to the silent presence of God
within (Downey, 1993:650).
4.3.4.4 Summary of the subject definitions of the concept “silence”
The following attributes can be deducted from subject definitions of the concept
silence.
The practice of quieting the inner world (imagination, feeling or rational),
apatheia (inner calm).
Quiet and not speaking (Dispenza, 2013).
State of consciousness, a rest, loving attentiveness to God. Moving beyond
words, concepts, images, reasoning, awakening to the presence of God
within.
Table 4.5 presents the essential and related attributes of the concept “silence”.

96

Table 4.5: Essential and related criteria of the concept “silence”
CONCEPT
Silence

ESSENTIAL CRITERIA
Practice
ATTRIBUTES

RELATED CRITERIA
Quieting the interior world
(imagination, feeling,
rational).

Abstain

From speech sound,
noise.
Obtain quietness.

Awakening to the silent A rest, loving
presence of God within attentiveness to God.
Moving beyond words,
concepts, images,
reasoning.

Definition of “silence”: Silence can be described as the seekers’ practice of
abstinence in order to awake to the silent presence of God within.
4.3.5

Identifying essential criteria of the concept “lifestyle”

The final concept to examine is “lifestyle”. The process once again commences
with the dictionary definitions.
4.3.5.1 Dictionary definitions of the concept “lifestyle”
Someone’s way of living; the things that a person or particular group of people
do (Cambridge University Press, 2017).

97

The way in which a person lives. The typical pattern of behaviour of a person
or group (Oxford University Press, 2017).
Set of attitudes, habits or possessions (Business Dictionary, 2017).
4.3.5.2 Summary of the of the dictionary definitions of the concept
“lifestyle”
The way in which a person lives seems to be an integral part of lifestyle.
4.3.5.3 Subject definition of the concept “lifestyle”
Although the concept “lifestyle” does not occur in theological dictionaries as such,
the concept of “a way of life” is prominent, and aspects of lifestyle are discussed
under certain types of spirituality like mysticism, monasticism, and asceticism,
among others. The praxis of the term in recent years has come to signify
intentional and sound action and the need for emancipatory transformation, and
not just action in the sense of doing (Downey, 1993:757). Some of the main
aspects of the subject definitions will now follow.
“Becoming fully human” never happens automatically, nor does it stem from
certain core spiritual ways of living. Practices represent spiritual ways of living
that support the journey of becoming fully human (Benner, 2011:11).
The way of living is described as a continual appropriation (voortschrijdende
doorwerking) of the mystical experience as type of spiritual experience; a
personalisation of the experience physically, psychologically, socially, spiritually
and in everything one does (Baers, et al. 2003:68).
Waaijman (2002:644) describes four forms of spiritual practices, namely:
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• somatic practices, for example fasting and almsgiving,
• psychological practices, for example imagination,
• social practices, for example community and obedience, and
• spiritual practices, for example reading and prayer.
A distinctive lifestyle often counters cultural religious life and is embraced by men
who wander through a long-term effort of dedicating their lives to become better,
hoping for a transcendent end – divinisation (Downey, 1993:817).
The spiritual life is a journey. People never journey alone. The progress of the
spiritual journey is manifested in unconditional acceptance of and compassion
towards the pilgrims alongside us (Downey, 1993:576).
Early Christians moved away from the multitude of concerns that filled their lives
with noise and separated them from simplicity, fragility, and quiet. They
refocused the most fundamental and self-centred drives of human nature,
namely eating, sleeping and passiveness, by making them instruments of
attentiveness to God and neighbour (Downey, 1993:64).
Acadia is the chronic state of an inability to be committed to a way of life or to a
community. It is caused by a failure to appropriate the values of the group or its
lifestyle (Downey, 1993:4).
4.3.5.4 Summary of the subject definitions of the concept “lifestyle”
Commitment, dedication of typical patterns of behaviour practices to represent a
spiritual way of live, intentional and sound action.
To refocus – to be attentive to God and neighbour.
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Table 4.6 presents the essential and related attributes of the concept “lifestyle”.
Table 4.6: Essential and related criteria of the concept “lifestyle”
CONCEPT
Lifestyle

ESSENTIAL CRITERIA
A way of life

RELATED CRITERIA
Intentional and sound
action.
To become fully human.
Set of attitudes, habits.

Commitment

To develop a typical
pattern of behaviour,
practices to represent
spiritual ways of living.

Refocus

Attentive to God and
neighbour.

Definition of “lifestyle”: Lifestyle refers to a way of life by which a person
commits and refocuses.
4.4

THE ESSENTIAL CRITERIA OF ALL THE IDENTIFIED CONCEPTS

The major attributes of the five concepts that were explored are synthesised into
one concept in an attempt to clarify the central concept. All the attributes that
were explored for the sake of defining the five different concepts, contributed to
the use of the concept of transformation through the integration of silence as part
of a lifestyle.
Table 4.7 presents the essential and related attributes of the identified concepts.
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Table 4.7: Essential and related criteria of the concept “transformation”
CONCEPT
Facilitate

ESSENTIAL CRITTERIA
To make possible

RELATED CRITERIA
To make it easier
through mutual
involvement.

Learn through self-

Emphasising the

discovery

acquisition and use of
knowledge, skills,
attitudes and abilities.

Providing personal space

Providing

that permits

encouragement,

communication

motivation and
empowerment.

Transformation

To change

To move to a new form.
A process.
A journey.
A new selfunderstanding.

Consciousness

Awareness of
transcending reality.
A new worldview.

Integration

To combine

To bring together in
order to form a whole
and be more effective.
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CONCEPT
Silence

ESSENTIAL CRITTERIA

RELATED CRITERIA

To incorporate

Faith and Learning.

Abstain

From speech, sound,
noise.
Obtain quietness.

Practice

Quieting the interior
world (imagination,
feeling, rational).

Awakening to the silent

A rest, loving

presence of God within

attentiveness to God.
Moving beyond words,
concepts, images,
reasoning.

Lifestyle (way of life)

A way of life

Intentional and sound
action.
To become fully human.
Set of attitudes, habits.

Commitment

To develop a typical
pattern of behaviour,
practices to represent
spiritual ways of living.

Refocus

Attentive to God and
neighbour.

Definition of “to facilitate transformation through the integration of silence as part
of a lifestyle”: The facilitation of transformation through the integration of silence
as a lifestyle is where the accompanist as facilitator makes it possible for the
seekers to learn through self-discovery by providing personal space for the
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seekers that permits communication. The seekers practise abstaining, which
leads to change in consciousness, which allows an awakening to the
presence of God. The seekers combine silence and incorporate faith and
learning by means of a way of life of commitment and refocusing.
4.5

DEVELOPMENT OF MODEL CASE

According to Walker and Avant (2005:43), a model case is a “real-life” example of
the attributes of the concept that can serve as an example of the concept in
preference to the attributes of the concept. A model case demonstrates “all
defining attributes of the concept” in a practical situation (Refer to Table 4.6),
namely to facilitate transformation by integrating silence as a lifestyle. The model
case is presented in a story format with the central themes of the core concept
(Refer to Section 3.4.1.)
4.5.1

The construction of a model case

Mr P (pseudonym) is a man in his late 40s who enjoyed much success in his
business career but reached a point where he felt that there must be more to life.
He is very busy as the CEO of the company he works for, and with all the
demands on his time, feels that he is caught up in the “rat race” and that he is
losing the real meaning of his existence. He neglects his family, does not
exercise often and is overweight. He does not have time to read the books he
would like to read, to take the trips he would like to take, or to spend more time
with his family.
In his own words, he is now searching for “meaning, for fulfilment, for himself”.
His search takes the form of a longing for God. After being in therapy for a few
years and being exposed to several personal growth programmes, he decided to
turn to spirituality. It appears that his focus on achieving success in the external
world blinded him to the growing emptiness inside and the increasing gap
between inner realities and outer appearances. It appeared as if Mr P finds
himself in what Hollis (1993:41) calls “the middle passage”. This passage spells
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the collapse of persons implicit contract with the universe. The assumption is that
if persons act correctly, if persons are of good heart and good intentions,
everything will work out. Hollis (1993:43) describes the midlife crisis as a collapse
of the way persons have related to life – of their spirituality. It can be described as
a clash between the ego and the true self.
Mr P’s case is a good example of the attributes of the concept. He identified
himself as a seeker by making his desire known, which is to search for meaning,
fulfilment, and himself by turning to God. By meeting with Mr P, a personal
space was provided that permitted communication. Mr P shared his life story.
He only really encountered significant personal suffering with the loss of his
father, financial setbacks, interpersonal failures and betrayals. These were all
experiences that challenged the adequacy of his system of personal meaning. It
became clear to him that he lost contact with his own depths and with the
transcendent heights that exist beyond him. By sharing his life story, a space was
created that made it possible for him to reflect on his life story. Right from the
start Mr P was on a journey of learning through self-discovery. He expressed
the desire to be accompanied into silence in order to integrate it as a lifestyle.
Mr P was introduced to silence on a retreat by being encouraged, motivated and
empowered to abstain from speech, sound and noise in order to obtain inner
stillness. Mr P has never entered into solitude in his life, and he experienced his
first encounter as a bit frightening and overwhelming. In this personal space that
was provided to him, he was encouraged to stay with the discomfort and to just
observe what was happening to him. Knowledge, skills and attaining a certain
attitude in keeping with the contemplative tradition, empowered him to quiet his
inner world (apatheia). Knowledge, skills and modelling empowered him to
participate in some of the practices and he was amazed by the effect it had on
him. Knowledge, skills and modelling made it possible during this phase of the
journey.
Mr P became aware of his own thoughts and feelings. Feelings of grief and anger
of which he was unaware, surfaced from his subconscious. He likewise became
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aware of his self-centred way of thinking (ego). What happened to him is a
change of form of one’s consciousness that brings about a new selfunderstanding. The experience of silence is not only an awareness of oneself, but
also an awakening to the presence of God. In meeting oneself, one meets
God. With the quieting of the inner world, known as apatheia, a new state of
consciousness is experienced; a consciousness beyond words, concepts, and
reasoning. One experiences an awakening to the presence of God, also known
as a loving attentiveness to God, a rest in God. A whole new world opened up for
Mr P. His total outlook on life changed as he combined and started to
incorporate faith and life on his journey of becoming aware of his own way of
thinking and the effect it had on his life, as well as on his way of understanding
and relating to God. Mr P is busy formulating a new worldview and now describes
himself as more compassionate.
Mr P experienced immense tension when moving out of solitude and back into his
busy life. He experienced a split between silence (contemplation) and his “normal
life” (action). After Mr P made it a way of life of commitment to persist in taking
the inner journey and to refocus on others by sharing his experiences of silence
in a community that shared the same journey and by spending time with them in
silence from time to time, he started to blend silence and his active life in order to
form a whole and to overcome the split. This meant living with this tension
between the active and contemplative life by dis-embedding his false-self on the
grounds of his newfound insights and by embedding the true self by means of
conscious decisions and effort.
Encouragement, motivation and empowerment led Mr P to commit to a daily
practice of silence, to share his experiences in a community and to sit in silence
for unbroken periods during the course of the year. This was a commitment to
develop a way of life practicing abstaining that represents this spiritual way of
integrating silence. This meant refocusing his life to be attentive to God and his
neighbour.
Although Mr P cannot say that he is filled, knows himself completely or knows
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what he should do with his life, he is committed to the journey and is more
present, with a new and growing consciousness of himself and of God. He finds
life more meaningful, has renewed energy, has a sense that he is growing as a
human being, and is living significantly.
4.6

REVISITING AND STRUCTURING CONCEPTS

To conclude the discussions on this chapter, the researcher describes the
relationship between the concepts, as well as the context or situation in which the
central concept is operational. The tentative structure for the model to facilitate
transformation by integrating silence as a lifestyle was deducted from the
description (Chinn & Kramer, 2008:212-215).
4.6.1

Survey list of ingredients

The concepts, as well as the context in which the central concept is operational,
is now described. The survey list of Dickoff, et al. (1968) works as a thinking map
in the construction and formulation of theoretical relationships between the
concepts for theory development. This map assists in creating situations to attain
the desired, preferred end results in the transformation by means of the
integration of silence as part of a lifestyle.
4.6.1.1 The agent
The agent refers to the person who is responsible for facilitating the
transformation. In this model, the accompanist as facilitator is the agent who will
accompany the seeker into transformation through the integration of silence as a
lifestyle. The accompanist as facilitator embarks on the transformation journey
and functions holistically as a bio-psychosocial and spiritual being, relating to the
environment in an integrated and interactive manner. The accompanist as
facilitator can relate to the seeker at all these levels. The accompanist as
facilitator brings to this relationship a certain knowledge, insight, skills, a
paradigm and personal awareness that are specific to the field of practical
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theology, spirituality, and mental health. The accompanist as facilitator and his
contribution are conclusive to the facilitation of transformation and he will fulfil the
roles of spiritual director, pastoral counsellor, and coach.
4.6.1.2 The recipient
The recipient is the seeker who understands his or her own restlessness, desires
and longing as crucially important and as an essential quest for their wholeness.
As a result of the way in which the recipients, or seekers, perceive their longing,
they search for God with the purpose of becoming whole. They are the recipients
because they can benefit from the accompanist as facilitator’s actions as they
experience transformation. Similar to the accompanist as facilitator, the recipients
also embody the dimensions of a whole person, namely the psychical,
psychological, social and spiritual, and relate to their environment in an integrated
and interactive manner.
4.6.1.3 The context
The context can refer to any aspect in the religious milieu where the accompanist
as facilitator and the seeker meet. The context can entail a specific environment,
a social context, or the relationship in which the transformation through the
integration of silence as a lifestyle is facilitated. The facilitator-seeker relationship
is the primary context of the model, and this environment includes the internal
environments of both the accompanist as facilitator and the seeker.
To facilitate the process of transformation through the integration of silence as a
lifestyle, different physical settings are significant. There is the private (facilitation)
setting that is necessary for establishing the partnership. There is the secluded,
nature setting that is necessary for the retreat by way of which the seeker will be
introduced to silence. There is also the private sanctuary for establishing a private
practice for the participant, and then the space to gather together as a community
in order to share experiences. All these milieus differ from one another in the
different settings, but are important resources to facilitate the transformation
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through the integration of silence as a lifestyle. The prominent social context is
the people with whom the participants share their lives where they live and work.
The community with whom they share their experiences of the transformation
journey will be a new social context for most participants.
The context comprises the different physical, psychosocial and spiritual aspects
of the participants. In its broadest sense, it includes the full culture of their
gender, race and nationality as citizens of South Africa.
4.6.1.4 The purpose
The accompanist as facilitator’s purpose is to facilitate seekers’ transformation
through the integration of silence as a way of life.
4.6.1.5 The procedure
The facilitation of transformation in seekers involves different procedures and
techniques. The foundation of the procedures is to establish a relationship
between the agent (accompanist as facilitator) and the recipient (seeker) that is
based on mutual trust.
The relationship can also be described as the mutual purposeful involvement
between the accompanist as facilitator and the seeker as they work together to
transform through the integration of silence as a way of life.
The process to facilitate transformation will take effect in four phases, namely the
establishing phase, the introductory phase, the integration phase, and the
friendship phase. During the establishing phase, the accompanist as facilitator
needs to gain the necessary knowledge, insight and skills to establish and
maintain a mutually trusting relationship between him- or herself and the
recipients. The accompanist as facilitator needs to use his or her interpersonal
skills, knowledge, insight and abilities to create a relationship in which the
recipients feel safe enough to participate in the process of transformation through
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the integration of silence as a way of life. The mutual trust relationship will serve
as the basis for a partnership to enable the process of facilitation.
After establishing a partnership during the first phase, the process can proceed to
the next phase, which is the introductory phase. During this phase, the
participants will discover the dynamics of solitude, silence and stillness. After this
experience the recipients are ready to move to the next phase, which is the
integration phase.
In the third phase of integration the recipient finds his or her own place to which
to retreat in solitude every-day on his or her own, in order to practise silence and
to become still. The recipient will also meet with other recipients and the
accompanist as facilitator, weekly or monthly, at an agreed time. During these
meetings, the accompanist as facilitator will create a supportive environment to
enable recipients to share their experiences. In this way, all the seekers
(recipients) can be encouraged and learn from each other to integrate silence as
a way of life.
In the fourth and final phase, the accompanist as facilitator needs knowledge,
insight and skills to create an environment that is conducive to the recipient’s
support and learning. After establishing a practice of silence and being on the
transformational journey thus far, the recipients no longer need guidance since
they are no longer beginners. At this stage, the accompanist as facilitator can
support the recipient in the specific role or direction the recipient sees fit. The
interaction between the accompanist as facilitator and the recipients will therefore
change, but the trust relationship continues to provide long-term support.
4.6.1.6 The dynamics
Seekers are people who search for meaning in their lives or suffering, for
fulfilment or wholeness. Seekers are people who are attentive to these yearnings
and interpret them spiritually. It is their heartfelt desire to respond to these
yearnings in a life-giving way.
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Their quest for meaning is critically important to their wholeness and sometimes
even their lives. As novices, these seekers need facilitation on their journey.
Some spiritual traditions do not encourage seekers to even embark on a quest
without accompaniment. The perils are numerous and the results can be
catastrophic.
4.7

CONCLUSION

In this chapter the central concept “facilitation of transformation by integrating
silence as a part of lifestyle” was identified from the results of the fieldwork
reflected in Chapter 3. The central concept was defined by means of essential
attributes from dictionary and subject definitions and classified into agent,
receiver, dynamics, procedure, context and outcome.
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CHAPTER 5
DESCRIPTION OF A MODEL TO FACILITATE TRANSFORMATION
THROUGH THE INTEGRATION OF SILENCE AS A LIFESTYLE
5.1

INTRODUCTION

In the previous chapter, the researcher discussed the concept analysis of how to
facilitate transformation through the integration of silence as a lifestyle (Steps 1
and 2).
The purpose of this research was to develop a model for the accompaniment of
seekers with a Christian background into silence in their quest to promote
wholeness. After the fieldwork (interviews with seekers), identification of the
central concept, defining and classifying the central concept, this purpose
changed to develop a model that can serve as a framework to facilitate
transformation through the integration of silence as a lifestyle. This is Step 4 in
the model development. The conceptual analysis discussed in the previous
chapter will form the basis of the conceptual meaning and identification. The
model will integrate the experiences of the participants that were described in the
first phase.
Next, guidelines will be developed for the implementation of the model (Step 4)
and this chapter ends with an evaluation of the model (Step 5).
5.2

AN OVERVIEW OF THE MODEL

The model describes how the accompanist as facilitator will facilitate
transformation through the integration of silence as a lifestyle. This process is
facilitated by providing a personal space for communication in order for the
seekers to learn through self-discovery. The personal space for communication
will serve as the foundation of the cooperation between the accompanist as
facilitator and the seekers. The model consists of four phases. The accompanist
as facilitator will act within the guidelines of a combination of pastoral counselling,
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coaching
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accompaniment to the needs that are specific to the different phases of the
process. The accompaniment used in this model will be done by means of
facilitation. It can take on many forms and will always be performed in a holistic,
bio-pneumatic, psychosocial manner. The foundation of these actions is a trusting
relationship that can be described as a mutual partnership between the
accompanist as facilitator and the seekers.
The model commences with the establishing phase, during which the
accompanist as facilitator and the seekers meet, after the seekers have
expressed their desire to be accompanied. During this phase, the mutual trust
relationship is established when the accompanist as facilitator provides a
personal space for the seeker that permits communication. At this stage, seekers
can be at different places emotionally. Some of them can be desperate, living
with acute feelings of emptiness and meaninglessness; others can be entering
into this relationship with unrealistic expectations, perceiving the accompanist as
facilitator as a guru. Others might want to escape the reality of their lives and are
looking for mystical experiences. It is therefore essential that the accompanist as
facilitator listens to the seeker’s story to clarify what exactly brought the seeker to
the point of asking for accompaniment. The accompanist as facilitator enables the
seeker to learn through self-discovery. The first phase involves the seekers’
sharing of their life stories to establish where they are at in their lives, in order to
determine the road ahead. During this phase, either the accompanist as facilitator
or the seeker can decide not to continue with the process of accompaniment. The
accompanist as facilitator can also recommend medical assistance and/or
therapy.
The next phase comprises the facilitation of silence. In this phase, the seekers
will thus be accompanied into silence. During this phase, the seekers are
introduced to an experience through solitude, practicing silence in order to
achieve stillness. This process is based on the rule of Benedict as described by
Funk (1998:11). It starts with a change in location (solitude) to do the inner work
of letting go of thoughts (silence) in order to experience an inner peace (stillness).
112

The seekers withdraw themselves from their known surroundings to a simple yet
comfortable place, such as a retreat centre, preferably in nature, for a period of at
least two days.
By entering into solitude, they break with all stimuli as far as possible in order to
create outward silence. This is where they practise abstaining. For certain periods
during this time they will be introduced to practices such as reading, prayer and
meditation to work on fostering inner stillness. Seekers will be introduced to the
two main practices in the tradition of Christian meditation, which are attention and
intention, and adopt a way that works best for them. During this time, the seekers
will also spend time with the accompanist as facilitator to reflect on the
experience, especially with regard to their awareness of God and themselves
during the experience, with the intention to have the seekers notice the change in
their form of consciousness. The accompanist as facilitator will focus on providing
a safe space for sharing, and will provide emotional support by acknowledging
the seekers’ struggle with the discovery of unwanted and unwelcome thoughts
and feelings during the silence.
Seekers will also be encouraged to stick with their efforts, to accept reality and to
keep on searching and waiting for new reality to unfold. After the experience of an
extended period of silence on a retreat, seekers move to the integrating phase in
which they will start to integrate silence into their lifestyles. The knowledge and
experience that they acquired during Phase 2 are now put into practice. First of
all, seekers will find their own place and time to move into solitude to practise
silence in order to acquire stillness. What they did on the retreat in the company
of the accompanist as facilitator they will now do themselves.
The other important aspect of this phase is to meet with other seekers and the
accompanist as facilitator from time to time to practise silence together and to
then share their struggles and journeys with each other. The accompanist as
facilitator again provides a safe space in which to share experiences in order to
learn from and be encouraged by other seekers on the transformational journey.
The accompanist as facilitator facilitates the learning experience of the integration
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of silence as a way of life.
This prepares them for the fourth phase. The seekers have now emerged from
Phase 3 with an established practice and a transformed consciousness of God
and the self in the world. They are on the journey of transformation, and they are
in the process of integrating silence into their lifestyles. They are centred and live
life from a place of rest. They congruently hold things together by embracing
paradox. They experience an unfolding sense of meaning, fulfilment and
wholeness. They have refocused their lives and are committed to a new way of
living. At this stage, the need to have contact with the accompanist as facilitator
decreases and the role of the accompanist as facilitator changes to facilitate the
new relationship that takes the form of a partnership. The accompanist as
facilitator can continue to support the seekers in the community by further
assisting them on their transformation journey. During this phase, the seekers will
still share their stories with an accompanist as facilitator (Phase 2), practise
silence by themselves and with the community (Phase 3), and go on retreats as
needed (Phase 2).
5.3

THE PURPOSE OF THE MODEL

The purpose of this model is to describe a theoretical framework for the
accompanist as facilitator to facilitate transformation through the integration of
silence as a lifestyle.
5.4

THE CONTEXT OF THE MODEL

The context can refer to any aspect in the religious Christian milieu when the
accompanist as facilitator and the seeker meet. The context consists of a specific
environment, a social context and the relationship in which the transformation
through the integration of silence as a lifestyle is facilitated. The facilitator-seeker
relationship is the primary context of the model, and this environment includes the
internal environments of both the accompanist as facilitator and the seeker.
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To facilitate the process of transformation through the integration of silence as a
lifestyle, different physical settings are significant. There is the private (facilitation)
setting that is necessary for establishing the partnership. There is the secluded,
nature environment that is necessary for the retreat in order to be introduced to
silence. There is the private sanctuary for establishing a private practice for the
participant, and then the space to gather together as a community in order to
share experiences. All these milieus differ from one another in the different
settings, but are important resources to facilitate the transformation through the
integration of silence as a lifestyle. The prominent social context is the people
with whom the seekers share their lives where they live and work. The community
with whom they share their experiences of the transformation journey, will be a
new social context for most seekers.
The context comprises the different participants’ physical, psychosocial and
spiritual aspects. In its broadest sense, it includes the full culture of their gender,
race and nationality as citizens of South Africa.
5.5

THE ASSUMPTIONS OF THE MODEL

The first assumption is that all people (the accompanist as facilitator, seeker and
community) are made in the image of God and embody the dimensions of body,
mind and spirit.
Accompaniment is an interactive partnership in which the accompanist as
facilitator is able and provides skilled professional facilitation during the
transformational journey to promote wholeness. The environments of both the
accompanist as facilitator and the seeker include an internal and external
environment. The internal environment consists of the person’s body, mind and
spirit. The external environment consists of the physical, social and spiritual
aspects. Special mention should be made of the social environment. A particular
kind of community, namely the church, is the environment for engagement and
connection to facilitate transformation. Not only does the researcher share this
assumption from a theological standpoint as discussed in the paradigmatic
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perspective, but also from a very practical standpoint born from experience. Linn,
Linn and Linn (2012:16) not only draw attention to the most effective programme
for life change in the world – the AA’s 12-step programme – but also to the
communal nature and dynamic of the programme. Benner (2012:xii) states that
genuine transformation only takes place in a communal and interpersonal
context. Both the accompanist as facilitator and the seeker function in an
integrated, interactive manner with the environment.
Wholeness is a dynamic interactive process between the seeker’s internal and
external environments. This is a journey of becoming. This process of becoming
whole can be described in many ways. This journey is referred to as weaving
together the many parts of the self into one single seamless garment (Evans,
1950). It is becoming a unified self (McNamara, 2009), one’s true self (Merton,
1960, Waaijman, 2002:457) or, in traditional theological terms, becoming like
Christ (Benner, 2012).
To embark on this journey is to transform. The essence of this transformation is a
transformation of consciousness and an awakening to God. The emphasis in this
model is the consciousness of God and the self that brings about a new identity.
This consciousness guides the seeker to become his or her true self, to find a
greater meaning in life and to live with a transformed consciousness of God, the
self, other people, and the world.
Ignoring the longing for more wholeness or meaning, interpreting it as not spiritual
or engaging in ways of living that do not enhance life can be very destructive. The
assumption of this model is to become profoundly human and whole, to target a
genuinely deeper, fuller and more vital life, and to maintain a contemplative and
active life.
A further assumption is that the accompanist as facilitator has the knowledge,
insight and skills to develop a trusting relationship and to facilitate the
transformational process. An accompanist as facilitator must have the ability to
address the difficulties with regard to the facilitation of transformation through the
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integration of silence as a lifestyle.
5.6

THE STRUCTURE OF THE MODEL

5.6.1

Definition of the central concept

The facilitation of transformation through the integration of silence as a lifestyle is
where the accompanist as facilitator makes it possible for the seekers to learn
through self-discovery by providing personal space for the seekers that
permits communication. The seekers practise abstaining, which leads to a
change in consciousness, which allows an awakening to the presence of
God. The seekers combine silence and incorporate faith and learning by means
of a way of life of commitment and refocusing.
5.6.2

Definitions of related concepts

To facilitate can be defined as the accompanist as facilitator making it possible
for the seeker to learn through self-discovery, by providing a personal space
that permits communication.
Transformation can be described as change in consciousness.
Integration means to combine and incorporate faith and learning.
Silence can be described as the practice of abstinence to awake to the
presence of God.
Lifestyle refers to a way of life by which a person commits and refocuses.
5.6.3

Relationship statements

Based on the definition given, the relationship statements are set out as follows:
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• The accompanist as facilitator makes it possible for the seekers to learn selfdiscovery by providing personal space for the seekers.
• The personal space provided for the seekers permits communication that helps
them through.
• The seekers practise abstaining, which lead to a change in the form of
consciousness, which again allows an awakening to the presence of God.
• The seekers combine silence and incorporate faith and learning as a way of
life by committing to the practice of abstinence and by refocusing in the
presence of God.
5.7

STRUCTURAL FORMAT, COLOUR AND STRUCTURE

In this research, the theory-generative design was used to generate a conceptual
model that represents some aspect of the reality to facilitate transformation
through the integration of silence as a lifestyle. The model evolved within the
frame of reference of an integrative approach to theology, spirituality and mental
health, describing the phenomenon of integrating silence as a lifestyle. A
structural diagram (Refer to Figure 5.1) depicts the interactions between concepts
based on certain assumptions, in order to create a model for the facilitation of
transformation through the integration of silence as a lifestyle.
5.8

THE MODEL

The researcher starts by discussing the structural diagram of the model, followed
by the process description of the model. In the structural diagram, different
structural formats and colours were used to show the interactions between the
different phases, concepts, contexts, and processes.
The use of colour (Van der Merwe, 2012:84-90; Johnson, 2005:125-140) was
based on universally acceptable interpretations of colour in Western art and the
Judeo-Christian tradition.
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Figure 5.1: A model to facilitate transformation through the integration of
silence as a lifestyle
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Figure 5.2: The religious milieu
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5.8.2

The religious milieu

The discussion of this model commences with the broad context of the model
according to Dickoff et al.’s (1968) framework. The broad context indicates the
background against which the model was developed and should be understood.
The broad context is a Christian religious milieu in which all the role players of the
model meet (Refer to Figure 5.2).
The starting point of the process is when a seeker asks for accompaniment. This
takes place in a religious milieu such as the church, a retreat, or in counselling.
The colour yellow is used for the Christian context since yellow symbolises
sunshine, which is associated with warmth, light and safety. Warmth means no
more coldness, light means no more darkness, and safety means no more
danger. A light can also indicate direction or a way to go, which is, in this
instance, a better place of meaning, wholeness and more fulfilment.
The broad context of this model, a religious milieu, consists of different
subcontexts in different physical environments and relationships in which the
facilitation of transformation will take place. There is the facilitation context
where the accompanist as facilitator meets in private with the seeker. There is
the retreat where the seeker will be in the company of other retreatants and the
accompanist as facilitator. There is the private place of solitude (sanctuary) and
the small group meeting with other seekers. The researcher discusses these
different subcontexts during the different phases of the model’s process. The
four broken white lines indicate the different phases of the facilitation process.
The process to facilitate transformation through the integration of silence as a
lifestyle will take place in the broad context of a religious milieu and other
subcontexts in the broad context in which the accompanist as facilitator provides
facilitation.
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Figure 5.3: Partnership
a)

Phase 1: Providing a personal space for communication

The process of transformation starts when a seeker asks for accompaniment
(Refer to Figure 5.3). This transpires when the seeker comes in contact with an
inner yearning for wholeness, for meaning or for fulfilment, and interprets this
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yearning spiritually. In other words, the yearning within is recognised and the
person now decides to turn to God with that longing, and as a result asks for
accompaniment. This means that not all people are in contact with or aware of
this longing within them, and not all people interpret this longing as spiritual in
nature. Spiritual in this sense means transcending the physical or psychological.
After the initial contact and request for assistance, the accompanist as facilitator
will make an appointment with the person who identified him- or herself as a
seeker. They will then meet in a private setting, usually an office, for a private
interview. This exchange between the accompanist as facilitator and the seeker is
depicted by the arrow between the facilitator and seeker (Refer to Figure 5.3).
The arrow pointing forward depicts that the accompanist as facilitator and seeker
meet on mutual ground and co-construct the process. The accompanist as
facilitator and seeker are both presented by the colour black that symbolises their
woundedness. The accompanist as facilitator does not enter as a specialist who
directs the seeker. Therefore, the researcher does not use the term “spiritual
director” that is often used in the accompaniment process.
During this first interview, the seeker will share his/her life story in the tradition of
accompaniment (Waaijman, 2002:92).
This interview is the starting point of the process, as is depicted by the spiral
moving forward (Refer to Figure 5.4).
It is important for the accompanist as facilitator to clarify the expectations and
invitations for the accompaniment during this exchange. The accompanist as
facilitator will also clarify the rest of the process. The aim of this phase is to
provide a personal space that permits communication in order for the seeker to
learn through self-discovery. Accompaniment must be carried out in an
atmosphere of mutual trust in which openness and honesty can flourish (Ganss,
1991:78).
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Figure 5.4: Phase 1: Establishing a trust relationship
The colour red was chosen for the initial phase to depict the danger, the
redemption and acceptance of a new relationship. The danger of this phase has
to do with the fragility of establishing a new trust relationship. This journey is
redemptive in nature, and red is the colour of the stone of the tribe of Levi, which
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means to be joined or to adhere. It indicates an acceptance into a new fellowship
and a new relationship. All these aspects of red in Phase 1 are indeed befitting.
The spiral depicts the movement of the process, symbolising the non-linear and
the sometimes even backward movement in the process. The nature of the
process is depicted by the colours and broken lines of the spiral. The lines are
broken, thus anything can enter and influence the process at any time. The colour
blue (described in the facilitation phase) is used to depict the integration that
takes place from the start. The spiral’s colour changes from dark to light because
of the paradoxical nature of the process.
The journey is not always pleasant and the accompanist as facilitator and the
seeker sometimes have to deal with difficult (dark) stuff, as mentioned in the
model’s overview at the start of the chapter.
b)

Phase 2: Facilitating silence

The initial stage prepares the seeker for the next phase of the actual experience
of silence with other seekers during a retreat. The broken lines that run from side
to side indicate where the facilitation of transformation’s different phases start and
end. The broken lines depict the one phase’s influence on the other phases
(Refer to Figure 5.5).
The context of this phase can be a retreat centre that is situated in nature, with
natural silence as background (Jameson, 2006:36). According to the tradition of
the retreat movement (Green, 1986:9), the accompanist as facilitator will act as
retreat master.
The significant movement is the seeker’s descent through solitude and silence
into stillness. This is not an ascent but a descent rooted in kenosis (Bourgeault,
2004:153). This descent is illustrated by the downward movement of the spiral.
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Figure 5.5: Phase 2: Facilitating silence
The transformational process will start with solitude whereby the seeker will
practice to abstain, as far as possible, from speech, communication and other
external stimuli for a period of time. Once external silence (solitude) is
established, the seeker will start working on inner silence by means of different
Christian meditative practices that are concentrative and intentional in nature
(Benner,

2011:151).

Bourgeault

(2004:v11)
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distinguishes

between

the

concentrative character of mindful practices and the intentional character of
heartfelt practices. Mindfulness practices aim to bring about clarity of mind and
are an excellent preparation for heartfelt practices, which emphasise purity of
heart. Purity of heart is a disposition of humility and pure love that leads to selfsurrender. The seeker will be introduced to both practices in his or her endeavour
to move into stillness. Other aspects of the retreat, like priming with Scripture,
Lectio Divina, or the role of ritual, would only be discussed if seekers have
questions during a private interview during the retreat.
At this stage, a new awareness of God and the self emerges.
The role of the accompanist as facilitator will be to accompany the seeker in the
process of kenosis and to create an environment for the seeker to realise,
verbalise and interpret the effect of silence. The experience brings about a
change of consciousness and an awakening to the presence of God. There
is much more to the experience than a new awareness of God and the self, but
the accompanist as facilitator will focus on this aspect of the experience since the
focus is on transformation. Another common experience during the experience of
silence is, for instance, the emergence of unresolved grief, as illustrated in the
BBC Channel’s documentary on “The Big Silence”. The role of the accompanist
as facilitator would be to contain the seeker as the sensitising of the inner world
takes place. As catharsis crops up and personal issues are addressed, a new
awakening of God’s silent presence within and of nature emerges. This
experience is always connected to the self and is therefore an experience of the
self. Benner (2011:56) describes it as an experience of oneness. During this
experience people are one with their Origin, for this is the dimension of a person’s
being that is directly in harmony with God. During this experience, people are
most deeply their true selves. This experience is transformative in nature and
Keating (2008:85) refers to it as “divine therapy”. John of the Cross taught that
inner silence is the place where the Spirit secretly connects with the soul and
heals our deepest wounds (Keating, 2008:106).
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This phase is presented by the colour orange (Refer to Figure 5.5). The colour
orange is a mixture of the colours red and yellow. The symbolic significance is
therefore the coming together of everything on the seeker’s journey. This colour
was chosen to continue the warmth and light theme of the yellow, but also to
show that there is a struggle with facets that require healing and redemption.
c)

Phase 3: Integration

The previous phase leads to the next phase and is indicated by the direction of
the movement. The colour chosen for this phase is blue, seeing that the colour
blue is a symbol of life-giving elements like water and air. The inherent meaning
is that the seeker starts to breathe and drink to life (Refer to Figure 5.6).
This phase contains two important movements. The first is for the seeker to
create a private space for silence in his or her living environment. During the
retreat in the previous phase, the seeker was provided with such a space. The
seeker is encouraged to create such a place and even to take a symbol of his or
her newfound experience on the retreat with him or her to this private space.
Jameson (2006:13) refers to this as “finding sanctuary”. The seeker is then
encouraged to spend time in silence on a daily basis. Keating (2008:179)
recommends a period of 20 minutes based on his own experience and research
of over 40 years.
The second significant movement of this phase is to join a community (small
group) to sit with in silence on a weekly (or at least monthly) basis and then to
share experiences with each other. Rolheiser (1999:68) states that concrete
involvement in a community of faith is non-negotiable in Christian spirituality. In
the sharing of the experience of silence with others, one’s own discernment of the
ups and downs of the practice and integration of the experience into a lifestyle is
sharpened. The group not only serves as a source of encouragement, but can
also solve problems that might arise from the practice and from integration of
silence as a lifestyle. The collective discernment of the group tends to be well
balanced. The role of the facilitator is to act as the accompanist of the small
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group meetings. A simple format of reading, silence and discussion is followed.
The accompanist as facilitator will sit with the group to create a circle of trust
(Palmer, 2004:159).

Figure 5.6: Phase 3: Integration-combine and incorporate faith and learning
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d)

Phase 4: Partnership

Although the integration of Phase 3 is a continuous process, it leads to the
integrating lifestyle of Phase 4. Seekers now have a new self-understanding and
worldview and live with a new focus on neighbour and the world. Seekers reach a
point where they would like to share their journey with others and accompany
them in their quest for wholeness.
This phase is depicted in purple, symbolising divinity and royalty. In the biblical
tradition, purple shows that a person has divine purpose and function from God
(Van der Merwe, 2012:86). The seeker is present in a new way through his/her
new awareness of God and himself/herself, and is living purposefully. The seeker
has found a new way of life and is living in the cycle of grace (Hudson & Haas,
2012:37). To use Ignatian terminology, the seeker is now contemplatively in
action. This is a lifelong journey of an ever-expanding consciousness and can
eventually lead to what Waaijman (2002:478) calls “transformation in glory”.
Transformation in glory escapes all definition. The form is now internalised and
abandoned. Even practise can now become unnecessary. Very few people reach
this place.
The meeting between the accompanist as facilitator and the seeker during this
phase usually takes place on a monthly basis in the form of a casual meeting in
any suitable environment. Having coffee in a café can be adequate. The seeker
can even take the next step to find another accompanist as facilitator with (more)
experience. The main purpose is to sustain the relationship by way of friendship
where matters concerning the journey into silence can be discussed.
During this phase, the seeker is encouraged to give back to others on the journey
in keeping with the seeker’s gifting and ability. Not everyone can be an
accompanist, but there are numerous ways of serving and assisting others in
creating the space for the experience such as organising retreats, hospitality in
hosting small groups, and much more (Refer to Figure 5.7).
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Figure 5.7: Phase 4: Partnership
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Reaching this place does not mean that the seeker abandons elements of Phase
2 during the retreat, leave the community, or cease to sit in silence in private
(Phase 3). The seeker will continue with Phase 3 and will still go on retreats.
Usually, the seeker develops a need and feels compelled to go on another
retreat. Previous phases are therefore not left behind but integrated into a new
way of living. The colours of Phases 3 and 4 overlap in order to depict the unity
between these two phases.
5.9

THE PROCESS DESCRIPTION OF THE MODEL

The purpose of this model is to serve as a framework of reference for the
facilitation of transformation through the integration of silence as a lifestyle. It is
done by means of accompanying seekers through facilitation.
The model’s process consists of four phases; however, one phase is never
completely concluded and done with. The phases keep building on one another
and remain interconnected in the process of transformation through the
integration of silence as a lifestyle. Although the nature of the relationship
between the accompanist as facilitator and the seeker (Phase 1) shifts to a
friendship, it remains a mutual relationship of trust.
5.9.1

Phase 1: Establishing a trust relationship

The mutual phase is the starting phase of the model. It starts off with a meeting
between the accompanist as facilitator and the seeker. They meet in the larger
context of a religious milieu. The point of departure is when the seeker asks for
assistance or accompaniment.
This phase can be associated with excitement and/or disarray. The seeker can
be at a good place in his or her life and thus be very excited about his or her
newfound faith and the adventure of embarking on a spiritual path, feeling the
urge or need for guidance. Then again, a seeker can be at a challenging place or
a place of disillusionment in his or her life, and thus feel overwhelmed by
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important decisions to make or by a life that is falling apart, which can all fill the
seeker with disarray or desperation. The nature of the accompaniment is
facilitation.
The aim of this phase is for the accompanist as facilitator to initiate facilitation by
providing a personal space that permits communication, which in turn leads to
learning through self-discovery. The accompanist as facilitator will apply his or
her interpersonal skills to create this space that permits communication in the
form of the seekers sharing their life stories. Sharing their life stories leads to a
learning experience through self-discovery. At this point, either the accompanist
as facilitator or the seeker may decide not to commit to the journey. The
accompanist as facilitator may, for instance, discern that the seeker will benefit
more from therapy at this stage, and the seeker may feel that the context is too
cumbersome for such a commitment. The accompanist as facilitator will validate
all the seeker’s experiences while also fostering and sustaining a hopeful outlook.
5.9.2

Phase 2: Facilitating silence

The aim of this phase is to facilitate silence. This process will be facilitated by
means of a retreat experience in the tradition of the retreat movement. The
seeker will, for a period of time, stay in a retreat centre, preferably a secluded
place in nature, to experience silence. At this time, the seeker will practise
abstinence from all outward stimulation as well as inward noise to achieve
stillness. In achieving stillness, the seeker will experience a change in
consciousness in awakening to the presence of God.
The accompanist as facilitator will fulfil the role of a retreat master during this
phase. This means that he would create the flow of the retreat and attend to all
the retreatants. Usually it is a small group of people for the purpose of achieving
stillness and intimacy. The seekers will spend their time not talking, except with
the retreat master. The seekers will also abstain from any electronic stimuli. The
process of Phase 2 involves the practice of abstinence from outward stimuli. The
seekers will furthermore spend prolonged periods sitting together in silence. This
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takes them to a place where they can practise inner silence. The entire process
of creating solitude sensitises them to their inner worlds. Becoming aware of the
inner noise in one’s life can be a very daunting experience. Keating (2008:78)
distinguishes between five levels of thought in consciousness. The first aspect of
experiencing silence is to become aware of one’s thoughts. Thoughts allude to
the sensation of awareness. Seekers are encouraged to observe without
judgment. Some of the material can be very upsetting, such as past trauma.
Keating (2008:95) refers to this unexpected suffering from unresolved issues as
the “unclouding of the consciousness”. These personal issues need to be
addressed. The accompanist as facilitator’s role during such an experience is to
contain the seeker’s emotions. Being aware of inner noise means that the seeker
is still busy on the inside and does not yet experience real silence. The seeker
has to move through this noise by sitting it out. At this stage, a meditative practice
of either concentration or receptivity can be introduced to assist the seeker. Such
a practice can lead to stillness where the inner world comes to rest. Achieving
stillness is seen as a gift and not so much as an achievement.
This leaves the seeker with a change in the form of consciousness; a new selfawareness arises. An experience of God is always an experience of the self.
After coming out of silence at the end of the retreat, the seekers share their
experiences in the group. The experience of silence usually has two sides to it.
God is experienced as loving and always present, causing the seekers to adjust
their views of God from being angry, suspicious and unhappy with us. An
experience of the true self that is centred in God leads to an awareness of a
separate (false) self. This new awareness is the main material to focus on in
shaping a new view of God, of oneself, and of the world. This is what lies at the
heart of the transformational process that Newman (2010:n.p.) describes as a
process of becoming more of oneself, of finding greater meaning in life and of
reaching a greater degree of connectedness with other people and the world.
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5.9.3

Phase 3: Integration

The seeker emerges from the previous phase with a newfound experience of
silence and a desire to integrate silence as a way of life. The aim of Phase 3 is to
integrate silence into their lifestyles by means of combining and incorporating
faith and learning.
To facilitate this phase, the accompanist as facilitator will provide a safe space in
the community and assist the seeker in creating a personal space for the daily
practice of silence. The seekers combine and incorporate the contemplative and
active life by committing to refocus their lives.
5.9.4

Phase 4: Partnership

During the previous phase, the seeker established a personal rhythm in practicing
silence by him- or herself and in moving back from the place of silence into life –
action. This denotes a way of life by refocusing of the seeker’s life as well as a
commitment to live life with a renewed attitude. The seeker receives support,
encouragement and wisdom from other people who are on the same journey. The
seeker reaches a point where he or she can start giving to others who could
benefit from his or her growth and experience. In this instance, the role of the
accompanist as facilitator is primarily to assist the seeker in finding his or her
niche for service that is in keeping with the seeker’s gift and abilities. The cycle is
completed once the seeker starts giving back. This is, however, not the end of the
journey for the seeker. By way of the giving-back process, the newfound way of
life is enforced and established, resulting in further growth and expansion of
consciousness. It remains a lifelong journey of ever-expanding awareness. The
seeker blends silence and the active life in an integrating lifestyle.
The terminus of the facilitation process can take place in a few ways. The seeker
can become an accompanist as facilitator who at first would need supervision.
The original facilitator can agree to the role of supervisor, or the new facilitator
can find someone else, which would mean the end of the initial facilitator-seeker
relationship. The seeker could request an ongoing trust relationship to which the
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facilitator can agree if so desired. The seeker can find his or her new role in the
community. The accompanist as facilitator would, however, clarify the relationship
and the seeker will agree to it. Both the accompanist as facilitator and the seeker
have grown through this experience.
5.10

GUIDELINES TO OPERATIONALISE THE MODEL

5.10.1 Phase 1: Facilitation
The accompanist as facilitator initiates facilitation by providing a personal
space that permits communication, which leads to learning through selfdiscovery. Establishing this process forms the foundation for a mutual
partnership between the accompanist as facilitator and the seeker to bring about
transformation through the integration of silence as a lifestyle.
5.10.1.1 Objectives
The objectives of this phase are:
• the accompanist as facilitator opens up the process of transformation;
• the accompanist as facilitator provides a personal space that permits
communication; and
• the seeker learns through self-discovery.
5.10.1.2 Actions to achieve the objectives
The following actions are aimed at achieving these objectives:
• the accompanist as facilitator provides a personal space that permits
communication in the form of the seeker sharing his or her life story, which
leads to learning through self-discovery;
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• the accompanist as facilitator applies different counselling and spiritual
direction

techniques

to

establish

a

trust

relationship

designed

for

accompaniment; and
• the accompanist as facilitator applies different principles of facilitation and
spiritual direction to establish a safe space in which to provide emotional and
spiritual support.
5.10.2 Phase 2: Silence
The seeker practices abstinence in order to experience a change in
consciousness, resulting in an awakening to the presence of God.
5.10.2.1 Objectives
The objectives of this phase are to:
• facilitate a practice of abstinence by means of a retreat;
• facilitate a change in consciousness that results in an awakening to the
presence of God; and
• facilitate addressing personal issues that may arise from the experience of
silence.
5.10.2.2 Actions to achieve the objectives
The activities to achieve these objectives are to:
• provide the seeker with knowledge, insight and skills to enter into silence;
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• provide the seeker with knowledge, insight and skills to cultivate silence in
order to experience stillness; and
• provide the seeker with a safe space in which to debrief after his or her
experience of silence, in the light of his or her awareness of God and self.
5.10.3 Phase 3: Integration
The seekers combine and incorporate faith and learning through a
contemplative and active way of life by committing to refocus their lives.
5.10.3.1 Objectives
The objectives of this phase are to facilitate the integration of silence as a
lifestyle, and include the following:
• to support the seeker in finding time to establish a practice of daily silence in
private; and
• to facilitate a small group gathering in order to establish an experience of
community for the seekers.
5.10.3.2 Actions to achieve the objectives
The following actions are aimed at achieving these objectives to integrate silence
as a way of life:
• support, guide and encourage the seeker’s efforts to establish a private
practice of silence; and
• facilitate the small group to create a space for sharing life stories and
experiences.
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5.10.4

Phase 4: Partnership

5.10.4.1 Objectives
The objectives of this phase are refocusing on the integration of silence as a
way of life and a new commitment to life on the grounds of a transformed
attitude.
5.10.4.2 Actions to achieve the objective
The following actions are aimed at achieving these objectives:
• facilitate the seeker to find his or her niche for serving others and the earth on
his or her quest for wholeness;
• clarify the change in the nature of the relationship; and
• remain an available resource as well as the seeker’s soul mate.
5.11

EVALUATION OF THE MODEL

The model for the accompaniment of seekers with a Christian background into
silence was done according to Chinn and Kramer (2008: 237) criteria of clarity,
simplicity, generalness, accessibility and importance. A doctoral seminar was
held with a panel of six experts where the model was critically evaluated. These
experts consisted of one of the promotors of the project and five other
independent experts in phenomenological research and model development. The
purpose of the evaluation was to confirm that the researcher followed the proper
steps in developing the model. The panel consisted of the following people:
• two full professors; one with 35 years’ experience as a model development

expert;
• one associate professor; and
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• two senior lecturers who have also developed models as part of their doctoral

degrees (all the panelists have PhDs).
The guidelines set out in Chinn and Kramer (2008:246-248) were used to
evaluate this model. These guidelines are expounded in a number of questions
that must be asked in the process of evaluating the model.
5.11.1 Clarity
The first question to be answered is whether the model is clear. Clarity is
achieved when concepts are clearly defined and definitions are used consistently.
Over and above semantic clarity, there has to be structural clarity. Structural
clarity is achieved when all the concepts fit in the structure of the model and the
visual and diagram structures support the concepts.
The semantic clarity and consistency were judged to be clear; however,
suggestions were made with regard to the structural clarity and consistency. The
interaction and the movement between the accompanist as facilitator and the
seeker should also depict a process of a co-creation. The evaluators suggested
that although the accompanist as facilitator and seeker are both depicted in black,
suggesting that they are both wounded and that the accompanist as facilitator
does not enter as a “guru” giving direction, it should be highlighted.
Direct quotations from the evaluators:
“The concepts are clear”.
“The togetherness of the red should be depicted”.
“Clear and understandable”.

140

5.11.2 Simplicity
The question to answer here is whether the model is simple. Simplicity refers to
the number of different structural components in the model and whether these
concepts are defined in a straightforward manner.
Direct quotations from the evaluators:
“It’s easy to understand the process and phases”.
“This model is simple to understand through the process”.
“Very simple”.
5.11.3 Generalness
This research is contextual and did not have generalness as a goal in mind.
However, the research can add value outside the context of the study. In the
evaluation of a model, the generalness of the model is important (Chinn &
Kramer, 2008:247). Generalness should not be confused with generable, which
means that the model can be applied to another context. The main aspect of
generalness is whether the focus of the model and the phenomenon under study
is clear. Although the evaluators were not experts in the field, they found the
language and concepts to be general in nature.
The evaluators agreed that the model is general and adequate to meet its
purpose. Some of the evaluators suggested that the link between the phases
should perhaps be depicted more clearly by shading the colours from one phase
to another. It also makes the fluidity of the model clearer. The well-defined
colours in each phase give the impression that the phases are distinct as one
moves from one phase to another. The researcher decided to apply the
evaluators’ suggestion to the last two phases, namely the integration and
partnership phases. However, the first two phases of facilitation on silence remain
two definite and separate phases even though they influence one another. This is
141

depicted by the broken lines between them.
Direct quotations from the evaluators:
“Show more fluidity”.
“It can be applied to other contexts”.
“This model is general”.
5.11.4 Accessibility
If the model is accessible, the concepts of the model are grounded in spiritual
practices that enhance wholeness.
The evaluators agreed that the model seems accessible to seekers who ask for
accompaniment into silence. An evaluator encouraged the researcher to generate
hypothesis from the model.
Direct quotations from the evaluators:
“This model is accessible for wholeness in facilitation of silence.”
“With the explanations it is accessible”.
“Easily accessible”.
5.11.5 Importance
The last question to be answered is whether the model is important. Importance
deals with the extent to which this model will make a valuable contribution to
practical theology, spirituality and mental health. It also focuses on the extent to
which the model will improve practice, research and education in the fields of
spirituality, practical theology and mental health.
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All the evaluators agreed that the model is important and that it can contribute to
the practice, research and education in the fields of spirituality, practical theology
and mental health, as their direct quotations corroborate:

“This model addresses a huge felt need in our
times” … “Thank you … this is important.”
“… very important for spiritual growth …”
5.12

CONCLUSION

In this chapter a model for the facilitation of transformation of seekers was
described. Guidelines were derived from the model to implement the model in
practice. The model was evaluated by a panel of experts in model development.
They found the model simple, clear and valuable to implement in practice.
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CHAPTER 6
CONCLUSIONS, RECOMMENDATIONS, LIMITATIONS AND
SUMMARY OF THE RESEARCH
6.1

INTRODUCTION

In the previous chapter, the researcher developed the different aspects of the
model to facilitate transformation through the integration of silence as a lifestyle.
The guidelines for implementing the model were also described.
In this chapter, the researcher focuses on the conclusions, limitations of and
recommendations for the application of the model in praxis and research.
6.2

CONCLUSIONS

When describing the research problem in Chapter 1, the researcher asked the
following research questions:
• What are the experiences of seekers of silence?
• What can be done to accompany them?
The researcher then derived the objectives of the study from these questions.
The method by which the researcher succeeded to reach these objectives will
now be discussed.
6.2.1

First objective

“To explore and describe the experiences of seekers of silence.”
This objective was met by conducting eight in-depth phenomenological interviews
and video-stimulated recall sessions. A central storyline, four themes and nine
categories were identified during the data analysis process. A literature control
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was conducted to validate the findings and to meet the requirements of Guba’s
model for trustworthiness (Guba & Lincoln, 1988:290).
6.2.1.1 The central storyline
Silence was experienced as a transformational gift through the experience of God
in deep rest and peace. The practice of silence was an intentional and valuable
discipline in order to experience “letting go” and “filling up” internally. The
experience led to an increased awareness of the self, as well as the need to
integrate silence as part of a lifestyle.
6.2.1.2 Theme A
Silence was experienced as a transformational gift from God through the
experience of God in deep rest and peace.
The following categories emerged:
• silence was experienced as a gift;
• silence was an experience of God in deep rest and peace; and
• the experience of silence brought about transformation.
6.2.1.3 Theme B
The practice of silence was experienced as an intentional and valuable discipline
in order to experience “letting go” and “filling up” internally.
The following categories emerged:
• the experience of silence as a practice;
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• the experience of the “letting go” process; and
• the experience of the “filling up” process.
6.2.1.4 Theme C
The experience of inner movement led to an increased awareness of the self.
The following categories emerged:
• the experience of inner movement; and
• the experience of an increased self-awareness.
6.2.1.5 Theme D
The experience of silence led to a need to integrate silence as part of a spiritual
lifestyle. The following category emerged:
• The experience of silence led to a need to integrate silence as part of a
lifestyle.
The data analysis uncovered the experiences of seekers of silence.
The central storyline that emerged from the data analysis is that silence was
experienced as a transformational gift through the experience of God in deep rest
and peace. The practice of silence was an intentional and valuable discipline in
order to experience “letting go” and “filling up” internally. The experience led to an
increased awareness of the self and the need to integrate silence as part of a
lifestyle. The central storyline thus showed that the participants’ experiences
centred on four themes.
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The first theme is that silence was experienced as a transformational gift from
God through the experience of God in deep rest and peace. Silence was first of
all experienced as a gift. Although the participants were doing things to
experience silence, they were convinced that they could not create silence or
achieve it through their own efforts. There is a paradoxical nature to silence. The
participants’ experience of silence was not a goal in itself, but became a way by
which to experience God in deep rest and peace. This experience was
transformational in nature because it brings about a new awareness of God.
The second theme is that the practice of silence was experienced as an
intentional and valuable discipline in order to experience letting go and filling up
internally. Although the participants did not come from a tradition or culture that
values silence, they experienced silence by making a heart choice and showing
discipline. Silence did not come easily and required physical and mental effort.
Part of the mental effort was to let go of all inner activity. For some participants, it
was very challenging to let go; however, one of the central experiences were also
the filling up experience. Participants did not experience silence as a “blank” or
emptiness, but rather a filling up of knowledge, insight and clarity, and as
complete personal renewal.
The third theme was the experience of an inner movement that leads to an
increased awareness of the self. By becoming observers of the inner movement
of their own thoughts, feelings and longings, participants connected with
themselves. This was not always a pleasant experience, though, since some
participants discovered negative thoughts and feelings such as anger,
anxiousness and resentment. One of the central experiences was the awareness
of their core self. They became aware of the fact that they perform the action of
thinking and feeling and that their thoughts and feelings do not define who they
are. Their own authentic ways of being and doing became evident. The
implications of this awakening of the true self are at the heart of their
transformational experience.
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The last theme was the experience of a need to integrate silence as a lifestyle.
Although all the participants expressed an intense desire to integrate silence into
their lives, they also expressed their struggle in that regard. They all relayed their
need to be accompanied in this regard.
It was very important for the researcher to gain an understanding of the seekers
of silence before accompanying the seekers into silence in their quest for
wholeness.
6.2.2

Second objective

“To develop and describe a model for the accompaniment of seekers into
silence.”
The results of objective 1 were used to identify the following concept: “The
facilitation of transformation by the integration of silence as part of a lifestyle.”
To develop this model the researcher applied the method of theory generation
described by Chinn and Kramer (2008:185-244), as well as Walker and Avant
(2005:133-166). The first step was to analyse the data for the identification,
definition and classification of the central concept and associated concepts. The
next step was to describe a model case study to demonstrate the essential
components of the central concept. The essential elements were described
according to the guidelines outlined by Dickoff, et al. (1968:421).
The next step was the structural and process description of the model. The
researcher developed a model to facilitate transformation through the integration
of silence as part of a lifestyle. The model consists of four phases. The initial
phase involves the establishment of a trust relationship in which the seeker of
silence feels secure enough to share his or her life story. The next phase has to
do with the facilitation of silence with the aim of being sensitised to the inner
world in order to address personal issues. The third phase is the integration of
silence by providing a safe space in a community and by creating a private
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sanctuary. The last phase comprises the partnership that is formed between the
accompanist as facilitator and the seeker for successful accompaniment. The
model describes the role of the accompanist as facilitator in the process of the
facilitation of transformation through the integration of silence as part of a
lifestyle.
The researcher derived guidelines to implement the model. The researcher
started off this process by creating the objectives of the model’s four phases.
After establishing the guidelines, the researcher devised actions to achieve the
objectives.
6.3

LIMITATIONS OF THE RESEARCH

A possible limitation might be the fact that this model has not been formally
implemented and evaluated. The researcher has been informally implementing
the model for the past four years and would recommend that the model be
formally implemented and evaluated.
People from other cultures, other economic statuses, and non-Christian
orientation shared an interest in the practice of silence; the researcher
accompanied some of them on retreats. It would be worth testing the
transferability of the model.
6.4

ORIGINAL CONTRIBUTION OF THIS STUDY

This study made a contribution by means of the development of a model that
provides a framework of reference for the accompaniment of seekers into silence
in their quest for wholeness. The researcher gained a better understanding of the
experiences of seekers of silence. Never before were the experiences of these
specific seekers explored. The challenges of articulating their experiences of
silence, of becoming still and integrating silence as a lifestyle became evident.
The positive effect of the experience of silence also became clear. An important
aspect of the central storyline was that silence was experienced as a
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transformational gift by experiencing God in deep rest and peace.
The findings of this study may contribute to the understanding of the
phenomenon of transformation by integrating silence as part of a lifestyle. The
relationship between consciousness, identity, view of the self, others, God and
the world, as well as transformation, emerged. These relationships were
discussed in the model. The need for a psycho-spiritual approach seemed helpful
in the research process.
Although moments of awakening and consciousness expression occurred during
the practice of silence, these altered states of consciousness do not automatically
translate into changed stages of consciousness. The desire to integrate silence
as a lifestyle was part of the participants’ central storyline. The integration of
silence into a new lifestyle can be described as a spiritual way of living. None of
the participants described it that way.
This research also contributes to the body of knowledge in the integrative field of
practical theology, mental health and spirituality. Little work has been done on
this subject in this integrative field. The researcher came from a practical theology
and mental health background and spent the last decade exploring the field of
spirituality. The process that the researcher used in this research was to start with
phenomenology, ground the findings in his theology, and then look for psychospiritual perspectives to enrich and broaden the understanding and description of
the phenomena. The perspective on the process and dynamics of the
phenomenon, the experience of silence, was broadened and enriched through
this approach.
The last contribution of this study can be the use of this particular research
method in the field of practical theology. The researcher could hardly find other
research that has been done in the field of practical theology that has applied
phenomenological interviews to develop a model. This might be of interest to
some researchers in the field and can add to the collective knowledge in the field.
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6.5

RECOMMENDATIONS AND FURTHER RESEARCH

6.5.1

Recommendations for practice

Facilitators working in the field of spirituality can use this model to accompany
seekers into silence in their quest for wholeness. It is valuable in guiding and
focusing facilitation on seekers who request accompaniment on their journey.
The strength of the model is that it is rooted in the experiences of seekers of
silence. Four themes emerged from the experiences of seekers.
A.

Silence is experienced as a transformational gift from God through the
experience of God in deep rest and peace.

B.

The practice of silence is experienced as an intentional and valuable
discipline of “letting go” and “filling up” internally.

C.

The experience of inner movement leads to an increased awareness of self.

D.

The experience of silence leads to a need to integrate silence as part of a
spiritual lifestyle.

Facilitators can connect to these experiences if they want to work with seekers. It
gives insight into the “initial situation” of the seekers that can be expected in the
process of facilitation.
They can expect that the experience of silence is not a goal in itself, but a way by
which to experience God in deep rest and peace. The seekers were religious
seekers and not only looking for personal wellbeing (Theme A). The seekers
coming from a Christian church identify this type of seekers looking for an
experience of God.
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In the context of South Africa, the seekers were not likely to come from a tradition
or culture that values silence. Yet, they experienced silence by making a heart
choice and showing discipline. Silence requires physical and mental effort. Part of
the mental effort was to let go of all inner activity. But there is also the filling up of
knowledge, insight and clarity (Theme B).
The experience of silence is connected to an inner movement that leads to an
increased awareness of self. By becoming observers of the inner movement of
their own thoughts, feelings and longings, seekers became aware of their core
self (Theme C).
Finally, the reason for seeking accompaniment is the struggle to integrate silence
into their lives (Theme D). The seekers struggled to integrate silence into their
lifestyles, and therefore sought accompaniment.
Secondly, the model developed in this research can be used to find an answer to
the question: What can be done to accompany Christian seekers in the integration
of silence as a lifestyle? Facilitators are advised to distinguish four phases. Each
phase has a different goal and comprises a different relationship between
facilitator and seekers.
The first phase starts with the seekers’ expressions of the desire to be
accompanied. The facilitator needs to create a relationship in which the recipients
feel safe enough to participate in the process of transformation through the
integration of silence as a way of life. The facilitator provides a personal space for
the seeker, which permits communication.
The second phase comprises the facilitation of silence. For the participant, the
aim of this phase is to discover the dynamics of solitude, silence and stillness. In
this phase, the seekers will thus be accompanied into silence. The seekers are
introduced to an experience through solitude; practicing silence in order to
achieve stillness. It starts off with a change in location (solitude) to do the inner
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work of letting go of thoughts (silence) in order to experience inner peace
(stillness).
The third phase is the integration of silence into life by providing a safe space in a
community and by creating a private sanctuary. By entering into solitude, seekers
break with all stimuli as much as possible in order to create outward silence. This
is where they practise to abstain. For certain periods during this time they will be
introduced to practices such as reading, prayer and meditation in order to work on
fostering inner stillness.
The last phase comprises the partnership that is formed between the facilitator
and the seekers for successful accompaniment. They are on the journey of
transformation and are in the process of integrating silence into their lifestyles.
They are centred and live life from a place of rest. They congruently hold things
together by embracing paradox. They experience an unfolding sense of meaning,
fulfilment and wholeness. They have refocused their lives and are committed to a
new way of living. The role of the facilitator changes; the need to have contact
with the facilitator decreases. The role of the facilitator needs to change from an
expert helping to experience and integrate silence into a lifestyle, to partnership in
silence and transformation.
6.5.2

Recommendations for research

This research has led to the generation of a model for the accompaniment of
seekers in their quest to integrate silence as a lifestyle. This model was created
on the experiences and needs of a well-defined population, namely 40 to 55 years
old; Christian seekers; middle and upper class; employed; white people in South
Africa.
The first recommendation for further research is to focus on whether other
populations than the one that was used to generate the model will benefit from the
model for the quest to integrate silence as a lifestyle. Such research should lead
to a differentiation of the model for different groups of people.
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• What does the quest to integrate silence as a lifestyle imply for young people in
the age group 20 to 35 in the context of a metropole (such as Johannesburg)?
Do these young people have the same needs as the group of 40 to 55 years
old? What kind of lifestyle do they have compared to the group that was
researched? And what does integrating silence as a lifestyle imply for this age
group?
• The same type of research needs to be done among people of other culturalethnic groups in South Africa, notably black and coloured people. A shift in
cultural-ethnic background probably also implies a shift in other markets such
as socio-economic status, employment/unemployment, financial resources and
living conditions, among others.
• Research should also be done into seekers with other religious backgrounds,
for example, the Islamic community in South Africa. Are the experiences of
silence the same for people with an Islamic background? And what does
integration of silence into a lifestyle mean for people with an Islamic
background?
Based on this type of research, theory also needs to be built on what is generic in
the quest for the integration of silence as a lifestyle for the different groups and
what is specific? This question can be divided into four specific questions that
relate to the four themes that emerged in the seekers’ experiences of silence:
• Is the experience of God in deep rest and peace that is experienced as a
transformational gift the same or different for different groups?
• Is the experience of “letting go” and “filling up” internally in the practice of
silence the same or different for different groups?
• Is the increased awareness of self that is grounded in the experience of an
inner movement the same or different for different groups? And specifically,
what is the relation of the self to others (community) in this awareness?
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• Is the integration of silence as a lifestyle the same or different for different
groups?
Another type of research should focus on the creation of knowledge about the
effects of the four-stage model. Each phase has a specific goal; the role of the
facilitator also changes in each phase. This whole process should foster the
integration of silence as a lifestyle and establish a more mature partnershiprelationship with the facilitator. The overall question is whether the implementation
of the model assists in achieving these goals, and whether the model should be
adjusted for specific groups.
6.6

CONCLUSION

The aim of the researcher in this final chapter of the study was to provide and
evaluate a conclusion about whether the study achieved the objectives it set out
to achieve, to describe the limitations of the study, and to make recommendations
for the application of the model in practice, research, and education.
The researcher’s overall aim with this study was to develop a model for the
accompaniment of seekers with a Christian background into silence in their quest
for wholeness. The researcher developed a model for the accompaniment of
seekers into silence and drafted guidelines for its implementation. This model can
be effectively implemented by qualified facilitators to improve the wholeness of
seekers of silence by facilitating the integration of silence as a lifestyle.
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APPENDIX A
REQUEST FOR CONSENT FROM PARTICIPANTS TO
CONDUCT RESEARCH

Dear Sir/ Madam
Request for consent from participants to conduct research.
I intend to conduct a research project focusing on the development of a model to
accompany seekers into silence in their quest for wholeness, in order to comply
with the requirement for a degree at the Radboud Universiteit. The study is done
under the supervision of Professor Chris Hermans from Radbound University
Nijmegen and Professor Marie Poggenpoel from the University of Johannesburg.
The overall purpose of this study is to develop a model that can be used to
accompany seekers into silence on their quest for wholeness. This will be done by
describing and exploring the experiences of the seekers of silence.
Since you requested to be accompanied into silence in your quest for wholeness,
you can participate in this research study, which will focus on your experiences of
silence. Your participation is voluntary and you may terminate your participation at
any time. If you wish to do so, it will be done immediately without any implications
with regard to further accompaniment.
In this study, I undertake to safeguard your anonymity by refraining from using
your name when conducting an interview. I request permission to videotape the
interview as well as a session of you in silence of your choice. These tapes will be
kept in digital format that will be protected by a password only known by me.
Access to these tapes will only be given to my supervisors on their request. These
tapes will be erased after six years. The transcribed material will only be seen by
myself, the supervisors and the independent decoder.
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This study will assist in developing a better understanding of the experiences of
persons seeking to enter into silence, in order to assist them in their quest for
wholeness. Your participation will therefore afford you the opportunity to describe
your own experiences of silence.
Feedback on the findings will be made available to you if you wish so.
I

agree

to

participate

in

the

research project as well as give permission for the audiotaping of the interview
and videotaping of a session in silence of my choice. I understand that my
participation is voluntary and that my identity will be safeguarded.

Signed at

On this

day of

Participant

Contact information

Researcher: Johan Geyser – johang@mosaiek.com
+27 11 2684703
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APPENDIX B
DOSSIER #9226
Titel project A MODEL FOR THE ACCOMPANIMENT OF SEEKERS WITH A
CHRISTIAN BACKGROUND INTO SILENCE
Is er een subsidieverstrekker? nee
Naam subsidieverstrekker [leeg]
Naam projectleider C.A.M. Hermans
Email projectleider c.hermans@ftr.ru.nl
Locatie van het onderzoek Johannesburg - Zuid Afrika
Wordt het onderzoek bij een externe instelling uitgevoerd? nee
Is een zorginstelling bij het onderzoek betrokken? nee
Heeft een Medisch-Ethische Toetsingcommissie geoordeeld dat het onderzoek
niet WMO-plichtig is? [leeg]
Wensen subsidiegevers toetsing van het protocol door een erkende METC? nee
Is er sprake van een medisch-wetenschappelijk onderzoek dat mogelijk risico's
met zich meebrengt voor de
deelnemende persoon? nee
Samenvatting onderzoek Achtergrond / vraagstelling
How do seekers experience silence?
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Procedure/methode
Identifying

central

concept.

Phenomenological

approach:

In-depth

phenomenological interviews, observation and field notes. The researcher
explained the interview process to the participants before the interviews started
and established rapport during the interviews by portraying an attitude of respect,
acceptance and modesty (Yin, 2009:70; Sammers-Flangan & Sammers-Flangan,
2009:145).
Deelnemende personen
Sampling was purposeful. Seekers of the city who are between the ages of 40 to
55 and were asking for accompaniment or assistance were targeted. They all
heard or seen the researcher’s interest and practice of silence and contacted him
with the request. They are all from a Christian background and they were all living
in the Northern suburbs of Johannesburg, which means that they are from the
socio- economic middle class and upper middle class. They were all employed
and were, according to them, living “busy” lives. They are all Christian seekers on
a quest for wholeness and investigating the possibility of the practice of silence as
an aid in their quest. They all attempted to practice silence in some or other way
for at least three years. All the participants could choose to answer in the
language of their preference. I, the researcher did not decide who or how many
interviews would be conducted before the interviews, since the sample would be
adequate when saturation occurs. This resulted in sample of 8 persons: 5 male; 3
female.
Data-opslag
You have deposited your dataset titled “Dataset corresponding to 'The model for
the accompaniment of seekers into silence in their quest for wholeness'” using
RIS (https://ris.ru.nl). The archive DANS EASY archive has now completed the
deposit. Your dataset is publicly available in the archive. In your papers or
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electronic publications you can include the following link to refer to your dataset:
http://dx.doi.org/10.17026/dans-xmg-knm8
Is dit onderzoek al eerder ingediend? nee
Dossiernummer eerdere aanvraag [leeg]
Valt dit onderzoek onder een van de beschreven standaardonderzoeken? ja
Type standaardonderzoek Standaard kwalitatief interview
Welke PI of leerstoelhouder is eindverantwoordelijke? prof. dr. C. Hermans; prof.
dr. Marie Poggenpoel (extern; specialist in dit type onderzoek)
Is dit een individueel project, een onderzoekslijn die bestaat uit meerdere
afzonderlijke onderzoeken, of iets anders? Individueel project
Als het iets anders is, wat dan? [leeg]
Is voldaan aan standaard didactische en wetenschaps-ethische regels? ja
Is er een aanspreekpunt voor deelnemers? ja
Is het duidelijk waar klachten kunnen worden geuit? [leeg]
Zijn de deelnemers volledig vrij om deel te nemen? ja
Worden de deelnemers voorgelicht over het onderzoek? ja
Tekenen de deelnemers een toestemmingsverklaring? ja
Indien

er

misleiding

plaatsvindt,

voldoet

de

procedure

dan

standaardeisen? Niet van toepassing, er vindt geen misleiding plaats.
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aan

de

Wordt voldaan aan de regels voor anonimiteit en privacy? ja
Gaat het om een gezonde populatie? ja
Worden de deelnemende personen gescreend? nee
Is er sprake van onderzoek bij minderjarigen of wilsonbekwamen? nee
Kan er bij toeval een bevinding zijn waarvan de deelnemer op de hoogte moet
worden gesteld? nee
Is er sprake van ongerief voor de deelnemers? nee
Zijn de in te schatten risico's verbonden aan het onderzoek minimaal? ja
Is de vergoeding anders dan gebruikelijk? nee
Aanvullende informatie De onderzoeker is een PhD student uit Zuid Afrika, Johan
Geyser.
Het project is gestart in 2010. Er is reeds een de manuscriptcommissie ingesteld
die heeft ingestemd dat het manuscript kan worden toegelaten voor de
verdediging. Echter, een beoordelaar uit Zuid Afrika heeft opgemerkt dat het
vreemd is dat er geen ethical clearance wordt vermeld in het proefschrift. In
bestond er nog ethische toetsingscommissie. De onderzoeker heeft echter
gewerkt met een standaardonderzoek en een adequate methode om zijn
deelnemers om ethische toestemming te vragen. Graag zouden we dan ook (met
terugwerkende kracht) een ethische instemming verkrijgen waarvan melding kan
worden gedaan in het proefschrift.
Heeft u een Data Management Plan? ja
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APPENDIX C
A TRANSCRIPTION OF AN INTERVIEW WITH A SEEKER WHO
CAN BE DESCRIBED AS “TYPICAL”
DJ, 22 Mei 2012 @ 15:15
WHAT IS YOUR PERSONAL EXPERIENCE OF SILENCE?
Ek dink dit is baie belangrik om in stilte te sit. Dit het in my lewe een van die
sentrale praktyke geword om daagliks in stilte te sit. Deur stilte kom ek by myself
uit, kom ek after wat dink ek regtig, wat voel ek regtig, wat is in my aan die gang
en hoekom is dit aan die gang in my. En dit is ook daar waar ek ‘n bewussyn
ontwikkel van God wat in my lewe werk. Dit is nie sonder refleksie in stil word dat
ek kan agterkom watter innerlike beweegings daar binne in my plaasvind. Dit
beteken nie dat stilte altyd maklik is of lekker is nie, want die oomblik wat jy in
afsondering ingaan om stil te raak, met ander woorde, jou afsny van alle uiterlike
stimilasie om by jouself te kan uitkom en agter te kom wat binne in jou aan die
gang is is die ontdekking nie altyd baie positief nie. ek dink die agtergrond
emosies waarmee ons dikwels lewe wat negatief kan wees soos aggressie en
woede en teleurstelling kom na vore en jy raak bewus van dit, en dit is die rede
hoekom baie mense dadelik net weer besig raak, om weg te hardloop van
hulleself af, want doen ek nou as ek bewus raak van hierdie goed wat in my aan
die gang. en dan sit jy met jou monkey mind, jou kop wat op ‘n duisend plekke
hardloop, besig in die verlede, so jammer is oor goed, so kwaad is vir goed wat
gebeur het, vir die toekoms, bang is vir goeters wat gaan gebeur, probeer
manipuleer dat goed nie moet gebeur nie. En dit is nie ‘n lekker ervaring nie. En
wat ek dan daarmee moet doen is nie altyd maklik nie. Om stilte binne in jou te
kry is baie baie moeiliker as om stilte om jou te skep en te kry. Maar dat dit
belangrik is nou maar nie altemit nie, en ek dink veral in die 2de helfte van my
lewe het vir my baie belangrik geword. ek dink toe daar by my ‘n diep begeerte
gekom het om nie meer te hardloop nie maar om by myself uit te kom, en daar ‘n
bereidheid in my gekom het om myself te face het stilte die pad en die roete
geword om dit mee te kan doen. Ek dink daar is baie ande goed wat ook met
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mens gebeur. Phisologies, ek dink dis ‘n manie om met jou stress te werk, ek dink
net om jou emosies te voel bring mee dat daai emosies verwerk word en mee
gedeel word op ‘n manier dit te erken, so ek dink daar is heel ander emotionele,
sosiale ,fisiese goed wat gebeur en wat voordelig is vir mens om in stilte te sit,
wat ek beleef en wat ek ervaar, maar, vir my is die grootste dalk die beweeging
wat daar is na self toe en na God toe. Die ou mystisie her geglo dat as jy by jou
ware self uitkom dan kom jy by God uit, en as jy by God uitkom dat kom jy by jou
ware self uit. En dit eintlik diep onderskei kan word maar nie diep geskei kan word
van mekaar af nie. So en dit is hoekom dit dalk vir my so belangrik is om stilte te
beoefen. Ek dink dit is ‘n praktyk wat ‘n mens gereeld moet doen en wat gereeld
probeer doen, elke dag. My leer meester het gese ek moet probeer om 2 keer vir
20 min te sit, en dat jy ingaan volgens die Christen tradisie, moet jy vir jou ‘n plek
kry, jy moet ‘n tyd kry en dan doen jy dit en gaan dit gewoonlik gepaart eers met
‘n verstillings proses deur met God te praat en na Sy woord ook te luister. So my
eerste stap is om die Here uit te nooi, Hom te vra om my te lei, teenwoordig te
wees. Ek lees Sy woord, en peins dan die woord. Volgens die tradisie van Lectio
Devina is daar ORATIO: praat met God; LECTIO: dit is die lees en luister na God;
en dan is daar die MEDITATIO waar ek net die woord gebruik om te fokus. Dit
alleen bring oombliklik ‘n groter mater van stilte in ‘n mens mee as jy gefokus is.
Jy sit nie meer met jou monkey mind wat rond hardloop nie, maar jy is nog stil
nie.Jy is besig om nou te fokus deur te mediteer en spesifiek te dink oor die skrif,
en ek dink 2 maniere van meditasie is veral in die tradisie van Ignatius, wat hy
CONTEMPLATIO genoem het, deur jou in te dink die situasie in en self in
omgang te gaan met die karakters van die storie waaroor jy dink uit te lewe van
Jesus. Maar dan is daar ook net die vrae, die wat, die hoekom, wat beteken dit vir
my, hoe werk dit in my lewe, wat is hier aan die gang, vra wat jou net help om
insig te kry die spesifieke teks wat jy gelees het. Maar uiteindelik gaan dit en is dit
‘n proses om jou na plek toe te bring van contemplasie waar jy uiteindelik ook al
jou gedagtes laat gaan en alles waaraan jy vashou laat gaan. Dit lyk vir my of die
2 groot maniere in die geskiedenis die Jesus gebed is, of die gebruikmaking veral
volgens The cloud of the unknowing, van ‘n gebeds woord. Die Jesus gebed is ‘n
gebed wat amper soos ‘n mantra, ‘n kort gebed, aan mekaar herhaal word en
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uiteindelik raak die gebed ook nie meer nodig waneer daar rus en vrede en stilte
is jou kop is nie.
‘n Ander manier wat ek gebruik is om net van ‘n gebeds woord gebruik te maak,
die oomblik wat ek bewus raak van die feit dat ek aan iets anders begin dink. En
die woord word dan gebruik om net my intensie te bevestig dat ek by God wil
wees. So dis nie so seer ‘n fokus nie as wat dit intensie is waarmee ek sit. Dit het
vir my belangrik geraak om nie te beoordeel of ek goed doen en of sleg doen nie
want dit raak weer ‘n konstruk van die ego waarin ek probeer om self te skep en
beheer te kry van dit wat in my aan die gang is, en ‘n goeie of slegte stilte tyd
word nie so seer hoe baie ek die woord moes gebruik of hoe stil dit in my geraak
het nie, maar eerder word dit na gekyk as ‘n gawe van God wat ek ontvang
waneer daar groot diep stilte en rus in my lewe in kom, en ek dink ook nie die
groot doel is om niks te dink nie maar net om uiteindelik alles gedagtes te laat
gaan. Een van die grootste ontdekkings wat ek maak het sedert ek in stilte sit, is
dat die innerlike reis ‘n realiteit is, dat ek bewus geraak het van my geneigdheid
om vir myself stories te vertel, ek het ‘n waarnemer gevestig, ek is die waarnemer
wat kyk na wat ek dink wat ek voel, waarna ek verlang, wat ek wil he, en ek het
agtergekom dat ek vir myself ‘n lewe probeer skep, deur goed bymekaar te maak,
deur wat mense van my dink en beheer te wil uit oefen en dat dit die lewe is wat
Jesus vir ons vra om te laat gaan, en as ek hierdie probeer red, ek my lewe gaan
verloor, maar as dit die lewe is wat kan laat gaan, dat Hy vir my ‘n nuwe lewe sal
gee, dis die ek wat gekruisig moet word sodat die ware ek eintlik kan leef. Dit is
net deur stilte wat ek bewus geraak het van die geluksprogramme wat ek vir
myself skryf, en dis deur stilt wat ek bewus geraak het van wat Thomas Merton
die valse self noem, of what ook dikwels as die eggo bekend staan wat ek moet
laat gaan. Waneer ek dit laat gaan deur net bewus te raak daarvan daaroor te
glimlag en net te se ek laat gaan my behoefte aan erkenning en aanvaarding in
hierdie situasie en ek draai na God toe by wie ek erkenning en aanvaarding kry,
bevestig ek daardeur my ware self en laat die valse self gaan en gaan in met ‘n
nuwe perspektief en ‘n ingesteldheid in ‘n situasie na ‘n tydperk van stilte. Ek dink
dit bring ‘n totale nuwe bewussyn van jouself, van die wereld tot stand and
uiteindelik ‘n nuwe gedrag en ‘n nuwe lewe wat daardeur tot stand bring. Ek dink
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stilte is transformered van aard en stilte is uitersnoodsaaklik en belangrik om met
God saam te werk. Ps 46:10 se weet still en weet dat ek God is, dat daar is ‘n
wete wat net na jou toe kan kom as jy stil is, en dit is die wete dat Hy God is. En
deel van hierdie reis in stilte is ‘n beweeg na daardie plek van groot God in wie se
hande jy rus, wat jou lief het en in wie se hande jy net alles kan oorgee en saam
met Hom in hierdie lewe ingaan.
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