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ABSTRACT 

The transformative power of expressive writing is well known. It is also clear that 

contemplative practices transform human consciousness. Less is known, however, about 

writing approaches that use contemplation to awaken the transpersonal self and engage in 

transcendent insight. To reduce this lacuna, I created a therapeutic writing course called 

Writing Your Way Home (WYWH) and a transformational writing process (HOMING). I used 

organic inquiry, which views research as a sacred endeavour, to describe, explore, and map the 

experiences of 11 people who participated in the WYWH course. Furthermore, I examined the 

transformative moments and psycho-spiritual changes that occurred for the participants and all 

who engaged in this study.  

The participants’ pieces of writing for each of the six modules of the course were used to signify 

transformative moments. Pre- and post-course questionnaires, the Spiritual Health and Life-

Orientation Measure (SHALOM), and the Quiet Ego Scale served as reflective tools and 

contributed to the in-depth semi-structured interviews. The data from the questionnaires, 

writings, and interviews were shaped into narratives, which the interviewees reviewed. Four 

sympathetic resonators responded to the stories, identified key descriptors, and discussed the 

stories’ collective meaning.  

The findings of this study suggest that combining writing with psychological and spiritual 

input, contemplative practices, and therapeutic support, maximises its transformative power 

and therapeutic effect. The contemplative exercises of the HOMING process moved the writers 

beyond their egoic minds into unconscious and numinous realms where higher levels of 

consciousness were accessed. This led to new insights and more spiritual, holistic, intuitive, 

compassionate, creative, non-dualistic, and unitive ways of thinking. The self-giving love 

experienced in the intersubjective spaces between the writer and the Divine, and the writer and 

the therapist, contributed notably to the participants’ transformation. Their stories revealed 

transformative changes in perceptions, spiritual consciousness, character structures, emotional 

spheres, relational approaches, vocational aspirations, and foundational identity. This research 

combines these findings and introduces an innovative writing and/or counselling approach 

called ONEING that therapists may desire to incorporate into their clinical interactions. The 

ONEING process emphasises the sacred, transformative, and relational dimensions of life and 

views contemplative practices as the path towards transformation.  
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CHAPTER 1: INTRODUCTION 

The point of the probe is always in the heart of the researcher. (Bateson, 1979, p. 87) 

About Me and Beyond Me 

As a spiritual director and therapist, I have always been interested in the intersection of 

psychology and spirituality. I have been fascinated by what I call “sacred moments,” those 

mysterious “peak experiences” (Maslow, 1964) that often lead to new insights, breakthroughs, 

and change. A desire to create an environment that welcomes such moments and an interest in 

the journey and process of transformation has been with me for a very long time.  

In recent years I have observed that sacred moments relate to states beyond ego and that 

spiritual practices, such as contemplation and meditation, train our egos to collaborate with 

spiritual sources. I feel drawn past the threshold (limen, in Latin) of rational thinking and into 

this sacred space that anthropologists call liminality. It is there where “we are betwixt and 

between the familiar and the completely unknown” (Rohr, 2016a, p. 2) and where “the 

transformation of consciousness, perspective, and heart” takes place (Rohr, 2014, p. 48).  

This liminal space for me is like a waiting room. It is filled with anticipation. Entering this 

space can be life giving but it can also be unsettling and induce a type of inner crisis; however, 

this can make us receptive and prepare us for the needed transition. For change to happen, for 

new vistas to be seen, we need to move out of our comfort zone or “business as usual” and 

relinquish control. We need to be willing to have our current beliefs deconstructed, and open 

ourselves up to a new point of view, “to another world, that is much bigger and more inclusive, 

that both relativizes and reenchants this world that we take as normative” (Rohr, 2014, p. 48).  

In this phase of my life I am longing for further awakening and transformation. I am very aware 

of the limitations of my own perceptions and my conscious mind and desire to let my mind 

drop into my heart and move beyond egoic ways of thinking. It is a wisdom path where I want 

to draw insights from a source that is both transcendent and immanent. All names or language 

fail to capture this source and reality, because it is so profoundly supra-human and 

transpersonal (Benner, 2018). Some name it the Ultimate Reality, the Wholly Other, the One, 

the Ground of Being, the Spirit of Wisdom, and in this thesis, based on my Christian 

background and tradition, I call it Spirit, the Divine, and/or God.  
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In my therapeutic work, I want to encourage those who, rather than accommodating a world 

based on power, prestige, and possessions, want to move into this liminal space where bigger 

patterns and panoramas come into view. Such longings motivated this research where I attempt 

firstly to discover new transformational processes and secondly include them in my clinical 

practice and my own unfolding story.  

A further pursuit of mine has been to find a non-reductionist understanding of spirituality that 

places it within the heart of an individual's psychological being and becoming. I am interested 

in combining insights from psychology and spirituality into a framework of transformation. 

Knowledge of self and knowledge of the Divine go hand in hand. As we gain more 

understanding of the multifaceted aspects of our wondrous beings we can also come to a deeper 

understanding of God (Green, 1977) and discover that “the ground of our being is the Ground 

of Being” (Benner, 2018, p. 57).  

This idea also reflects my longing for non-dualistic, unitive ways of knowing and being. In my 

view, humans and the world are not divided into secular and sacred, human and divine, head 

and heart, good and bad. Cell biology, quantum physics, ecology, and cosmology all point to 

the fact that everybody and everything are interconnected. Separateness therefore might be the 

world’s greatest illusion (Benner, 2018).  

About Writing as a Spiritual Practice 

As an introvert, writing is my paradise. It is one of my greatest passions and pursuits. My 

journal has always served as a holding place and trusted friend who patiently listens to my 

ponderings, questions, joys, and battles. As I write, I process my thoughts, examine and reflect 

on what is happening within me, and thus make sense and meaning of my life.  

Postmodern and narrative ideas have influenced my writing. I have learnt that “people only 

‘know’ themselves after the fact of expression” (Kerby, 1991, p. 5) and that language therefore 

has a significant and constitutive role in self-formation and self-understanding. In narrative 

constructions my story or self is given meaning and content. In this sense, it is impossible to 

separate my identity from my narrative. “Who I am” and “what I bring” to any situation 

contributes greatly to the multifaceted collection of “stories in process” (Van Langenhove & 

Harré, 1993). The way I take agency, position myself, and accept or resist the power dynamics 

of any context, both construct and are constructed by my identity (Norton, 2000). My identity 

is fluid and ever-evolving. It is, in relationship to language, mutually constitutive.  
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Writing for me is also a spiritual or contemplative exercise. Creating a space to pause, reflect, 

and open myself to the Divine has enriched my life with novel ideas and contributed to my 

wellbeing and healing. As I combine the practice of writing with contemplation, I gradually 

find my inner wisdom, deepest self, and most authentic being, and thus write my way home.  

The thesis you are about to read interweaves all these threads. It is based on my own 

development and journey. My love for writing, and my wonderings about trans-egoic sources, 

human unfolding, and transpersonal potential motivated me to create a therapeutic writing 

course that encourages psycho-spiritual growth and transformation.  

About Home—Our Origin and Destination 

Through the literature I have read, the stories of others I have listened to, and my own 

experiences, I have come to believe that there is a home within us at the centre of our being. 

Merton (1968) describes this home as a place that is “untouched by sin and by illusion, a point 

of pure truth, a point or spark which belongs entirely to God… and is inaccessible to the 

fantasies of our own mind” (p. 158). We begin our lives with our own, unique, divine DNA, 

this inner destiny, or absolute core, that knows who we are. Some people call it the Divine 

Indwelling, or the Holy Spirit within us. Throughout our life this imago Dei begs to be allowed 

and to show itself more fully. Home for Merton equates to the True Self while a Zen master 

might call it “the face we had before we were born” (Rohr, 2014, p. 77). The language spoken 

here is love, and in our original “unwoundedness,” or innocence, we are open to receiving and 

giving love to God, others, and ourselves and living in a state of full connection.  

Sadly, as we grow up, we learn to think of ourselves as separate. We often experience the world 

as an unsafe place and thus learn the language of fear and consequently spend many years 

building this separate, egoic, or small self. We get attached to its labels and habits and carefully 

position ego boundaries around it to protect this social construct and creation of our mind. 

Interestingly, spiritual teachers, like Jesus, the Buddha, the “Teresas” (Ávila, Lisieux, and 

Calcutta), as well as the mystical poets Hafiz, Kabir, and Rumi, all talk about the need to “lose 

ourselves in order to find ourselves” (Mark 8:35, New King James Version). They encourage 

us to let go of our small, relative, provisional, passing, or manufactured self with its rigid ego 

boundaries and open ourselves up to the Divine and the language and culture of love. Immersed 

in love we become free of fear and over time our whole being gets transformed into what we 

behold. We find peace, contentment, and authenticity. Here we are at home and know that love 

is the ultimate reality.  
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About the Research Method as the Way 

When I first came across organic inquiry my eyes filled with happy tears and my heart started 

to sing to the music of this newly found song. I had been searching for a research methodology 

that mirrors the nature of this project and discovering organic inquiry felt like a gift of grace 

that reflects all that is important to me.  

The four women who developed this approach describe it as “a methodology that uses the 

personal experience of the researcher and participants to create a sacred work that offers 

transformation and healing to all who engage in it, researchers and readers alike” (Clements, 

Ettling, Jenett, & Shields, 1998b, p. 114). The idea that this project is sacred and potentially 

offers “transformation and healing” not only to all who engage in it but also to you, the reader, 

filled me with excitement and hope. I appreciated the organic and open-ended nature of this 

approach, which allows the research process to evolve naturally while the inquiry unfolds. 

Insights and questions that emerge from one phase of the research lead to new ways of 

gathering and analysing data.  

Organic inquiry is collaborative, experiential and contextual; it is based on the telling of stories 

and is interested in “an investigation of how life is lived” (Clements et al., 1998b, p. 123). The 

subjective experiences of the researcher and participants are an important part of this approach. 

In this sense, the content, writing style, and presentation are intended to be more personal and 

disclosing than many other research methodologies.  

As a research methodology, it is at home in the field of transpersonal psychology which, on a 

timeline, emerged after behaviourist, psychoanalytic, and humanistic psychologies. 

Transpersonal psychology can be defined as “the study and cultivation of the highest and most 

transformative human values and potentials— individual, communal, and global—that reflect 

the mystery and interconnectedness of life, including our human journey within the cosmos” 

(Anderson & Braud, 2011, p. 9). 

With its emphasis on transformation and the inclusion of inspiration and intuitive skills it 

encourages exactly what I am interested in—namely, threshold experiences that include the 

temporary suspension of critical thinking and the controlling mind in order to access non-egoic 

input or spiritual insights (Clements, 2011). My interest in this research and what I bring to it 

is implicit in transpersonal psychology. It is “a sense of wonderment about the commonplace, 

an acceptance of life as precious, and a recognition of the miraculous strata of all experiences” 

(Braud & Anderson, 1998b, p. xxiii).  
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About the Wider Context, My Hunches, My Hopes 

Many an individual has turned from the mean, personal, acquisitive point of view to 

one that sees society as a whole and works for its benefit. If there has been such a 

change in one person, there can be the same change in many.  

—Gandhi, The Mind of Mahatma Gandhi, 1945 

As I embark on this research, I am aware of the times we live in. Like cells in a larger body, I 

feel the trauma, suffering and uncertainty of our world. Harvey (2009) and Eisenstein (2011) 

call it our global, ecological, and social crisis (i.e., the collapse of the world’s financial markets, 

environmental issues, the menace of nuclear war, limits of resources and energy, and 

information overload). It is a crisis that threatens our lives, other species, and this planet. It is 

a watershed moment that asks for new ways of thinking, transformation, and an immediate 

response.  

Grof (2000) observed that we have reached a psychic breaking point that challenges humanity 

to choose a better path. Similarly, Macy and Johnston (2012) call the essential challenge of our 

time “the great turning” and define this as a transition from the industrial growth society to a 

life-sustaining civilisation. Creating such a society, in which kindness, love, peace and 

compassion preside, requires a shift in our perception of reality and a new vision. “This vision 

is inevitably spiritual, for none other will help us transcend our individual and cultural 

limitations and vanities” (Anderson & Braud, 1998, p. 255). It asks for the resurgence of 

wisdom traditions that remind us that people, life, and the world are sacred and that all human 

beings possess a capacity for courage, generosity, and selfless service.  

Florence (2009) writes that spirituality is inextricably intertwined with psychological 

functioning and has a significant bearing on mental health and general wellbeing. Organic 

inquiry confirms this notion and honours the spiritual aspects of our being. As a methodology 

and research process it promotes psycho-spiritual growth, healing, and transformation of all 

who participate in the study. This approach emphasises “the sacredness of all human 

experience” and “the transformative potential of expanding consciousness through dialogue 

and reflection” (Ettling, as cited in Harris, 2011, p. 144).  

The transformation of the participants, which organic inquiry encourages, naturally results in 

their growing desire to heal the world and over time leads to changes of social structures and a 

different world (Clements et al., 1998a). “Transformed people transform people” (Rohr, 2009, 

p. 30). The participants in this study want to help others “not only because there is a need, but 
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also because it is an offering to Spirit, an act of gratitude and reverence, and a natural result of 

our own ongoing transformation” (Clements, 2011, pp. 150–151).  

My hope is that this research causes a ripple effect that flows from the participants’ lives into 

their communities, the society of Aotearoa New Zealand, and beyond. In a small way it might 

also respond to our global crisis. When we have the courage to face the depths of our own pain, 

the world responds with healing (M. Matousek, personal communication, 2018). 

About This Thesis and Its Parts 

To facilitate the changes described above I created a therapeutic writing course called Writing 

Your Way Home (WYWH), which the 11 participants completed over the internet. Throughout 

this course the participants used a transformational writing model called HOMING for their 

writing practice. I developed both the course and the writing model, which are further described 

in Chapter 6, as a therapeutic writing intervention that invites transformative change of mind 

and heart. This change potentially results in a restructuring of worldviews, providing “some 

degree of movement along a lifetime path toward transpersonal development” (Clements, 2011, 

p. 301). Desired outcomes of the course are an increase in self-awareness, a greater level of 

connectedness to the liminal and spiritual realm, and the desire to be of service in the world. 

All three goals are seen as markers of transformation (Clements, 2011).  

The WYWH course offers six modules on psychological and spiritual topics. To stimulate the 

participants’ self-inquiry through writing, each module provides some reading, contemplative 

exercises, and writing prompts. The participants applied the HOMING writing model which 

reflects the three steps of organic inquiry, namely preparation, inspiration, and integration. 

These steps describe a movement from the realm of the ego to the liminal or spiritual realm 

where new inspirations and experiences are gathered that are then integrated into the piece of 

writing (Clements, 2004).  

The participants were encouraged to write regularly or as frequently as their personal lives 

allowed for. Additionally, each of them sent me one piece of writing of around 1,000 words 

per module. I replied by composing a therapeutic letter which followed the steps of the 

HOMING model and included some appreciative feedback and questions that invited further 

processing or exploration.  

In this organic inquiry, I endeavoured to understand the participants’ lived experiences as they 

took part in the WYWH course and explore transformative changes that occurred for all who 
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participated in this study. My own story of transformation served as a starting point. I then 

worked in partnership with Spirit and developed the research design. To enrich the data 

collection the participants were given three questionnaires at the beginning and the end of the 

WYWH course. 

The first questionnaire, called the Quiet Ego Scale (Wayment, Bauer, & Sylaska, 2014) 

measured a self-identity that transcends egoism. The second questionnaire was Fisher’s (2010) 

Spiritual Health and Life-Orientation Measure (SHALOM), which assesses “the quality of 

relationships of the participants with themselves, other people, the environment and/or God, in 

personal, communal, environmental, and transcendental domains of spiritual well-being” (p. 

105). There was also a pre-course and post-course questionnaire that invited the participants to 

reflect on their hopes for the course and their psycho-spiritual development and transformative 

experiences throughout the course. The content of the pieces of writing that the participants 

shared with me, and their email communication, contributed further to the data set. The main 

data, however, came from semi-structured in-depth interviews that were conducted at the end 

of the WYWH course. These were transcribed and analysed by using the liminal three-step 

process of organic inquiry, which I will describe further in the method chapter.  

As a research approach, organic inquiry recognises the importance of stories and views them 

as having “a magical manner of conveying subtle textured and nuanced experiences, a fullness 

of appreciation, and a rich and resonant understanding that are unmatched by conventional, 

discursive, academic prose” (Clements, 2011, pp. 6–7). Since this approach uses stories as the 

main vehicle to present the findings, I have shaped the data into individual stories, one for each 

participant. My hope is that as you, the reader, engage with these stories, they will resonate 

with you in some way, evoke and encourage transformative changes, and increase your 

understanding of your life.  

Another narrative that contributes to the findings is the story of my own discoveries and 

development throughout this research. This story is based on my readings, discussions with 

others, and journal entries. It describes my growing understanding of the topic and the 

transformative changes that occurred within me throughout the research process.  

To strengthen the validity of this research, the stories of the participants were sent to a small 

group of readers who formed a consultative resonance group. The selection of these readers 

was based on their expertise and knowledge of transformational processes. Their task was to 

offer a reader’s lens by reading the stories and assessing their “sympathetic resonance” 
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(Anderson & Braud, 2011), which can have intellectual, emotional, bodily, or intuitive aspects. 

Each member of this group was asked to send me a two-page response of their reflections and 

share their experience of resonating these stories against their own lives at a subsequent 

resonance-group meeting. The collective meaning of the participants’ stories was also 

explored. I used the data from this meeting and the reports to compose a resonance-group story 

which served both idiographic and nomothetic research aims (Clements, 2011). The analysis 

of the data included the participants’ stories, the findings of the questionnaires, the resonance-

group story, my own story of transformation, and the final report of transformative change. 

About the Research Questions 

The primary aim of this research was to explore, describe, and map the experiences of the 

participants and the researcher during the WYWH course. The following questions emerged 

from this aim:  

1. What psycho-spiritual and transformative changes have occurred for the researcher, 

participants, and members of the resonance group as a result of their engagement in 

this organic inquiry process?  

2. What kind of transformational moments do the participants connect with their 

experience of going through the WYWH course, and what specific aspects of the 

course and writing model contributed to these moments?  

Clements (2003) suggests that the researcher prepares two sets of questions. The two research 

questions above present the first, and the questions that I used as a guideline during the post-

course interviews comprise the second set of questions. Both sets of questions were designed 

to explore transformative changes in an “experiential, intuitive, affective, analytical, and 

disciplined way” (Curry & Wells, 2006, p. 48).  

The idea that participating in this study might lead to transformation can give the impression 

that transformation was an assumed or even imposed outcome. It is therefore important to 

clarify that I see transformative changes as transformational learning, which can be something 

as simple as a new insight, a shift in one’s point of view, or a change that naturally and 

spontaneously comes up within the person (Curry & Wells, 2006). Thomas Aquinas observed 

that “whatever is received, is received according to the mode of the receiver” (cited in Rohr, 

2009, p. 163). Thus, I believe that whatever this research offers to all who participate in it is 

processed and integrated according to each person’s level of receptivity and development and 

will result in a variety of sacred stories.  
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About the Importance of This Study in Its Field 

During the last 3 decades, interest in writing as a therapeutic tool has grown continuously and 

the benefits of writing approaches, such as expressive writing, journaling, and poetry, have 

been well researched. The 21st century, with its technological possibilities, has led to further 

interest in therapeutic writing. There is, however, little research on writing for self-inquiry and 

transformation, or writing as a spiritual practice. Neither is there, to the best of my knowledge, 

a writing model that moves beyond ego, works in partnership with spiritual sources, and 

promotes transformation. With this research I would like to offer a contribution to fill this gap.  

While some people pursue personal writing in a self-directed fashion, others prefer more 

guided, structured, and safe frameworks. I have responded to such preferences by creating the 

WYWH course, which offers readings on spiritual and transformational topics, contemplative 

exercises, writing prompts, therapeutic feedback, and support. The experiences and data 

collected from the participants who went through this course will potentially help therapists to 

engage their clients in therapeutic writing and explain and maximise the benefits of it. The 

various theories on spiritual development, transformation, and therapeutic writing that the 

WYWH course and HOMING model are built on might also be useful for educational providers 

who desire to integrate spirituality and writing into therapy. 

I believe this organic inquiry is a unique and novel contribution to the Aotearoa New Zealand 

context. This thesis will introduce organic inquiry as a research methodology, and the 

transformative writing model (HOMING), and the ONEING counselling model that originated 

from this research to educational, academic, and therapeutic circles. Furthermore, it will show 

how these processes benefit clients and/or those who are on a path toward change.  

About Subjectivity and Biases 

I am aware that as I write this thesis, I am not a neutral, detached scribe who conveys objective 

results in an impersonal fashion. Rather, I bring to this study my own interests, values, and 

beliefs, built from those life experiences that have greatly influenced my thinking. These 

experiences are coloured by age, gender, education, culture, ethnicity, and those other visible 

and invisible, voiced and unvoiced aspects of life that Burnham (2012) describes under the 

expandable mnemonic of “The Social GGRRAAACCCEEEESSSS” (p. 139). Based on this 

awareness I have chosen a methodology that leans on feminist research, balances subjectivity 

with objectivity, and encourages me to be explicit about my biases and beliefs.  
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The spiritual context out of which my understandings have emerged is the Christian faith 

tradition. Within this framework my path has taken me from evangelical Protestantism via the 

Charismatic movement to the Contemplative tradition. I am drawn to the mystics who, like me, 

are more interested in nondual, unitive thinking and actual inner experience than belief systems 

or theories. Mystics help us realise that personhood can only be understood within a 

transcendent context where we live “as partial wholes within larger wholes.” They “start with 

human longings and follow them to their transcendent source” (Benner, 2016, p. xxi). While I 

have greatly benefitted from interfaith dialogue with my Jewish, Buddhist, and Muslim friends, 

my spiritual journey is lived out as a Christian. My present church affiliation is Anglican, and 

my lineage is the contemplative tradition.  

In my writing I do not want to exclude anyone with other beliefs or from different traditions. I 

write as a spiritual seeker and from the depths of my humanity and hope that you, the reader, 

will connect with the essence of the message and realise the possibilities of your own 

transformation. May my presuppositions not distract you from listening to your own voice. 

May you feel your own “truth” with its moral, intellectual, aesthetic, emotional, intuitive, 

embodied, and playful pull.  

About the Journey Ahead 

And so, let the journey begin and let the story of this research unfold—one paragraph, one 

page, and one chapter at a time. As you read your way through these pages you will notice that 

there are three distinct parts to this research’s story. The four chapters of the literature review, 

the introduction of the WYWH course and HOMING model, and the two chapters describing 

the methodology and methods form the beginning; the presentation and analysis of the findings 

present the middle; and the discussion, therapeutic model, and conclusion shape the end of this 

thesis. You will also realise that each chapter builds on the previous one and contributes to the 

development of this research’s story and its plot.  

The first chapter of the literature review (Chapter 2) presents the topic of spirituality and 

considers its place in therapeutic conversations. Bigger vistas appear in Chapter 3 as theories, 

models, and processes that outline transformational journeys and the psycho-spiritual path are 

introduced. Chapter 4 takes you into the landscape of therapeutic writing and involves a stroll 

through history where the development of therapeutic writing and research findings from the 

scientific field are described. Chapter 5 points out how therapeutic writing is used in the 

disciplines of arts and humanities and introduces two transformational writing approaches. The 
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chapter builds up momentum as it links to Chapter 6 which introduces the content and design 

of the WYWH course and describes the process of the transformational writing model. Both 

the course and the HOMING model mirror the principles of organic inquiry and incorporate 

insights from previous chapters. The next two chapters (Chapters 7 and 8) talk about the 

research methodology and the process and design of this research.  

Having familiarised yourself with the field of this study, its methodological terrain, and unique 

research design, you will then read about this research’s findings, and analysis. Chapter 9 

summarises the participants’ experiences as they went through the WYWH course, 

personalised its content, and followed the process of the HOMING model. This chapter is 

entitled “Bricolage: The Participants’ Stories,” because it presents 11 stories of transformation 

that were carefully crafted from all the available sources of data. The stories are further 

expanded through the data findings and analysis of the SHALOM and Quiet Ego Scale in 

Chapter 10. The circles are widened in Chapter 11, where you meet the members of the 

resonance group and read about their observations and experiences. Chapter 12 concludes this 

part with my own account of transformation. Here, you will discover what insights I have 

gained from participating in this study.  

The final part of this research’s story offers three chapters: an extended analysis and discussion 

of the findings, the introduction of a new transformational model, and some concluding 

thoughts. In Chapter 13 you will read about the insights or fruits that have been harvested on 

this organic inquiry journey and about the researcher’s, participants’, and resonance-group 

members’ transformation in terms of self, Spirit, and service. You will also find out about the 

conditions that contributed to this transformation and about transformation in relationship to 

therapeutic writing and the topic of intersubjectivity. Chapter 14 presents the ONEING 

counselling and writing model that emerged from this study which interweaves spiritual and 

contemplative practices with either therapeutic conversations or therapeutic writing. Finally, 

in Chapter 15, the conclusion, you will firstly read a summary of the findings and implications 

of this study for researchers, therapists, counsellor educators, and the world we live in. You 

will also find some limitations and delimitations, ideas for future research, and 

recommendations for researchers who want to use organic inquiry as their research approach.  
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CHAPTER 2: UNVEILING THE SACRED: THE CENTRALITY OF 

SPIRITUALITY 

Introduction 

Spirituality is indispensable to the lifelong journey of becoming and the sacred path of 

transformation, but what do we mean by spirituality? The term spirituality encompasses many 

aspects of life and can mean a great many things to different people. It is therefore important 

to describe the ideas on spirituality that informed this research project. In this chapter, I first 

explore the connection between spirituality and religion before considering various definitions 

of spirituality. I then describe how spirituality can become part of therapeutic conversations 

and illustrate this with an example from narrative therapy. I conclude this chapter with concepts 

of spirituality and wellbeing that reflect Māori spirituality. In reviewing relevant literature, I 

am positioning myself as a Pākehā1 counsellor within the New Zealand context which is 

embedded in Western beliefs.  

In keeping with the genre of organic inquiry I will include writings from my reflective journal 

that express some of my ponderings and show where I currently locate myself in this ever-

evolving conversation. These reflections will be written inside a box, in italics, and will include 

the date of my entry.  

Spirituality and Religion  

While the 20th century was influenced by the re-emergence of secularism and the decline of 

organised religion (West, 2001), there is a new interest in spirituality arising in postmodern 

21st century Aotearoa New Zealand, as well as in the whole northern hemisphere (Bash, 2004; 

Canda, 2012; Matheson, 2006). This trend encouraged me to write a course that considers 

spiritual growth and transformation. It also influences other professional counsellors2 to 

become more sensitive to, and respectful of a person’s religious, spiritual, and cultural needs, 

and thus embrace multicultural competency, and awareness of various kinds of spiritualties 

(SBNR,3 New Age, Eastern, feminist, ecological, contemplative, etc.). The question of how 

 

1 In its strictest sense, a Pākehā is a New Zealand-born Caucasian of European descent whilst Māori are the 

indigenous Polynesian people of New Zealand (Ryan, 1997). 
2 The terms counsellor and therapist are used interchangeably throughout this thesis. 
3 SBNR (spiritual but not religious) describes an individual who takes issue with organised religion and associates 

spirituality with the interior life of his or her being.  
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people use the lenses of religion and spirituality to frame their experiences, values, beliefs, 

behaviours, and in some cases illness patterns is therefore a good starting point (Rose, 

Westefeld, & Ansley, 2001).  

Within the recent empirical and theoretical literature there is a conceptual polarisation between 

the concepts of religion and spirituality. According to Walsh (1999), religion implies “a 

concern with the sacred and supreme values of life” (p. 3) while the term spirituality describes 

direct and personal experience of the sacred. Elkins et al. (1988) wrote that “traditional religion 

has failed to meet the spiritual need of many people” and has left them to pursue “alternative 

spiritual paths in their quest for a life of depth and meaning” (pp. 16–17). 

One of the reasons for this might be that in contemporary society religion is seen as too 

confining, lacking spontaneity and imagination. It is perceived as out of touch with people’s 

realities and experiences (Culbertson, 2015). Another cause for this distinction is that religion 

is often regulated corporately and defined in terms of organised and institutional ideas rather 

than as a personal matter that includes the emotions, acts and experiences of individuals in their 

relationship to the Divine (James, 1902/1985). Spirituality, on the other hand, moves beyond 

religious beliefs, rituals and practices, and can be seen as a human phenomenon that includes 

but also transcends all notions of religion. 

Rizzuto (2005) remarked that postmodernism, as a worldview that values heterogeneity, 

fragmentation, and scrutiny of comprehensive systems, has further contributed to the split 

between religion and spirituality. It has brought about a shift “from a world in which beliefs 

held believers to one in which believers hold beliefs” (Roof, 1999, pp. 56–57). In a postmodern 

paradigm spirituality emanates from within the believer instead of from a ritual, the “church” 

or a system. It encourages existential questing and deconstructing of traditional views, and 

invites exposure to competing belief systems and diverse worldviews.  

Rather than polarising religion and spirituality, the Association for Spiritual, Ethical, and 

Religious Values in Counseling (ASERVIC), which is part of the American Counseling 

Association, created a definition of spirituality that integrates the religious, spiritual, and 

transpersonal. This definition points to our potential as human beings and informs both 

counsellors and clients of what might unfold through counselling processes that include 

spirituality (Bray, 2011).  

Spirituality may be defined as: the animating force in life, represented by such images 

as breath, wind, vigour, and courage. Spirituality is the infusion and drawing out of 
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spirit in one’s life. It is experienced as an active and passive process. Spirituality also 

is described as a capacity and tendency that is innate and unique to all persons. The 

spiritual tendency moves the individual towards knowledge, love, meaning, hope, 

transcendence, connectedness and compassion. Spirituality includes one’s capacity for 

creativity, growth, and the development of a values system. Spirituality encompasses 

the religious, spiritual, and transpersonal. (G. Miller, 1999, p. 499)  

As I reflect on these ideas, I understand the ‘spiritual but not religious’ (SBNR) position that 

describes many spiritual seekers today. With my German background I acknowledge that a lot 

of harm has been caused in the name of religion. I know that I and many Christians who I mix 

with are not highly transformed people or good examples of their religion. There are many 

irrelevant, judgemental, exclusionary, and ineffective notions within the Christian culture. 

However, the tumbling down and falling into ruins of my church, dogma, and religion also 

offer me an opportunity to rebuild from the bottom up. I believe that a positive way forward 

from here is to return to mystical roots—contemplative or nondual consciousness, and engage 

in a practice-based spirituality, that connects a person with the Divine in ways that change 

them from the inside. Maybe what St. Francis called the “marrow of the Gospel”: the 

communal, justice-seeking, peace-making, nonviolent, inclusive, forgiving, democratic, 

pluralistic, and simple dimensions, are now asked for. Maybe there is an invitation to expand 

religious boundaries, surrender to love, and network with other faith-filled people for the 

common good. (26.08.2015) 

Defining Spirituality 

Defining the spiritual and the numinous has preoccupied many great minds and led to diverse 

views and copious discussions. Edwards (1980) wrote that spirituality is concerned with the 

existential, and Schafranske and Gorsuch (1984) called it “the courage to look within and to 

trust. What is seen and trusted appears to be a deep sense of belonging, of wholeness, of 

connectedness, and of openness to the infinite” (p. 233). Grof and Grof (1989) describe 

spirituality as an intrinsic but at times dormant part of our human nature. It is a quality within 

us that longs for communion, inspiration, reverence, awe, meaning, and purpose. It is a part of 

us that brings forth many questions and a concept where we “discover not its limits, but our 

own” (Kurtz & Ketcham, 2014, p. 23). No one definition will ever fully capture this vast area 

or be sufficient. It will always be only a starting point that leads to further explorations and 

discoveries.  
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One way of defining spirituality is to synthesise various writers’ ideas of the concept. In this 

vein, Culbertson (personal communication, March 25, 2001) described spirituality as an aspect 

in the human person “that responds to, seeks and craves much that is intangible and cannot be 

perceived by any of our five senses” (p. 1). Jankowski (2002) views spirituality as a construct 

with the following three dimensions: the cognitive (the holding of existential values and 

beliefs), the metaphysical (the experiential realm of spiritual phenomena beyond logical 

explanation), and the relational (the sense of connectedness between people, nature, God, and 

the universe). Anandarajah and Hight (2001) also mentioned the cognitive or philosophical 

aspect of spirituality which they saw as “the search for meaning, purpose and truth in life” (p. 

83). Furthermore, they identified the individual’s inner resources or emotional aspect of 

spirituality which entail “feelings of hope, love, connection, inner peace, comfort and support” 

(p. 83). Thirdly, they listed behavioural aspects of spirituality involving “the way a person 

externally manifests individual spiritual beliefs and inner spiritual state” (p. 83).  

Since Wink and Dillon (2002) believed “spirituality relates to a wide range of idiosyncratic 

personal experiences” (p. 79), they proposed the following more general definition: 

“Spirituality connotes the self’s existential search for ultimate meaning through an 

individualized understanding of the sacred” (p. 79). This definition affirms a person’s 

spiritually rooted yearnings and intentions of living for purpose or meaning, which was also 

described by Victor Frankl (1946/2006) in his influential book Man’s Search for Meaning. 

Frankl believed in the self-transcendence of our existence and that purpose and meaning “is 

founded on the power of love, for which we have an inner predisposition. In the presence of 

such a love energy everything is meaningful, and nothing is ever lost” (Marseille, 1997, p. 7).  

Elkins et al. (1988), in their study of the literature on spirituality, included Frankl’s idea of our 

will and desire for purpose and meaning in life. Expanding on this concept, they added further 

dimensions or outcomes of spirituality and suggested that spirituality consists of nine major 

components: 

1. A transcendental dimension (experienced through an altered state/transcendent 

dimension) 

2. Meaning and purpose in life (leading to an authentic life) 

3. Mission in life (often expressed in one’s vocation) 

4. Sacredness of life (leading to awe, reverence, and wonder) 

5. Challenging material values (ultimate fulfilment is not found in material goods but 

in things of the spirit) 
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6. Altruism (being moved by the suffering of others/investing into social justice) 

7. Idealism (a vision of a better world and desire to bring it about) 

8. Awareness of the tragic (pain and suffering are part of life and give it colour and 

shade) 

9. Fruits of spirituality (being truly spiritual transforms all aspects of one’s life). 

After reflecting on these scholars’ definitions of spirituality I examined my own beliefs and 

discovered that there are recurring themes within all the world’s religions that I have come to 

embrace and that have shaped this study. These beliefs reflect Aldous Huxley’s (1993) 

Perennial Philosophy. They are also associated with organic inquiry and transpersonal theory 

and can be summarised by the following doctrines: 

1. The phenomenal world of matter and of individualized consciousness—the world 

of things and animals and men and even gods—is the manifestation of a Divine 

Ground within which all partial realities have their being, and apart from which they 

would be non-existent. 

2. Human beings are capable not merely of knowing about the Divine Ground by 

inference; they can also realize its existence by a direct intuition, superior to 

discursive reasoning. This immediate knowledge unites the knower with that which 

is known. 

3. Man possesses a double nature, a phenomenal ego and an eternal Self, which is the 

inner man, the spirit, the spark of divinity within the soul. It is possible for a man, 

if he so desires, to identify himself with the spirit and therefore with the Divine 

Ground, which is of the same or like nature with the spirit. 

4. Man’s life on earth has only one end and purpose: to identify himself with his 

eternal Self and so to come to unitive knowledge of the Divine Ground. (Huxley, 

1993, p. 213) 

In its purest form the Perennial Philosophy can never be apprehended through verbal 

statements. It can only be truly known through contemplation, which transcends words, 

definitions, and personality (Huxley, 1993). Like Huxley, James (1902/1985), in his important 

book, The Varieties of Religious Experience, portrayed transcendent and mystical states that 

unfold as a person moves towards fuller union with the Divine and considered spiritual 

experiences as viable processes of human development. If they describe human unfolding and 

development should we include them in therapeutic models and processes of therapy? 
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Spirituality and Therapy  

The Zeitgeist is now ripe for the integration of a spiritual strategy into mainstream 

psychotherapy theory and practice. (Bergin, 1980, p. 48) 

The products of meditation are insight, awareness, equanimity and magnanimity, and 

any therapist who declines to undertake a practice that strengthens and expands these 

vital therapeutic qualities has some explaining to do. (Claxton, 1996, p. 320) 

As Cornett (1998) commented 20 years ago, “for centuries psychological healing had been 

linked with spirituality and religion (p. 4).” From the beginning of Christianity to the 

Reformation period, people with psychological disturbances had been cared for by the Catholic 

Church. In the 19th-century context of rationalism, industrialisation, urbanisation, and 

secularism, this situation changed, and more rational, measurable, or objective approaches were 

favoured. Freud’s ambivalence towards the role of spirituality and organised religion in 

psychoanalysis contributed to this development. Jungians and post-Jungians such as Hillman 

(1996) and Moore (1992), however, argued that spirituality could not be removed from therapy, 

and psychologists such as James, Hall, Allport, Jung, and Maslow believed that “religion or 

spirituality need to be considered for a complete understanding of the person” (P. C. Hill et al., 

2000, p. 53).  

By the end of the 19th century, mental illnesses were mainly regarded as the domain of 

medicine and psychiatry and certain spiritual experiences and states, which Grof and Grof 

(1989) call a “crisis of personal transformation, or spiritual emergencies” (p. x), were labelled 

as unusual states of mind and conflated with mental diseases. The reality/legitimacy of these 

experiences was denied and therefore the credibility and sanity of those who had reported them. 

By discarding spirituality as a vital dimension of life, a person’s potential can be minimised 

and lead to “an impoverished, unhappy, and unfulfilling way of life, as well as an increased 

number of emotional and psychosomatic problems” (Grof & Grof, 1989, p. xiii). Earlier, 

Wilber (1983) suggested that rather than discounting these experiences, therapists should 

include them in their therapeutic processes and distinguish between healthy and authentic 

spiritual experiences and abnormal or pathological states.  

In order to include the spiritual dimension and yearnings of the soul in therapy, psychotherapist 

Carlton Cornett (1998) developed “a clinically accessible operational model of spirituality” (p. 

21). This model includes  
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six of the most clinically relevant elements of spirituality: the search for meaning in 

life, values, an understanding of mortality, a conceptualization of how the universe is 

organized and guided, beliefs regarding the dilemma of suffering, and beliefs regarding 

the nature of transcendence or the fate of individual identity after death. (p. 21)  

Cornett found that conversations around these topics could help clients identify externally 

imposed beliefs and consider other potential paths.  

Since “spiritual experiences and practices are significant in life and play an important part in 

establishing an integrated personality” (van Dierendonck & Mohan, 2006, p. 227), it is 

important to consider the place spiritual conversations have in counselling sessions. Griffith 

and Griffith (2003) have suggested that as counsellors we need to think about ways that “open 

therapy to the creative and healing possibilities inherent in the spirituality of those who consult 

us, while countering ways in which it can destroy or cripple” (p. 6). We also need to consider 

the skills and discernment that are necessary to conduct these conversations in a positive and 

life-enhancing fashion.  

Unfortunately, psychologists and counsellors often have little training in dealing with spiritual 

or religious issues (Shafranske & Malony, 1990). This motivated Everts and Agee’s (1994) 

ground-breaking article entitled “Including Spirituality in Counsellor Education: Issues for 

Consideration, with Illustrative Reference to a New Zealand Example.” The authors here 

suggested that weaving spirituality into the fabric of counsellor education programmes needs 

to be done comprehensively and with a definition of spirituality that meets the following 

criteria:  

It must be accurate in highlighting the essence of spirituality. It must be universal—one 

that people from different cultures and belief systems can subscribe to. It must be 

related to observable and behavioural aspects of people’s functioning… and it must be 

positive, validating people’s efforts in formulating a constructive framework of 

spirituality in their lives. (pp. 292–293)  

The following definition emerged from these considerations: spirituality has “to do with a 

person’s innermost being and its connection with a universal force or divine presence which 

give purpose and meaning to people’s lives” (p. 293). Clearly, this is a very useful definition 

since it respects the subjective nature and individualistic expression of our clients’ experience 

of the sacred, it highlights their search for more profundity and meaning, and it suggests that 

conversations built on this ethos will be positive and empowering.  
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Sixteen years later, Bray (2011) expanded this conversation and affirmed Everts and Agee’s 

(1994) proposal of a “systematic rationale-based implementation” (p. 300) of spirituality into 

counselling education. Bray (2011) offered an extensive list of specific questions that further 

contributed to this discussion and concluded that counsellor educators are “powerfully 

positioned to influence spiritual awareness in the practice of counselling, and to support the 

recognitions of spiritual experiences as factors in the growth and development of individuals 

and communities” (p. 93).  

Similarly, in America, the board of directors of the Association for Spiritual, Ethical and 

Religious Values in Counseling (ASERVIC) adopted and approved nine competencies for 

addressing spiritual and religious issues in counselling. These competencies were designed to 

increase self-awareness and knowledge of spiritual phenomena, to develop spiritually related 

interventions and strategies, and to work more effectively with clients from various religious 

and spiritual traditions (Cashwell & Young, 2011).  

For me, therapy has always been a spiritual practice that involves the transcendent and 

indescribable. My work has been subsumed in spirituality. In my first years of counselling I 

focused on techniques, approaches and theories. By now I follow Carl Jung’s advice which 

encourages us to learn our theories well but to put them aside when we confront the mystery 

of the living soul. This is what I want to explore further. I love the mystical, spiritual dimensions 

and processes of therapy. I am encouraged by moments when my spirit touches the inner spirit 

of the other and both of us are transformed and healed by love. I love these sacred moments 

when “our relationship transcends itself and becomes a part of something larger” and we 

notice that “profound growth and healing and energy are present” (Rogers, 1980, p. 129). 

(15.09.2015) 

Creating a Welcoming Space for Spiritual Conversations in Counselling  

There are certain conditions that encourage the inclusion of spiritual themes. Griffith and 

Griffith (2003) wrote that whenever we “host conversations where people listen to one another 

with open hearts, the spiritual is within that conversation” (p. viii). Acceptance, non-

judgemental care, and unconditional positive regard, as well as Rogers’ (1961) other core skills 

of empathy and congruence are also essential here. “The practice of wonder” where the 

therapist is “available to what is not yet known or expected” (Griffith & Griffith, 2003, p. 1) 

further enhances such exchanges. Similarly, having an understanding of spiritual dimensions, 
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spiritual growth, and the evolution of spiritual identity and maturity, which are all lifelong 

processes of advancement (Gold, 2013), contributes to spiritual conversations.  

Martin Buber’s (1958) renowned book, I and Thou, expands on these ideas. He described 

conversations that include and foster spirituality as an “I-Thou” engagement and distinguishes 

this from “I-It” modes of existence. The I-Thou relationship is dialogical and marked by 

openness, curiosity, a sense of discovery, and respect for the otherness of the conversation 

partner. It leads to the pure encounter of one whole person with another whereby the other 

becomes known without being subjected to any classification or limitation. On the other hand, 

I-It relations are monological and motivated by a search for sameness or difference. Perceiving 

the conversation partner as an “It” reduces them to a classified, predictable and manipulatable 

object. The It here is experienced as detached and fixed in space and time. In the I-Thou 

encounter “both participants exist as polarities of relation, whose centre lies in the ‘between’ 

(in German, Zwischen)” (Scott, 2015, para. 25). This in-between space is of interest here. It is 

the place of wonder, new unfolding, and becoming. It is the field of love, the place where God 

dwells and the realm where transformation occurs.  

Buber (1958) viewed the relationship between the I and the You as vital and reciprocal: 

“Becoming I, I say You… All actual life is encounter” (p. 62). It is in relationship with nature, 

God and others that a person becomes him- or herself. Any spiritual engagement facilitates this 

I-You relationship and leads to further growth and development. This perspective offers us a 

direction for spiritual conversations and counselling thus “becomes a task of mapping which 

regions of one’s relationship ecology are marked by decay from I-Thou into I-It relations” 

(Griffith & Griffith, 2003, p. 23). I-Thou engagement, according to Buber, is the highest level 

of communication. It is built on openness and trust which are conditions where clients are more 

likely to disclose deep and personal aspects of themselves. 

The I-Thou encounter, in its spiritual dimension, springs from the relationship itself. It cannot 

be willed or deployed, but rather happens through grace. Being absorbed, alert, aware, attuned, 

and empathic with the client and their feelings contributes to this spiritual relationship. In some 

ways it could be likened to Rogers’ concept of “presence” (Kirschenbaum & Henderson, 1990) 

and Thorne’s “quality of tenderness” that trusts the feeling of interrelatedness (Thorne, 2000).  

Buber’s ideas have greatly influenced my thinking and my desire to establish “I-Thou” 

relationships that are filled with kindness, presence, and love. I want to use heartfelt, loving, 

responsible, and open language that respects varying beliefs and differences. I am aware that 
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written messages often have a greater effect than verbally communicated meanings. Greater 

sensitivity and tact are needed to shape the content, tone, and structure of any written 

communication in a way that creates trust and resembles the features of an “I-Thou” 

relationship. With Buber’s encouragement I want to create a space that is anchored through 

love and large enough for possibilities and further unfolding. (18.09.2015) 

Relational Spirituality and Narrative Therapy 

McMenamin (2008) built on Buber’s ideas and related them to narrative therapy. He contrasted 

“a world where the nature of a person’s self is measured,” evaluated and judged “by the actions 

they take” with “a world where people are known according to their intentions” (p. 144). The 

world of intentions is of interest for a narrative therapist who collaborates with his/her clients 

to research what is important and of value to them, and what they hope and aim for. 

McMenamin views the Self as God-created and defines identity as an ever-unfolding 

“discovery of the God-created Self” (p. 143). He likens the Self-in-relationship-with-God to an 

unexpected, joyous, and always-will-be dance (Lewis, 1943) that brings forth the God-known 

Self.  

McMenamin (2008) suggests that narrative therapy offers important tools for spiritual 

conversations. These are tools that help to align the expression of a person’s Self with their 

understanding and experience of their God-known Self. Statements of position, re-authoring, 

and re-membering maps, as well as outside witnessing practices, are used here. These are 

means that encourage careful meaning making, the process of exposing the discourses and 

politics of meaning, and the inclusion of alternatives, which are all processes that contribute to 

personal growth and healing.  

Spirituality and Wellbeing 

Along with the phenomenon of alternative healing there has been an increasing interest in the 

relationship between spirituality, wellbeing, and health in the Western world in recent years. 

This is confirmed by the rate of publications on this topic which, in 2006, according to Weaver, 

Pargament, Flannelly, and Oppenheimer had grown by 688% in 3 decades. Working towards 

spiritual wellbeing, which the National Interfaith Coalition on Aging defined as “the 

affirmation of life in a relationship with self, community, environment, and God” (as cited in 

de Jager Meezenbroek et al., 2012, p. 338) has also become a therapeutic goal in counselling.  
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This sentiment reflects research in the medical field that has found that spirituality and religion 

relate to ontological power that promotes health and resilience (Fetzer Institute, 2003). Ten 

years earlier, Tanyi (2002) also highlighted “consequences” of spirituality as “faith, hope, 

peace, and empowerment” out of which flow “joy, forgiveness of oneself and others, awareness 

and acceptance of hardship and mortality, a heightened sense of physical and emotional 

wellbeing, and the ability to transcend beyond the infirmities of existence” (p. 506). Culbertson 

(personal communication, March 25, 2001) therefore suggested that health professionals, as 

well as social policy makers, include spirituality in their definitions of wellbeing. Expanding 

these definitions by incorporating information about the tangible benefits of spiritual practices 

will shed further light on the concept and function of spirituality.  

But how can therapists encourage their clients’ spirituality in practical ways and provide 

opportunities for their spiritual selves to emerge and be more fully recognised? Plante (2009) 

responded to this question and suggested the following 13 spiritual practices that clinicians 

could incorporate into their therapeutic toolbox to enhance their services: (a) prayer; (b) 

meditation; (c) acknowledging one’s meaning, purpose, and calling in life; (d) bibliotherapy; 

(e) attending community services and rituals; (f) volunteerism and charity; (g) ethical values 

and behaviour; (h) forgiveness, gratitude, and kindness; (i) social justice; (j) learning from 

spiritual models; (k) acceptance of self and others (even with faults); (1) being part of 

something larger than oneself; and (m) appreciating the sacredness of life. Therapeutic writing 

could also be added to this list. These practices can either be incorporated into therapy sessions 

or encouraged as activities that are done in addition to face-to-face meetings.  

Since this research is located in the Aotearoa New Zealand context, I will conclude this chapter 

by highlighting the importance of spirituality for Māori and identifying a counselling model 

that includes four important aspects of health and wellbeing. 

Māori Concepts of Spirituality and Wellbeing 

And in everything that I saw, I could perceive nothing except the presence of the power 

of God, and in a manner totally indescribable. And my soul in an excess of wonder 

cried out: This world is pregnant with God! (Angela of Foligno, 1993, pp. 169–170) 

Similar to the mystic Angela of Foligno’s view, Māori deem that each mountain, river, person, 

relationship, skill, and human activity has a spiritual dimension, namely the taha wairua 

(Culbertson, 2001). Everything in the Māori world (te Ao Māori) has an origin or genealogy 

(whakapapa) and is viewed as interconnected and as an expression of the loving, inclusive, and 
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participatory nature of the Divine. Spirituality (wairuatanga), according to Mason Durie 

(1994), is of utmost importance and “without a spiritual awareness and a mauri (spirit or 

vitality, sometimes called the life force) an individual is more prone to illness or misfortune” 

(p. 70). Not to include spirituality in counselling and therapeutic processes such as writing is 

therefore inconceivable.  

The importance of wairua, or spirituality, and the belief that it is fundamental to wellbeing 

motivated Durie (1994), to develop the Te Whare Tapa Whā model which was introduced to 

the health sector of Aotearoa New Zealand in 1982. This model encapsulates a Māori view of 

health and wellness and uses the metaphor of a strong and balanced four-walled wharenui 

(meeting house). Different parts of the house represent the following four dimensions: taha 

wairua (spiritual health), taha hinengaro (mental health), taha tinana (physical health) and taha 

whānau (family health). This holistic model can be used to assess clients’ health, map out 

necessary changes, and create appropriate interventions that improve their wellbeing.  

The next chapter builds on the concepts established here and discusses models of psycho-

spiritual growth and transformation that undergird the design of the WYWH course.   
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CHAPTER 3: THE PSYCHO-SPIRITUAL JOURNEY: A CIRCUITOUS 

PATH OF GROWTH AND TRANSFORMATION 

Introduction 

As a counsellor I understand that there is a place for therapy that follows the medical model 

of disease and cure and focuses on symptom relief and problem solving. However, my 

excitement and inquiry has drawn me in a different direction and has always been around the 

phenomenon of transformation. Questions such as what are the stages and the goals of 

transformation? what kind of change is possible? what would enable this change to happen? 

and, how can psychological and spiritual work complement and support each other on this 

transformational path? have guided me. There have been moments where I felt overjoyed and 

as if I had been initiated into a great mystery. These were moments when the psychological 

work that had helped my clients to find themselves moved to spiritual work. They let go of their 

fears and fixations and went beyond the boundaries of their personality structure into a place 

of greater freedom. I love those instants of awakening and release that birth fresh insights, 

open new directions, and lead to more unitive consciousness. (20.10.2015) 

Many books have been written to describe the path of psycho-spiritual growth and 

transformation. This journey can be defined as “the trajectory of life from innocent beginning, 

through inevitable brokenness, to putting everything together, through ripening into union—

with self, God, the world, and others” (Rohr, 2016b, p. 15). This chapter represents my attempt 

to summarise some of the ideas on this vast topic. I have selected transformational models and 

concepts that have influenced my thinking and contributed to this research.  

The first part of this chapter describes the motivation and beginnings of a transformational path 

and leads into the second part which outlines the transformational journey and markers of 

psycho-spiritual growth. Included are Teresa of Ávila’s (2003) spiritual model leading to 

unitive consciousness, Maslow’s (1970) hierarchy of needs and self-actualisation, and 

Assagioli’s (1965b) process of psychosynthesis. These are followed by Wilber’s (1999) 

integral theory, and Fowler’s (1981) model of faith development, that describe the psycho-

spiritual path as a progressive “unfoldment” of stage-like integration. Since transformational 
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journeys are closely connected to the complex topic of the Self,4 I then suggest that Fowler’s 

model could be expanded with insights from Jung’s (1960) and Hildegard of Bingen’s ideas 

on transformation (Hildegard of Bingen & Fox, 1987).  

The final part of this chapter introduces the idea that transformation involves changes in the 

level of our self-organisation and a movement from the peripheral to central parts of our being. 

It presents the concept of the false self and the true self and suggests that contemplative 

practices can serve as a vehicle to becoming more whole, mature, conscious, and aligned with 

the truth of one’s being. Features of these models that contributed to this project are discussed. 

What Motivates Psycho-Spiritual Growth and Transformation? 

Mystics, saints, and sages have described transformation as the quest for union with the Divine 

and an “eternal human yearning to be connected with something larger than our own ego” (P. 

J. Palmer, 2003, p. 377). They viewed it as a progression beyond the self, and a movement 

towards the sacred and transcendent, that ultimately leads to unitive consciousness, and thus 

overcomes all divisions, dichotomies, and dualisms of the world. Christian mystic Lady Julian 

of Norwich described this process using the old English term oneing (Starr, 2013).  

A person’s yearning for the Divine often starts with a crisis, or an “amazing grace” moment. 

This in turn can lead to an experience of conversion, a spiritual opening, awakening, emergence 

and/or a transformational crisis (Grof & Grof, 1989). It can be a divine intervention as in the 

example of St. Paul, who on the road towards Damascus had a miraculous, supernatural, and 

revelatory experience that totally transfigured his life and thinking. Conversion can equate to 

an ascent from unconsciousness that leads to a new level of awareness. Invitations to awaken 

spiritually can manifest themselves through prayer and meditation, conflict, difficult 

circumstances, near-death experiences, childbirth, or other powerful emotional experiences, 

just to name a few.  

Depending on the tradition or author, different names identify this place within us that awakens 

and connects to the Divine. Some examples include: the spark of the Divine in every human 

being (Hasidic Jews), spirit (Christian), inner teacher (Quaker), true self (Thomas Merton), true 

seed (Meister Eckhart), identity and integrity (secular humanism), and outcome of 

 

4 In this thesis, the capitalised word Self is used in accordance with Jungian psychology and differentiates the Self 

as archetype from the conscious or ego-self. It describes the totality of the whole psyche and includes conscious 

and unconscious aspects. The Self is transcendent and unchanging. It presents a God-image within the psyche.  
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individuation (depth psychology). Moore (2012) added the soul to this list which he defines as 

“a quality or a dimension of experiencing life and ourselves” that longs for “depth, value, 

relatedness, heart, and personal substance” (p. 5).  

Our soul can also be defined as the place where God dwells (1. Cor. 3:16 New International 

Version) or as Julian of Norwich wrote, God’s home of homes. Expanding on this idea she 

affirmed that “the place which God takes in our soul he will never vacate, for in us is his home 

of homes, and it is the greatest delight for him to dwell there... The soul who contemplates this 

is made like the one who is contemplated” (cited in Rohr, 2013, p. 95). Our yearning for union 

with God equates to homesickness and our spiritual journey leads us home.  

Models of Psycho-Spiritual Transformation 

In this section I will build on the idea that transformation describes our journey home by firstly 

presenting Teresa of Ávila’s (2003) transformational model called mansions of the heart or 

interior castle. Secondly, I will introduce two models of transformation that are at home in the 

field of humanistic and transpersonal psychology. Transpersonal psychology here is seen as a 

subfield of psychology that honours the entire spectrum of human experience including 

mystical experiences, non-ordinary states of consciousness, and other spiritual and 

transcendent aspects (Grof, 2008).  

When it comes to psycho-spiritual transformation I am mindful that anyone who languages 

these concepts gives them form. However, as we give these ideas form, we also limit them. I 

wonder whether this dilemma can be resolved. There is a largeness and mystery to the many 

nuances and facets of this phenomenon that I do not want to confine through the language I 

use. Faith, consciousness, and transformation are different for each person and much bigger 

concepts than any words can convey. Any theory around stages and states of psycho-spiritual 

development therefore is only one possibility amongst many options. Transformational 

journeys are never just linear or black and white—they move in many directions and include 

all sorts of colours and shades. (02.11.2015) 

Teresa of Ávila’s model of transformation. 

Teresa of Ávila (1515–1582), a mystic and nondual thinker, described the spiritual path as a 

transformational journey toward union with God in love. In her vision she saw a crystal castle 

within her soul that consisted of seven mansions representing seven stages on the path of 

transformation leading to our centre or home. As she put it: “The path to God, then, leads us 
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on a journey of self-discovery. To know the self is to know God” (Teresa of Ávila, 2003, pp. 

21–22). She believed that our primary motivation is for union with God and that God is 

constantly luring us home.  

We reach this home as we move through each dwelling and use contemplation as the catalyst. 

In the first dwelling we fight worldly temptations and, with humility and self-knowledge, we 

move beyond rote prayer into intimate conversation with God. In the second dwelling the soul 

distinguishes the quiet voice of God from the noise of the world, and in the third dwelling the 

soul surrenders and quiets both mind and will, so that it can find and experience God within 

the heart. This leads to the next dwelling where all striving ceases as the senses and mind are 

stilled in the “Prayer of Quiet.” In the fifth dwelling the “False Self” is transformed and brought 

into union with God. In dwelling number six, God and soul fall more deeply in love with each 

other, which is experienced as both a deep wound or longing, and a joy and ecstasy. Finally, in 

the last dwelling all subject-object distinctions cease to exist, and full union is reached. Teresa 

likens this to the “rain falling into an infinite sea, all boundaries between the soul and God 

melt… there is no longer any lover left to enjoy her Beloved. There is only love” (p. 26). From 

this transformed place the soul allows the ego to bring it back to the ordinary world where “the 

soul who has dissolved into God re-emerges with a vibrant wakefulness” (p. 26) and a 

knowledge that there is no separateness and that the Beloved remains and lives inside. 

The metaphor of home as a place in our inmost being that knows of our being in God and God’s 

being in us has fascinated me for a long time. Like the decluttering that I undertake to improve 

the state of our physical home my contemplative practices (prayer, meditation, reflective 

writing) clean my heart and sharpen my perception. I believe that God cannot be grasped by 

the mind but can be known by the heart. Like Teresa I am interested in mystical or 

contemplative knowing, or an apprehension that is uncluttered by thought. Contemplation has 

become my route to this kind of knowing and the way to my home and deepest being. 

(05.11.2015) 

Models of Transcendence in the Fields of Humanistic and Transpersonal Psychology 

Whilst mystics such as Teresa of Ávila have contributed to the topic of transformation, it is 

only in the last century that the study of human potentiality through inner spiritual realisation 

has received scholarly attention and new theories and models of the evolution of consciousness 

have emerged. In the fields of humanistic and transpersonal psychology, for example, we find 



31 

the following models of psycho-spiritual development: Carl Jung’s process of individuation 

(Jung & de Laszlo, 1993), Viktor Frankl’s (1967) logotherapy, Abraham Maslow’s (1998) 

hierarchy of needs and self-actualisation, and Roberto Assagioli’s (1965a) process of 

psychosynthesis. Each of these models reflects a movement toward a state of unity with the 

Divine. Although each has informed my thinking, the following two models have particularly 

contributed to the design of the WYWH course. 

Spirituality and self-actualisation (Abraham Maslow). 

Abraham Maslow, who is considered a founding father of both humanistic and transpersonal 

psychology, believed that spirituality is innate, and that ultimately all human development is a 

spiritual realisation. He therefore believed that for psychology to be complete, it needs to 

include spiritual and transpersonal perspectives (Maslow, 1964), and that experiences that 

involve “an expansion or extension of consciousness beyond the usual ego boundaries and the 

limitations of time and space” (Grof, 1972, pp. 48–49) need to be welcomed.  

Maslow’s theory of human growth potential is built on the conviction that people are inherently 

good and only act differently if their basic human needs are not being met. In Maslow’s (1998) 

book, Toward a Psychology of Being, he describes a hierarchy of levels through which the self-

actualising person moves. This five-stage developmental model can be divided into 

“deficiency” and “growth” or “being needs” whereby the deficiency needs must be satisfied 

before progressing to the top-level of needs—that of transpersonal or meta-needs (Maslow, 

1970). It is through an inward journey and process of self-actualisation that these higher values 

are embodied.  

According to Maslow (1998), we are naturally inclined to press toward good values, such as 

serenity, kindness, courage, honesty, love, unselfishness, and goodness. The highest ideals that 

we can strive for include the following 14 values, which are incorporated in the process of self-

actualisation: wholeness, perfection, completion, justice, aliveness, richness, simplicity, 

beauty, goodness, uniqueness, effortlessness, playfulness, truth, and self-sufficiency. Rather 

than being mutually exclusive, separate, or distinct, these values are seen as interrelated “facets 

of Being” (p. 93).  

To further describe fuller states of a healthy, well-growing and evolving human being, Maslow 

(1998) offered a list of objectively describable and measurable characteristics. These have been 

integrated into the design of the WYWH course, which uses reflective writing tasks to 

encourage this inward journey towards further growth and fuller states of being. Although I 
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have not yet introduced the modules of the course or its philosophical underpinning, I would 

like to indicate how Maslow’s characteristics were considered in its design and are reflected in 

the topic of the module/s (Table 1). 

Table 1 

Relationship Between Maslow’s Characteristics of Growth and the Modules of the WYWH 

Course  

Maslow’s characteristics Related WYWH 

topic/modules  

Clearer, more efficient perception of reality All modules 

More openness to experience 2: Surrender  

5: Presence 

Increased integration, wholeness, and unity of the person 3: Shadow  

4: Desires 

Increased spontaneity, expressiveness; full functioning; aliveness 5: Relationships  

6: Awe 

A real self, a firm identity, autonomy, uniqueness 1: Identity and others 

Increased objectivity, detachment, transcendence of self 2: Surrender  

6: Awe and wonder 

Recovery of creativeness 6: Awe and wonder 

Ability to fuse concreteness and abstractness  4: Desires 

Democratic character structure 5: Relationships 

Ability to love (Maslow, 1998, pp. 172–173) 5: Relationships 

Maslow first named the top tier of his hierarchy of needs self-actualisation, but later on added 

self-transcendence or spiritual needs (Kolto-Rivera, 2006). The pathway towards 

transcendence, which is the most holistic and inclusive level of human consciousness, includes 

many peak experiences that Maslow described as profound, life-changing moments of love, 

understanding, happiness, and bliss. These can be moments of awe and wonder in which a 

person feels more whole, completely alive, connected, and loved. Self-transcendence naturally 

leads to a desire to unite and serve the Divine or that which is beyond the individual self.  

The process of psychosynthesis (Roberto Assagioli).  

Another psycho-spiritual process, which presents an understanding of human growth through 

identification with one’s Higher Self, was developed by the Italian psychiatrist Roberto 

Assagioli. As a colleague of both Freud and Jung, Assagioli was an enthusiastic follower of 
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the psychoanalytic movement. However, during his studies his focus changed from analysing 

the human personality and its dysfunction to examining stages of human growth. As a result of 

his studies he developed the principles of psychosynthesis (Assagioli, 1965a).  

While Assagioli agreed with Freud’s idea of the repressed mind, the importance of healing 

childhood traumas, and developing a healthy ego, his theory is more aligned with Jung’s 

theories of the collective unconscious, and the development of spiritual and transpersonal 

dimensions. In his view, the collective unconscious is made up of the lower unconscious 

(directing basic psychological activities), middle unconscious (where experiences are 

assimilated before reaching consciousness), and the superconscious or transpersonal domain 

(seat of intuition, and source of states of contemplation, ecstasy, and inspiration).  

In Assagioli’s (1989) model of spiritual development our personality consists of a whole 

network of subpersonalities that are all capable of transcending limitations and moving towards 

higher qualities and abilities. The task of therapy here is to “identify and integrate 

subpersonalities into a well-functioning dynamic whole” (p. 29), to resolve inner conflicts, and 

to create balance, ease and harmony. This goal describes a process of personal growth, where 

the individual discovers and realises more and more his or her hidden and spiritual potential, 

and by doing so moves further towards Self-realisation and ultimately to transcendent states of 

pure awareness, joy, peace, and love (Assagioli, 1965b). 

The concept of the “Higher Self” or “Transpersonal Self” is of interest here. In his article 

entitled “Seven Basic Constructs of Psychosynthesis,” Russell (1982) described the Higher 

Self as a state of consciousness that is characterised by purpose, wisdom, unconditional love, 

and creativity. Our Higher Self is experienced as a part “deep within, or as something beyond, 

above or outside of us” (para. 6c). We identify with this part when we transcend our everyday 

behaviour or encounter peak moments, such as a deep experience of profound beauty, 

goodness, connectedness, purpose or love. In such moments, there is a sense of mystery. We 

connect with our deepest truth, our life’s blueprint and calling. We know our place in this world 

and feel united with the Divine and at home.  

Both Maslow’s and Assagioli’s processes describe an evolutionary movement towards higher 

levels of consciousness and respond to the accelerated changes and the breaking down of the 

monolithic rationality of modern science witnessed in our century (Hart, Nelson, & Puhakka, 

2000). Both pathways suggest alternative modes of being and knowing and recognise that “the 

physical world and all its laws represent only one of an indeterminable number of possible 
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realities whose qualities we can only begin to apprehend through the evolution of our 

consciousness” (Mack, 1993, p. xi).  

These models of transcendence mirror the core of transpersonal therapy. They point to an 

inward path of self-reflection that yields an integrated state of being which ultimately leads to 

spiritual unfoldment and an enlightened state. People here are seen in a holistic way as intuitive, 

mystical, psychic, and spiritual. The transformational journey starts as a personal journey, but 

leads to experiences through which “the sense of identity or self extends beyond (trans) the 

individual or personal to encompass wider aspects of humankind, life, psyche, and cosmos” 

(Walsh & Vaughan, 1993, p. 3). 

Reflecting upon these insights makes me realise that we are created for transcendence and as 

fish swim and birds fly, we, too, long to go where our nature impels us. We live in exciting 

times where we witness new openings in the horizons of these transformational processes. 

Teachers such as Jesus, the Buddha, and many Hindu sages encourage us to wake up, become 

conscious, aware, alert, alive, and attentive. They teach us to go beyond our egoic or rational 

mind and operate out of our deeper self, our soul, True Self, or spiritual centre. But how do we 

get there? What places do we encounter on this journey? Could this research that uses writing 

as a spiritual exercise show us one feasible way? (02.12.2015)  

Levels and Stages of Consciousness 

As a person evolves through the stages of transformation, new levels of consciousness emerge 

that bring forth a more unified awareness. Wilber (1982a) terms this an expansive 

“Theocentric” worldview, Fowler (1981) a “Universalizing Faith,” Jung (1933) calls it 

“Individuation,” and Hildegard of Bingen (King-Lenzmeier, 2001) “Union with the Living 

Light/God.” What all these writers agree upon is that the transformational path culminates in 

the integrated, transcendent realm of unity consciousness.  

In this section, the parameters of spiritual development are further defined, and Wilber’s and 

Fowler’s models of growth and transformation are discussed. Both models describe a 

progressive unfoldment of stage-like integration. A critique of Fowler’s model includes 

comparison with the ideas of Jung and Hildegard of Bingen.  

Wilber’s Integral Theory. 

Ken Wilber, a philosopher, transpersonal psychologist, and mystic is the originator of the first 

truly comprehensive transformation framework called “Integral Theory” (Wilber, 1999). 
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Separate paradigms, from traditional, modern, and postmodern sources, spirituality, art, 

science, and every other possible area that offers authentic methods and validity claims to the 

study of human consciousness, were all combined into one single framework. 

Wilber’s (1999) model also interweaves insights from Western psychology and psychotherapy 

with concepts from Eastern forms of spiritual development and suggests that the spiritual realm 

offers further developmental stages to the stages of body-mind integration that secular Western 

therapy has focused on. He divides the spiritual realm into four levels, namely the psychic, 

subtle, causal, and ultimate, whereby the ultimate or Atman level of consciousness includes all 

experience and transcends the three former levels.  

Wilber (1999) describes the evolving nature of consciousness as follows: 

Reality is composed of various levels of existence—levels of being and of knowing—

ranging from matter to body to mind to soul to spirit. Each senior dimension transcends 

but includes its junior, so that this is a conception of wholes within wholes within 

wholes indefinitely, reaching from dirt to Divinity. (p. 5) 

The idea that a person’s movement through various levels of consciousness occurs in a manner 

of transcending and including, where each senior level enfolds and embraces its junior stage, 

is also maintained by the perennial philosophy. In both Wilber’s and the perennial view the 

goal of transformation is to transcend the ego rather than to demolish or repress it. Like other 

transpersonal psychologists, Wilber describes these higher stages of the evolution of human 

consciousness as being beyond ego or trans-egoic.  

Ultimate unity is the highest psychic level in Wilber’s pluri-dimensional model and can be 

attained through self-unfolding processes and spiritual practices. The book Integral Life 

Practice: A 21st-Century Blueprint for Physical Health, Emotional Balance, Mental Clarity, 

and Spiritual Awakening (Wilber, Patten, Leonard, & Morelli, 2008) describes these practices 

further and offers a roadmap for travellers on the spiritual path. It simplifies and translates 

Wilber’s integral theory into helpful transformative practices that work with body, mind, spirit, 

and deeper psychological aspects of one’s being. These practices encourage the spiritual seeker 

to see every moment as a moment of encounter with Spirit and by doing so awaken to their true 

and universal Self.  

Ultimate unity is naturally the end of the transformational path, because it is universal in its 

scope and transcends all boundaries of individual selfhood. It is nondual, all-inclusive and 

beyond all forms of separation. Ultimate unity or reality therefore presents a liberation from 
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the self–other division, the subject and object dichotomy, or the fate of the separate self which, 

according to Wilber (1982b), is the cause of all “angst, the sour-life, the unhappy self, the self 

that is inherently anicca, anatta, dukkha (impermanent, insubstantial, painful)” (p. 63).  

I am drawn to Wilber’s vision of including truths from many disciplines and times. I see some 

parallels between the spiritual path he describes and the WYWH course. Both offer a roadmap 

and spiritual exercises. Each module builds on the previous module and encourages the 

participants to train their mind, open their heart, and awaken to their authentic Self. Like 

integral theory these modules apply the principle of a stage-like unfoldment of consciousness: 

Transcending the limited self while including and integrating the preceding stage, being there 

while getting there, searching ultimate unity while finding a greater level of peace and the way 

home. (10.12.2015) 

Fowler’s model of faith development. 

James Fowler’s (1981) book Stages of Faith also surmises that the path to spiritual unity occurs 

through the unfoldment of stages. The word faith here is not so much “a set of beliefs as a way 

of knowing and constructing one’s experience of the world” (Parker, 2011, p. 112). 

In Fowler’s (1981) cognitive-structural model of faith development theory he identifies six 

stages of spiritual development that culminate in a seventh stage of universalising faith. The 

dynamics of faith commit to transcendent values and are seen “as the ways we go about making 

and maintaining meaning in life” (p. xii) and the ways we transform present reality into 

transcendent actuality.  

In this model, Fowler combined his own ideas with those of other developmental theorists, 

such as Erikson (1964), Piaget (1970), Kohlberg (1976) and Selman (1976). He structured it 

according to the following ideas: (a) the form of logic (this includes Piaget’s levels of cognitive 

development); (b) the form of moral reasoning (including Kohlberg’s ideas); (c) the form of 

perspective taking (building on Selman’s differentiation between singular and multiple frames 

of reference); (d) the form of world coherence (explaining how a person makes sense of their 

world); (e) the locus of authority (identifying whether a person looks inwardly or outwardly 

for approval of beliefs and actions); (f) the bounds of social awareness (describing who is 

included or excluded in a person’s meaning making); and (g) the role of symbolic function 

(identifying how and what symbols are used to refer to the transcendent; Parker, 2011). 
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Table 2 

Summary of Fowler’s Stages of Faith (compiled from Fowler, 1981) 

 Fowler’ stages of faith Age Features 

6 Universalising faith 45+ Enlightenment/treats everyone with compassion and 

universal principles of love and justice 

5 Conjunctive faith 35+ Paradox, depth and intergenerational responsibility 

for the world 

4 Individual-reflective 21+ Reflective construction of ideology, formation of a 

vocational dream 

3 Synthetic-conventional 12+ The forming of identity and shaping of a personal 

faith 

2 Mythic-literal 7–12 The rise of narrative and the forming of stories of 

faith 

1 Intuitive-projective 2–7 Rise of imagination; formation of images of 

Numinous and an Ultimate Environment 

0 Undifferentiated faith 0–2 Concerned with safety, mutuality, trust, formation 

of pre-image of the Ground of Being 

 

Fowler’s model offers a map for assessing the nature, role and stage of a person’s intelligences, 

faith, and trajectories of human development. Although this model proposes clear descriptions 

of patterns, movements, and transformations, it still needs to be translated into each person’s 

life, highly individualistic constructs, and experiences of faith (Cashwell, 2005). It can 

highlight features of a person’s pilgrimage of faith but should be taken “with a serious 

playfulness and a playful seriousness” (Erikson, as cited in Fowler, 1981, p. xiii) and the 

knowledge that no theoretical framework will ever exhaust such complex processes. 

This model is based on Western spirituality and does not claim to be universal across different 

faith traditions. It might therefore appeal to the participants of this research who predominantly 

come from Aotearoa New Zealand. On the other hand, it might not be useful for this study 

since it does not include the horizontal dynamic of interpersonal relationships. It is mainly a 

vertical model that moves from lower to higher levels and a model that focuses on intrapsychic 

processes. Since faith is greatly influenced by the quality of interactions with other people, I 

wanted to offer the participants in this study a positive, authentic, and supportive relationship 

and engage with them in a sensitive and meaningful way.  
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Fowler’s faith developmental model has been further critiqued because it presents an 

incomplete concept of the whole person. It overemphasises the ego by dedicating four stages 

to its cognitive structure and development and neglects deeper parts of the self, such as 

unconscious aspects (Ford-Grabowsky, 2006). Only the last two stages belong to the domain 

of spiritual development and include the transcendence that connects the ego and the self.  

In response to Fowler’s limited concept of the person, Ford-Grabowsky (2006) suggested a 

more holistic approach that combines Jung’s transformational process of individuation and 

psychological idea of the Self with Hildegard of Bingen’s (12th century) theological idea of the 

inner person. This will be further discussed in the following section.  

Carl Jung’s model of transformation. 

What distinguishes Jung’s model of transformation from other approaches is the idea that there 

are two distinct centres of the personality, namely the ego and the Self. Jung (1971) views the 

ego as the centre of conscious identity with a capacity for organisation, initiative and purpose. 

In contrast, the Self is an archetypal image representing the heart and totality of a person’s 

psyche that unifies consciousness, the unconscious, and the ego. The transformation of the ego 

progresses in the following way: 

The ego initially emerges from the deepest sources of the psyche, then separates itself 

from these sources during the first half of life which is the period of ego development 

and dominance. In the second period of life the ego returns to the deep regions of the 

psyche to be integrated with the ground of being on a more developed trans-egoic level. 

(Simanowitz & Pearce, 2003, p. 124) 

Jung connects the numinous with the emergence of the Self. The Self is the bearer of the God-

image with ultimately unknowable features. It represents the interior, transcendent power 

within us, the experience of the “Not-I,” or the “God within us.” It includes the repressed and 

forgotten content of the unconscious mind, as well as the two archetypal constructs of the 

“shadow” and the “anima/us” (Jung, 1966b).  

The spiritual and transformational journey brings forth the emergence of the Self and is closely 

connected with the de-centring of one’s ego or the receptivity of the ego to the numinous 

(Ulanov & Dueck, 2008). Our ego becomes de-centred or receptive when we are confronted 

with the unknown aspects of our psyche through suffering, but also through dreams, fantasies, 

and physical symptoms. “By acting as a bridge between the conscious and the unconscious the 

Self allows the individual to move beyond the one-sidedness of the dominant character traits 
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expressed by the ego” (Ulanov & Dueck, 2008, p. 21). As a result, a more psychologically 

integrated new way of being emerges.  

In Jung’s view, double polarities such as unique and universal, or temporal and eternal, make 

up the schemas of psychic reality (Ford-Grabowsky, 2006) and the Self with a drive towards 

wholeness, and transformation mediates between these conflicting polarities and connects them 

through a “uniting symbol” (Jung, 1971). This symbol is pregnant with meaning and appears 

at the threshold between conscious perception and the processes emanating from the 

unconscious. Once the meaning sought has been found the symbol loses its life and purpose 

(Jacoby, 1999).  

The goal of the transformational journey or, in Jungian terminology, the process of 

individuation, is to integrate all parts of one’s personality and to realise the Self fully. However, 

this goal, according to Jung, cannot be achieved in this earthly life since the unconscious will 

always remain and the Self can never be fully known (Daniels, 2002). 

Jung’s concepts of the small self as a composite of ego and mind and the Higher Self or Self 

with a capital S makes a lot of sense to me. My personal transformation shows that the ego’s 

hold is reinforced by self-criticism, condemnation, fear, and shame, and weakened by 

acceptance, familiarity, and compassion. When the hold of my ego is weakened, I can transcend 

it and experience the presence of Divinity and the realisation of enlightenment. Transcending 

the illusion of the small self and letting go of my identification with this construct has often 

made room for something far better. My transformational journey can be described as a path 

from self to Self, or a process where my Self, the source of awareness itself, and the place where 

the presence of the Divine is knowable and known as immanent, is fully awakened and alive. 

(20.12.2015)  

Hildegard of Bingen’s model of the inner and outer person. 

The Benedictine abbess and mystic Hildegard of Bingen (1098–1179) adds to these ideas the 

distinction between the “homo exterior” or outer person and the “homo interior” or inner person 

(Hildegard, as cited in Ford-Grabowsky, 2006). These terms include contrasts of blindness or 

deafness versus seeing and hearing, and egocentric, wilful aspects versus the desire to do God’s 

will. They also reflect St. Paul’s theology of, for example, sin nature/new nature or flesh/spirit 

or Christian self. The outer person acquires knowledge, but is unable to experience faith, whilst 

the inner person is open to grace and perceives the mystery of divinity. Hildegard thus attributes 
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spiritual transformation to the inner person who is activated and nurtured through spiritual 

practices and disciplines.  

What differentiates Fowler’s, Jung’s and Hildegard of Bingen’s work is their conceptualising 

of the ego, Self, and human person, which constitutes one of the most complex issues in 

theology, psychology and philosophy (Ford-Grabowsky, 2006). In Fowler’s model the ego 

develops in a linear fashion, while Jung, many theologians, and mystics like Hildegard of 

Bingen have viewed the development of the self and spiritual growth in a circular fashion or, 

in Jungian language, as “circumambulation about the centre” (Jung, 1967, para. 38). This 

happens through a “process of centering, decentering and recentering, a movement out and 

back in a continuous series of orbits spiralling upward toward God” (Ford-Grabowsky, 2006, 

p. 86). 

It appears that the models of psycho-spiritual journeys are as varied as the pilgrims themselves. 

They are both descriptive and prescriptive, offering a map of the landscape and a description 

of the path. Each stage builds on the experiences of previous stages and requires the 

reorganisation of past solutions or beliefs. Having examined different models of transformation 

I will now turn to the concept of the true self and the false self and examine the place of 

contemplation on this transformational path.  

Moving from Peripheral to Central Parts Through Stillness and Contemplation  

In the field of counselling and psychotherapy, transformation is often related to the notion of 

uncovering a person’s authentic and essentially good self, which is hidden underneath the 

layers, roles, defences, and masks, that a person has built up over the years. Therapy with a 

transformational goal moves from peripheral to central parts, contacts and releases a person’s 

inner core, and thus awakens the transpersonal (Rowan, 1983). 

Many writers have suggested similar movements, though they have used different terms to 

name these peripheral or central parts. Table 3 shows some of these names and serves as a 

starting point for the next section.  
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Table 3 

Movement from Peripheral to Central Parts of the Personality (Rowan, 1988, p. 1)  

Writer Peripheral Central 

Adler Guiding fiction Creative self 

Assagioli Subpersonalities I 

Janov Unreal self Real self 

Jung Persona Self 

Laing False self Real self 

Mahrer Operating potentials Deeper potentials 

Moreno Conserved roles  Spontaneity 

Perls Self-image Self 

Winnicott False self True self 

Transformation and the true self – false self dichotomy. 

The concept of the “true self” and “false self” was first introduced into psychoanalysis by 

Donald Winnicott (1990) and later used by theological writers such as Thomas Keating, 

Thomas Merton, and Richard Rohr. Winnicott’s true self is closely connected with spontaneous 

authentic experience, and a feeling of being alive and connected with one’s very centre. This 

true self, which Winnicott also called simply being (Jacobus, 2005), is rooted from early 

infancy in the experience of breathing and being alive. It continues to develop further in 

response to a source of love or “good enough parenting,” which Winnicott (1964/1992) 

distinguished from perfect parenting. The false self, by contrast, is a defensive façade that first 

develops in response to the wishes and expectations of parents who fail to practice good enough 

parenting. It can continue into adult years where the need to fulfil other people’s expectations 

overlays and contradicts the original sense of self.   

Transformation: Choosing a different operating system. 

Modern-day mystic Cynthia Bourgeault (2015) has expanded the concept of the true and false 

self with insights gained from the perennial wisdom traditions. She sees the false self as a part 

of ourselves that is wounded, defended, boundaried, and neurotic. It is concerned with the 

desire for security and survival, esteem and affection, power and control. On the other hand, it 

is also a part that constructs a lot of our energy and helps with decision making. Bourgeault 

therefore suggests honouring, respecting and embracing this part. In comparison, the true self 

is the part of us that feels more real than anything else, wants to connect with the Divine, and 
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find its unique giftedness, calling or vocation, and place in this world. It is naturally open and 

spacious, and can be likened to our home, soul, and essential self.  

Bourgeault (2015) equates the false self to our egoic mind and the true self to the mind of the 

heart. Our egoic mind or “egoic operating system” (Bourgeault, 2008, p. 98) traps us in the 

search for the true self and holds us in the finite world. For transformation to occur we therefore 

need a different operating system of perception, namely a “God Positioning System” (GPS). 

This GPS changes the way we look at the world and puts our mind into our heart. It is open-

minded, inquisitive, and non-dualistic in nature. Additionally, it has subtle, subconscious, 

transpersonal faculties which include psychic, extrasensory abilities, aesthetic qualities, and 

intuition. The GPS goes beyond the limited analytic system, its boundaries are fluid, and it has 

a more cosmic perspective with a drive for unity and connectedness. It is in our heart and 

operates on love and relationality with the Divine. The heart, according to Bourgeault (2015), 

is seen as an organ of spiritual perception that functions best when it is not clouded by the 

vision and attachments of the egoic mind. 

Transformation through stillness and contemplation.  

From these considerations the question arises of how a person then moves from false to true 

self, from head or mental ego to heart, and from a life based on an egoic operating system to a 

life directed by a GPS? Many writers suggest that the vehicle for this transition is a regular 

contemplative practice such as “centering prayer” (Bourgeault, 2004) or meditation (Dowling 

Singh, 1998; Main & Harris, 1997; Rohr, 2016b). Psycho-spiritual transformation occurs 

through a commitment toward such a practice, because stillness and contemplation loosen 

one’s identification with ego or this separate sense of self (Dowling Singh, 1998). As we leave 

words and images behind, we move away from the ego’s sphere of influence and into the 

spiritual realm.  

Centring prayer is a specific kind of meditation that combines contemporary psychological 

models leading from woundedness, to recovery, to wellness, with models of the Christian 

spiritual path leading through purgative, illuminative, and unitive stages (Keating, 2009). 

Wounds are surfaced and, in a non-possessive way, released. Thus, the false self gradually 

weakens, and the true self emerges more and more. Keating (1992) describes this process in 

the following words: 

The level of deep rest accessed during the prayer period loosens up the hardpan around 

the emotional weeds stored in the unconscious, of which the body seems to be the 
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warehouse. The psyche begins to evacuate spontaneously the undigested emotional 

material of a lifetime, opening up new space for self-knowledge, freedom of choice, 

and the discovery of the divine presence within. As a consequence, a growing trust in 

God, a bonding with the Divine Therapist, enables us to endure the process. (p. 3)  

In Paul Harris’s compilation of John Main’s essential teachings (Main & Harris, 1997), Main 

talks about the purpose of meditation in a similar fashion. Through meditation we leave the 

shallow, passing, ephemeral things of life behind and enter the temple of our own heart or the 

depths of our being. Main views the ultimate purpose of spirituality as a reconnection with our 

own deep spiritual centre where the spirit of the Divine dwells. This is done through 

dispossession, unlearning, and simplicity, which meditation invites us to. We find ourselves as 

we let go of ourselves and launch into the depths of our hearts where God dwells. 

Conclusion 

Etymologically, the word transformation means to change form, nature, or appearance. 

Transformation implies actual development, evolution, and change of consciousness and 

spirituality. We often associate it with a journey, pilgrimage, and a crossing over. Building on 

the previous chapter of spirituality, this chapter has introduced a melange of supportive theories 

and models that expanded my thinking and gave foundation to the WYWH course, the 

HOMING writing model, and the current research. These theories describe psycho-spiritual 

growth and integration. They outline firstly spiritual processes that help people to move beyond 

their psyche into a larger space of pure awareness, expanded consciousness, and/or union with 

the Divine. And secondly, they demonstrate psychological processes that show how this larger 

awareness is integrated into one’s conditioned psychological structures. This can lead to 

transformation, the freeing of energy and unrealised potential, and the development of a fuller 

and richer life.  

Some of these theories espouse that various stages of transformation evolve as a person matures 

physically, emotionally, mentally, socially, and spiritually. Each stage of maturation is 

transformed, transcended, and integrated into the subsequent stage. Similarly, the WYWH 

course encourages the participants to move through the modules of the course, with each 

incorporating the transformational processes of the previous one.  

This study highlights transformational moments and understands transformation as both a 

process of unfolding and a highly subjective, deeply personal, phenomenological experience. 

It examines the processes of participants who take part in the WYWH course and engage in 



44 

therapeutic writing using the HOMING model. How therapeutic writing promotes psycho-

spiritual growth and transformation, and how the topics of spirituality, transformation, and 

therapeutic writing are woven into the fabric of the WYWH course, will be discussed in the 

following three chapters. 
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WRITING YOUR WAY HOME  

CHAPTER FOUR 
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CHAPTER 4: THE THERAPEUTIC POWER OF WRITING 

Writing can allow an exploration of cognitive, emotional and spiritual areas otherwise 

not accessible, and an expression of elements otherwise inexpressible. (Bolton, 2004, 

p. 1) 

Introduction 

Autobiographers, poets, and journal keepers have always intuitively known the healing power 

of personal writing and today science confirms its therapeutic effect. This chapter celebrates 

the renaissance of writing in the therapeutic realm. It starts with a historical review that includes 

cathartic expressions, poetry therapy, clinical dimensions, examples from narrative therapy, 

and writing opportunities that are facilitated through modern technology. The next part of this 

chapter describes James Pennebaker’s ground-breaking research and scientific model which is 

based on the disclosure paradigm. This is followed by various theories that explain the 

outcomes and effectiveness of writing further and include the process of emotional catharsis, 

emotional inhibition and confrontation, cognitive processing theory, the construction of a 

coherent narrative, exposure theory, self-regulation theory, and the principle of resource 

activation. 

Writing and Healing: A Brief Stroll Through History 

The ancient Greeks are believed to have been one of the earliest people to understand the 

important influence of words and feelings on writing and wellbeing (Putzel, 1975). The fact 

that Apollo was known as “the god of both poetry and healing” (Bolton, 2004, p. 1) confirms 

that. In Aristotle’s book Poetics, which is considered the earliest surviving work on dramatic 

and literary theory, Aristotle mentions how writing can lead to “catharsis” (literally translated 

meaning is cleansing), which provides a release from “emotional disease” and thus presents an 

emotional cure (Meisiek, 2004; Weller & Golden, 1993).  

Similarly, the listening to and writing of poetry has been related to emotional release and 

healing. In 1922, the poet Robert Graves wrote about the curative effect of poetry and suggested 

that it can help with “the more common mental disorders and may be used as much for 

prevention as for cure” (as cited in Morrison, 1973, p. 79). Three years later, Schauffler (1925) 

published his book The Poetry Cure: A Pocket Medicine Chest of Verse, which includes poems 

for particular moods and problems, and, later still, a comparable classification of poems was 

used prescriptively by Smiley Blanton (1960). The work of Eli Griefer, whose ambition was to 
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show the healing power of a poem’s didactic message, played a significant role in developing 

what we now know as “poetry therapy” (Mazza, 2003).  

Various poetry therapy models using metaphor, imagery, rhythm, and other poetic devices as 

well as bibliotherapy,5 narrative, creative, journal, and letter writing have been developed. 

Poetry therapy has been described as the most developed of the therapies that uses creative 

writing (Wright & Chung, 2001). It is represented by the National Association for Poetry 

Therapy (USA) which has developed clear standards and ethical guidelines for certified and 

registered poetry therapists (Mazza, 1993).  

The use and benefits of writing in clinical practice have been thoroughly examined and 

documented. Allport (1942) encouraged and advanced the use of diaries and journals; 

Landsman (1951) discovered that clients could express their anxieties better through writing 

than verbally; and D. J. Farber (1953) highlighted the advantages of writing as a tool to explore 

disregarded thoughts and feelings. Similarly, Widroe and Davidson (1961), who introduced 

directed writing, noted that clients experienced writing as a helpful means to examine and re-

examine their feelings and found that schizophrenic clients, in particular, benefitted from 

writing since it brought order and concreteness back into their day-to-day activities. 

Subsequently, McKinney (1976) introduced writing as a form of self-therapy and observed that 

writing reduced internal conflict, anxiety, and confusion.  

More recent research has linked writing to a panoply of positive health outcomes and a better 

quality of life (Corner et al., 2015; Craft, Davis, & Paulson, 2013). Further positive effects 

include improvements in the quality and length of sleep (de Moor et al., 2002), improved health 

status with psoriasis patients (Tabolli et al., 2012), and health improvements in study 

participants from children to the elderly with various forms of cancer (Corner et al., 2015; Craft 

et al., 2013; de Moor et al., 2002).  

In our postmodern times, constructivist and narrative approaches have included various writing 

techniques to “externalise problems,” help clients “story” and “re-story” their lives, and 

document their progress and achievements. “Therapeutic letters” are used to include and assist 

members of the clients’ communities, as well as the clients themselves (M. White & Epston, 

1990). Building on the work of Jerome Bruner, M. White and Epston (1990), the founders of 

 

5 Bibliotherapy describes an expressive therapy that uses a person’s relationship to the content of books, poetry 

and other literature as therapy.  
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narrative therapy, wrote: “We would like to rest our case for a therapy that incorporates 

narrative and written means” (p. 217).  

With this historic review we can clearly see that writing therapy is gaining more and more 

attention. A quick search of the Internet confirms this. In July 2018, for example, the search 

term “writing therapy” (including quotation marks using the search engine Google) resulted in 

326,000 hits. Amongst those sites were books advertising the therapeutic value of journaling 

(see for example, Adams, 1998; Chapman, 1991; Dowrick, 2003; Hunt, 2000, 2013; Klauser, 

2003), courses that teach various methods of writing (Celeste, 2013; Center for Journal 

Therapy, 2011; M. Matousek, personal communication, 2015), and software packages that 

relate writing to health and wellbeing such as “LifeJournal” (Chronicles Software Company, 

2012).  

Social media for outreach and psycho-education, such as blogging and tweeting; forums as 

self; peer-based, and professionally guided writing therapy interventions, are also increasing in 

popularity. Sarah Wilson, who through a serious sickness was totally isolated, unable to 

socialise, and seriously at risk, described these as an “introvert’s paradise,” a “life-line” and a 

matter of life-or-death (Arnold, 2015). These recent developments indicate consumer demand 

for more client-driven, text-based, and computer-mediated therapy forms. They also indicate 

that clients are looking for alternatives to the traditional, individual, one hour of person-to-

person counselling or psychotherapy (Wright & Chung, 2001). Having established that writing 

is gaining more and more popularity in the therapeutic realm poses the question of the nature 

of the relationship between writing and wellbeing. It is this question that I want to explore next. 

Disclosure Paradigm  

“You are only as sick as your secrets” states the axiom of Alcoholics Anonymous (Andriote, 

2018, p. 1). While this could be a rather negative and blaming recovery inventory it suggests 

that expressing troubling thoughts, and stories, and disclosing related emotions can commence 

a trajectory towards healing. There is a commonly held belief that if negative emotions are not 

released, they will increase psychological distress, and lead to sickness (Georges, 1997). What 

follows is that for healing to occur, emotional inhibition needs to turn into emotional 

expression. However, emotional expression can be constrained by social norms (Bushman, 

2002) and therefore needs to be well-timed and placed into the right context.  
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Counselling and psychotherapy offer a mode of emotional disclosure that is confidential and 

not limited by social norms and constraints. Therapeutic relationships can be seen as an 

“opportunity to enter into a relationship with someone who is consistently on your side, who 

represents a safe ‘other,’ who can be trusted and relied on” (Wright & Bolton, 2012, p. xi). The 

therapist also offers unconditional positive regard and demonstrates empathic understanding 

(Rogers, 1980). Therapy therefore presents an appropriate platform for emotional disclosure.  

Pennebaker (1997) has asserted that the mere act of disclosure serves as “a powerful therapeutic 

agent that may account for a substantial percentage of the variance in the healing process” (p. 

162). Similarly, Jung (Jung & de Laszlo, 1993) referred to disclosure as confession and stated 

that this was the heart of psychotherapy. Therapy also offers a place for reflection where clients 

can stand aside from the challenges and events of everyday life, consider the meaning of all of 

life’s happenings, and make choices in regard to the direction they want their lives to go 

(Wright & Bolton, 2012). This process of disclosure and reflection can be pursued in diverse 

ways, and writing comprises a pathway that intertwines these concepts well. 

Anne Frank (1952/1993) knew about these notions of writing and used it as a therapeutic tool 

during the most difficult years of her life, when she was hiding from Nazi occupiers. Her diary 

sold 30 million copies and is one of the most profound examples of the efficacy of therapeutic 

writing. She wrote: “Anyone who doesn’t write doesn’t know how wonderful it is… I can 

shake off everything if I write; my sorrows disappear, my courage is reborn” (p. 197).  

Other historical figures and authors have expressed similar sentiments. Hemingway, for 

example, wrote to his editor, Max Perkins: “Writing is a hard business Max, but nothing makes 

you feel better” (Bruccoli, 1996, p. 271). Comparably, the novelist Graham Greene (1980) saw 

writing as a form of therapy that helped him “to escape the madness, the melancholia, the panic 

fear which is inherent in the human situation” (p. 275). These examples show that self-

disclosure and the contemplative process of writing often about one’s problems or conflicts is 

therapeutic (Murphy & Mitchell, 1998; Wingate, 2015). 

Scientific Paradigm 

The relationship between self-disclosure through writing and wellbeing has been well 

researched. Disciplines such as immunology, health and social psychology have measured, 

explained, predicted, and analysed the results of randomised, controlled trials that focused on 

this phenomenon (Wright & Chung, 2001). James Pennebaker and Sandra Beal (1986) 



50 

established the empirical foundations for these studies and introduced a standard laboratory 

writing technique that is now known as the “Pennebaker paradigm.”  

In these trials the research participants were asked to write about and explore their “very 

deepest thoughts and feelings about an extremely important emotional issue” (Pennebaker, 

1997, p. 162) that had affected them and their lives. Participants assigned to the emotionally 

neutral control group typically wrote about more superficial topics. All groups wrote for 3 to 5 

consecutive days, 15 to 30 minutes each day. Their writing was confidential, and no feedback 

was provided.  

Writing about emotional experiences using the inhibition-confrontation approach resulted in 

significant drops in physician visits (Pennebaker, Barger, & Tiebout, 1989), reductions in 

distress, and positive behavioural changes (Francis & Pennebaker, 1992). It also beneficially 

influenced immune function and antibody response, positively changed autonomic and 

muscular activity, and led to improvements in mood and general wellbeing (Pennebaker, 1997). 

These findings suggest that the mere act of writing about traumatic experiences has many 

different, positive health results for people across diverse ages, genders, ethnicities, social 

classes and educational backgrounds (Pennebaker & Seagal, 1999). However, participants with 

disordered cognitive processing, severe depression and posttraumatic-stress syndromes might 

need further support such as counselling and cognitive- and/or coping-skills training (Gidron, 

Peri, Connolly, & Shalev, 1996; Pennebaker & Seagal, 1999). Furthermore, writing might not 

be useful for disturbed or psychotic patients, or client groups with repressive coping styles6 or 

alexithymia7 (Bolton, 1999) or other forms of dysfunctional reality testing.  

Further research focusing on particular aspects of wellbeing led to the following findings: 

Examining the short- and long-term mood effects of writing about traumatic experiences 

revealed that people tend to feel unhappy in the hours of writing, but much happier 2 weeks 

after the studies (Pennebaker, Mayne, & Francis, 1997). Studies exploring the relationship 

between outcomes of writing and different personality types showed that the benefits of writing 

are similar for different personality types, but, in regard to gender, men may benefit more from 

writing than women (J. M. Smyth, 1998a). Research also showed that people who are 

 

6 Coping styles here refers to the minimisation of problems or misfortune. 
7 People suffering under alexithymia have great difficulties in experiencing or describing emotions. 
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particularly hostile and suspicious benefitted more from writing than individuals who are low 

in these traits (Christensen & Smith, 1993).  

Over the last three decades the results of the Pennebaker approach have been critiqued, 

replicated and greatly extended. The beneficial effects of self-expressive writing have been 

well documented and subjected to further research and meta-analysis (see, for example, 

Frattaroli, 2006; Frisina, Borod, & Lepore, 2004; J. M. Smyth, 1998b). The reviews and 

analyses of these controlled trials first focused on North American research but have now been 

replicated and extended internationally and across populations (Lepore & Smyth, 2002).  

Research that went beyond writing from trauma to include a variety of writing topics has shown 

comparable health benefits and revealed that writing about being a member of a stigmatised 

group, for example, can positively influence a person’s sense of self-worth derived from a 

group membership (Pennebaker & Seagal, 1999). The vast amount of research into writing 

clearly reveals its effectiveness and health benefits. Questions that arise from this point include: 

Why does writing work? What are the underlying mechanisms of writing? and, what makes 

writing such a powerful and effective therapeutic intervention? 

Theories and Mechanisms Explaining the Therapeutic Effect of Writing  

The following theories offer different lenses to highlight the mechanisms underlying the 

effectiveness of writing. I propose that these theories build a beautiful kaleidoscope and need 

to be combined to mirror the scope, variables, and complexity of the writing process. 

Emotional catharsis. 

The early hypothesis that the benefits and therapeutic effects of expressive writing can be 

explained through a process of emotional catharsis or the venting of negative feelings has found 

little support (Baikie & Wilhelm, 2005). Pennebaker and Beal (1986) found that expressing 

only the emotions associated with a traumatic event was not as beneficial as combining both 

the event and the related emotions. Although writing catharsis onto the page might release 

inhibited emotions, it does not necessarily lead to a greater level of self-understanding, 

strengthen ego resources, or facilitate personal change (Domash, 1976). Some writers have 

even pointed to the potential harm of using an unstructured cathartic approach (Bushman, 2002; 

Schmidt, Bone, Hems, Lessem, & Treasure, 2002) and catharsis is therefore generally 

dismissed as a workable explanation (Mahoney, 1997). The more explanatory mechanisms by 

which expressive writing might work relate to emotional inhibition and confrontation.  
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Emotional inhibition and confrontation. 

Before Pennebaker (1985) instigated his research into the benefits of expressive writing he 

examined the connections between stressful traumatic events, obsessive thinking, behavioural 

inhibition, secrets, confiding and health. Based on his observations he developed the inhibition 

model of emotional disclosure. This model proposes that “not talking about important 

psychological phenomena is a form of inhibition” (Pennebaker, 1997, p. 164). Active inhibition 

of negative thoughts and feelings requires effort and physiological work which involves the 

autonomic and central nervous system. The effort put into active inhibition, which is also 

associated with obsessive thinking and ruminating, leads to cumulative stress and longer-term 

disease.  

Pennebaker et al. (1989) concluded that if inhibition translated into negative stress, letting go 

of and talking about these emotional experiences would naturally lower the overall stress on 

the body. Furthermore, confronting a trauma by translating the event into words, and 

acknowledging the associated emotions, would enable cognitive understanding and integration, 

and therefore greatly reduce the physiological work of inhibition (Pennebaker, 1985). To test 

this theory, Pennebaker and Beal (1986) chose writing as opposed to talking as the preferred 

mode of disclosure. 

Further research examining this theory has resulted in mixed empirical support. Studies 

correlating expressive writing with various biochemical markers of physical and immune 

functioning, for example, showed significant improvements (Esterling, L'Abate, Murray, & 

Pennebaker, 1999). However, participants who were asked to write about previously 

undisclosed traumatic events benefitted as much from writing as those who wrote about 

previously disclosed traumas (Greenberg & Stone, 1992). Also, participants’ “self-reports of 

inhibition before and after writing have not consistently related to health changes” 

(Pennebaker, 1997, p. 164). Reviewing all the research findings to this point led Pennebaker to 

the conclusion that “the precise role of inhibition in promoting health within the writing 

paradigm is not proven” (p.164). Feedback from participants who stated that the writing tasks 

resulted in a different way of viewing their story, and promoted new insights and 

understanding, led Pennebaker (1993) to examine linguistic characteristics such as the use of 

cognition and insight words. The findings revealed that cognitive processes, rather than 

disinhibition, may contribute significantly to the therapeutic effect of expressive writing 

(Donnelly & Murray, 1991). The largest and most recent meta-analysis included 146 studies 

and showed a very small but statistically significant overall effect size (Frattaroli, 2006). 
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Cognitive processing theory. 

Cognitive processing theory is often described as information processing theory (Baddeley, 

1990). It focuses on how people attend to environmental events, encode new information, store 

it in memory, and retrieve it. Within this model, information or input is taken in, encoded to 

give meaning, and compared with already existing, stored information. Problems occur when 

there is a mismatch between a person’s experience of the world and their internal scripts, 

schemas, or representations. Such a discrepancy can potentially hinder the processing of 

information and prevent it from entering long-term memory. If this occurs, these “cognitively 

disparate fragments” (Lepore & Greenberg, 2002, p. 548) might occupy active short-term 

memory and impair its normal functioning based on the active memory’s limited storage 

capacity. Cognitive processing theories often use the computer metaphor to talk about the way 

the human mind processes information. Similar to cognitive processing, a computer’s normal 

functioning might also be weakened or even damaged when its Ready Access Memory (RAM) 

capacity is exceeded (M. M. Smyth, Collins, Morris, & Levy, 1994).  

A tendency of the active memory is to repeat its content, and thus distressing thoughts, feelings, 

or images can become intrusive and interfere with a person’s level of awareness (Horowitz, 

1986). Cognitive processing models of emotional disclosure therefore focus primarily on 

intrusive thoughts and their influence on active memory. Several studies, such as those of 

Murray and Segal (1994) and Klein and Boals (2001) found that writing about troublesome 

events may decrease intrusive thinking. But how does this reduction come about? 

Pennebaker and colleagues have suggested that expressive writing helps people to organise and 

structure past memories or recent events in a way in which more adaptive, integrated schemas 

about their identity, others, and the world, come about (Harber & Pennebaker, 1992). 

Pennebaker (1989) argues that expressive writing reduces the frequency of intrusions and 

avoidance by promoting cognitive assimilation, organisation, and perspectives. Additionally, 

based on the fact that stressor-related intrusive thoughts lose their emotional sting when people 

disclose them, writing about them not only lessens the frequency, but also the impact of these 

intrusive thoughts (Lepore, 1997). 

Development of a coherent narrative.  

Cognitive processing theory suggests that expressive writing speeds up cognitive operations 

by translating experience into a coherent narrative. This is often accompanied by the emergence 

of new perspectives, problem definitions, or coping strategies (J. M. Smyth & Greenberg, 
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2000). A coherent story is more easily assimilated into current schemas and therefore more 

likely to enter long-term memory. Since writing stimulates the activation of long-term memory, 

previous experiences, existing scripts, and schemas can be accessed, restructured, and 

reorganised in order to integrate new information (Pennebaker & Francis, 1996). Working 

memory is thus freed up, which allows additional information to be processed more easily.  

Creating and sharing stories is a common human process. We construct, make sense of, and 

transform our lives by organising different events into a coherent narrative (Speedy, 2004). 

Through storying our experiences, we give them structure and meaning. We weave images, 

thoughts and feelings into the matrix of our experiences, and thus integrate them into a narrative 

that can be summarised, stored, and forgotten. This gives us a sense of predictability and control 

over our lives (Pennebaker & Seagal, 1999).  

Like narrative therapy, writing is a storied approach. How people make and remake sense of 

both their lived experiences and the discourses around them, and how they then shape the 

unfolding of sequences of events through time into a personal narrative is of interest here 

(Freedman & Combs, 1996). Narrative therapy encourages personal agency and focuses on 

individual potential or “inner state” psychology (M. White, 2001). In the process of developing 

our stories they often change, and at times a wider appreciation of the meaning of certain 

aspects of our positions opens up (Wright & Bolton, 2012). Narrative therapy labels these new 

openings “alternative” or preferred stories (M. White & Epston, 1990).  

In this paradigm, people are multi-storied, generating many stories at the same time. Narrative 

therapy encourages the “thickening” or fleshing out of stories to allow for the complexities and 

contradictions of life. It seeks to understand what the most dominant story in a person’s life is, 

or whether there are any stories that had been silenced, forbidden, or unimaginable before. 

“Deconstructing” questions are used to unpack “problem-saturated” or unhelpful narratives so 

that they can be “re-authored” into preferred stories (M. White, 2007).  

Although narrative therapy is generally at home in the arena of the talking therapies, and written 

practices or documentations are used in a very particular way, I believe that its principles can 

be utilised in writing therapy. They will help the participants to write coherent and more 

meaningful narratives and are therefore relevant to this study. 

Exposure theory. 

The many health benefits of writing can result from repeated exposure to negative emotional 

experiences or painful memories that have been heretofore avoided. Creamer, Burgess, and 
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Pattison (1992) suggested that exposure lessens the stimulus-response connection which can 

be considered as the first step towards cognitive restructuring and the modification of meaning 

of the negative experience or event. Over time, repeated exposure leads to changes to the fear 

response and eventually to the extinction of negative emotional responses (Lepore & Smyth, 

2002; Sloan, Marx, & Epstein, 2005). 

In a study that examined the effect of written exposure on generalised anxiety disorder (GAD) 

Goldman, Dugas, Sexton, & Gervais (2007) found that all symptoms connected with GAD 

decreased significantly in the written exposure group. Their findings show that GAD is closely 

related to an intolerance of uncertainty which leads to cognitive avoidance and presents a 

cognitive vulnerability factor. Individuals with GAD therefore “are caught between vigilant 

and avoidant behaviors and coping strategies which ultimately serve to amplify their worry and 

anxiety” (p. 514). Exposure through writing here served “to decrease avoidance and enhance[d] 

the emotional processing” (p. 531) of the participants’ fears.  

Although there is some significant evidence that exposure may contribute to the positive effects 

of expressive writing, this hypothesis has been met with mixed support (Baikie & Wilhelm, 

2005). Exposure theory might therefore need to be complemented with other theories and 

models. We therefore turn to self-regulation theory, which offers another explanation as to why 

writing is an effective therapeutic tool.  

Self-regulation theory. 

Given its simplicity, expressive writing presents an effective means of self-help either alone or 

as an addition to traditional therapies (J. M. Smyth & Helm, 2003). Writing as a self-help 

strategy requires motivation, self-direction and positive coping strategies, which are all features 

of self-regulation. An explanatory model for the positive effect of writing might therefore be 

provided by self-regulation theory. So, what are the features of this theory? 

Self-regulation theory explains the process by which people monitor and control their affect, 

cognition, and behaviour. This includes the following four components: developing desirable 

goals or behavioural standards, increasing motivation to meet these standards, monitoring 

situations and thoughts that precede breaking these standards, and applying willpower or 

internal strength to control urges (Baumeister & Vohs, 2007). Authors supporting this theory 

believe that individuals are inherently goal driven (H. N. Rasmussen, Wrosch, Scheier, & 

Carver, 2006). People naturally identify with their goals and related values, direct their actions 
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towards achieving these goals, evaluate their progress accordingly, and in return gain a lot of 

meaning and a sense of purpose (Baumeister, 1989; Leventhal, Brissette, & Leventhal, 2003).  

Writing mirrors these ideas. It offers people an opportunity to step back from their daily life, 

write about their problems and desires, formulate new goals, and consider the bigger picture 

(Shapiro, Kasman, & Shafer, 2006). Writing, according to Hunt (2000), may provide a 

containing experience that promotes the capacity for self-regulation and security.  

Self-knowledge, self-awareness, and self-observation are also significant aspects of both self-

regulation and the therapeutic writing process (Lepore & Smyth, 2002). Greenberg, Wortman, 

and Stone’s (1996) research adopted the self-regulation approach and found that the benefits 

of expressive writing are closely connected with understanding, responding, and mastering 

one’s emotions. Self-regulation and writing both promote the ability to use emotions as 

information through which we gain clarity and direction.  

The principle of resource activation. 

Through the influence of the positive psychology movement there has been a shift away from 

writing solely about negative emotional experiences (expressive writing) towards writing about 

positive experiences. Research on positive writing interventions has included, for example, 

reporting the circumstances surrounding episodes of wellbeing (Fava, 1999), writing about 

one’s best possible self (King, 2001), and writing about things that one is grateful for (Emmons 

& McCullough, 2003). Comparing research on such positive writing intervention with writing 

approaches focusing on negative or traumatic life experiences showed a general advantage of 

positive writing over expressive writing (Emmons & McCullough, 2003; King, 2001; 

Seligman, Rashid, & Parks, 2006). One of the advantages is that positive writing does not come 

with an emotional cost and therefore constitutes “a gain without pain” (King, 2002, p. 119). 

Resource activation has been proposed to explain these benefits (Toepfer, Altmann, Risch, & 

Wilz, 2015). 

Resource activation has been identified as one of four general change mechanisms of 

psychotherapy (Grawe, 1997). This process focuses on strengthening the healthy aspects of a 

person’s functioning through “enabling them to experience their positive motivational goals, 

abilities, and feelings of self-efficacy” (Toepfer et al., 2015, p. 2). The resources that are at a 

person’s disposal are brought to conscious awareness which naturally results in positive 

feelings. A positive upward spiral or self-fulfilling prophecy follows. This leads to positive 
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expectations, a heightened sense of mastery and control, the realisation of resources, and the 

fulfilment of basic needs (Grawe & Grawe-Gerber, 1999).  

Resource activation is based on the following four assumptions: Firstly, clients inherently 

desire growth, fulfilment and happiness; secondly, thwarted growth leads to psychopathology; 

thirdly, positive resources are authentic and as real as any symptoms or disorders; and fourthly, 

effective therapeutic relationships include the discussion and manifestation of positive 

resources (Rashid & Seligman, 2013). The resource activation approach therefore attempts to 

ameliorate a person’s presenting symptoms or issues by accentuating their positive resources 

such as their positive emotions, character strengths, meaning, and motivation. Like Toepfer et 

al. (2015), I believe that writing interventions should move away from deficit-compensating 

notions towards a stronger resource orientation and that they should be carefully matched to 

participants’ unique resources. 

Summary 

In this chapter I have described various theories that attempt to explain the benefits of writing. 

We have seen that while emotional catharsis can bring forth a momentary relief and sense of 

freedom, it does not lead to long-term changes and therefore does not offer a satisfactory 

explanation for the benefits of writing. Without clear guidance and therapeutic collaboration, 

it can lead to overwhelming and harmful outcomes and therefore needs to be treated with 

caution.  

The inhibition model of emotional disclosure has been the most researched and documented 

model and the largest and most recent meta-analysis shows an overall effect size of d=0.15 

which, although small, is statistically significant and justifies expressive writing as “a useful 

intervention for fostering emotional regulation and well-being in vulnerable populations” 

(Travagin, Argola, & Revensen, 2015, p. 44). Cognitive processing theory and the construction 

of a coherent narrative contribute insights into the meaning-making process of writing. Both 

methods include higher order cognitive processes such as comprehension, reasoning and 

problem solving, which can deepen a person’s self-understanding and lead to the positive 

restructuring and transformation of an individual’s story and life. These theories also explain 

how current unprocessed information can be positively assimilated and integrated with 

schemas. This step is necessary to move the data into long-term memory and free up active 

memory, which in turn increases cognitive functioning and wellbeing. Writing can also be an 

exposure-based procedure that first produces reactivation, then habituation, and eventually the 
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extinction of the stress-related physiological and emotional states associated with the negative 

memories (Konig, Eonta, Dyal, & Vrana, 2014). Diminishing the stimulus-response connection 

then leads to greater understanding and allows for the modification of meaning of the event.  

Each of the theories relies on one or two specific mechanisms and shows that the methods 

responsible for the benefits of writing are complex and hard to account for and no single factor 

or theory can account for them (Pennebaker, 2004). The self-regulation model offers a positive 

alternative here since it combines numerous mechanisms and processes that may be activated 

by the writing task (Landhuis, 2008). It includes focusing on specific stressors, formulating 

problems, developing goals and strategies to combat them, reflecting on those coping 

strategies, and activating further self-regulation processes. Both self-regulation theory and 

resource activation offer alternatives to the deficit-compensating hypothesis, complement 

previously mentioned theories, and are pertinent to this study since they approach writing from 

a more positive, strength-based angle. The following chapter considers writing used in the arts 

and humanities and how writing can become a tool for psycho-spiritual transformation. 
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CHAPTER 5: THE TRANSFORMATIVE POWER OF WRITING 

Learn your theories as well as you can, but put them aside when you touch the miracle 

of the living soul. (Jung, Hull, & Jacobi, 1973, p. 84) 

Introduction 

While the scientific approaches to therapeutic writing seek to measure, explain, predict, and 

analyse the results of writing, humanities’ approach is more interested in the process and the 

personal experience of writing and the miracle of the living soul. Cognitive, emotional, and 

spiritual areas that are not easily accessible through spoken language are of interest here. Rather 

than the “mastery” of the method or outcome, the “mystery” of an unfolding, opening, and 

awakening process to the spaciousness of our being are considered in the current study (Wright 

& Chung, 2001).  

In this chapter I will firstly describe the commonalities and differences between the scientific 

and humanities approach to therapeutic writing. Secondly, I will consider the purposes and 

effects of structured- and free-writing tasks. This leads to the question of how spirituality and 

transformative processes can be interwoven into writing therapy. Depth psychology and Ira 

Progoff’s journal workshop offer important insights here and will be discussed next. This is 

followed by the question of how reflexivity and editing processes can further enhance 

transformational writing. Lengelle and Meijers’ (2009) transformational writing model, which 

responds to this question, is described. The chapter concludes with considerations of how 

therapists can best facilitate transformation through writing. 

Writing in the Arts and Humanities 

The therapeutic effects and benefits of writing have been examined in both the sciences and 

the disciplines of the arts and humanities. Both agree that self-expression, whether in writing 

or speech, is beneficial and effective (Wright, 2002). While research based on the scientific 

paradigm using structured writing experiments is interested in measurable evidence, the writing 

approaches in the arts and humanities are not as narrowly defined. Wright and Bolton (2012), 

for example, see writing as “a personal vehicle for growth of self-awareness and as a method 

of working with clients” (p. xii). Bolton (1999) and others who come from a literary arts and 

creative writing background point out the soothing and healing power of poetry. Hunt (2000) 

mentions writing as a mechanism promoting psychological insight. Hartill (2005) uses writing 

as empowerment, a way of excavating identity, and of “soul-making” (based on Hillman & 
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Ventura, 1992), and Sampson (2005) promotes it as a discursive space for the development of 

the self.  

Rather than separating writing therapy into a scientific and a humanistic paradigm, Wright and 

Chung (2001) suggested that writing could be put on a mastery (scientific randomised, 

controlled trials) and mystery (humanities’ approach focusing on reflexivity, therapeutic 

relationship, and self-report) continuum. On this continuum therapists learn from both the 

scientists of self-disclosure and the creative writers. This idea had previously been used by 

Bacigalupe (1996) and M. White and Epston (1990) in the context of family therapy. Their 

emphasis was on writing with rather than to or about clients, which is reflected in Bacigalupe’s 

definition of writing as “a conjoint activity between therapist and client” (p. 361). Similarly, P. 

T. Rasmussen and Tomm (1992), motivated by the desire to be inclusive and empower their 

clients, developed a guided letter-writing approach that supported the clients’ existing 

resources, which includes their autonomy and creativity.  

Poetry therapy draws from an interdisciplinary base and includes bibliotherapy, narrative 

psychology, metaphor, storytelling and journal writing (Mazza, 1993). The U.S. National 

Association for Poetry Therapy (NAPT) further develops the therapeutic use of writing. This 

organisation describes itself as a community of people from different helping professions who 

value the power of words. It is made up of psychotherapists, counsellors, psychologists, social 

workers, psychiatrists and many others. Its mission is to train poetry therapists and applied-

poetry facilitators, who use a wide variety of writing approaches, literature, and language arts 

to enhance the lives of others and themselves (NAPT, n.d.).  

Structured and Free-Writing Tasks  

Although research on therapeutic writing (see previous chapter) points to a wide range of 

benefits, there is as yet “little consensus in regards to the mechanisms that make writing 

beneficial for clients” (Kerner & Fitzpatrick, 2007, p. 333). Some researchers therefore suggest 

that an integration of theories and mechanisms may best account for its positive outcomes 

(Pennebaker, 2004; Sloan & Marx, 2004). In response, Kerner and Fitzpatrick (2007) 

developed a framework that assists therapists in making informed choices about how to use 

writing in ways that stimulate change processes and respond to various clients’ needs.  

This framework includes two dimensions: the horizontal line describes the affective/emotional 

and cognitive/constructive change processes and offers information on what is achieved 

through writing. The vertical dimension is a continuum of writing activities ranging from most 
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structured to least structured and from concretely conceptualised writing activities to tasks that 

are more abstract and open to interpretation. It offers insights into “how writing can be 

structured so as to activate these change processes most effectively” (Kerner & Fitzpatrick, 

2007, p. 337). The therapist’s task is firstly to identify client challenges, secondly individualise 

the writing interventions, and thirdly to facilitate and activate the client’s cognitive-affective 

involvement. Both the degree to which therapists structure the writing intervention and the 

degree of client cognitive-affective engagement will influence the therapeutic outcomes or 

benefits.  

The writing activities on the structural continuum of this model move from programmed 

writing (workbooks with topics and writing guidelines), to homework diaries (thoughts and 

feelings on aspects of daily or weekly functioning), to journaling (reflections on the self and 

the client’s context), to autobiography and memoir (personal narratives that include the social 

and historical context), to storytelling (a fictionalised version of a client’s story), and lastly to 

poetry, which is the least structured intervention. Poetry here helps the writers to access 

difficult emotional material using metaphors and abstract language which assist in locating and 

regulating emotional undertones of painful experiences. This regulation can then enable the 

search for new ways of being (Kerner & Fitzpatrick, 2007; Mazza, 2001).  

This model thus interweaves writing activities with various concepts of previously mentioned 

theories (catharsis, disinhibition, exposure, cognitive processing, coherent narratives), and 

relates them to emotional and cognitive change processes. However, it does not include the 

spiritual realm. The question of how spirituality can enrich and inform writing therapy and 

encourage transformational processes is therefore what I want to explore next and this search 

brought me to depth psychology.  

Depth Psychology: Interweaving Spirituality into Writing 

Depth psychology is a non-pathologising, strength-affirming approach. It includes “the 

exploration of the subtle, unconscious, and transpersonal aspects of human experience” (The 

C. G. Jung Center, n.d. para. 1). This might encompass consideration of the subconscious, and 

of archetypes or ruling images that show up in people’s dreams and behaviours. These patterns 

are often dismissed by our rational mind, but can be found in symbols, metaphors, myth, 

religion, and art. The starting point in depth psychology is the belief that we are inwardly 

whole, but out of touch with parts of our selves. As we work with messages revealed from the 
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subconscious mind we come to know, give expression to, harmonise, and integrate the various 

aspects of our psyche.  

Depth psychology focuses on the psyche, human development, and personality formation. It is 

concerned with the process of psychic development, which Jung called individuation, that leads 

to the conscious awareness of wholeness (Stein, 2012). Depth psychology is part of the 

perennial tradition which affirms that “there is a Divine Reality underneath and inherent in the 

world of things. There is in the human soul a natural capacity, similarity, and longing for this 

Divine Reality. The final goal of existence is union with this Divine Reality” (Rohr, 2015b, pp. 

2–3).  

Where Christians typically would use the term the indwelling Holy Spirit, Jung talked about 

the “God archetype” or the “whole-making instinct” of the soul. This inner God-image stirs us 

on and motivates us to become firstly who we are and secondly all we are (Jung & Jaffe, 1989). 

This whole-making function leads to personal development, growth, or, in Jungian language, 

individuation. The process of individuation calls us to welcome, love, and integrate the various 

parts of ourselves. The integration of opposites such as the conscious and the unconscious, 

good and bad, masculine and feminine, inner and outer, individual and community, the One 

and many, the small self or ego and the Big Self, are part of this journey toward psychic 

wholeness.  

Figure 1. Jung’s concept of the human self (as depicted by Rohr, 2015c).  

Jung’s concept of the human self can be visualised in a circular diagram (see Figure 1). Our 

“consciousness,” which describes what we know, think, have experienced and consider to be 

our identity, makes up the top third of the circle. This is the part out of which most people live 

(Rohr, 2015c). Between “consciousness” and “personal unconscious” or “shadow” is a line 

called the “ego.” The bottom half of the circle is the deep unconscious or “collective 

unconscious” (Jung, 1933). 
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The ego in Jungian terms can be seen as the managerial capacity of the psyche that balances 

different impulses (Welwood, 2000). Welwood (2000) has suggested that both Eastern and 

Western psychology view it as a “fabricated or constructed sense of self, which provides a 

sense of control that we need for survival and protection” (p. 301). Its function is to maintain 

a stable self-image and its desire is to be significant, important, central, and right. The ego is 

highly defended and self-protective. It is eager to define itself “in terms of comparing, 

competing, analysing, critiquing, judging, labelling, and positioning” (Rohr, 2015a, p. 2), 

which are all mental pursuits or mind games. The ego tries to avoid any humiliating, 

complicated or negative information that could interfere with one’s desire to impress or to look 

good.  

Jung (Jung & Jaffe, 1989) highlighted the significance of building a healthy ego structure with 

a strong sense of identity and security. He saw this as an important task of the first half of our 

lives. The focus in the second half of our lives is to loosen the ego’s hold on identity and 

awareness and thus enter the transformative field (Dowling Singh, 1998). It is there where we 

find a deeper source of purpose through a unitive encounter with the Divine, and the experience 

of God’s action within (Jung, 1960). Our transformation is motivated by our longing for the 

Divine, which is the same longing as our longing for our authentic and true self (Rohr, 2013).  

Below the ego line is the personal unconscious or shadow self which includes aspects that are 

hidden and denied or have been consistently disowned. Jung (1976) described this part as “the 

source of the highest good: not only dark, but also light; not only bestial, semi-human and 

demonic, but superhuman, spiritual or numinous” (p. 389). The shadow aspects are often 

repressed and projected onto others, and Jung suggested that in order to achieve self-knowledge 

the shadow parts have to be recognised as “present and real” (Jung, 1983, pp. 91–92).  

Transformation requires serious shadow work and invites a process of rediscovering and re-

owning these aspects of our being. The shadow can also be described as an aspect of our 

personality that is in conflict with our dominant life solution (Horney, 1951). Opening to the 

multiple dimensions of our shadow, befriending and integrating them, is part of the journey 

towards spiritual awakening, wholeness, and personal growth.  

Underneath the shadow part is what Jung called the “deep unconscious” or “collective 

unconscious.” Images, which Jung calls “archetypes” that are common to people in all cultures, 

across time and space, and symbolise universal truths, are at home in this level of our being. 

The God archetype, the numinous, or the place of wholeness and completeness is found here 
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(Jung, 1976). Paradoxically, becoming conscious then means being in touch with and aware of 

one’s unconscious. There are many pathways such as therapy, writing, and contemplation that 

encourage us to descend into the personal and collective unconscious where we experience life 

in its unity (Rohr, 2015c). 

Jung’s Self with a capital ‘S’ represents the deepest centre of our psyche. The Self is naturally 

in union with the Divine. Winnicott (1990) called this centre the True Self, while others have 

called it the Christ Self or the Buddha Self (Jung, 1959; Knitter, 2009). Psychological distress 

occurs when an individual is alienated from their centre and healing happens when a person’s 

connection to the Self is restored. This process can be fostered through relationship and 

different therapeutic interventions. A very effective writing intervention that is based on depth 

psychology and the above-mentioned principles is the Progoff Intensive Journal Program for 

Self-Development (J. Progoff, 2018). This programme is described here since it has greatly 

informed my research and my desire to create a therapeutic writing course that encourages 

psycho-spiritual growth and transformation. 

Ira Progoff’s (1996) Intensive Journal Programme 

I. Progoff synthesised insights that he gained from his studies with Jung, in Switzerland, with 

the work of Jan Christian Smuts (1973), and developed his own theories of human 

development, which he called “Holistic Depth Psychology”. In search of a practical method to 

apply these theories, he experimented with journals. The “intensive journal method,” which he 

describes as “a structured method of journal writing for personal growth,” was the result of 

these studies and experiments (I. Progoff, 1993, p. 1).  

The intensive journal process is a path to self-discovery that integrates psychological and 

spiritual approaches. Through both spiritual and writing exercises the participants develop 

firstly a healthy relationship with their self, and secondly get a glimpse into their own 

transpersonal nature. This includes experiences with a deeper level of knowledge that I. Progoff 

(1992) described as knowledge beyond understanding. The intensive journal process bridges 

the landscape of one’s own humanity with the landscape of one’s spirituality and transpersonal 

self which is the “part of each of us that transcends time and space” and connects us with “God, 

Spirit, the Universe, Infinite Intelligence, the Tao, Higher Self, Christ Consciousness, the All” 

(Adams, 1990). To do this, the Intensive Journal Workshop uses meditation. This creates a 

contemplative atmosphere of stillness and silence where inner resources, creativity, and 

spiritual experiences can be accessed.  
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The writing exercises are divided into “log” sections where the factual data of one’s life is 

recorded, and “feedback” sections that propel the person forward in their development. The 

course progresses through four stages, namely the “life/time dimension,” which reviews major 

events or spiritual stepping stones; the “dialogue dimension,” which invites the participants 

into a dialogue around their relationships, work, projects, body, health, events and society; the 

“depth dimension,” which explores symbolic messages and strengthens intuitive capacities; 

and lastly the “meaning dimension,” which focuses on the person’s transpersonal meaning, 

values, priorities, and ultimate concerns (I. Progoff, 1993). 

It could be argued that research based on I. Progoff’s approach lacks sound empirical evidence 

since it is mainly based on qualitative methods, anecdotal accounts, and case studies. However, 

the research findings and extensive feedback from the participants clearly point to its success. 

Participants reported that they made contact with the deeper-than-conscious processes in their 

lives, they solved conflicts and problems, gained access to their own private experience, 

became aware of inner resources like their intuition, moved in a new direction based on inner 

clarity, made significant steps in their personal development, and found their unique soul. They 

witnessed an increased sense of connection with the Divine and experienced more self-respect 

and self-nurture (Gestwicki, 2001).  

Depth psychology and I. Progoff’s method are transformational approaches. Both of them 

allow the exploration of unconscious and intrapsychic processes, strengthen and expand the 

various selves that make up our identity, and reconnect them with Jung’s (1976) “capital-S-

Self,” Winnicott’s (1991) authentic or “true self,” and Horney’s (1951) “real self” which are 

all at the heart of the psyche.  

It is my understanding that therapeutic writing based on depth psychology encourages a deeper 

searching into a person’s inner world and consciousness than a narrative or cognitively oriented 

approach. Although there is a clear distinction between modernist and postmodernist 

paradigms around the self, I am proposing that both paradigms can be interwoven into a 

transformational model which I introduce in the following chapter. Hunt (2013) claimed that 

writing exercises based on narrative and cognitive approaches, which see the self as a product 

of language and align with the dominant constructivist and poststructuralist view, enhance self-

reflection and ownership. They also free a person’s sense of self from those inhibiting psychic 

mechanisms that originate in their upbringing or other negative effects of socialisation (Hunt, 

2013). Exercises based on depth psychology might lead to further transformation as they move 
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the writer from cognitive control towards a greater level of ego flexibility, which allows them 

to access unconscious parts, integrate shadow aspects, and connect with the Divine.  

Having examined the principles of depth psychology out of which I. Progoff’s transformational 

approach emerged, I will now examine the psychological and transformative benefits of writing 

procedures that encourage editing processes and reflexivity.  

Reflexivity and Transformation Through Editing Processes  

Writing therapy authors suggest that a transformative writing process starts with spontaneous, 

uncensored writing, which is followed by a stage where the content is redrafted, reworked, or 

edited (Bolton, 1999; Hunt, 2000; Hunt & Sampson, 2006). Free association or spontaneous 

word play, according to Freud (1930) and Jung (Jung & Jaffe, 1989), can lead to an expansion 

of consciousness and increase psychic flexibility. It can prepare the writer for a shift in 

awareness from ordinary daily experience to transcendent moments or peak experiences.  

In transpersonal psychology, such moments are defined as “sensory and perceptual experiences 

that are typically short-lived, yet profound, and are accompanied by a sense of enhanced 

perception, appreciation, or understanding” (Maslow, cited in Kossak, 2009, p. 14). Poet and 

author Dianne Ackermann (1999) mentioned the blurring of conscious and unconscious 

boundaries of writing, which results in an increased flow of unconscious energies and an 

experience of time as nonlinear and transformational. This often comes about when mental 

chatter subsides, and the writer fully engages with his or her material and ongoing experience. 

Ackermann describes this state as the liminal space between the subconscious and the 

collective unconscious. It is a space where writers listen to their inner wisdom, Higher Self, the 

voice of God, or guidance. Writing in this light can have a transcendent function. 

Similarly, M. Matousek (personal communication, 2014) views writing as a transformative, 

spiritual practice. His “writing into insight” approach is an inquiry into the depths of one’s 

being. The writer here first describes an experience and how she8 feels about it, and then 

consistently edits and rewrites the text until new insights, breakthroughs or “aha” moments 

appear. This is done by bringing some distance and objectivity into the process and rereading 

the text. The writer assumes the position of an observer who uses different lenses that bring 

forth new questions, interpretations and possibilities. One of the questions might ask what 

 

8 To reflect the feminist nature of this research I have in the introductory chapters used ‘his and her’ and in the 

following chapters chosen to refer to a person using the feminine pronouns. 
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elements of truth are left out to keep the old or first story alive. As Bolton (2005) earlier 

observed, sitting with a text for a while and working through this editing process synthesises 

facts and feelings, cognitive and intuitive processes, and rational discourses and sensibilities. 

It also prepares for spiritual moments of insights and enlightenment and the creation of a second 

story (M. Matousek, personal communication, 2014). Similar ideas led to Lengelle and 

Meijers’s (2009) “transformation-through-writing model.” 

Lengelle and Meijers’s (2009) Transformation-Through-Writing Model 

This model, which is illustrated in Figure 2, is built on the assumption that transformation is 

often initiated by a boundary experience which can be “a Situation (e.g. chronic pain), an Event 

(e.g. job loss) or an Attitude (e.g. non-forgiveness)” (Lengelle & Meijers, 2009, pp. 58–59) 

where a person’s present self-concept is challenged, diminished, or lost. To combat the stress 

created by such a boundary experience the person comes up with a first story; however, this 

story often includes negative emotions and if not processed further can leave the storyteller 

trapped in his or her suffering. Therapeutic writing here offers an opportunity to reframe the 

story by creating a reflective gap, becoming an observer, and thus detaching from the story. In 

this way the first story becomes a physical object that the writer can reflect upon. The outcome 

of this process will then lead to a more insightful and life-giving second story.  

The gap between the first and the second story is the transformational space in which various 

kinds of writing exercises can be placed to promote a shift in perspective or the construction 

of new meanings. Kaufman and Sexton’s (2006) perception that these exercises need to be 

“personally relevant, emotionally laden, and narrative-like in structure” here (p. 277) is 

significant. Lengelle and Meijers (2009) suggested that this transformational space includes 

not just writing practice, but also an active dialogue between the writer and his or her different 

selves, and between the writer and others. A therapeutic letter or conversation in response to a 

client’s writing can greatly enhance the transformation. The learning stages of sensing 

(information gathering: thoughts, feelings, memories), sifting (sorting process considering 

causality), focusing (formulating viewpoints), and understanding (insights and fragments form 

a second story) can further promote the rewriting of the first story into a more congruent and 

life-giving second story.  
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Figure 2. Transformation through writing: A dialogical-learning model in four steps (Lengelle 

& Meijers, 2009, p. 67).  

The concept of the observer is a very significant feature of this model that interweaves spiritual 

with psychological dimensions. Wilber (2000) equated the observer of body and mind to Jung’s 

“Self with a capital S, or the Witness, or pure Presence, or pure awareness, or consciousness” 

and wrote that “the observing self goes straight to God, straight to Spirit, straight to the very 

Divine. In the ultimate depth of your own awareness, you intersect infinity” (p. 179) and thus 

move into transpersonal stages. Developing the observing self is what mystical, contemplative 

and yogic traditions invite us to do. Their spiritual exercises “push beyond or behind the mind, 

into a depth of consciousness that is not confined to the ego or the individual self” (Wilber, 

2000, p. 180). This depth consciousness can become a natural abiding place where we get filled 

with love. Transpersonal growth and development happen as we follow this observing self to 

its ultimate home, which is communion with the Divine. Transformational writing processes 

then encourage writers to assume the position of the observer and write their way home. 

The transformational space in this model is pregnant with possibilities for both psychological 

explorations and transpersonal growth. This transformational space equates to the following: a 

time to slow down, reflect, inquire and write; a space where the interplay of fear and desire can 

turn into epiphanies, wonder, awe, and joy; an expanse where our different selves make their 

voices known, sing and harmonise in a chorus; a space where the material of the writer’s story 

is transformed into a redemptive, insightful, vibrant second story; and a space where the “I” 

meets the “Thou,” which Buber (1970) labels as the place where God dwells. 
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Lengelle and Meyers’s (2009) model is particularly significant for this study since it combines 

many of the aforementioned concepts. There are notions of catharsis, emotional inhibition and 

disclosure, as persons become conscious of what they have concealed and open the door to 

hidden and painful aspects of their first stories. Cognitive processes are involved in the sensing, 

sifting, focusing, and understanding phases. Exposing and confronting negative experiences 

and feelings is part of the truth-telling that is encouraged in the sensing and sifting phase. 

Creating a coherent second story reflects narrative ideas and includes becoming an observer, 

externalising the problem/s, assuming new positions, and re-authoring the story. Self-

regulation and resource activation are part of the entire process and greatly contribute to the 

level of motivation and success of the writing process.  

Jung’s (1933) aims for therapy, namely to lead through the stages of confession, explanation, 

education, and transformation, are also reflected in Lengelle and Meyers’s (2009) model. These 

stages do not suggest a linear process, but rather co-exist and can be revisited at any time. The 

stage of confession talks about opening the door to thoughts and emotions that have been 

concealed or repressed, and have developed into what Jung calls “unconscious complexes” or 

“fantasies,” and others call “personal myths” (M. Matousek, personal communication, 2014), 

misbeliefs, or “unbearable feelings” (Riddell, 2010). All of these distort one’s “conscious 

performance” and keep us stuck in both a state of isolation, and in our first story. The stage of 

explanation makes connections between the conclusions we formulated in our first story and 

the unconscious shadow-side of our identity. It brings light to areas of transference, 

sentimentality, and illusion. The stage of education involves gaining freedom from any 

delusions and formulating more desirable, authentic, ethically sound and healthier ways of 

thinking, acting, and being. Lastly, the stage of transformation describes the renouncing of all 

premature assumptions and opening up to continuous growth. The trajectory here is a 

movement into new positions and subjectivities that are unique and in alignment with the 

person’s Self.  

Writing Processes: Some Practical Considerations 

A therapist who wants to support the therapeutic and transformational effect of writing needs 

a sound knowledge of the theories that support both the writing and transformational processes. 

Combining such theoretical knowledge with an attitude of appreciation, curiosity, and 

openness towards each individual will further enhance the process. In this part of the chapter I 

outline some further ideas that a writing therapist might wish to consider.  
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Whether to write in the first or third person might depend on the purpose of the writing exercise 

and its context. Lange et al. (2000) explicitly instructed their research participants to write from 

a first-person point of view to “stimulate self-confrontation” (p. 182) and Goldman et al. (2007) 

believed that first-person present tense would “enhance mental imagery” (p. 515). Other 

authors have proposed that recounting one’s traumatic or stressful story from a third-person 

perspective can help the writer to experience a certain level of distance that can be beneficial 

and promote their therapeutic goals (Kaufman, 2002; Lejeune, Tomarken, & Tomarken, 1977; 

Wilson & Ross, 2003). In a study with patients suffering from pathological grief, Ramsey 

(1979) asked the participants to imagine that they were observing another going through their 

experience of grief and revealing their behaviour. Ramsey found that the patients became more 

accepting of their behaviour in regard to grief if they looked at themselves through a different 

lens or from another perspective.  

Writing is an intentional practice which involves setting aside time, finding an appropriate 

place, letting go of everyday reality, and immersing oneself in what Winnicott (1991) calls the 

“potential space.” In this creative, transformational, or transitional realm, where both psychic 

reality and the outside world meet, meaningful negotiations between internal and external 

experiences can emerge. Some writers refer to this as poetic or reflective in-between space with 

creative potential where descriptive expressions arise from felt situations (Bolton, 1999; Hunt, 

2000), psychic flexibility increases (Hunt, 2004), and a sense of inner spaciousness and 

movement is experienced.  

The environment, the structure of a regular writing practice, and the dialogue with a therapist 

about the writing are not insignificant here. They can all support the process of immersing 

oneself in this potential space and provide the needed security from which to engage with the 

interior self. Writing experts (Bolton, Field, & Thompson, 2006) promote the benefits of 

establishing a reliable space and choosing of a regular writing time for this transformational 

work. Writing implements such as a journal, computer, pen and paper, which all operate as 

“transitional objects,” are part of this space. They offer the writer a sense of security that 

enables the negotiation between subjective and objective reality, between the self and the 

external world, as well as between a person’s not-me and part-of-me aspects (Winnicott, 1991). 

The routine of writing, the tactile sensation, the creative space, can all become important 

symbols of security and safety.  
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Writing occupies an intermediate space and can also be a “transitional object” (Winnicott, 

1990), since it is neither entirely imaginary, nor yet fixed in reality. This transitional position 

is marked by the presence of tentativeness, paradox, pluripotency, uncertainty, and a certain 

level of ambiguity around the choice of words. What is produced can resonate with the heart 

of the writer or open up more curiosity and exploration (Steinberg, 2004). Thus the writing 

process engenders a momentum where the writer experiences that “writing has authority, 

status, survival power and a vitality of its own” (Steinberg, 2004, p. 48).  

Writing that promotes transformational processes requires honesty and vulnerability and can 

be accompanied by heightened sensitivity to inner states, anxieties, and inhibition. It involves 

some degree of risk-taking, venturing into the unknown, and letting go of feelings about the 

outcome (M. Matousek, personal communication, 2014). The writing process can lead a person 

through the transitional stages of orientation, disorientation, and reorientation (Brueggemann, 

2002) and sometimes includes a process of “reevaluation, reinterpretation, and reinvention 

from the inside out” (Custer, 2014, p. 6). Therapeutic support can help the writer to trust these 

processes and tolerate this temporary and sometimes chaotic phase.  

Similar to the way in which a parent provides a safe, nurturing environment for their child to 

transition into new developmental stages, a therapist can create a holding space where the client 

feels safe. Transformation based on educational psychology happens in a learning environment 

that is dialogical, safe and enriching (Simons, van der Linden, & Duffy, 2000). According to 

Lengelle and Meijers (2009), safety, in this context, helps the learner to break through the sense 

of isolation. In counselling or psychotherapy, the therapeutic relationship provides this safety 

through an empathic context for the conversation, accurate attunement, and mirroring. With 

this support, exposure to events is contained, and the writer is enabled to explore, analyse, 

reflect on, shape, and acknowledge various experiences. The therapist’s relationship of trust, 

and reliable and welcoming hospitality or holding, thus encourages the free flow and 

exploration of all the unconscious or semiconscious material. Reading out any written material 

to trusted, supportive family members or friends can further facilitate the transformational 

process, enhance the meaning-making process, and strengthen the new outcomes. 

Summary 

Each chapter of this literature review builds on the previous chapter. Chapter 1 defined 

spirituality and described how it can become part of therapeutic conversations. Chapter 2 

focused on the topic of transformation and highlighted the stages and goals of the psycho-
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spiritual journey. Chapter 3 opened the door into the vast landscape of therapeutic writing and 

covered different research findings and writing approaches, and highlighted mechanisms and 

principles that explain the effectiveness of writing as a therapeutic intervention. I suggest that 

there is merit in combining the various threads of these approaches and weaving them together 

into a new therapeutic approach. Chapter 4 focused specifically on transformational writing 

models and theories. It described I. Progoff’s intensive journal programme and Lengelle and 

Meijers’s transformational writing model. The definitions of spirituality, transformational 

maps, writing approaches, and transformational writing models represent the foundation of this 

project. All these threads have been interwoven into the tapestry of the WYWH course and 

contributed to the creation of the HOMING model, which I will introduce in the following 

chapter.  
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CHAPTER 6: WRITING YOUR WAY HOME COURSE AND HOMING 

MODEL 

All of life is coming home. 

Salesmen, secretaries, coalminers, 

Beekeepers, sword swallowers … 

All of us, 

All the restless hearts of the world 

Are all trying to find a way home … 

Home: the dictionary defines it as both a place of origin 

And the goal or destination. 

(Shadyac & Garces Williams, 1999) 

Writing this thesis is part of my own homecoming story. Each chapter seems to contribute to 

its unfolding plot. It is a story of transformation that shows how I respond to life’s constant 

flow of invitations. I love the dynamic interplay between the literature, the inspirations, and 

the dance of life. Everything is grist to the mill for this unfolding story. Chapters 1–4: 

Spirituality—transformation—writing theories—transformation … furnished me with all that I 

needed to create and design the content of the course. (04.04.2016) 

The Writing Your Way Home (WYWH) Course 

The title of the course speaks of a process (writing), a pathway (content), and a destination 

(union with God/emergence and unfoldment of the Self). The transformational writing process 

that the course uses is called HOMING. It includes six steps that interweave self-inquiry with 

contemplative practices. The participants engaged with and reflected upon modules based on 

topics that promote psycho-spiritual growth and transformation. Home is both the place of 

origin and the goal or destination of the journey and describes the Self, or a state of 

consciousness by which the presence of the Divine is experienced as immanent. 

Through a psychological lens the word home relates to our inner world with its various levels 

of consciousness. Finding one’s home then includes the recognition and acknowledgement of 

one’s conscious and unconscious parts so that these can be actualised (Maslow, 1998), healed, 

and integrated into a harmonious, balanced, well-functioning whole (Assagioli, 1989).  
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Spiritually, our home is found in relationship and connectedness with the source we come from. 

All of life ultimately draws us back home to the self-transcendent, the Divine or the “Ground 

of all being” (Huxley, 2014). We are at home when our inner and outer lives are aligned or in 

sync with this force of love or divine presence. Our spiritual path invites us to move beyond 

our egoic mind or rational understanding and open the different levels of our existence (matter, 

life, mind, soul, spirit) to this “divine reality” so that it can be transformed (Huxley, 2014; 

Wilber, 1999).  

Structure of the course. 

The WYWH course was made available online and consisted of six modules that were taught 

over a period of 6 months. The course invited the participants to engage with the material 

provided and relate it to their circumstances and lives through writing. Each module offered 

quotes, poems, images, stories, and references to films that helped the participants to interact 

with the material and cultivate the art of self-inquiry. My thoughts as a course facilitator were 

that 6 months were needed to build a certain momentum in this course and help the participants 

establish a regular writing practice. Similarly, working through one topic per month appeared 

to give the participants enough time for deep engagement with the material and personal 

reflection.  

At the end of each module the participants were presented with approximately 10 reflective 

questions (Appendix 1 shows an example) that served as writing prompts. The participants 

could either follow a writing prompt that resonated with them or choose to build their own title 

or theme. Writing about ideas in the course materials to which they had a strong reaction and 

with which they wholeheartedly agreed or disagreed with was another option that could lead 

to new insights and positions.  

Each module ended with a contemplative practice (see Appendix 2 for an example), and the 

six steps of the HOMING model. The contemplative exercise or ritual encouraged the 

participants to slow down, turn inward, become still, and move beyond ego into the liminal or 

spiritual realm. In this place, where the ego is barely perceptible, the individual psyche gathers 

useful inspiration and experience (Clements, 2011).  

The participants were encouraged to develop a regular writing practice and write as much and 

as often as their time and circumstances allowed. Each module gave the participants the 

opportunity to send one of their pieces of writing to me. Although my key role in this project 

was that of a researcher, I also assumed the roles of an educator, spiritual companion, and 
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therapist and composed a therapeutic letter in response to the participants’ pieces of writing. 

This included questions and comments that were designed to expand the conversation and 

inquiry. To respond to these pieces of writing in a way that encouraged further transformation, 

I used contemplative practices. This helped me to move beyond my egoic or rational mind into 

the spiritual realm to access new insights and inspirations. To describe the WYWH course 

further a summary of the course content follows. 

The course material.9 

Introduction to the course. 

The course starts with four introductory parts. These include: firstly, an introduction of myself 

as the course facilitator which offers a description of my own spiritual journey and love for 

writing; secondly, an outline of the concept of home and the rationale for the course; thirdly, a 

description of the HOMING process; and fourthly an overview of the different modules. By 

disclosing my personal story at the beginning of the course, I wanted to establish rapport, 

familiarise the participants with ideas that have contributed to the creation of this course, and 

encourage partnership and collaboration. This introduction to the course helps the participants 

to prepare themselves for the course, which might include rescheduling their timetables to 

create a regular writing practice. 

Module 1: Identity—Accessing our soul: Being and becoming who we are and want 

to be. 

“Who am I?” is the foundational question that underlies all spiritual and psychological inquiry. 

The first module therefore invites the participants to ponder this question and formulate their 

current understanding of themselves in terms of their gender, history, and culture, as well as 

their physical, emotional, mental, social and spiritual features. Various concepts and theories 

around the topic of identity formation and re-formation are explored. This includes modernist 

ideas around an essential or true self that needs to be unveiled, and the postmodern position 

that we create and recreate our identity each time we act, or speak, or, as in this course, write. 

Postmodern philosopher Michel Foucault (1983) states that “we have to create ourselves as a 

work of art” (p. 237) and evolve through a method of subjectification, an aesthetics of self-

formation. Transformation, in Foucault’s view, is a practice of creativity that follows the 

deconstructing of our biases, values, and beliefs which can be done through reflective writing.  

 

9 I have chosen not to include the course material in the appendices since I propose to publish and use the WYWH 

course professionally in the near future. 
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This first module brings these modern and postmodern ideas together and encourages the 

participants to engage in several projects: Firstly, they examine their biases and positions, move 

from the peripheral to the central self, and distinguish between any inauthentic and authentic 

aspects of their identity; and secondly, they elaborate themselves by (re-)defining, (re-) 

constructing and (re-)inventing their identity through writing.  

Module 2: Transformed by love: The art of surrender. 

This module shows that spiritual transformation often starts with an act of surrender and 

continues with the cultivation of an openness to the Divine or the force of love. Far from giving 

in as an act of passivity, resignation, or defeat, true surrender is a dynamic act of courage that 

allows the next level of consciousness expressed in love, wisdom, and truth to emerge. This 

module introduces Jung’s concepts of the psyche. Spiritual work does not eliminate the ego, 

but rather shifts a person’s centre of gravity from its usual egoic orbit to a deeper place or 

centre. The process of surrender displaces the ego as the seat of one’s personal identity and by 

doing so opens access to higher levels of consciousness and union with the Divine. As the 

participants go through this module, they identify their areas of resistance to this process of 

surrender and use their contemplative writing practice to surrender in a new way to the Divine 

and the process of life. 

Module 3: Divided no more: Integrating our shadows. 

The third module introduces the participants to Jung’s concept of the shadow and responds to 

the following questions: What is the shadow? How is it created? How does it operate? And 

how do we befriend and integrate our shadow?  

Sacred activist Andrew Harvey (2009) considers shadow work as one of the most important 

spiritual practices on the path of transformation. The shadow can be described as the keeper of 

tendencies, traits, desires, and memories that have not been approved by ourselves and others 

and that we therefore have repressed. It consists of energy patterns that Jung (1960) describes 

as selves or subpersonalities that were disowned and pushed down into the unconscious realm 

as part of a coping strategy. To make the shadow conscious we need to turn inward and listen, 

befriend, and heal these interior aspects that have formerly been rejected or projected on others. 

The writing practice in this module invites the participants to embrace and integrate their 

shadows and discover the gifts that are hidden within them.  
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Module 4: Life-enhancing spirituality: Listening to our desires, longings, dreams, 

and passions. 

Our desires, longings, dreams, and passions are closely related to our motivations, intentions, 

and actions and thus “indispensable in the journey to full personhood” (Benner, 2011, p. 15). 

Metaphorically, they are the fuel that makes the engine go. An awareness of our desires is 

therefore essential for any transformational journey. Understanding our desires will help us to 

transition from Fowler’s individuative-reflective stage to the conjunctive faith. This movement 

from Stage 4 to Stage 5 includes distancing from and re-evaluating of one’s conventional belief 

system, relocating one’s reliance on external authority to an authority within the self, and 

greater openness to one’s deeper self.  

Understanding one’s longings and following their lead will help a person in their search for 

vocational fulfilment, companionship, intimacy, connectedness with the Divine, and a place of 

belonging. How we respond to these aches of our deeper self will greatly influence our spiritual 

growth and transformation. The writing practice will help the participants to get in touch with 

their deeper desires, longings, dreams, and passions, so that they can then welcome and accept 

them, channel these life forces into self-transcendent causes, and integrate them into the fabric 

of their lives. 

Module 5: Relationships: Presence, encounter, dialogue, and love. The holy 

opportunities of everyday life. 

This module views relationships as sacred and as a path of personal and spiritual discovery. It 

encourages the participants to develop the quality of presence, and live more simply, 

congruently, mindfully, and intentionally. This might deepen people’s capacity to connect with 

others and expand their sense of who they are.  

Relationships provide both opportunities and challenges for psycho-spiritual growth as they 

inspire us to develop greater levels of awareness, discover deeper truths, and become more 

compassionate and fully human. They lead us on a journey into unknown parts of our psyche 

where we may encounter an entire range of unexplored qualities and dimensions of our 

wondrous being. “In confronting us with the great unknown inside us, love sharpens our senses 

and calls on us to grow and develop in unforeseen ways” and “become more flexible, loving, 

and responsive to life as a whole” (Welwood, 1990, pp. 13–14).  

This module invites us to move away from Western culture’s emphasis on autonomy, 

individualism, and defensive patterns. It encourages us to open ourselves to the present 

moment, to what is, “to the sacred play of the known and the unknown,” so that we can perceive 



80 

the natural order in all that we encounter. This involves “plowing the coarse and rocky ground 

of ego, breaking up the hardened places inside us, refining and enriching this soil so that life 

can grow more abundantly in us” (Welwood, 1990, p. 137). 

Module 6: Awe and wonder: Rediscovering the mystery, beauty, power, and 

sacredness of life. 

The course finishes with Module 6, which asks the participants to pause and pay attention to 

the beauty and mystery around them, embark on the way of simplicity and childlikeness, and 

find the capacity for innocent wonder. Awe and wonder are greatly transformative. They stop 

our egoic mind in its habitual tracks and create an opening for engagement with the Spirit. This 

can lead to mystical experiences and new ways of being.  

“Wonder is the spirit behind awareness that transforms paying attention from a discipline to 

one of life’s great joys” (Benner, 2011, p. 108). It changes our view from seeing the world as 

a place that is devoid of mystery and too small for the human spirit to a view where the world 

is sacralised and enchanted. Experiences of awe and wonder unite us with our deepest self, 

render life meaningful, and connect us in new ways not only with our surroundings, but also 

with the source of love and all that is beautiful and divine. This module invites the participants 

to open themselves up to the mystery of life. This includes that they allow themselves to be 

impressed, moved, and inspired by what they don’t know and learn to hold all of this in a 

container of wonder until its message can be heard.  

HOMING: A transformational writing model 10. 

The WYWH course uses a transformational writing model that I have developed for this course 

and named HOMING. It is a contemplative writing practice that is designed to soften and de-

centre a person’s ego, activate her inner person and nurture her spiritual perception and Self. 

The term homing is often connected with the migration of birds and describes a bird’s ability 

to navigate its way through unfamiliar territory towards a place it recognises as home. 

Similarly, this model is designed to take the participants on a journey that reconnects them with 

their inner centre and the Divine and helps them to find their home. The word HOMING is 

used as an acronym to describe the following six progressive phases of this writing process. 

 

10 HOMING model © Angelika Halstead All Rights Reserved 



81 

H: Hold with honour.  

In this first phase the participants reflect on the course material and write down a story or 

description of a situation, event or attitude that they want to explore. To do this they firmly 

embrace their own reality, knowledge and understanding, and write about it as honestly and 

transparently as they can. They recognise, name, and honour all the details, emotions and 

sensations connected with their experience and as they write them down, they hold them gently 

in their hearts with a welcoming, non-judgemental, accepting, and loving attitude. This then 

presents their first story. 

O: Offer back and open up.  

Like a migrating bird, this story is released, offered back to Spirit, and sent on its path. The 

participants do this by freeing themselves from any fears and/or the desire to control the 

outcome of this process. They detach themselves from their own ideas and emotions, surrender 

to the path that will naturally unfold, step back, and assume the position of a witness or an 

observer. Such reflective witnessing can then lead to pure awareness that is free of the 

compulsions of thought and emotion, free from dualistic fixations, and can be described as 

luminosity and spaciousness.  

M: Muse and meditate.  

In this phase the participants engage in a contemplative exercise, sacred ritual, prayer, or 

meditation. This will help them to cross the threshold into the spiritual realm or, as Bourgeault 

(2004) put it, activate their God Positioning System. Contemplation will also increase the 

participants’ level of receptivity or ability to obtain insights or inspiration from the spiritual 

realm. As rituals, the participants might choose to light a candle, open and cup their hands, sit 

in silence, pray for an insightful dream, or go for a meditative nature walk. There are many 

possibilities here.  

I: Inspiration leads to integration  

A willingness to inquire is the tenor of this phase in which the participants assume a childlike 

curiosity, a beginner’s mind, and an openness to the Divine. In this open, expectant state they 

wait for new insights or inspirations. Dreams, scriptures, words, images, intuitions, and 

synchronicities can all be meaningful here. The participants wait attentively until a new insight, 

illumination, or an aha-moment comes their way. This can take anything from one minute to a 

few days. Whatever is revealed is then pondered further until it is fully understood. Naturally, 

as a shift in perception occurs, new connections and meanings are made, and the gift or hidden 

treasure within the story is discovered.  
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N: Nobilify your narration.  

The new insights or transformative changes are now integrated into the participants’ first story, 

which is edited and recrafted into a second story. This editing process might bring about further 

nuances of meaning and is finished when the writing feels somewhat complete and is 

accompanied by a sense of arrival. A new and nobler narration with a different and often more 

positive, hopeful, and insightful conclusion has emerged. The search for meaning has been 

satisfied and the participants have written their way home.  

G: Given to be given.  

To celebrate the transformation, participants think of an image, word, phrase, metaphor, 

picture, poem, movement, or piece of art that captures the essence of their experience and 

symbolises the fruit of the process. This is the gift they receive which can now be shared with 

others. Great fulfilment lies in giving ourselves to others. By sharing this gift and using it for 

meaningful engagement and service, the participants multiply its benefits and further growth 

and transformation can occur.  

The writing in this model is a process of self-inquiry and reflection. It also includes a 

contemplative practice where the writer moves beyond the constraints of the egoic mind into 

the spiritual realm in search for new experiences and understandings. This transition will, over 

time, become more natural and automatic and eventually lead to a more integrated way of 

being. Rather than seeing the HOMING model as a linear path it is better understood as a 

circular model or an editing process where the participants return to their writing several times 

and shape and reshape it in the light of newly gained insights and inspirations. The time this 

process takes is different for every person and every topic. I see it as a process of writing into 

insight and have experienced that there is a clear sense of arrival when the process is finished. 

I will now describe the support I offer the participants throughout the course.  

Relational aspects: Supporting transformation through therapeutic support. 

When it comes to spiritual transformation, the two constructs of “dwelling” and “seeking,” 

which are part of Schults and Sandage’s (2006) developmental model of relational spirituality, 

are important to consider. Spiritual dwelling relates to a person’s affiliation to a particular 

religious community or tradition, while spiritual seeking “involves an open-ended questing and 

journeying toward new spiritual experiences and understandings within or beyond the formal 

boundaries of religious institutions” (Sandage & Jankowski, 2010, p. 16). Spiritual growth is a 

dynamic dialectical process that comes about through cycles of spiritual seeking but also as “a 
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result of the relational and developmental process of balancing dwelling and seeking” (Sandage 

& Jankowski, 2010, p. 17). 

The WYWH course offers plenty of opportunities for spiritual seeking; however, these are not 

within the participants’ spiritual communities. Some participants might share their experiences 

or writing with family members, close friends, or members of their groups, but for others, the 

dwelling aspect is reduced to their relationship with me as a course facilitator, spiritual 

companion, and therapist. I am mindful that the participants might deconstruct their previous 

constructs in search for deeper and more meaningful beliefs and that their “seeking” can cause 

some level of dissonance or crisis, stress or anxiety. My role in offering a holding space, 

encouragement, and therapeutic support is therefore pivotal.  

Weekly emails.  

One way of supporting the participants on this WYWH journey are the encouraging emails that 

I send to them each week. These emails (see Appendix 3 for an example) include a friendly 

greeting, some connecting words or feedback on their progress, additional literature, thoughts, 

or poems on the topic of the current module, and some motivational or confidence-building 

quotes that inspire the participants’ writing practice. With these emails I create a greater level 

of connectedness, collaboration, and support. I also offer additional pastoral care via emails 

and text messages when I become aware of a participant’s struggles, circumstances, or needs. 

Therapeutic letters. 

Another way to establish relationality and support is through therapeutic letters that respond to 

the piece of writing that the participants send me at the end of each module. To compose these 

letters, I place the photo of the person I am writing to in front of me and thus symbolically 

invite him/her into my room. The letter-writing process follows the HOMING model and 

includes contemplative exercises to enter the spiritual realm in search of inspiration. I ponder 

on the participants’ stories and move their writing into my heart before I respond. This gives 

me an opportunity to notice synchronicity, and include inspiration from my dreams, readings, 

or other sources. To create a more conversational mode and provide opportunities for ongoing 

dialogue I insert my responses (questions, comments, insights) into the participants’ text. My 

intention is to offer my understanding, empathy, non-judgemental presence, care, and 

wholehearted support thus giving the participants an experience of companionship on their 

journey home. 
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Summary 

The WYWH course is based on the idea that all of life flows from and returns to the Divine. 

The path towards psychological and spiritual development therefore always leads us home, 

back to our source which is both our origin and destiny. Transformation here is seen as much 

more than simply change, or maturation, or a project in self-improvement. It is a movement 

towards wholeness and integration that ultimately leads to unitive knowing of the ground of 

our being. The modules of the course are signposts on this path. They enlarge our understanding 

of our wondrous self (Module 1), encourage us to surrender to love (Module 2), help us to 

befriend and integrate our shadows (Module 3), show us that our development is fuelled by 

desire (Module 4), teach us how, in our relationships, we can expand our capacity to love 

(Module 5), and invite experiences of awe and wonder that render life meaningful and connect 

us with all that is beautiful and divine (Module 6). The course material is processed and 

personalised through writing that follows the transformational HOMING model, which 

includes contemplative practices that help the writers to transcend their egoic mind and move 

to higher levels of consciousness. Therapeutic support provides the safety and holding space 

needed for this journey of psycho-spiritual transformation. 

The following chapter tells the story of my search for an appropriate research methodology and 

introduces organic inquiry as the most suitable approach. It describes the principles of this 

methodology that are reflected in the HOMING model and which guided every step of this 

study. This is followed by Chapter 8 which shows the methods I have selected to explore, 

describe, and map my own and the participants’ experiences during the WYWH course and to 

examine the psycho-spiritual and transformative changes that have occurred for all who 

engaged in this research.  

  



85 

 

 

 

WRITING YOUR WAY HOME 

CHAPTER SEVEN 

  



86 

CHAPTER 7: METHODOLOGY 

Research is formalised curiosity. It is poking and prying with a purpose. (Hurston, 1996, 

p. 143) 

Introduction 

Over the last 10 years my curiosity has circled around the topic of therapeutic writing, psycho-

spiritual growth, and transformation. I wanted to discover how writing could be used to 

understand, heal, and integrate the fragmented parts of ourselves, and how therapists could 

honour and foster people’s relationship with the sacred. This interest has motivated this 

research project and inspired me to develop the WYWH course and HOMING model which 

are both designed to stimulate transformative change. I began this inquiry by wondering about 

how transformative change occurs, and how the experiences of the research participants who 

engage in the WYWH course might illuminate a new therapeutic path. This research project is 

an exploration of these questions.  

Defining transformative change can be challenging. It can be viewed as “a profound, lasting, 

paradigmatic shift” (Curry & Wells, 2006, p. 22). I want to include in this definition a 

perceptual shift, or a radical insight that might remove obstacles and thus enable further 

changes to occur. Curry and Wells (2006) wrote that transformative changes can range from 

discovering new ways of relating to other people to total lifestyle changes or spiritual 

awakenings. These might be seen as “that which emancipates experients’ attitudes, beliefs, 

behaviors, or life from the oppressions of shame and fear, allowing them to come out into the 

warm light of authenticity” (p. 22). The possibilities for transformative changes are boundless. 

Once the topic for this study was found I went on a search for the most suitable methodology. 

In this chapter I will outline where this quest has taken me. I will describe the features of 

narrative inquiry, heuristic research, feminist methodology, and transpersonal research 

methods that I have been attracted to. This story then reveals my discovery of organic inquiry 

as an approach that aims to enliven and transform the researcher, participants and readers. I 

loved that this approach “incorporates intuition, direct knowing, creative expression, 

alternative states of consciousness, dreamwork, storytelling, meditation, imagery, emotional 

and bodily cues and other internal events as possible strategies and procedures in all phases of 

the research enquiry” and can be “imbued with a sense of wonder and joy” (Braud, 1998c, p. 
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xxx). This chapter highlights the principles and features of this approach to qualitative research 

in the human sciences.  

Mapping my Methodology  

When starting my search for an appropriate methodology I was first drawn to narrative inquiry, 

which aims to understand lived and recounted stories. It offered enough scope to capture and 

honour the personal and transpersonal dimensions of my participants’ experiences that are 

difficult to quantify into facts and numerical data. It gave “prominence to human agency and 

imagination” and “to studies of subjectivity and identity” (Riessman, 1993, p. 5) and therefore 

seemed to be well suited to this study.  

The personal and social nature of narratives and their criterion of continuity were also of 

importance to me. I expected that new experiences would organically grow out of other 

experiences and lead to further experiences as the participants engaged in personal writing and 

went through the WYWH course. In this way, this study would present a quest narrative where 

“the meaning of the journey emerges recursively: the journey is taken in order to find out what 

sort of journey one has been taking” (A. W. Frank, 1995, p. 117).  

Narrative inquiry also appealed because it corresponds to writing therapy. Both of them 

highlight the therapeutic role of storytelling that brings about an ongoing formation, re-

formation, and transformation of identity. Hiles (2002) expanded on this as follows: “In telling 

a story, I participate in the act of constructing myself, I participate in the act of constructing 

my own world” (p. 12) and, in so doing, reveal tacit knowledge about myself and the world in 

which I participate.  

The heuristic research of Clark Moustakas (1990), which is an adaptation of phenomenological 

inquiry, was the second methodology I considered. The researcher’s own story is of great 

importance here and the research question usually comes from an autobiographical source. I 

found myself particularly drawn to this method’s self-as-instrument and implied transpersonal 

emphasis. Instead of being emotionally distant and objective, which is typical of the empirical 

scientific ways of knowing, the researcher is asked to be personally and intimately engaged 

with the topic under investigation. Knowing, here, comes through participation. The heuristic 

method is therefore well suited for topics that relate to therapy since they are both grounded in 

spirituality and “an authentic participatory practice” (Hiles, 2002, p. 2). 
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Another aspect that fascinated me was the focus on tacit knowledge. Moustakas (1990) writes: 

“underlying all other concepts in heuristic research, at the base of all heuristic discovery, is the 

power of revelation in tacit knowing” (p. 20). Obtaining data from this unconscious dimension 

guides the researcher into “untapped aspects of awareness in nonlinear ways” and gives birth 

to “hunches and vague, formless insights” (Douglass & Moustakas, 1985, p. 49). This process 

seemed to reflect the nature of my inquiry and spiritual quest as it promotes an internal and 

intuitive search for meaning that transcends logic or reasoning.  

Feminist methodology was the third approach that resonated with me since it contrasts with the 

more “masculine” principles of rationality, dualism, reductionism, and objectivity that have 

dominated Western culture and science. Rather than seeing scientific knowledge as neutral or 

objective, merely technical, and without ideological function, feminists like Hubbard (1988) 

and Riger (1992) view it as self-perpetuating and self-reflexive, giving voice to context, 

history, bias, and dynamics. I value “inclusiveness and diversity, the importance of social and 

historical context, combating power and privilege, and social activism” (J. W. White, Russo, 

& Travis, 2001, p. 267), which, according to White et al. are the four most important principles 

of this methodology.  

Feminist researchers in psychology see knowledge as socially constructed, situational, and 

subjective, and therefore call value-free scientific objectivity a myth (Beckman, 2014; Hesse-

Biber, 2012; Jayaratne & Stewart, 2008). They allow for multiple perceptions of what is 

relevant and “true” and encourage multiple pathways and methods that lead to scientific 

knowledge (Beckman, 2014). This methodology therefore seemed to match my beliefs and 

intentions as it is based on a non-dualistic paradigm and aims to combine methods to describe, 

understand, and give voice to the participants’ full experience.  

I was also encouraged by feminist-oriented research’s “power with” or “power from within” 

stance rather than the non-feminist “power over” model (Starhawk, 1997). The researcher here 

uses reflexivity and a process of critical self-reflection to create more egalitarian relationships, 

heighten understanding, illuminate ethical concerns, and identify power differentials that limit 

participant involvement (Hesse-Biber & Piatelli, 2012). My desire to establish collaborative 

relationships with my participants and honour their entire context, background, and history is 

reflected here (Reinharz, 1992).  
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Organic Inquiry  

In my search for the most appropriate methodology I also looked into transpersonal research 

methods and this is where I discovered organic inquiry.11 When I read that it relates to psycho-

spiritual growth, engages with the sacred, invites transformative change of heart and mind, and 

is “a living method for exploring and describing lived experiencing” (Curry & Wells, 2006, p. 

22), I knew that I had finally found what I had been looking for.  

This sense of arrival was confirmed when I learnt that the four women who had created this 

new approach (Clements et al., 1998a) had interwoven the different strands of narrative, 

heuristic, and feminist research with transpersonal ideas. Like narrative inquiry, organic 

inquiry is based “upon the telling of, listening to, and retelling of stories” (Clements, 2011, p. 

7) and is interested in knowing a topic in rich detail. It appreciates the subtly textured and 

nuanced qualities of narratives and views them as the major vehicle through which findings are 

presented (Clements, 2011). Similar to the heuristic method it seeks to “know the essence of 

some aspect of life through the internal pathways of the self” (Douglass & Moustakas, 1985, 

p. 389). Organic inquiry uses the psyche of the researcher as the subjective instrument of the 

research as she works in partnership with liminal12 and spiritual influences (Clements, 2011). 

Whilst this approach derives from feminist research methods, it also includes transpersonal 

elements and emphasises the sacred, transformative, and relational aspects of life. The “sacred, 

inclusive, subjective, experiential and contextual, transformative, transpersonal, individual, 

and understandable features of the investigative endeavour” (Braud, 1998a, p. 46) are all 

beautifully interwoven here.  

A concept within transpersonal psychology that is important to my study is interconnectedness. 

The root word trans in transpersonal which can be translated as “beyond” and “implies the 

existence of, and connectedness with and relationship to, something beyond the individual” 

(Braud, 1998a, p. 39) confirms this. A further meaning of trans is “through,” which suggests 

“a connectedness among the various aspects of oneself, as well as a connectedness of oneself 

with others and with all of Nature” (p. 39). Transpersonal psychology and this research seek to 

 

11 Organic inquiry was originally developed at the Institute of Transpersonal Psychology (ITP), but is also adopted 

in other graduate programmes such as the California Institute of Integral Studies (CIIS), which is now called Sofia 

University 
12 The word liminal comes from the Latin word limen and means threshold. The terms liminal and liminal realm 

are used here to describe a state beyond ego that can be visited by the individual psyche to collect useful experience 

and new insights. 
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integrate all aspects of life as well as examine transcendent experiences that go beyond the 

limits of ego and personality. Both are concerned with “the study of humanity’s highest 

potential, and with the recognition, understanding, and realization of unitive, spiritual, and 

transcendent states of consciousness” (Lajoie & Shapiro, 1992, p. 91). 

Paradigmatic Assumptions 

While reading more about organic inquiry, I learnt that it affirms diversity and respects the 

creative interaction between the participant and their self-development process. Rather than 

gathering specific data or producing generalisable meaning, its first and primary goal is the 

transformation of the researcher, participants, readers of the work, and society at large. For this 

to happen, all who participate must be personally interested in the topic of the study and open 

to the path of personal psycho-spiritual growth and transformation. 

Organic inquiry uses the principal researcher’s personal experience “as an opening to the 

experiences of all people” and trusts that the organic “process will carry us to deeper levels of 

insight and knowledge” (McNiff, 1999, p. 82). This faith encourages the researcher to let go of 

egoic control and pre-set methodological structures in the service of new insights. The 

invitation to cross the threshold of the physical, and move to a heightened sense of attunement 

to all that is possible, makes this research sacred (Clements et al., 1998a). This approach 

therefore uses an expanded or holistic notion of the self. It opens the doors to many possible 

identities or subjectivities, and includes the rational-analytical mode of generative knowledge 

as well as the somatic, affective, experiential, social, cultural, intuitive, and spiritual ways of 

knowing (Curry & Wells, 2006). 

An idea central to organic inquiry is that the method is designed to serve both the topic and the 

researchers. It focuses on narrative and storytelling around a theme that holds meaning and an 

emotional charge for all who participate in the study. It is through the sharing of experiences 

and the dynamic social exchanges that occur throughout the research process that all 

participants gain a deeper understanding of how the topic of the study affects their own lives 

and journeys of transformation. 

The Five Core Principles of Organic Inquiry 

Organic inquiry has evolved from its original five-principles model (the sacred, personal, 

chthonic, relational, and transformative) to a three-step process model (preparation, inspiration, 

and integration). More than most other qualitative research methods, organic inquiry requires 
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intuition, flexibility, and a great amount of trust in the process. This is clearly seen in the 

following principles which reflect organic inquiry’s epistemology and cosmology and are 

based on the metaphor of a healthy productive tree:  

Sacred: Preparing the soil. 

This first step in this methodology calls for an expanded, respectful, and reverential 

consciousness or awareness of the indwelling and presence of Spirit (Curry & Wells, 2006). It 

involves the digging out of old ways of thinking, habits, and expectations to allow for the sacred 

to emerge (Clements et al., 1998b). An openness to the unimaginable is an important stance 

here. In organic inquiry, the sacred refers to “the honouring of all that is” and includes all 

aspects of the “journey towards the essence, the force, the authentic self or the Self.” It is a 

movement “towards wholeness and integration of the Self” (Shields, 1995, p. 239). This 

honouring of the spiritual dimensions creates an intention of accessing and including the gifts 

of the Divine and our unconscious mind. The term sacred is not clearly defined here so that the 

researcher and participants can find reflections of their own spirituality in this methodology 

and use their individual spiritual practices to work in partnership with Spirit.  

Personal: Planting the seed  

Once the ground has been prepared, the seed, which comes from the researcher’s own story or 

experience with the research issue, can be planted. Rather than seeing this subjective frame of 

reference as contaminating, organic inquiry views it as crucial and uses it as the filter for all 

other stories that will be gathered. Since this approach is, in its philosophical orientation, 

transpersonal, the personal here also relates to the individual and carries the hope that the 

readers of the final research report will engage with the findings in a way that re-enlivens their 

own experience (Curry & Wells, 2006). My experiences with the topic of transformation and 

therapeutic writing were indeed the impetus for the research question and the seed of this study. 

Chthonic: The roots emerge.  

Once the seed has been planted, the researcher has to trust the organic process in the 

researcher’s psyche, which can be compared to the earth’s chthonic, dark, uncertain, and 

mysterious underground. Metaphorically the chthonic implies a sphere of unformed potential 

or becoming and describes both spontaneous and intentional liminal influences. These include 

synchronicities, dreams, meditations, intuition, body responses or other manifestations of the 

research muse, which are all seen as expressions of inner knowing and fertile, non-rational 

aspects of this method (Clements et al., 1998a). In this chthonic phase the researcher has to 
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overcome doubts and trust the guidance she receives as well as herself as a disciplined knower 

(Curry & Wells, 2006). 

For the sake of “wholism” Curry and Wells (2006) added the numinous to this original model. 

They defined it as “the upperworld counterpart to the chthonic from which the researcher may 

receive inspiration, direct knowing, and other forms of intersubjective guidance” (p. 15). 

Similar to the shamanic upperworld, they see the numinous as a realm of higher consciousness, 

light, creative illumination, or teleological meaningfulness. From a Christian worldview the 

numinous involves something objective and outside of the self that is wholly other and 

traditionally called the Holy One or God.  

In my understanding, both the chthonic and the numinous relate to Jung’s (1960) idea of the 

“Self archetype,” which can be seen as the centre of the whole psyche to which the other parts 

of the psyche are connected and subordinate. It can also be viewed as the transcendent and 

unchanging part of ourselves, and as the place where our living psyche meets the Divine 

(Ulanov & Dueck, 2008) or where we become aware of the Spirit within our psyche that seeks 

to commune with the numen or God outside of us. Bourgeault (2015) likens this place to our 

soul, true, essential self, and home.  

Relational: Growing the tree.  

The research topic has grown and developed from the contributions of the participants and the 

researcher-participant interactions. The six pieces of writing that each participant submitted, 

my responses to them, communication via email, and face-to-face interviews were the platform 

for these interactions. All these reciprocal actions encouraged the mutuality of discovery in a 

dialogic process. The relational aspect of organic inquiry therefore refers to the interpersonal 

nature of the study. It also implies the relationship or context between seemingly separate or 

different data, between various kinds of knowing, and “between old and new theories, 

paradigms, cultures, or world views to create a new synthesis” (Neilsen, 1990, p. 28). The 

quality of the relationships is significant here since it “deepens and enriches knowledge, 

knowing, and knower” (Curry & Wells, 2006, p. 16). 

Transformative: Harvesting the fruit. 

The final results or outcomes of organic inquiry are measured in the level of transformative 

change that occurred for the researcher, participants, and readers of the study. Opportunities to 

tell one’s story or listen to other people’s stories are of importance here. Clements et al. (1998a) 

write that “to truly experience another’s story requires the willingness to be altered by it. A 
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story offers transformation to both the teller and to the listener” (p. 50). The researcher, 

participants, and readers of the study therefore grow according to their willingness to be 

changed, their level of engagement in both the conscious and unconscious aspects of the study, 

and the degree to which they partner with Spirit.  

Cycles of Preparation, Inspiration, and Integration  

Organic inquiry developed from its original five-principles model into a cyclical three-step 

model. The three steps of preparation, inspiration, and integration are repeated many times in 

each phase of the research process. They include moving from the realm of the ego, or the 

controlling, rational, analytical state of mind, to the liminal or spiritual realm to gather data, 

insights, and experiences, which are then cognitively examined and integrated into the ongoing 

inquiry. The liminal realm here is considered sacred and psycho-spiritual in nature. It is the 

place where transformation, or a restructuring of mind and heart, or, as Jung (1966) describes 

it, a profound change in one’s personality, is possible.  

The initial step of preparation describes the recognition of a question or object of concern to 

be investigated. In this phase the researcher assumes a state of curious ignorance. Critical 

thinking is temporarily suspended. Respect for the values of reverence, cooperation, and 

mutuality, and a willingness to be used as the instrument of the study, are further characteristics 

of this phase (Clements, 2011). All of these attitudes bring the individual’s ego into partnership 

with Spirit and open her psyche to liminal experiences.  

Applying the Jungian (1971) typology of sensing, feeling, intuiting, and thinking as a meta-

structure can further assist in moving into and out of liminal experiences and going beyond 

linear and rational thought processes. Various practices can be useful here and the following 

are activities that I used for this phase: meditation, journaling, listening prayer, contemplative 

jogs in nature, body prayer, paying attention to synchronicity, and dream incubation.  

The second step of the organic inquiry process asks the researcher to move out of the ego’s 

territory and over the threshold into the spiritual realm where new inspiration and guidance can 

be found. This can happen either intentionally or spontaneously. Liminal experiences, which 

lead to the receiving of messages from the spiritual world, come in many different forms 

(visions, words, angels, shamanic spirits, God, a deceased relative, dreams, physical and 

emotional signs, or an inner knowing). They are subjective and contextual and often difficult 

to explain or describe in words.  
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The final step sees the researcher return to the rational world and integrate the newly gained 

material. The ego here engages with the newly collected experience and inspiration, “examines 

its meaning, and is simultaneously changed by it” (Clements, 2003, p. 78). Transformative 

changes of mind (a possible shift in beliefs) and of heart (transforming who we are) are often 

the results of these liminal experiences. Both the verbal and written telling of one’s narrative 

can aid the integration process and result in a new version of one’s story and identity, which 

reflects a transformative change in terms of a greater awareness of self, connection to Spirit, 

and desire to be of service to the world (Clements, 2011). 

My Functions, Roles, Self-Concept, Attitudes, and Beliefs 

As researcher I worked in partnership with Spirit and designed this study by formulating the 

research question and planning the methods and procedures. I then recruited the participants, 

ran the study, analysed the data, and wrote the participants’ stories and the research report. I 

took responsibility for the decisions that were made throughout the study and ascertained that 

no harm would come to the participants as a result of the study. At each stage of the research 

process I assumed different roles. These included the role of a course designer, course 

facilitator, therapist, spiritual companion, and researcher. All of them had several sub-roles and 

functions.  

As an organic inquiry, this research values personal and subjective knowledge; is framed within 

my therapeutic work; and is built on the following beliefs: 

● My research, therapeutic practice, transformation and personal growth are 

integrated processes with a capacity to support synergistically and enrich one 

another (Braud, 2010).  

● As a therapist I am naturally thoughtful, careful, and observant of my therapeutic 

practices, my clients, and my own psycho-spiritual development. All of these 

attributes support this project.  

● Although a lot of research privileges objectivity, organic inquiry views the 

researcher as a significant participant and contributor and not as a separate, 

distanced, uninvolved observer. I therefore want to make my expectations, 

intentions, biases, intuitions, and processes explicit so that they can be used as tools 

to optimise research influences in this study.  

● Organic inquiry is more about transformation than information. It offers 

transformative opportunities for the participants, the researcher, and the readers. 
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However, I believe that the outcomes of this particular research will also inform 

others’ practices and therapeutic processes, as well as further research. 

● Research into spirituality, transpersonal moments, and trans-egoic states, which are 

complex topics that include sensitive, exceptional, and sacred experiences, requires 

research methods like organic inquiry that are as creative and expansive as the 

subject matter. 

● New insights and understanding are the result of different pursuits. One that organic 

inquiry highlights “comes not from being detached, objective, analytical, coldly 

clinical, but rather from identifying with the observed, becoming one with it” 

(Braud & Anderson, 1998a, p. 10). 

● Organic inquiry invites me as the researcher to “live the methodology” and notice 

how the principles of the sacred, personal, relational, chthonic, and transformative 

are alive in every aspect of my life. I happily surrender to this holy invitation. 

An important pre-requisite for this approach is that the researcher has “dedicated a substantial 

and prolonged period to working on their own processes of psycho-spiritual development” 

(Clements, 2004, p. 28). In this sense my research started many years ago and my own therapy, 

regular spiritual direction, reflective practices, and spiritual retreats have helped me to be more 

self-aware and know my psyche, blind spots, and personality so that they do not cloud or limit 

my understanding of the data.  

My willingness to be affected, altered, and transformed by the research process was another 

important pre-requisite. This included “giving up every desire of control of the results” (Safken, 

1996, p. 119). Similarly, since I served as a filter for all the data and shaped it for the benefit 

of the reader, my willingness to surrender to the process, open myself to spiritual sources, and 

synthesise the data with the newly gained insights was paramount.  

I share the belief of Clements et al. (1998a) that transformation comes about when a person’s 

story is completely heard. My aim therefore was to bring my presence, relational qualities, and 

a wide spectrum of sensitivities to my engagement with the participants in this project.  

The Role of the Participants  

To reflect a non-hierarchical relationship between the researcher and the participants and to 

show relationality and the collaborative nature of the research, Clements et al. (1998a) use the 

term co-researchers. Whilst I concur with these values, I found that the term co-researcher 
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blurred the distinctions between the diverse functions and roles performed by me, as the 

principal researcher, and the participants’ roles as course members and co-researchers. In the 

context of Aotearoa New Zealand, which is built on the three principles of the Treaty of 

Waitangi (participation, partnership, protection), I prefer the term participant. I believe that in 

our diverse ways we all significantly contributed to this potentially powerful, liberating, and 

transformative work.  

Relationality 

In all my engagement with the participants I wanted to invite mutuality of discovery and a 

dialogic process. This was done by creating rapport and engendering in the participants a sense 

of empathic attunement. I tried to engage the participants as co-explorers of the topic under 

investigation and invited critical reflection and feedback. The concept of relationality was 

clearly communicated during the recruitment process and throughout the WYWH course. My 

hope was that the standard of relationality would, as Curry and Wells (2006) suggest, increase 

the rigour of this study. 

The creators of this approach do not offer an explicit set of procedures. The researcher is asked 

from the outset of the research design phase to work “in partnership with Spirit” (Clements, 

2011, p. 131) and craft the specifics of the project in a way that serves the goals of the research. 

The next chapter therefore describes this process and outlines the choices I have made in the 

research design. It presents the methods that were selected for data gathering and analysis. 
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CHAPTER 8: RESEARCH DESIGN AND METHODS 

I feel informed, nourished, and greatly blessed by the principles of organic inquiry and the 

notion that research leads to transformation. How wonderful to have found a methodology that 

emphasises the use, value, and power of stories; uses alternative ways of knowing, such as 

sensing, feeling, and intuition; indicates the need to let go of egoic control; recognises the 

sacredness of all human experience; leaves room for awe and wonder; and appreciates the 

mysteries of life. Working with this approach and developing the research design and methods 

has been very healing. It has been instrumental in finding and asserting my voice. (15.10.2016) 

The Beginning: My Own Story—Reflective Diary 

Re-search with soul in mind, re-search that proceeds in depth and from the depths, is 

about finding what has been lost, forgotten, neglected, marginalized, or otherwise left 

behind. (Romanyshyn, 2007, p. xi) 

This organic inquiry started with my own story of transformation and my interest in writing. It 

evolved further with the creation of the WYWH course and my engagement with my 

participants. Throughout the whole research project, I used a journal to record my musings and 

reflections. It included observations, drawings, dreams, and intuitions. There were also stories 

of synchronicities and descriptions of transformational moments and changes. Storying my 

experience brought me face to face with reality—with what I understood and what I tried to 

leave out or ignore. This journal therefore was a valuable tool that witnessed the unfolding of 

my story and described this project’s chronological continuity and organic evolution (Clements 

et al., 1998). 

Phase 1: Advertising—Recruiting—Pre-Course Questionnaires 

Recruitment criteria. 

Organic inquiry values storytelling and is interested in rich detail. I therefore looked for 

participants who were able to articulate their experience of the topic. Clements (2004) 

suggested that “the selection criteria for participants include finding individuals who have had 

meaningful experiences with the topic of study” (p. 28). This idea led to the following selection 

criteria:  

● High level of motivation and interest in spiritual and transformational processes.  

● Ability to be self-reflective and some experience in self-reflective practices. 
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● An interest and some experience in personal writing. 

● Some level of psycho-spiritual awareness and development. 

● Curiosity about the meaning of experience. 

● A willingness to engage with the organic inquiry process and work in partnership 

with Spirit. 

● Availability of time to engage with the course material and develop a regular writing 

practice. 

● Availability and willingness to engage with additional support (counsellor, 

therapist, spiritual director, close friend, family member). 

Ethical approval for the research was sought and obtained from the Auckland Human 

Participants Ethics Committee when these criteria and the relevant documentation had been 

developed.  

Advertising, recruiting and interviewing potential participants. 

To create interest in my research project and to ensure voluntary participation I displayed an 

advertisement (Appendix 4) at several spiritual retreat centres, the Auckland Buddhist Centre, 

Carey Baptist College, and the Spiritual Director Network.  

Twenty-one people contacted me and I sent them further course information (Appendix 5). I 

conducted phone calls, Skype calls, and face-to-face interviews to discuss this project further 

and inform the inquirers about the features of organic inquiry, the WYWH course, the 

HOMING model, and their roles and potential involvement in this project. I asked questions 

regarding the recruitment criteria and offered inquirers an opportunity to ask questions. These 

interviews took between 2 to 3 hours and led to a clear understanding of the commitment 

needed for this study, the purpose of this study, and the various stages of the research process. 

I was interested in establishing interpersonal familiarity and a rapport that communicated to 

these candidates that I would see them as co-explorers of the topic and would hold them and 

their stories as a sacred trust (Curry & Wells, 2006).  

Selection of participants. 

After these interviews, 14 people confirmed their desire to participate in this study. Although 

this research demanded a substantial time commitment, they all felt privileged to be offered 

the opportunity of working through the WYWH course and receiving guidance and feedback 

on their personal writing.  
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Since organic inquiry is an in-depth study that explores rich, detailed, lived experiencing, the 

ideal number of participants is eight (C. Alexandre, personal communication, August 31, 2016) 

to 10 (Clements, 2003). I therefore wanted to reduce this group of 14 to 12–13, anticipating 

that some participants might not complete the course. To do this I worked in partnership with 

Spirit and used the extra-analytic faculties of somatic resonance and intuitive or direct 

knowing. I also considered that I wanted to bring together a diverse group in terms of gender, 

background, and ethnicity and utilised purposive sampling to select 13 participants who, in my 

view, could “purposefully inform an understanding of the research problem and central 

phenomenon in the study” (Creswell, 2013, p. 156). Interestingly, the person I had chosen to 

exclude informed me just before I contacted him that his job and availability had suddenly 

changed.  

Pre-course questionnaires. 

I then posted the participation information sheet (Appendix 6) and consent form (Appendix 7), 

which the participants read and signed. Once these forms were returned to me, they received 

the following three pre-course questionnaires: 

The 14-item Quiet Ego Scale (QES) (Wayment et al., 2014).13 

This scale measures a self-identity that transcends egoism and “organizes the self and others in 

ways that facilitates balance between the self and others as well as growth over time” 

(Wayment et al., 2014, p. 1001). When a person exhibits qualities of human understanding and 

compassion, the volume of the ego is quieter. The scale describes a quiet ego in four ways, 

namely: detached awareness, inclusive identity, perspective taking, and growth. In this phase 

of the study the QES served as an awareness-raising and self-reflective tool.  

The 20-item SHALOM Spiritual Health and Life-Orientation Measure (Fisher, 

2010).14 

This scale provides data of spiritual harmony or dissonance regarding the quality of each 

person’s relationship with themselves, other people, the environment and/or God. Similar to 

the QES, the data from this questionnaire were used in this phase of the study as an educational 

tool.  

 

13 This article is available online and therefore not included in the appendices. It includes the quiet ego scale and 

a detailed description of how to use it. 
14 Permission to use the SHALOM was sought and obtained from Dr John W. Fisher, j.fisher@federation.edu.au 
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The pre-course questionnaire.  

This questionnaire (see Appendix 8) collected demographic data. Furthermore, it asked the 

participants to describe their spiritual journey, experience in personal writing, and hopes for 

the course. The last two questions solicited information on the participants’ understanding of 

the term “psyche” and “ego” in connection to psycho-spiritual growth and transformation. I 

used these questionnaires mainly as a relational tool. They helped me to get to know the 

participants and respond to their stage of development and needs throughout the course.  

Phase 2: Facilitating the Writing Your Way Home Course 

The following 8 months were set aside for the WYWH course. After the second month the 

personal circumstances of two members of the group greatly changed, which made it 

impossible for them to continue the course. This reduced the group to 11. I emailed the 

participants a new module of the course at the beginning of each month. They also received 

weekly emails offering additional material, encouragement, and support. The participants were 

encouraged to dedicate as much time as their lives allowed for to the course material and their 

personal writing. For each module they were asked to send me one piece of their personal 

writing of approximately 1,000 words that followed the HOMING process. I sat with the 

content of each piece of writing for several days, partnered with Spirit, and used the three-step 

process of organic inquiry to compose a response that included features of a therapeutic letter 

(Epston, 1994; M. White & Epston, 1990).  

I was aware that reflective writing can bring up unprocessed material and pain. These letters 

therefore reassured the participants of my commitment, care, and interest in their lives. They 

included affirmations of the strengths, abilities, values, and successes that I had picked up 

between the lines of their writing and probing questions that expanded the conversation and 

opened up new possibilities or versions of their life (Epston, n.d., cited in Narrative 

Approaches, n.d.). The language I used was tentative, speculative, and propositional in the hope 

that it would create room for many interpretations, possibilities, and alternatives. I would have 

liked to have included an example of a therapeutic letter as an appendix; however, the personal 

nature of these letters and the word limit of this thesis prevented me from doing so.  

I agree with Moules (2003), who writes that “in clinical practice we hold a therapeutic passion 

to invite, invoke, and procure therapeutic change” (p. 41), and I saw these letters as an 

intervention that encouraged new ways of being. I wanted these letters to speak from the 

relationship and the heart, as well as my therapeutic mind, and most importantly from my 
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partnership with Spirit. They combined the voices of a spiritual companion, a therapist, and an 

educator, who responded to the substance of the participants’ writing.  

I was mindful that these letters needed to be attuned to the tone of the writer and the tone of 

the relationship. Boldness needed to be married with caution, thoughtful regard, and an ethical 

and vigilant eye to these letters’ potential power (Moules, 2003). Words could easily “slip off 

the pages and be breathed into the lives, relationships, hearts, and cells of those who read them” 

(Moules, 2003, p. 48). Letters of this nature might be read and reread many times. They are 

powerful tools that have the potential to impact and transform both the writer and the receiver.  

Each of these letters was attached to an email which included some positive and more general 

comments on the participant’s writing, invited feedback, and asked them to discard anything 

in the letter that did not resonate with them. In their feedback I was particularly interested to 

hear what ideas or aspects of the letters they found helpful or unhelpful. This helped me to 

improve my letter-writing approach and style. 

Phase 3: Post-Course Questionnaires 

At the end of the WYWH course the participants completed the QES once again, and the 

SHALOM, and filled in a post-course questionnaire (see Appendix 9). The latter included some 

reflective questions and an evaluation of the various aspects of the WYWH course. Both the 

QES and the SHALOM were used as indicators of the participants’ psycho-spiritual 

development throughout the course and highlighted specific changes that had occurred 

throughout their engagement with it. The pre- and post-course scores of the QES and SHALOM 

and the differences between them for each category were made available to each participant 

and contributed to the conversations during the post-course interview. Rather than using these 

questionnaires in a quantitative sense I saw them as a self-reflective tool and an educational 

resource that the participants could also use in the future to identify their progress and formulate 

new goals. I wanted to foster further transformation by offering opportunities for ongoing 

conversations around these scores. Another purpose for using the QES and SHALOM was to 

identify trends at group and individual levels in the distinct categories of each scale and to 

triangulate these with the data collected from the interviews and the participants’ 

communications and pieces of writing.  
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Phase 4: Interviews and Data Analysis 

In-depth interviews.  

At the end of the course I met with each participant at a location of their choice and conducted 

a semi-structured in-depth interview. The focus of the interview was their WYWH experience 

and the transformative changes they had observed. While I had prepared some interview 

questions (Appendix 10), I wanted to leave a lot of space for the participants to share their 

stories and reflections in a way that felt natural and organic. I had asked each participant to 

bring an item of spiritual significance that symbolised their WYWH journey. This idea was 

based on the fact that unconscious content often appears in the conscious as an image or picture. 

In the interviews I therefore created a space for the participants to talk about their symbol and 

thus tap into deeper layers of their psyche. Each interview started with the creation of an altar 

on which the item was placed. We then spent a few minutes in silence (meditation) to allow for 

the sacred to be present. In alignment with organic inquiry, I honoured each individual’s story 

as a sacred sharing and then asked the person to talk about their symbol or metaphorical 

expression.  

During the interviews I used open-ended questions that encouraged each story to tell itself. As 

a researcher I attempted to put any preconceived notions regarding the outcome of the 

interviews aside and assumed a posture of openness and connectedness to the Divine. The 

participants were invited to talk about their experiences and reflect upon their meaning. There 

was also room for critical reflection and the examination of assumptions by both parties. One 

question naturally led to the next question.  

There were moments when I asked the participants to expand on some aspects of their 

interview. According to Kvale (1996), this process can be seen as an early form of analysis 

because my request for clarification or explanation was built on my assessment that a statement 

might provide more significant detail. Storytelling was employed as a tool that “encompasses 

more than an intellectual approach and affects the whole person deeply” (Clements et al., 

1998a, p. 47). I was mindful of the personal and sensitive aspects of the participants’ stories 

and tried to create an environment where the participants felt safe and contained. My intention 

in these interviews was to highlight and honour the sacred, personal, chthonic, relational, and 

transformative principle of organic inquiry. 

After each interview, I spent 20 minutes engaging in stream-of-consciousness journaling to 

allow information from the liminal domain to break through into my consciousness (Curry & 
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Wells, 2006). This included impressions that came to mind, observations about the interviewee, 

what I noticed about myself, somatosensory resonances and dissonances, and inspirations that 

came about through my openness to Spirit.  

Creating the participants’ stories. 

Each interview was digitally recorded and transcribed, which, according to Kvale (1996), is 

part of the data analysis since “every transcription from one context to another involves a series 

of judgments and decisions” (p. 163). One of the decisions I made here was to stay as close as 

possible to the original interview, which meant that I did not edit grammar, or delete non-

lexical fillers, but rather included comments on the quality of the participant’s voice, pauses, 

body language, and emotional aspects. One week after the interview I got in touch with each 

participant to inquire about their experience of the interview. This offered them a platform to 

add further information, express concerns, or ask questions. The information from this 

conversation was then added to the interview data. 

The first intended outcome of the data analysis in organic inquiry is to create and edit each 

participant’s story of the studied phenomenon into a version that inspires and encourages 

transformative change in the readers of the study. To do this I used the data collected from the 

pre- and post-course questionnaires, six pieces of writings, email and text interactions, and 

interviews. I also included liminal methods and followed the three steps of organic inquiry 

(preparation, inspiration, integration) to analyse the data. In the preparation phase I opened 

myself to the liminal realm and let go of any preconceived ideas. I then assumed a 

contemplative stance and waited for inspiration from trans-egoic sources. The insights and data 

gathered here were then cognitively examined with ego engagement and integrated into the 

stories.  

The data analysis in this study was a complex procedure of making sense of a massive amount 

of data and shaping it into stories. This involved reading and rereading the information from 

the different data sources until a sense emerged of each participant’s gestalt of their experience. 

It also included “moving back and forward between concrete and abstract concepts, between 

inductive and deductive reasoning, between descriptions and interpretations” (Merriam & 

Tisdell, 2016, p. 202) and consolidating, reducing and interpreting what my participants had 

said or written. I did this in search of meaningful units that were responsive to my research 

question and would stimulate the reader to think beyond the particular piece of information 

(Lincoln & Guba, 1985). 
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In the interest of a balanced analysis, I examined the data several times applying the Jungian 

typology of feeling, intuiting, sensing, and thinking (Clements, 2003). The feeling style of 

analysis replied to the question: What happens to me as I read this story? Intuitive analysis 

produced images, phrases, or insights of knowing that often emerged whole and suddenly. They 

often came to me on my daily jogs as I pondered the stories. The sensate examination included 

bringing the data into my body and noticing my somatosensory experiences and synchronistic 

occurrences. The thinking analysis included the sorting of data into categories of themes and 

patterns and responded to the question: What have I learnt? 

Within 2 to 5 months of their interview, I emailed to each participant a composite story that I 

had compiled from the data sources. I knew that I could have misconstrued or left out important 

aspects of their story and therefore gave each participant an opportunity to review, add, edit, or 

delete any aspects that did not accurately represent their experience. The stories were perceived 

as a treasured gift and received with gratitude. Only three participants suggested minor 

changes. The 11 stories, with pictures of the symbols that the participants brought to the 

interview, were then combined into a little booklet which I named the bricolage. 

Phase 5: Resonance Panel 

The second part of the analysis included the involvement of a resonance panel which Heron 

(1996) labelled a cooperative inquiry group. The purpose of this group is to modify, redefine, 

reorganise, and expand the common themes that I had distilled from the data (Anderson, 2000). 

This step then “allows the circle of understanding to expand beyond the researcher’s projection 

(in the positive sense) by spiralling in the experiences of others” (Anderson, 2000, p. 37). Since 

the fruits of organic inquiry are measured in terms of transformation, the purpose of this group 

was also to verify whether transformational changes had occurred for each of them, as readers 

of the participants’ stories, which would further strengthen the validity of this research.  

To create this group, I invited five people from my network of therapists and spiritual directors. 

Four of these candidates accepted this invitation and signed a participant information sheet and 

a consent form that included a confidentiality agreement. A sound knowledge of spirituality, 

and transformational and therapeutic processes was part of my selection criteria. Since one of 

the resonance panel’s tasks was to resonate sympathetically with the experiences described in 

the participants’ stories, it was important that the members of this panel were articulate, self-

reflective, and able to discern their own processes.  
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I met with each of the resonance-group members a month before the actual group meeting to 

explain the nature of the project and their tasks. I then posted them the 11 stories (the bricolage) 

and asked them to engage with these stories and notice any consonant, dissonant, and neutral 

sympathetic resonance. The members of this group reviewed the themes distilled in these 

stories, and used their own embodied intuitive resonance to modify, refine, and synthesise the 

themes. They then summarised their observations and wrote a two-page response with their 

reflections on this experience.  

Two weeks after I received these responses we met as a group and discussed each resonance-

group member’s experience and the meanings they had made from the stories. I had asked each 

member to bring a symbol that captured their experience and we started the meeting with a 

sharing time around these symbols. This meeting was digitally recorded and transcribed and I 

used the data from both the meeting and the two-page reports to compile a group story that 

highlights the collective meaning of the participants’ stories. This group story responded to the 

following questions: 

1. How do the similarities and differences of the participants’ stories result in a larger 

meaning? 

2. What new insights emerge that will theoretically inform the topic of the research? 

(Clements, 2011). 

The story of the resonance panel’s involvement in this project is further described in Chapter 

10. 

Phase 6: Report of Transformative Change 

The data analysis happened throughout the entire research process. It occurred during the letter-

writing process and again during the interviews when I asked the participants to clarify their 

statements. Analysis occurred when I interpreted the information from the questionnaires, 

condensed the information from all data sources into stories, and when the resonance panel 

used the bricolage and engaged in several analysis procedures. Further layers of analysis 

followed when I wrote the story of my own transformation (Chapter 11) and the discussion 

chapter (Chapter 12), which includes a summary of the participants’ transformation. In this 

research, the content of the WYWH course, personal writing exercises using the HOMING 

model, therapeutic letters, email conversations, the interview where the participants’ stories 

were heard, and the edited version of the stories, all offered opportunities for transformative 

change and became part of the final report.  
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The transformative changes were identified as changes of mind and heart that indicate that 

one’s guiding egoic identity and worldview have developed further. The changes I was looking 

for also included a revisioning of self, based on learning new information, and “expanding 

one’s consciousness in the realms of heart, body and soul” (Clements et al., 1998a, p. 192). 

Furthermore, I was searching for the self, Spirit, and service indicators of transformative 

change, and for expressions of each person’s process of becoming more fully themselves and 

feeling more connected and united with all that is.  

Ethical Considerations 

This study is built on an ethic of care and grounded in voice and relationship (Gilligan, 2011). 

Paying attention, listening carefully, and responding sensitively to each person, while not 

losing connection with myself and others, were all part of this. I wanted to safeguard the 

sacredness of each participant’s story by eliciting and presenting any personal information in a 

way that valued and honoured them, and had their best interest at heart (Clements et al., 1998a). 

My intention was to conduct research that was beneficial for the participants, that empowered 

and included them at every step of the process and opened up opportunities for honest 

communication. 

In a more formal way, the University of Auckland Human Participants Ethics Committee 

approval was obtained and all participants and resonance panel members received a participant 

information sheet (Appendix 11) with a detailed description of the research process and the 

measures taken to ensure confidentiality. It also included information on how the stories and 

data from the questionnaires, course evaluation, interviews, and resonance panel meeting were 

collected, stored, accessed, and presented. The participants and members of the resonance 

panel also received a consent form (Appendix 12) which detailed their rights and 

responsibilities regarding this research. As their participation was voluntary, they could 

withdraw from the research at any time and for any reason without any disadvantage to 

themselves.  

The participants and resonance panel members could choose their own pseudonyms and any 

identifiable information was excluded from the stories and research report. I conducted the 

interviews either at my private counselling practice or a location of the participant’s preference. 

Special consent was sought for Phase 5 in which the edited stories of the participants were 

presented to the members of the resonance panel. I responded to issues that arose by reviewing 

consent in an ongoing way using what Polit and Beck (2006) term process consent.  
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Another ethical concern related to the quadruple role I assumed throughout this research, 

namely as a course facilitator, therapist, spiritual companion, and researcher. To address this 

concern and remain consistent with the integrity of the research I clearly communicated the 

boundaries between these roles to the participants. My intention was to present a non-

hierarchical stance that emphasised care, compassion, connectedness, and collaboration (Irwin, 

2006).  

Two of the participants presented as especially vulnerable. One was a survivor of violent 

victimisation, the other suffered under severe depression. To reduce power differentials here 

and invite shared or co-productive knowledge I sent text messages with inspirations that I had 

received whilst entering the liminal space. These messages allowed honest and open 

exchanges, and reciprocity. They empowered these two participants to give voice to their 

experiences. They also engaged the emotionality of these participants’ lives, and thus were an 

expression of an ethic of care (Campbell, Adams, Wasco, Ahrens, & Sefl, 2010).  

To process any personal matters that this project did not cater for I encouraged the participants 

to set up additional support (counselling, spiritual direction, psychotherapy). Being under 

clinical supervision myself enhanced my reflexivity and sensitivity towards the participants 

and helped me to respond to any ethical issues that arose. I also observed and adhered to Treaty 

commitments regarding partnership, participation, and protection and made sure that the nature 

of this research was aligned with these principles.  

Since the whole study was based on the feminist tenets of relationality, empowerment, 

mutuality of discovery in a dialogic process and empathic attunement, issues of power and 

possible exploitation were minimal. I informed the participants about each step of the research 

process and made sure that any contribution was based on their freely given consent. The stories 

that I composed from the participants’ writing and interview data were discussed and edited by 

each participant and in this way presented an organic, collaborative process.  

Transformative Validity  

The validity of a study closely relates to the nature and aims of the research and its guiding 

tenets. Braud and Anderson (1998a) offer an elegant comparison of different approaches here: 

The conventional, positivist approach to research describes, explains, predicts, controls. 

The heuristic approach describes, understands, appreciates. The feminist approach tells, 

listens, emancipates, empowers. The transpersonal approach expands, enlarges, 
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enriches, opens, interconnects (within and without), integrates, unifies, awakens, 

transcends, transforms, and (ultimately and hopefully) enlightens. (p. 26) 

As an approach that interweaves heuristic, feminist, and transpersonal approaches, organic 

inquiry clearly challenges concepts of validity that are based on the modernist worldview and 

positivist scientific methods. Rather than striving for certainty, reliability, and generalisability, 

this approach validates its findings in terms of how they reflect the cosmological, ontological, 

and epistemological constructs from which the research design and the researcher proceed 

(Curry & Wells, 2006). Some of the main constructs that organic inquiry is built on, namely 

that research is sacred, collaborative, and transformative, are significant here. Validity is 

closely linked to the creation of transformative change on the levels of self, Spirit, and service 

in the reader and all who participate in this study.  

Research with transformative goals calls for a validity that centres on trustworthiness, a concept 

that includes credibility, transferability, dependability, and confirmability (Lincoln & Guba, 

1985). To ensure trustworthiness I tried to incorporate experiential modes of validity such as 

bodily wisdom, emotions, spiritual perceptions, aesthetic feelings, and direct knowing (Braud, 

1998b) and connect them with the experience of resonance, coherence, and dissonance 

(Anderson, 2000). I also tried to establish interview artisanship, dialogic communication, and 

pragmatic effectiveness (Kvale, 1996). On a practical level I employed the following 

techniques: prolonged engagement with my participants through email communication, 

persistent observation, triangulation of sources and methods, member checks to ensure the 

accuracy of the data, thick descriptions, and reflexive journaling. 

Other aspects that encouraged the validity of this study related to my own integrity, 

discernment, scrupulous self-examination, and accurate and detailed reporting of actual 

procedures on all four levels of experience: thinking, feeling, sensation, and intuition 

(Clements, 2011). Combining objective clarity with subjective methods during the interviews 

and the process of analysis, constructing the participants’ stories from their own words and 

offering them the possibility to edit them, further increased validity. Lastly, analysing the 

material from a variety of perspectives (researcher’s story, participants’ stories, collective 

meaning/resonance panel, report of transformative change) contributed to and enhanced 

validity.  

One aspect of any organic study is that it appeals only to people who are interested in personal 

knowledge and open to its spiritual, Jungian, feminist, and subjective orientation. Similarly, 
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the successful outcome and validity of an organic inquiry depends on the reader’s willingness 

to risk changes of mind and heart and allow for the possibility of transformative change while 

engaging with this research.  

The next chapter presents the 11 participants’ stories of transformative changes throughout 

their WYWH journey. These stories constitute a bricolage, because they were woven together 

from a diverse range of available sources.  

  



111 

 

 

 

WRITING YOUR WAY HOME 

CHAPTER NINE 

  



112 

Bricolage 

The personal journeys of the 11 participants: 

 

 

 

     

Symbols 

chosen by the participants to summarise their experiences 

and transformation 

 

  



113 

CHAPTER 9: BRICOLAGE: THE PARTICIPANTS’ STORIES 

Introduction 

All journeys have secret destinations of which the traveller is unaware. (Buber, 

1908/2002, p. 23) 

What you are about to read are the accounts of the 11 people who joined me on an 8-month-

long journey. The pathway for this journey was mapped out by the modules of the WYWH 

course which Chapter 5 described in detail. The group of travellers was made up of four men 

and seven women aged between 32 and 66. There was one couple who had only known each 

other for 2 years. Both hoped that doing this course together would strengthen their bonds. One 

person was single, two were divorced, and the remaining six members of the group were all 

married. Most of these participants defined themselves as Pākehā, but there were also 

immigrants from Ethiopia, England, the USA, and India amongst them. One participant 

currently resides in Australia, while all others happened to live in Auckland.  

A metaphor that came to mind for the process of creating these 11 stories was the bird building 

her nest. Birds build their nests, instinctively and perfectly, making use of what is available to 

them to complete the task. They check on the progress and then venture out to find more 

material to weave into their construction. In art or literature this creative process leads to a 

bricolage, which is a term that has also been used to describe a comparable approach to research 

(Kincheloe, 2001). Similarly, I took what was available to me, namely the data collected from 

the post-course interviews, questionnaires, the participants’ pieces of writing, and the 

communication between us, and interwove this into stories.  

Each story in this bricolage starts with a pseudonym that the participants chose to express their 

hopes for the journey, a quality they wanted to assimilate, or an imagined friend or companion 

they wanted to recruit for their journey. As a story writer I wanted to empower the participants 

and use their words as often as possible. To highlight and distinguish their voices from the rest 

of the text they have been italicised. The stories are presented in the chronological sequence of 

the interviews and have been edited by the participants so that they accurately reflect their 

experiences.  

In a recent conversation with my Jewish friend I learnt that she regards the Hebrew Scriptures 

as a story that is living and forever unfolding. Whenever the congregants in her synagogue 

study the Torah, the Rabbi encourages them to ask questions of the story and allow it to speak 
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anew to them. What they read might descend into the unconscious, untamed, imaginal realm 

of their soul, bring forth new forms of meaning, and create what has never been known before. 

May I encourage you to follow their example and allow these stories to freely live and unfold 

in you? As you read these accounts be open to the possibility that your own story might take 

on a new meaning or ending.  

Zara. 

Hearing whispers of what could be … I now know that change can happen, and I can keep 

learning and HOMING and re-telling my stories. 

I first met Zara at a women’s conference which was held at a rustic retreat place next to a lonely 

pebble beach. In her role as an associate pastor, Zara had contacted me to see if I was interested 

in being the keynote speaker for this conference. It was in one of our conversations there that 

I told her about my PhD. I clearly remember the wooden bench we sat on, the soft breeze 

around us, and the gentle sound of the waves when Zara expressed her excitement and said that 

she would love to be one of my participants. Two years later when I emailed her to see if she 

was still interested, she responded with immense eagerness and a wholehearted YES.  

Zara had engaged in counselling, spiritual direction, and other forms of self-inquiry, but was 

particularly attracted to the writing aspect of this course and hoped that it might be something 

that she could integrate into her life, something that is sustainable, a way to go forward. The 

WYWH course and HOMING model felt to her like learning life skills. The self-paced, self-

directed nature and the idea that it is transformative appealed to her.  

In the pre-course questionnaire Zara described herself as a 33-year-old New Zealand, Pākehā 

woman who is happily married with two young children. Her work experience clearly reflects 

her diverse interests, talents and abilities as an artist, analyst, and in church ministry. Through 

her upbringing Zara was very familiar with Christian beliefs, but as a strong thinker on the 

Myer’s Briggs scale studied philosophy to develop sound arguments to disprove Christianity. 

Surprisingly, this aspiration took her on a different path and left her with a very postmodern 

appreciation and yet a firm sense that there was nothing else that made more sense or offered 

more hope than the ideas behind her Christian faith. Since then Zara has worked hard to marry 

her contemplation with action, respond to the pain of the world, and translate the gospel into 

her daily life and activities.  

When I asked her in the pre-course interview what she hoped to get out of the course, Zara 

shared that one of her biggest yearnings was for community and a deeper sense of 
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connectedness. As I enquired further, I noticed how the ache of past experiences of feeling 

lonely, misinterpreted, and as if she was not fitting in was competing in her heart against her 

desires and beliefs. She longed to be warmly welcomed and fully recognised and believed that 

true wellbeing is only found within community.  

As the conversation continued Zara also defined herself as a person who at times feels guilty 

and anxiety ridden, finds it hard to rest, and always seems to strive for more. There was an 

impassioned longing in her gaze when she talked about her need for inner peace and her 

ongoing search for a place where she could flourish. Zara said that she aspires to align herself 

much more with the heartbeat of God to gain greater clarity regarding her vocation, and the 

community she wants to build or be a part of. As I listened to her, I greatly appreciated that she 

lives from a sense of calling and works from a spiritual centre. 

Eight months later Zara reflected on the beginnings of the WYWH course and said: This course 

came about at a really good time. Every so often you get that feeling—and I often just feel I 

want to cry… I had a sense that God is in this somewhere, it came at a time when I was wrapped 

up, I needed to draw a line in the sand, I felt like I had been living this way for the last 33 

years—something has to shift, I don’t want to keep living this way, a lot of the time I am just 

not happy. 

She explained that drawing a line in the sand related to her letting go of her inner critic, constant 

striving, chronic worrying, and tendency to rush around to make things happen. Her life had 

reached a crossroads where everything in her was crying out to slow down, be present, listen 

to God, and relax more. Zara also desired to become more aware and intentional with how she 

spends her time and develop a lifestyle that allows for more reflection and depth. Furthermore, 

she desired to get involved in activities that were more congruent with her values and beliefs. 

In relationship to herself she wanted to increase her self-worth, but also become less self-

conscious, much kinder, more accepting, and compassionate. Alongside these desires Zara felt 

that she needed to detox from her addiction to work and technology, and practice better self-

care.  

When the WYWH course commenced, Zara and her husband had just taken a leap of faith and 

resigned from their jobs as assistant pastors. I admired their courage and the way they followed 

their hearts and embraced the uncertainty and ambiguity of this transitionary phase. This step 

had been motivated by both a growing sense of an insurmountable disparity between them and 

the leadership of the church, and their dream to pull a community of people around the 
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heartbeat of Jesus and follow him into places that are uncomfortable, and love the forgotten, 

the unseen, the undesirable, and the uncool. Zara compared this season to a seed that had fallen 

into the ground. In this dark and unknown place and with the teaching of Module 2 on the topic 

of surrender in mind, she perceived an invitation to let go of the past, trust her own intuitions, 

welcome the forces at play, and believe that God is at work weaving the stories together.  

Zara said that in her past there had been a lot of straining and striving. A relentless restlessness 

had been driving her forward, trying to make life work, but things had never quite worked out. 

Reflecting back, she wrote: I have never really found where I’m meant to be. This had left Zara 

with a deep sadness that sits with her like a constant presence. She therefore hoped that this 

process of surrender would birth something new and lead to a life where she gave herself 

permission to live out of her unique, authentic self and in harmony with her deepest passions 

and all that gives her energy. She described the hoped-for life as a dance in harmony with her 

creator and a life in community with like-minded others.  

Several momentous changes happened during the course. One of them occurred when Zara 

changed her busy schedule in her transitionary work as freelance photographer and established 

a new, daily, and weekly rhythm that included 2 hours of a lunch break and a day without work 

per week. An app on her phone that prevented her from accessing any work-related 

programmes during these times served as a helpful tool to slow down, detox, and create space 

for prayer and things that she enjoyed, things that gave her energy and life, and that nourished 

her soul.  

Another change came about when Zara discovered through her writing process that there were 

two opposing forces operating within herself. There was this serious and non-frivolous side in 

her personality with a strong desire or drivenness for idealism and meaning. Her social 

activism, ethical living, work with not-for-profit organisations, mentoring the youth, and 

revitalising the dying churches of this country were inspired by this part. However, this quality 

also caused anxiety, self-destruction, stress, and conflict, and was coupled with her tendency 

to always do things the hard way. Contrary to this, Zara also noticed an aesthetic, beauty-

oriented, playful, and frivolous part in herself, an aspect that had always been enchanted by 

beauty and from an early age wanted to create striking objects and images. Module 6, on awe 

and wonder, allowed her to see her photography job in a new light. Rather than labelling it a 

frivolous activity or a serious money-earning exercise it suddenly turned into a very enjoyable 

pursuit that integrated the opposing parts within herself and reconnected her with memories of 
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a very happy and creative childhood. As she learnt to honour the artist within by giving it a 

voice through photography and writing Zara felt more whole, alive, and at peace.  

Writing on the topic of identity was significant for Zara and as she reflected latterly on where 

she had arrived, she concluded: Perhaps I feel a little more forgiving towards myself, a little 

more respectful of being someone designed and gifted, rather than a problem in the way of 

being who I want to be. Similarly, in regards to the uncertainty around her calling and vocation 

she finished her last piece of writing by stating: And so I don’t need to know for sure that I am 

definitely 100% doing what God has intended for me— that there will always be mystery and 

uncertainty… perhaps I need a fuller sense of what it is to trust God, one that includes not just 

intuition but also a sense of following who I am, what gives me energy… a new place I need to 

step into— where I trust my own instincts, my own judgement—and most of all that I let myself 

lean back into what I love to do… and so, I re-envision my future, as a place where I speak 

good stories over myself.  

Looking back on her WYWH journey, Zara shared that she had found the HOMING model 

incredibly useful— it provided a roadmap and a way out of just going around and around in 

circles. She said: I got sick of just doing cathartic writing, I feel I did that in my 20s and it got 

me nowhere, I wanted something more. 

When I met with Zara for the post-course interview, I wanted to 

start our time in a contemplative way to honour her story and 

personal path. To do this I had asked her to bring a symbol that 

captured her experience of the course or conveyed where this 

journey had taken her.  

Zara’s symbol was her holey and holy jeans. She said: These jeans 

fit my personality, a comfortable fit, and yet a bit different, a bit 

edgy. They reflect who I am. 

My happiness level is like the jeans—I feel I have now more of an 

awareness around what that path looks like and what some of my 

barriers have been. I now understand how I function. There is lots more self-awareness around 

what I am doing and why.  

I feel like that last month has been like night and day. I got unstuck and am now in this 

incredibly good place—I haven’t felt I have been in such a good place for many, many years.  
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Interestingly, Zara was the only participant who had sent me handwritten pieces of writing. 

When I asked her in the interview about her reasons for that she was aghast and exclaimed: 

Oh, dear, did others do it on the computer? No, this seems so wrong. Sitting at the computer 

for me is work. This is not conducive to me, it feels more removed. Her handwritten pieces 

included mind-maps, images, prayers, and scribbles that showed the various steps of her inner 

thought process and contemplative approach. Reflecting on them made me wonder if we could 

also see it as a creative practice, a making of art, and an integrating of her frivolous and non-

frivolous parts. 

Another aspect that distinguished Zara’s writing was how she followed the HOMING model 

and at times even labelled her paragraphs with its corresponding HOMING letters. Each of her 

pieces included a clear movement from catharsis, to reflection, to receiving an inspiration or 

new insight that marked a breakthrough and transformative change. 

At the end of the course and after many months of unemployment and uncertainty Zara and her 

husband were offered a new job. When I enquired about how she was getting on she wrote: 

We're doing ok, it's a weird transition time, but the Anglican job is going really well, there is 

a sense of things coming together, lots of buds of new life and exciting things brewing. 

As I reflect on my engagement with Zara and on what she shared with me through her writing 

I am inspired by her integrity, courage, generosity, open-mindedness, and trust in God’s 

guidance. Her self-effacing honesty and genuine willingness to engage fully with issues that 

were current and raw spoke to me of her inner strength and ardent desire for change and 

transformation. I will always remember Zara for the words she used to describe the hunger 

within her to find her own deepest aliveness within God’s aliveness. As I ponder Zara’s story, 

I sense that she has integrated the seemingly opposing aspects of her personality well and that 

her inner striving and restlessness are no more. 

Thomas Espoir. 

A journey from despair to Espoir (French for hope) 

Thomas was introduced to me through mutual friends who had intuited that the WYWH course 

could be just what he needed to move through a very difficult season. When I met Thomas for 

the first time, I noticed his humility, gentleness, and eagerness to examine his life and grow. I 

also perceived the clarity and creativity with which he used language to articulate his thoughts. 

Thomas told me that he was a 32-year-old NZ European, who was married, and like me was 

currently working on his PhD. He said: My hopes are that this course would help me to gain a 
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greater understanding of God and my connection with Him, understand myself and my 

spirituality better, and that this would lead to a better sense of inner peace, and a more fulfilling 

life.  

After the initial interview and before I had received the pseudonyms that the participants chose 

to conceal their identity, I reflected on my first impression of each of them and imaged how 

their WYWH journey might unfold. I wanted not only to be guided by my own wisdom and 

perception, but also to receive some divine inspiration which I hoped would serve as a guiding 

light. I therefore spent some time in meditation and prayer and asked for a word, an image, or 

a metaphor for each person. The word I received for Thomas was HOPE and it did not surprise 

me that he chose the French word for hope as his pseudonym.  

Thomas shared that he has been living through hell for the last 3 years and that his current life 

was a bit of a disaster, as a result of being falsely accused of an indecent act and that he now 

feels stuck in somewhat of a wilderness. He had lost his job and his reputation and said: These 

troubling circumstances got me ready for the course, nothing was going right, so why not try 

this course. The metaphor he used to describe himself at the beginning of the course was that 

of a complete wasteland, or desert or war zone, disconnected from God and others, separated. 

He said: I didn’t have much of an ego left at that point in time. My ego was quieted through the 

circumstances and there was a receptivity and willingness to do anything I could to change my 

situation. During Module 1 his situation worsened when the court of appeal declined the 

opportunity for a second appeal and informed him of the likelihood that name suppression 

would drop. This left Thomas in excruciating pain and great despair and the writing for 

Module 1 offered him an opportunity to work through these tormenting emotions and to 

somewhat make sense of the injustice he had suffered.  

In Module 1 he responded to the question, “How do I feel when I look into the mirror?” What 

Thomas saw for about five percent of the time was a man who is good somewhere deep inside 

and longs to completely be this good, someone who is made in the image of God, who is 

forgiven and is justified by Him, and therefore carries a worthy identity. The rest of the time, 

however, he saw shame, sadness, and disappointment. He saw a boy who was never good 

enough and tried to fix his hurt in every imaginable way. He saw a broken, broken man. He 

saw pain. He saw a man who prays constantly for God to take away his pain. And yet at the 

end of the piece Thomas discovered that there was also a boy, who is still a boy and a dreamer 

who somehow, and somewhere believes that beauty will explode from despair. 
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Thomas had had some experience with talking therapy, but the writing aspect of the course 

interested him because he had always enjoyed writing. Looking back on the course he said: the 

writing aspect allowed me to express what was going on deeply inside me in a way that I find 

is a bit more difficult in talking. You can be more expressive with for example metaphors and 

descriptions of feelings, you can sit with it, reflect on it and often when you return to it you 

change it quite a bit. I never had a writing session during this course where I thought that I 

didn’t get anything out of it or where there was no growth in that period. Every time there was 

a bit of a development of some sort and I thought it was worthwhile. It was so good through 

writing to have an outlet and write about some things that I had not been able to talk about 

before, things that I’ve always had inside me, but I had never shared with anyone. 

Thomas said that writing forced him to slow down, be in a quiet space, and listen to God and 

his own heart. It helped him to articulate all kinds of things such as his feelings, frustrations, 

and anger which helped him to see it for what is was and not allow it to define him. Although 

it was always an effort to do the writing, and not easy to find time for it, a lot of strong 

transformational moments occurred within the writing process because this is where you are 

doing the work and communicating with God. He added: all of the modules were kind of 

pertinent to my external circumstances and to what was going on at the moment, but Module 

5 on the topic of relationships was the most transforming module. When I asked him to tell me 

why, he shared the following story: 

When I was doing the writing and editing for Module 5, I had a bit of music on in the 

background and there was this song which became the title of my piece for this module—the 

Jesus Culture song called “Pursuit: I will pursue, I will pursue your presence.” And I felt from 

this moment that it was all coming together, and that God was really speaking to me saying: 

This song is telling you what you need to do, namely, pursue me. That sticks in my mind as a 

kind of a “wow,” or transformational moment. The song spoke right into my heart and into my 

questions. That’s kind of how it felt. It was God reaching out to me. It was connected to what I 

was writing, and God was saying this is what you need to write. I felt like I am seen and 

understood and there is some kind of communication between God and me happening here. 

It’s not just me doing this in my own strength, but there is a stream of light and insight coming 

in. I am naturally somewhat sceptical, but this is how it felt. That was the one transformative 

moment that stood out, but in each module, I talked quite pessimistically about what was going 

on for me, but there was always a little bit of hope and a message that God was sharing with 
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me in each one, the theme in all of them and the conclusion was: There is a bit of hope, there 

is hope.  

When I asked Thomas in what way this experience of going through the WYWH course had 

changed him and how he would describe where he had arrived, he firstly mentioned that it had 

positive side effects in relationship with his wife as it brought what was going on to the 

conscious level, made him aware of his natural reactions and helped him to choose new ways 

of responding. Secondly, it changed his ideas of how God speaks to him and of who God is. 

He now perceives God as being more on his side, less judgemental, more accepting, and as a 

God who is for him and offers mercy and grace. Thirdly, he explained that it gave him definitely 

more compassion for himself and allowed him to not immediately judge anything or put it into 

certain boxes but rather look at it and work with it in a non-judgmental fashion. Fourthly, he 

described the fruit of transformation as surviving the storm and coming out with some gems 

which he identified as compassion for others and described as an ability to lie with another who 

is trapped in the storm and allow my battered body to share the un-survivable impact. He said 

that these gems allow him to be present with others who suffer. As the fifth sign of 

transformation Thomas mentioned that the course has helped him to redefine his ideas of the 

word beauty. In the past he thought of beauty in terms of a very beautiful girl, or woman and 

got hung up on that but through the course he has broadened his understanding and it has helped 

him to discover the deeper meaning of beauty and find it everywhere. 

The symbol that Thomas brought to describe where he was now and what he got out of the 

course was a picture of a cake from the gender-reveal party for his wife and his first baby. (The 

cake is cut to reveal the gender colour inside). He said: It’s been quite a thing to have this new 

life growing within my wife and in a way, that really symbolises this course for me in that—

God enables to bring new life and something new and beautiful like a baby into the middle of 

a horrendous situation. A lot of my pieces of writing reflect that in some kind of a way and this 

is a symbol of new life. It’s a picture of hope. I wouldn’t say I am filled with hope, but I am 

connected with hope because it still is a desert, waste land, but everything, every connection 

to the creator of the great universe is more real than it was before and that’s what gives hope 

in the middle of everything else. I am not alone, and this relationship has more solidity now.  
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When I asked Thomas about where this journey might take him, he said that he would like to 

continue writing about what is important to him. He said: I want to use my feelings, don’t judge 

it, give it back to God and see what he thinks about it—just using the HOMING model on that 

kind of scale in day-to-day life. I noticed in myself that I am doing this a bit more. I am sure 

that will continue.  

Mamma Nature. 

... my nature lover heart smiles when I think of this rather bold, hippie sounding name ... 

Mamma Nature (MN15) is a 36-year-old woman of British Ethiopian descent who spent her 

first 14 years in Ethiopia. Carried forward by the hope for a better education, life, and future 

her family then immigrated to England. Although MN enjoyed her time in London, her soul 

was longing for a more natural, earthy, spacious environment and a slower pace of life. It was 

in a pub in London that she met her husband who had come from New Zealand for his big 

overseas experience. When his visa expired, MN followed him to his homeland. This was 9 

years ago, and she clearly remembers the incredible peace and the sense of homecoming that 

she experienced when she first set foot in New Zealand. One thing led to another and MN and 

her husband now have two beautiful children under the age of 3. With qualifications and 

degrees in psychology, counselling, and business, MN has worked in public relations, 

marketing and as a customer insight analyst, and throughout the WYWH course was trying to 

decide what vocational pathway to pursue. I imagine when anyone meets MN, they would feel 

uplifted by her positive outlook on life, and her cheerful, and lively personality. Her kindness, 

caring and compassionate nature, and unquenchable enthusiasm for learning and personal 

growth stand out and are contagious.  

 

15 In this part of the chapter I have shortened Mamma Nature’s name to MN to increase readability. Since there is 

no first or last name in this pseudonym, I have chosen to use Mamma Nature in the following chapters.  
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If I was to describe MN’s spirituality, I would call her a modern-day mystic. From a very early 

age she has yearned for personal experiences with God, searched for the polestar that will guide 

her, and been on a quest for meaning. Brought up in an Ethiopian Orthodox church, MN found 

herself struggling with the question of why there were so many different religions and practices 

if there was only one God. She was 12 years old when she asked for guidance and expressed 

her confusion and desire to know the right way to God in a prayer. Before long, her heart’s cry 

was answered and led to a supernatural experience. She clearly remembered how she got 

baptised in a vivid dream and how a deep sense of peace like she had never experienced before 

permeated her entire being. MN recalled, I woke up to find that this incredible presence and 

sensation I had felt in my dream was actually still there. I realised that something had actually 

happened to me in my dream. Another divine intervention followed where MN clearly heard 

God’s voice saying, now you know me. The fact that the voice felt so personal, close, loving 

and approachable left her in awe and utterly stunned. Her heart, however, understood what 

had happened and from that time forth knew that the answer to her search was not a particular 

religion but found in Oneness with the Divine or in communion with God.  

As MN reviewed her past she said: Since then I have had a personal journey with God where 

I love to sit with him and pour out my heart, listen to him, him showing me pictures and 

revealing more of himself. God has felt incredibly close and I often felt elated as though I was 

on drugs. At college, my mates used to joke and ask me most mornings “have you been smoking 

that Holy Spirit again,” because I had this unquenchable joy. I am constantly trying to tune in 

as to what’s happening with my spirituality and how I need to relate to God now.  

Building on these experiences, MN formulated her hopes for the WYWH course as follows, I 

would like to learn more of God, more of who I am, more of how I can tune into God. I also 

hope to feel more released to be all that I am and not hold back because of fear. Included in 

these hopes were MN’s search for vocational fulfilment and the right career path. She sensed 

that there was a divine design and timing behind the course and wrote, it has come at the perfect 

time. I am really excited about delving deeper, throwing all of me into Him and seeing what 

happens. It just feels perfectly right for my soul.  

Throughout the course there was a continuous flow of email exchanges between MN and me. 

MN contacted me once or twice a week to share what was happening in her life, tell me about 

various job opportunities that had come her way, ask deepening questions relating to the course 

material, communicate new insights and observations, reflect on my responses to her emails, 
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and enquire after my wellbeing. The exchanges were very personal and mutually enjoyable and 

there appeared to be a synchronicity at work since my experiences and the literature I was 

reading corresponded perfectly to the questions and content of MN’s emails.  

Compared with the emails, MN’s pieces of writing were composed in a very different genre. 

They were full of visions, images from her subconscious mind, and encounters and dialogues 

with various divine characters. The stories were embellished with parabolic language, rich 

metaphors, and allegorical meanings. MN said that she often started her writing with a thought, 

but quickly crossed the threshold into the spiritual realm where deeper inspirations would flow 

up. She then tried to flow with it and found what emerged greatly empowering, healing and 

insightful. One of her stories described the discovery of hidden gems symbolising her unused 

talents and God-given gifts. Reflecting on these anecdotes she said: I think these stories will 

stay with me for the rest of my life. This whole writing process has brought a new sense of 

openness, softness, humility and tenderness about, that makes me feel both vulnerable and free.  

Another piece of her writing was an invitation to rest, let go of all striving, lean into God, and 

drink deeply from the well. This was followed by an episode where God invited her to listen to 

the earth, her deepest part, the centre, where sadness and dreams, heaven and earth, humanity 

and divinity, past and present merge together. The centre was both the end of all duality and 

the place of creation, and of vast possibilities. It was a place where the seeds of the future were 

sown which God had lovingly named and affirmed as parts of her being and dreams of her 

heart. 

For Module 3, MN wrote a beautiful dialogue between a divine figure and her. In this 

conversation, God rolled the stone away from the tomb of her heart and invited her into the 

locked basement of her inner home where with a smile on his face he dusted off the broken 

pieces of her life and transformed them into a beautiful mosaic on the ground. MN was 

overwhelmed and wrote, when I saw that, I was just weeping. I can’t explain how I felt. The 

details, the connections, all these things that I had told him months ago, he had knitted into 

this beautiful thing of my life. As the reader of this story, I was magically drawn into the scene 

and observed how the boundaries between vision and reality gradually softened and finally 

disappeared. 

MN put it this way, it was hard to separate that kind of experience from everyday activities. I 

would often be driving with my kids and at the back of my heart I could almost hear the smiling 

man chipping and hammering away at the basement, organising that space, and transforming 
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it. This experience went on for many weeks. It was so profound for me. It was an act of such 

deep love. He had just come into my world and he is reorganising all my foundations of my 

faith and my life. The boundaries between the spiritual world and the natural world were 

merging. I could feel it deep in my core. I felt strengthened and encouraged and ordered and 

known and organised, yes, definitely something was reflecting the outward as well. 

When I asked MN whether she had wanted to understand what the smiling man was exactly 

doing in her life she said, it’s been a deeper kind of work than that of the analytical mind. I 

didn’t really need to know more. Deeply intuitively it all made sense, it needed a while for my 

brain to catch up and articulate what happened, but deep down in my soul it made sense. It’s 

a different level of insight, different kind of wisdom and intelligence.  

This renovation work of her inner home continued and, in Module 4, lead to a process of 

pouring and emptying herself out which was accompanied by weeping tears. These movements 

of surrender happened in the presence of an imaginary group of kind, old women who were 

comfortable in their skin, offering their support, friendship, oneness, non-judgmental love, 

grace, goodness, and the warm touch of their skin. For MN, their presence was palpable and 

real. In the company of these women she allowed herself to let go of her resistance and fear 

and learnt to embrace fully the process of healing, transformation, and rebirth. MN wrote: In 

dialogue with these women all my negative self-talk ceased. They encouraged me to not hold 

back, but to give birth, serve with my gifts, tell my truth, grow, teach, share myself, and live 

more truthfully from who I am. These holy women also unveiled the changes in her inner house 

and MN found what they revealed life giving and healing. She wrote, I am in awe, who are 

these women… they are at work in my home. They are ordering my home. 

In Module 5 a female mentor called Courage appeared who helped MN to experience what it 

feels like to love herself. She learnt how to express her thoughts, needs, and emotions, honour 

her soul, stand up tall, put up boundaries, and live divided or hidden no more. Graced with this 

new chutzpah she then proclaimed, I will not wait around anymore. I will keep pushing doors. 

Until one, just one, opens up… that's all I need. I will start to minister to people, to encourage 

people intentionally. I will step into a role that will enable me to do that more. I will continue 

praying and looking for opportunities until I am breathing out all that God has placed in my 

bones. To love, to nurture, to restore, to encourage, to empower others on this journey of life.  

In her last piece of writing, MN reflected on her WYWH path and noticed all the wonderful 

changes that have occurred. Her inner home had been fully renovated and restored. Her 
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previous life, as she knew it, was no more. With much gusto she was moving forward and 

declaring, I journey with openness of heart. I receive in order to grow, to be transformed so I 

can help transform the person who comes my way, to praise and celebrate life. To be kissed 

with wonder and beauty so love can shine through my eyes too as love shines through your 

eyes. 

Most of MN’s writing sessions happened under the gaze of a smiling man with a kind face, and 

beautiful white hair. This man could see deep into her soul and MN knew that she could pour 

her heart out and tell him everything there was to know about her. Whenever she heard his 

passionate voice affirming her of his unconditional love she was flooded with joy and laughter 

and the freeing thought that there are no secrets, just truths untold. Deeply known by this man 

and with his support she could face her fears and accept the good, the bad, the unwanted, the 

broken, all the parts of her wondrous, beautiful self. Immersed in his love she wrote, by the end 

I was in his arms and felt completely held, loved, understood just as I am. It was almost like 

this process was needed as we were progressing through the different topics.  

In one of these special meetings with the kind, smiling man she witnessed a deep transaction 

in her soul where she heard something unlock and the sound of something clicking into place. 

It was something she couldn’t have unlocked herself. As she sat with it for a while, she realized 

that it’s different parts of her life opening and becoming more accessible to her, to God, to 

others. It was just one of many similar experiences. 

Reflecting on what happened throughout this writing process MN mentioned that she was 

amazed by her experiences. She wrote, in these visions, it felt as if God’s spirit was doing 

something ‘magical’ in me and afterwards I felt like I had done an intense spiritual and 

emotional work. There is a new sense of wholeness and restoration. This is a sacred journey. 

MN noticed that throughout this whole WYWH journey there had been a lot of synchronicity 

at work. What she wrote about was somehow met by God, the literature, and people that crossed 

her path. She described it as her entering into an already existing flow where everything 

complemented each other and happened in a naturally unfolding way.  

MN’s emails to me were filled with a sense of gratitude: I am so grateful that I am connected 

to you and ever will be. I am absolutely getting so much out of these writing sessions and the 

sense of feeling connected with you. It is really inspiring. I am very excited to continue building, 

digging deeper and uncovering the true essence in me. These last few months have been the 

best nurturing and growing time for me, and I don’t want it to end. The course has brought my 
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spirituality back to life and taken me to a place of freedom. This writing has helped me to be 

more courageous, and to take a step into who I really am and my passion. Two areas that MN 

consequently stepped into were leading a women’s group and engaging in public speaking.  

By the time we met for the post-course interview, MN also knew what she wanted to do 

vocationally, namely, complete her counselling qualification. Through her participation in the 

WYWH course she discovered more of her own divine DNA and is now motivated to help 

others see their own goodness and beauty, too. She feels that her spirituality will always guide 

her actions and help her to foster the rebirthing of spiritual wellbeing in others. 

When I asked MN whether she could see herself returning to the course material or doing 

further writing she said: I’d love to do it again. Definitely. It feels like in a weird kind of way 

almost like detoxing our body regularly, it’s not just a one-off, you actually need to do it very 

regularly. I feel this is not just detoxing our spiritual life and/or mind stuff it’s both and it’s 

really important to tap into what’s happening spiritually and mentally and grow. Yes, I would 

love to definitely, can’t wait for more. I definitely want to continue this journey. I don’t want 

to stifle it or stop here. For me it’s about creating the space to slow down and go with this 

attraction. 

As a symbol for her WYWH journey MN chose the persimmon tree in her garden. Mamma 

Nature clearly is in relationship with the wisdom of nature’s rhythm and draws parallels to the 

organic flow of this course.  

For me this symbolises—being rooted to earth, 

open to the heavens as though my arms stretch out 

with the branches. Open to receive all from the 

heavens—to then give back to all around me with 

gratitude, humility, grace, mercy and love. 

 

 

Dasan. 

It’s been a wonderful journey, and I’m privileged to have been on it. 

My first meeting with Dasan left me with the impression that I had just been in the presence of 

an intelligent, reflective, greatly gifted, mature, refined, honourable, and considerate person, 
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who displayed all the characteristics associated with a gentleman. I had noticed excitement in 

Dasan when I described the WYWH course and sensed that his personal quest for more healing 

and growth had prepared him well for this new adventure. His hopes for the course were to 

process certain areas of hurt and pain and to reach a greater level of peace about all aspects 

of his life. Connected with these goals he particularly liked the role I played in this course and 

said: It is a privilege to be able to benefit from your therapeutic knowledge, tools, and skills.  

Dasan is a 32-year-old New Zealander of Indian origin whose family immigrated to New 

Zealand when he was 15. In his writing he shared about his strict upbringing in India and talked 

about his father who affirmed some aspects of his identity whilst discouraging and punishing 

others. The tacit message was that to be loved he needed to be a certain kind of person and that 

it’s not safe to be himself. He described the effects of these rules as follows: I internalised these 

voices and continued the path of censorship repressing the parts that I deemed unworthy or 

ugly. The walls went up and I became a guarded, fortified person. My carefree, expressive, and 

at times raucous personality got stifled and replaced by an emotionally guarded, performance- 

and character-based identity.  

On the one hand, this sense of self served him well as he flourished at school, gained popularity 

with his peers, and became a top scholar, club president, and an award-winning speaker. On 

the other hand, it resulted in a major crisis where he felt deeply conflicted and thoroughly 

confused. Both breaking off the relationship with his fiancée and his disillusionment with his 

chosen career path were contributing factors.  

Reflecting on this season, Dasan wrote: It was a time of great suffering, that totally dismantled 

my identity, but out of the ashes a new knowledge emerged. I started to see that the one constant 

in my life was God’s love for me. That was the one thing that couldn’t be taken from me, the 

one thing that covered my good bits as well as my broken bits, and the one thing that didn’t 

rely on my own strength to prop up. I now have a true home, a place where I can fully be myself. 

It is within myself, it is the presence of God. From this fortress of love, I can sortie out into the 

world as myself, no longer at the mercy of others. The walls are finally coming down. 

Dasan strengthened these resolutions further in his writings on the topic of surrender and 

observed that the more he surrenders to the love of God the more authentic and liberated he 

becomes. He added: I’m learning how to let go as well. A part of this act of surrender is also 

in how I interpret life. Failure and success are a human construct. Surrendering to God doesn’t 

mean that I will succeed in everyone’s eyes. But it will mean that I will live the best life possible. 
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One act of surrender he described further was letting go of his first career, and of all that felt 

safe and secure, to embark on some theological training. He compared this new way of living 

to riding a wave and wrote: There is less of a sense of control but a greater sense of safety. 

Instead of being terrified of the wave and controlling it, I now try to understand the wave, ride 

it and enjoy it.  

Although Dasan found gems of wisdom, aha moments, and new ideas in each module, the 

shadow (3) and relationship (5) modules were particularly significant. His piece of writing for 

Module 3 was an absorbing allegory where the different conscious and unconscious parts of 

his personality appeared at a family reunion. Some had been invited, but others gate-crashed 

the party. He described how Jesus, as the host, warmly welcomed everyone, but showed more 

love to the subconscious parts or uninvited guests. The story finished with a big celebration 

and a profound sense of unity: Lunch is ready. We all gather at the table. I look around. at the 

people I love, but also at the characters who I’ve stayed away from or pretended didn’t exist. 

This is me. A place where all that’s good and noble can co-exist with what’s broken and a little 

embarrassing. This is who I am. Complex, diverse, varied, interesting, dynamic. A thrilling 

story that continues to be written. Jesus says grace, and the feast begins.  

Dasan reported that the writing process helped him to bring more clarity into the various issues 

he wrote about. He especially enjoyed the inspiration and nobilifying stage of the HOMING 

model since they invited him to transcend his experiences and view his life from God’s 

perspective. Although these steps often took him into a totally different direction, they led him 

to a place of healing where some of the unfinished aspects of his life got resolved.  

In Module 4, on the topic of desire, passions, and longings, Dasan shared how in his youth he 

repressed, controlled, and mastered his impulses and admired stoicism and a stiff upper lip 

approach to life. However, this approach had taken a toll on him and had consequently 

propelled him to the other extreme. Neither path gave him the happiness and fulfilment he had 

desired and he therefore searched for positive outlets and expressions elsewhere (exercise, 

outdoor adventures, deep friendships, and nature experiences). Reflecting on this journey he 

wrote: Our deepest desires are always fulfilled not in our arriving but in our journeying. I have 

come to appreciate the journey as much as the destination. I respect my passions and desires, 

for they are, in many ways, placed in my heart by God and express who I am. 

In Module 5, on the topic of relationships, Dasan compared relationships that are built on a 

consumer paradigm with an investment and return mentality to the overflow of divine love that 
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gives because its nature is to give. He described the profound effect that the curiosity, openness, 

acceptance, and unconditional love had had on his life, that some people had so generously 

offered him: I am filled with a sense of being special, of being understood and heard, of being 

nobilified. My issues and challenges and brokenness are given a dignity they didn’t have 

before. What if I could give others this gift? How utterly awesome would that be! For another 

child of God to leave my presence with a sense of being honoured, respected, listened to with 

reverence, delighted in! Ahhh, surely, this is the cry of every human heart! What a gift to give.  

At the end of this piece of writing he formulated his new intentions to use the HOMING model 

as a self-therapy tool after this course. He believed that this would help him to transition from 

being fearful, guarded, and inauthentic to being more open, curious, accepting and honouring. 

Looking back, he now knows that this approach would have totally changed his relationship 

with his fiancée and rather than seeing otherness and untameability as a threat he would from 

now on celebrate and enjoy the person’s presence and unfolding story of their personality.  

In Module 6, Dasan revealed that he was an ardent nature lover who is easily moved by beauty 

and a person whose soul often feels intoxicated and refreshed by nature. Although he longed 

to abandon himself to awe and wonder, he realised that the anxiety generated by the demands 

of adult life had stifled these playful aspects within him. He became aware of his need to create 

Selah moments, or times to pause and reflect, and decided to remove any blockages, habits, and 

fears that prevented him from connecting with God and nature so that he could live more 

mindfully and be fully present to the here and now. He also decided to prioritise a weekly 

sabbath where he intentionally changes gear, gets out of a problem-solving mind-set and slows 

down to delight in God and His creation.  

In our last interview Dasan said in an enthusiastic voice: Angelika, over the last 6 months of 

this WYWH journey I can say very definitely that I have grown. There has been a sense of 

growth towards greater joy, greater self-awareness, greater centeredness, and greater clarity. 

My hopes for the course were fulfilled, but it happened in a different way than I expected. My 

growth was organic, like a plant. I’ve been shown a better way to be, a more truthful way to 

live, and I’ve subtly incorporated these truths into my worldviews.  

My spirituality has expanded into new vistas. It isn’t a dull, obligatory chore I must go through, 

but an incredibly varied adventure that I get to enjoy with God. As a spiritual practice, I have 

started to write letters to Dad and it has added to the richness of my spiritual life. I’ve used my 

imagination more in my spirituality. There is a greater sense of congruence and integration 
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and I’ve grown humbler. Life is less compartmentalised. I am now much more in a state of 

contentment, appreciation, expressing awe and wonder, pointing out beauty in people… so I 

guess these are all manifestations of an inward journey. People around me would say that I 

have become more positive and this is not detached from my inward state—internally I am a 

more positive person as well.  

There is a greater acceptance of people as they are. I used to be threatened by another person’s 

difference, I used to feel that the relationship isn’t secure, I would panic and see it as a barrier 

between us that we need to destroy. Now, I see that difference is something holy, something 

that is worth celebrating and something that doesn’t need to be feared because love embodies 

both the similarities and the differences. This realisation parallels the changes that occurred in 

Dasan’s self-concept and, with a more grounded sense of identity as a child of God, he can 

now be less defensive, more accepting of shadow parts, and generally softer and more open. 

Dasan also mentioned that he had transitioned from low-quality practices, such as surfing 

YouTube, to more high-quality practices, which are done intentionally, mindfully, and 

wholeheartedly and include activities like going for a run, soaking in a spa, or having dinner 

with a friend. This development has led to a more profound engagement with life and more 

creativity. A similar change that happened through the course is that Dasan used to hold back 

and reserve his best self for excellence and achievements, but now offers his best self freely to 

the given situation.  

Another example of transformative change that transpired is that Dasan now takes his new 

appreciation for beauty a step further, makes it an act of worship, and gets lost in his experience 

of awe. In some ways, I have come full circle, as a child there was a great amount of surrender, 

trust and then as an adult I somehow lost some of that, but the journey is nearly back to not a 

childish but a more childlike place of being playful, living as if you are being looked after, 

living as if you have a home and you do belong, and as if you are provided for, as if you are 

safe.  

Summarising the whole course, Dasan said: You have taught me how to fish. You’ve not just 

given me some good stuff, but you’ve taught me how to go to the well and drink from it. You’ve 

expanded the spiritual processes that enable the drinking to happen. There is another 

metaphor: you’ve given me the boat and the oar to continue the journey.  

Receiving the therapeutic letters was the aspect Dasan enjoyed most about the WYWH course. 

He said: I appreciate the input of love and wisdom. Your responses are like a good wine. They 
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need to be sipped slowly and savoured. I appreciate your humility, and the gentle and 

encouraging tone with which you write. Thank you for your investment into my life, you have 

left an imprint that will last forever. I felt incredibly affirmed reading your response. There is 

a theme running through all your responses. It’s a wonderful gift to see the best in someone 

and to mirror back to them all that they can be and are becoming. I find myself returning to 

read some of your responses when I feel like I need some encouragement.  

The symbol Dasan brought to the interview to represent his WYWH journey was a candle.  

He said: The greatest gift that I have received in this season has 

been thinking about what HOME is. For me home is a place of light 

and warmth, a place of spirituality and relationship, that place of 

being with God, of being one, that is the deepest hope within me, 

the unity. Whenever I start writing, or when I want to go to that 

place, I light the candle. It helps me get into a different sphere and 

create an environment of intimacy and sacredness. The candle 

represents the gateway or the gate to home.  

Julian of Norwich. 

My Dad is dying, it is an odd way to go into Christmas, it is the deepest sorrow I have ever felt. 

But I have peace in it all—for a pseudonym Julian of Norwich comes to mind—all will be well, 

and all will be well, all manner of things will be well. 

Julian is a remarkable woman who has accomplished a great many things in her 58 years. She 

has been married for 37 years, raised and successfully home-schooled four children, with one 

of her children requiring extra support for her special needs. Julian comes from England and at 

age 29 immigrated with her whole family to New Zealand. As a multiskilled and very adaptable 

person she contributed to her family’s finances by working in various jobs and positions. Her 

artistic flair and creativity initiated her into her own quilting business. Parallel to this she 

completed a master’s degree in applied theology and is now considering topics for a PhD. On 

top of all these activities she is also a caring and supportive grandmother to five grandchildren.  

Julian’s spiritual journey was greatly influenced by her family. Growing up with parents who 

were artists and thoroughly non-religious made her deliberately choose atheism at age 15. 

However, 3 years later, while struggling with depression, she read C. S. Lewis’s Narnia series 

and God met her in a supernatural way and responded to her desperate cry for help by revealing 

himself as a God of love, light, goodness, and freedom. Similar experiences followed and 
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prompted her to accept God’s invitation and call. Although this decision totally ruined her 

relationship with her dad, she was convinced that her experiences were real and that she was 

now on a much better path. Julian has never since doubted God’s love for her.  

From the time Julian learnt how to write, journaling has been one of her passions. Fifteen years 

ago, she came across Julia Cameron’s book The Artist’s Way and since then has engaged in 

what Cameron calls “morning pages,” a writing task that produces three pages of longhand, 

stream-of-consciousness writing. Julian found that this daily exercise helped her to gain clarity 

and connect with God in a real and deep way. Similarly, going for solitary walks and being in 

nature has become a spiritual practice that makes her receptive to God’s voice and brings about 

new insights and inspirations.  

When Julian started the WYWH course her hope was to get unstuck and move deeper with 

God. Later on, I learnt that her sense of stuckness, hopelessness, and frustration related to the 

cluttered state of her home and garden, her husband’s accident that put everything on hold, the 

lengthy search for a PhD topic, and the unfulfilled desire for a better quality of life in a different 

city or location.  

During the WYWH course Julian reflected on her life and recognised how it felt to be pulled 

in all directions. Based on her need for acceptance and her eagerness to please she had lost her 

sense of self and bent to every situation, adapted to husband, children, lived up to expectations 

of care toward parents, volunteered at church, been reliable, and struggled to have a proper 

prayer life and relationship with God. Through the writing process of Module 1, Julian 

resolved to change this script, put herself back into the picture, choose her own rules, take 

control of the direction she wanted to go, and wholeheartedly embrace who she is and wants 

to be.  

In Module 2, Julian expanded on this theme and used the image of her garden as a metaphor 

for her soul. In her own words: The overgrown and neglected garden—it does need to be sorted, 

it is like my past, it needs to be faced and dealt with or it will happen again, and again. Ignoring 

issues will only work for so long, eventually they need addressing. This week there has been 

some sort of breakthrough. A new commitment had emerged that from now on she would not 

abdicate any more the essential work of deciding and directing her life, of establishing her 

values and of setting new goals.  

Thinking more about the state of her soul made her decide that instead of making this garden 

a project, a nice space, with themes and admiration, she wanted to create a forest, a place to 
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wander, and discover things. She decided to be intentional and place plants where they will 

grow best, where they can thrive, trees where they can spread and create a garden that is wild 

yet full of flowers and beauty. Julian understood that a garden is designed by the soil and that 

it is the soil that needs the attention. For the soil to be exceptional she needed to feed the garden 

of her inner life with God. Julian also recognised and wrote: I live from the inside out—alone 

is my favourite time, alone with God.  

Tending the garden of her soul also included dealing with her idealism, independence, 

perfectionism, and tendency to cope with the hard stuff alone and not burden anyone. Julian 

therefore wrote about these aspects in Module 5, which in a synchronistic way coincided with 

the death of her father. As Julian contemplated both the topic of relationships and the death of 

her father, she discovered that she had buried herself so deep and that she had been living a lie 

without knowing it. She recognised that these lies had cost energy to maintain and that 

maintaining a persona that is “better” than other people had been exhausting. This revelation 

made her dig deeper and search for what she really wanted in life and what her inner self longed 

for. What she discovered was rather surprising.  

Julian realised that behind her struggles with her weight was neither the ideal of beauty, nor 

the pursuit of health, but the desire and motivation to have energy and enthusiasm for life. 

Hidden behind her interest in doing a PhD was the dream of having influence and making her 

voice known. Instead of backing down she wanted to bear disagreements and communicate 

truth. Underneath her wish to sell her current home and shift to a place in the country was a 

deep hunger for beauty, for order, and for more physical, emotional, and creative space. Rather 

than maintaining an image of being modest and frugal she wanted to be generous, take holidays 

and support her children with her finances. And lastly, and most importantly, instead of 

retreating into a holiday/retirement mode of existence she wanted to make a difference in this 

world. Julian concluded:  

But to do that I have to be honest about who I am,  

So, I can be real with others.  

So, I free up the energy to claim my space, regain my creativity,  

and do the work that will lead to influence.  

At the end of the course Julian described how painting her house had filled her with an 

enormous sense of gladness. I love to transform things and places from dirty and neglected to 

beauty. She also wrote about how exhausted she has been from the events of the past months 
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and on the other side how refreshed the road trip with her husband had left her, an excursion 

where they had stopped often to explore unfamiliar places and enjoy dazzling views. She 

finished her last piece of writing on a very hopeful note, announcing the beginning of a new 

season and a wholesome, integrated way of life.  

When I asked whether Julian’s hopes for the course have been fulfilled and whether she had 

noticed any transformative changes Julian responded: There definitely have been some 

breakthroughs. It’s been like coming out into the sunlight. I was very oppressed by everything 

that was happening whereas now, I don’t feel like that. It’s quite a major change. I am much 

more peaceful in regard to life in general and thinking much more positively about where we 

are going to move. We are moving forward. Before I thought I need to have it all worked out 

and make it happen and now I just go faithfully about it and trust that it’ll work out and that 

one step will lead to the next step. There is a greater trust in the process. 

She continued: At one stage, I thought, I am just going to be happy the way I am. I’ve let go of 

unrealistic expectations. The modules always seemed to fit with things that were happening, 

for example, at Christmas it enabled me to write through issues like dad dying and that really 

helped with the grieving process. There was one breakthrough in the relationship module. It 

turned on a light bulb and I realised that I was identifying my husband with all the blockages 

that were going on instead of really listening to him and seeing him for who he is.  

Julian attributed the changes that had occurred mainly to the HOMING model which was a 

different approach to the writing she had previously done. As she edited her pieces and included 

newly gained insights and inspiration from listening to the Divine, she processed her issues 

further and saw her life from a different vantage point. Julian put it as follows: The structure 

pushed me along and kept me working at it—you have to look at this stuff. 

The symbol Julian brought to describe her journey through the WYWH course was a series of 

four beautiful quilts that she had created. The first one describes a desert landscape where little 

creatures happily live under the rocks. The next quilts tell the story of a big rainstorm that 

washes everything out from their little homes, but also helps the seeds to germinate, grow and 

blossom. For Julian the course felt like this storm. It moved her out of her stuckness and 

dormant places, brought forth change, and helped her to flourish and grow.  
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While pondering Julian’s story I came across the following quote “When we come upon 

beautiful things, they act like small tears in the surface of the world that pull us through to some 

vaster space” (Scarry, 1999, pp. 111–112). Julian recognised the beautiful things in her life and 

responded to these holy invitations, allowing them to take her to some vaster space. As she 

currently transitions through midlife, grieves her father’s death, and sheds layers of an 

outgrown persona, she rewrites her story and accepts these invitations. And as she grows her 

authenticity, brings her inner and outer life into alignment, lives into her dreams, and creates 

beauty and simplicity as her doorway to the spiritual world, she reclaims her life and walks her 

way home.  

Canaan Abdeel. 

Canaan is the promised land, I was going on a journey with you and God to find my way home. 

We found home and it is the land of milk and honey. Abdeel is a servant of God and that’s what 

I see myself as. This course surpassed my initial hopes. I took away more than I ever thought 

possible. 

Canaan is a very genuine, kind, faithful, and conscientious person with an immense devotion 

to God and to doing His work. As a person who loves to serve others he has listened to a great 

many people throughout his life and faithfully supported them through their ups and down. 

When it came to his own story, however, asking for help seemed like an idea that was 

inconceivable. This changed when his lecturer, who also happened to be my husband, pointed 

to an advertisement stating that his wife was looking for participants who were interested in 

her research. Being a person who naturally loved to help and motivated by the thought that his 

contribution might be a way of blessing his favourite lecturer and his family, Canaan did not 

hesitate to volunteer. The concept of therapeutic writing, of writing down his story and 

contemplating my therapeutic replies as opposed to face-to-face therapy also appealed to him.  

This happened at a time when Canaan had just taken stock of his life and realised that the 

people he had selflessly served and invested in were now all leading successful and productive 

lives, while he himself was in a very different place. For most of the time he found himself 

either locked in his room or plagued by strong anti-social feelings, real anxiety and panic when 

in public places. The only time he didn’t feel this way was when he was preaching or when he 

was helping others, but just to go out with his wife to anything had become a real issue. An 

example of this was his recent holiday on a cruise ship where he spent most of the time in his 

cabin whilst his wife of 25 years went to everything on offer by herself.  
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You might wonder what conditions and experiences had led to this troubled stage? What might 

have imprisoned Canaan’s heart and contributed to his suffering? To answer these questions, 

we need to return to his story’s beginning.  

Canaan’s life started on a beautiful small island. He remembered his childhood as a carefree 

time where he felt free to roam around and get lost in the beauty of nature. It was also a time 

where he saw his mother as the most intelligent woman who taught him about all things. The 

only problem was that whatever she taught him never matched up with what he was taught at 

school or what anyone else around him seemed to believe. This left him with a distinct feeling 

of being at odds with all but a few around him. Reflecting back to this time, Canaan said that 

this sense of being different has grown more and more throughout his life and never really 

dissipated. 

When Canaan was 13 his parents decided to study at Bible college and follow their call into 

missionary work. The whole family therefore moved to Auckland. Canaan remembers his 

attempts to make friends at his new school, situations where he was bullied, and his 

confrontations at home with a father whom he described as short tempered and hot headed. 

When he reached 18, his parents left for Eastern Europe. Since then he had had very little to 

do with them as they disagreed on most things. He wrote, with my mother, there is no reasoning. 

She holds steadfast to her beliefs and once her mind is made up on something, she is impossible 

to shift in any other direction.  

There were many occasions where Canaan’s parents had told him that he was the most 

intelligent of their three children. Big things were expected of him, but as the years went by, he 

failed to deliver. Being a self-employed plasterer, running a business, investing into his 

marriage, raising three children, and fulfilling his dream of running an organic farm were not 

the stories of success or importance that his parents had envisaged. The message was clear. He 

was unacceptable, flawed, and not good enough. Canaan wrote, the only time I felt I had my 

parents’ support in my life was when I first went to bible college. Being the 5th generation in 

a row to go to seminary made my parents proud and they, for the first time I could remember, 

offered support and started building a relationship with me. The hypocrisy was difficult for me 

to overcome.  

More than anything else, Canaan had always wanted to follow God’s guidance and call. This 

came with many sacrifices and meant giving up his organic farm in the Coromandel. It included 

studying at Bible college to become a pastor and a church planter, first in New Zealand and 
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then in Australia. It was in this capacity, where he attempted to build bridges to the people 

around him, but it always and quickly got to a place where they disagreed with him on 

everything and he realised that he had nothing in common with them.  

In recent times Canaan saw himself as a conspiracy theorist who has strong convictions and 

well-researched opinions that either people are not willing to engage with or lead to 

disagreements, judgements, and isolation. He wrote about his latest experience: I just got back 

from church and once again all I am left with is the feeling of anxiety. I find myself constantly 

apologising to people for my opinions and for even sharing anything of myself at all. It feels 

like I live in another realm than nearly everyone else except for a few hermits who live in a 

remote hippie community. So, I live in my world by myself with only my wife to keep me 

company. Over time this panic-like feeling became a steady companion that continuously 

enticed him into the safety of his home where he felt accepted and understood. 

What I appreciated about Canaan from the very beginning was that he approached the WYWH 

course with a great level of honesty and an unwavering commitment to the journey. He was 

willing to be challenged in his views and happy to engage with ideas that were unfamiliar to 

him. One of those new thoughts, which he found in my response to his second piece of writing, 

led to a great breakthrough and totally changed his relationships and communication style. I 

wrote: 

How would it be if you met each person with a beginner’s mind? What do I mean by 

beginner’s mind? Beginner's mind is a wonderful strategy that opens us up to the 

mystery of life, ourselves, and each other. The idea behind this strategy is that you take 

all your preconceived ideas, all you know, all your brilliant opinions, all your reason 

and logic, even your cherished beliefs, and you put it all on the shelf for a while. (Now, 

mind you, it will all still be there, safe and sound, when you get back!) 

You temporarily set all this aside, on purpose, and then engage with the people in your 

home group with an interest in new explorations, a sense of respect, discovery, 

curiosity, an attitude of welcome, acceptance, spaciousness, and openness. You 

welcome and accept and even celebrate “whatever is” without judging, or labelling, or 

categorising, or any attempt to control it in any way. You just engage with it from this 

open and free vantage point. How would it be to give this a go? 

Canaan considered this idea a little gem and wrote: For some reason, I never even thought that 

I could shelf my beliefs or thoughts, or feelings or whatever, and then deal with someone just 
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on a one-to-one basis without all my past experiences and ideas of how things are meant to be. 

For me that has been one of the most useful tools right at the beginning. For me this just never 

crossed my mind and I will now be able to use that with everybody and what that has done, it’s 

helped me not to judge others. In the past, I always jumped in with my preconceived ideas and 

now I put that aside, and that helped me to be in relationship with people, especially with my 

family. It has made a difference in every area of my life. 

Canaan has become a much more flexible and adaptable person. This new strategy has also 

equipped him well for his new job in Australia where he works with Aboriginal people who 

have a totally different sense of time. Looking back, he now realises that he had turned out 

thinking his way was right and their way was wrong. He wrote: every meeting I had with 

everyone there was something I encroached on and felt I needed to change or convert them to.  

This new way of thinking also helped Canaan to rebuild his relationship with his daughter 

whose current life and choice of partner he disapproved of. Canaan wrote: When I started this 

process with you, I wasn’t wanting to pay for their wedding, because she wasn’t doing it the 

way I wanted her to do it and if I paid for it, I would endorse it and I don’t endorse it. I realised 

that I was just like my in-laws who didn’t approve of me and none of their family came to our 

wedding. I realised that I was just like my in-laws. It was a very real experience for me. Well, 

her wedding is in March next year and I am paying for the lot. I am not sure if I have made the 

right choice or not, but I am actually performing the ceremony. So that’s a big change from 

that guy. I realised that by putting my ideas aside I can still be dad, help, encourage, support, 

and guide her. My wife thinks that the WYWH course has been the best thing I have ever done. 

When I informed Canaan in the post-course interview of the very positive results of his 

SHALOM and quiet-ego questionnaires he said: I am glad to hear that my scores actually show 

that I have learnt something. I know I did. I know for myself, it has been transformational and 

transforming. There has been transformation. 

In the post-course interview, I asked Canaan whether there had been any shift in the level of 

discomfort and social anxiety he had experienced at the beginning of the course. He responded: 

well, that has been the biggest change for me. I am not sure how I got into that space, somehow 

everything how I see things in the world is not the main stream kind of thinking. So, if I want 

to push my beliefs and my worldview onto people, I am always coming up against opposition 

with people, because 90% of the time they think differently to me. So, I struggled with that and 

it became easier not to socialise with people at all. I just avoided any situation at the end. I 
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couldn’t deal with people not agreeing with me, whereas now I just accept them and try to find 

common ground and it’s not important that they agree with me. Now I am feeling that I am not 

judging them at all. It’s not my place to tell them whether they are right or wrong, and my truth 

is for me.  

When asked which aspect of the course had contributed the most to his transformation, he said 

that it was the step-by-step process and a combination of all aspects of the course. I told myself, 

there is no point doing this course unless I submit myself to the whole process and I have 

generally tried to do it right as best as I could. I am not a scholar, it’s not my thing at all, these 

kinds of things are a struggle for me, but I submitted to the process. I love reading, and that 

helped me, because I could get 100% at that part of it. I could read all the information you 

gave me and select some topics and highlight them and even meditate. Your letters were very 

helpful. That’s where I learnt a lot from. That’s what I would be waiting for. It’s the feedback 

from my story where I really got the meat from. It was very much a spiritual thing, that’s how 

I approached it. I thought that the best way for you to help me is the Holy Spirit giving you the 

insights what to say to me—so I very much trusted the process. I think your emails, and 

everything is totally God-inspired and that has helped me on my way home. Every single piece 

has added up, a little bit from here and a little bit from there until at the end we arrived there, 

and as I said I was quite amazed. God amazed me. 

Considering his WYWH journey Canaan wrote in his last piece of writing: Another awe and 

wonder moment I had meditating on this module was how God brought me into contact with 

you and how when I signed up to do this Writing My Way Home “research” I thought I was 

helping you and not the other way around. It has been life changing for me and right at a time 

when I needed it to help me to grow and learn important lessons. God is good and throughout 

this experience I have found many areas where I was lost and needed help finding my way back 

home. For this I am thankful to you and to Jesus. I have learnt so much and am on a whole new 

journey serving God. You have played an important role in this and have given me tools to help 

myself and others as I continue this lifelong spiritual journey drawing closer to Jesus. I am 

forever grateful and will continue to pray for you and your ministry. 

To summarise his experience of this course Canaan sent me a photo of his recent fishing 

excursion where he caught a beautiful Barramundi fish and got nearly eaten by a crocodile and 

flies. This snapshot is not showing Canaan locked up in his room in front of his computer where 
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he experiences life through second-hand means. 

No, it clearly talks about a new theme and a new 

chapter.  

This picture tells the story of a man who becomes 

alive in nature, and finds himself in the outback of 

north-western Australia, spending some quality 

time in the company of new friends and an 

Aboriginal police man, people he would’ve never been associated with before. It reminds him 

of his past love of fishing, captures a moment of awe and wonder, and symbolises the beginning 

of a new season and his return to a place called home. 

Postscript 

Five months after the course I received an email from Canaan updating me on his life. In it he 

wrote: Another amazing thing is I have found myself in a ministry where the people all around 

me think and do things in a completely different way than I do, and I see now that God was 

preparing me for this work as I went through the WYWH course. Also, the anxiety I used to feel 

has gone and now my life is the opposite to being holed up in my home as the only way to feel 

safe. WYWH has given me the tools I needed to move on in my life and fulfil my God given 

purpose. I will be always thankful to you for holding my hand and walking along side me as I 

struggled with the path my life was on. 

Anna. 

This writing journey is exciting and a little scary, because I never quite know where I will end 

up. Each month God brings multiple factors together around the theme of that month and 

weaves together wonderful learnings for me. 

As most of our stories relate to other and larger narratives, the story of Anna’s internalised, 

evolving, and integrative self is no exception. And as most new beginnings also mark the end 

of a previous season her entry into this world did so in a rather momentous way. Anna’s parents 

had always dreamt of being missionaries. After many years of waiting for this dream to 

materialise they had finally found their place and happily settled into a missionary lifestyle. 

Their work was meaningful, deeply satisfying, and rewarding. However, there was a sudden 

interruption. Whilst on furlough, back here in New Zealand, Anna was conceived. Having a 

fifth child was unplanned and came as a shock. The family remained in New Zealand and never 

returned to the mission field. Although Anna’s parents always communicated to her that they 



142 

wanted her, they were also very honest with her (in a kind way) about how they hadn't wanted 

another child, how her conception had ended their missionary service, and how her arrival had 

completely changed their long-time-coming dream, and their hopes for their future.  

The effects of their words were devastating and enduring. Anna wrote: being a very unexpected 

baby and initially unwanted by my parents resulted in my Mum having an ongoing sense of 

ambivalence towards me, especially in my teens and twenties. Until I left home, I felt that I was 

a burden, a drain on resources, one teenager too many when Mum was a bit over this parenting 

thing. I tried right through my childhood and into my adult years to be the good girl, not cause 

too much trouble, and be who Mum wanted me to be, as I was already a bit of an imposition. 

The present-day effect of this is that I often feel lonely and unloved, have a low, persistent ache 

in my heart, and easily feel rejected by others.  

Going back in time, Anna recalled a vivid and spiritually intense event that greatly shaped her 

identity and influenced the unfolding of her story. It happened when she was 20 and attended 

a mission’s conference. She was listening to a presentation when her heart was suddenly 

captivated with the dream of helping an unreached people group hear from God through His 

word in their mother tongue. Further events ensued that confirmed this new direction and left 

Anna with a clear sense of purpose and God’s calling for her life. However, the ensuing years 

felt like a waiting season and were occupied with other pursuits such as her studies in law and 

her work as a solicitor. Anna’s boyfriend did not share her missionary call and she found herself 

further conflicted and unsure as to what decision to make. In the end, she felt that it was right 

to marry and trust that God had her future in His hands and would weave everything together. 

Now at age 45, Anna wrote that this dream of being involved in Bible translation is still alive 

and has been a primary driver in her life for the past 25 years. Her heart for missionary work 

has given her spirituality a clear outward focus and lead to many concrete acts of effective and 

compassionate caring and service. Anna is moved by the pain of living in a broken world where 

there is so much poverty and starvation. Her desire to be part of the restoration of this world 

has motivated her in the past 25 years to go on mission trips and enrol in further studies. Parallel 

to this she has been very involved in various outreach ministries, has for many years 

volunteered her services to a faith-based, non-profit organisation that is involved in translation 

work, and enjoyed being a mother of two beautiful early adolescent children.  

When I met Anna, she described herself as a person who is very inquisitive and fascinated by 

people. These attributes and her desire to make a difference in the world motivated her to study 
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counselling. Her interest in therapy, self-inquiry, and transformation had brought us together 

and motivated her to do the WYWH course. When I interviewed Anna, she spoke of her hopes 

for this course and said: I want to become free from those things in me that are holding me 

back from fulfilling all that God has for me to be and do. I feel that there is a fragility and 

vulnerability in me; I really want to move towards greater wholeness. I would like to see this 

wholeness positively impact my relationships, especially with women. I would love to get closer 

to God in my daily walk with Him and to understand better His hopes for me. My quest is to 

understand myself better and to make a difference in the world.  

When Anna started the course, she wasn’t really sure how she would go with the HOMING 

process since it was so different from anything she had ever done before. She started out a bit 

apprehensive about how well she would “perform” in creating these pieces of writing, but after 

sending in her first piece of writing and receiving, what she described as, my thoughtful, wise, 

and encouraging response, this changed. She wrote that she was grateful to have me as a 

“hearer” of her story, felt very safe saying anything to me, and didn’t feel that she had to 

censor her thoughts. She also noticed a few months into the course that the Holy Spirit had 

been talking to her in many different ways and on many occasions and that God was at work 

in sometimes amazing ways, weaving together multiple sources to speak to her each month on 

the theme from the course. She felt that she just needed to go along with Him reflecting on what 

the theme of the month was and watching for what might come up in her everyday life.  

The topic of surrender was especially significant for Anna. In this module she used the writing 

process as an exercise in surrender: to work through those competing ideas of calling and to 

come to a place of peace and fuller surrender to God. During her writing practice further 

insights emerged and she perceived that God might be asking her to surrender both her dream 

of being involved in Bible translation and her desire to go overseas on mission. For Anna this 

presented an enormous challenge that would lead to a monumental shift.  

While writing this down she detected in herself some hesitancy and was not sure if she fully 

trusted God’s perfect love. She wrote: I have never really accepted living here in NZ; being a 

suburban mum of two boys was never my plan. I am writing it out as a way of processing and 

testing whether this is true: It is a big thing for me to give this up, as it has been my dream for 

25 years that I’ve hung onto very tightly. I have been trying to find ways to fulfil the dream for 

many years, and yet nothing has quite gelled. It seems that I have reached the end of that road, 

an end of an era, a time to relinquish. Maybe I need to let go of that so that I can embrace what 
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God has for me now. There is real grief as I give this long-cherished dream back to God, one 

that has been so foundational to my identity. As Anna continued the writing process further 

insights emerged. She saw that rather than totally letting go of this dream she needed to stop 

striving or trying to make it happen, give this unopened gift back to God, and trust in His 

perfect timing and plan. When she arrived at this conclusion her heart felt at peace and much 

lighter. 

As a reader of this profound piece of writing, I could not help but wonder whether Anna had 

taken her parents’ story on board, had felt compelled to complete their mission, and fulfil their 

dreams. I also wondered whether the fact that her birth had interrupted or changed their mission 

had created in Anna the thought that she needed to win their favour and earn her place. It 

seemed that this breakthrough and new level of surrender had totally changed these thoughts. 

Instead of thinking that she had stopped her parents from their mission she could now 

comprehend that she herself was their calling, their raison d’être, and God’s invitation to them 

to surrender their life to Love. It also seemed that Anna suddenly knew that she is enough and 

did not need to fight for her place or anyone’s recognition. Her new mission was to reclaim 

herself as she connected with God and continued to listen to her life.  

After the course, Anna reflected on that month of writing and said: Surrendering that dream 

was huge, it was massive. I put that whole thing into God’s hands—it’s done! I’ve allowed God 

to do what he wants to do with it and that sense of being pulled in different ways—I don’t have 

that anymore. It’s not that I did it and then I reverted it, no, it’s a permanent thing, a 

breakthrough. Something really major happened there, and there is now more freedom and a 

relaxedness. It has allowed me to step forward into counselling without that kind of double-

minded pretension of pulling into two different directions and the confusion that came with it. 

It has truly freed me up. For so long I have been subconsciously looking and leaning towards 

the time when God would lead me overseas. Now I want to fully engage in the place God has 

called me to—here and now. As Jim Elliot said, “Wherever you are, be all there.” I feel less 

divided in myself. 

In her writing for Module 3 Anna did some further deep soul work and wrote about her mother 

wound. She recognised that she had a deep need for a mum who will love and nurture her. Until 

then she had related to God as a Father, but in this piece of writing she decided to reimagine 

God and connect with Her as Mother God. This took some courage as she was afraid that others 

might label this move liberal or New Age. Anna, however, found it very healing to imagine 
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God as a giant mother bird and herself as a little chick, nestling under her protective and loving 

wing and close to her heart. It brought considerable resolution to the trust issues that she had 

grappled with in Module 2. She wrote: I literally felt that Mother God was comforting me. 

Whenever I needed that comfort, I would retreat into my room and allow Mother God to 

comfort me. 

Some of the healing that happened throughout this module related to the barriers that Anna 

had put up around her heart which came down. She realised that these particular defences had 

the opposite effects to what she had hoped—the defences kept out the good and let in the bad. 

The fact that Anna, who used to shy away from any encouragement, in the last module chose 

to accept and embrace my positive feedback and compliments, was an example of this change. 

She wrote that this was actually quite a profound and big shift for her.  

Module 6 was also significant because it was just very uplifting and helped Anna to feel closer 

to God. Combined with the first three modules this topic of awe and wonder was all part of the 

journey to far greater intimacy with God. It was in this module where Anna engaged in a 

contemplative exercise. She sat on her deck, decided to pick some hibiscus flowers from her 

garden, and allowed them to speak to her. In the past she had only glanced at them fleetingly 

and seen them as part of the bush, but this time she gave them her full and undivided attention. 

Her eyes were opened to the dazzling beauty of these flowers. With a lingering gaze she 

discovered all the hidden, intricate, mysterious details and little surprises: the pinky, silvery 

lines, yellow dots, green stars, cool and funky bits inside, delicate leaves, and fluffy parts. It 

was a very precious moment that opened the vistas in terms of things that can connect Anna 

with God in the everyday moments. Anna was in awe and thought: There is so much variety 

and richness here for me to explore.  

 

 

 

 

 

 



146 

This hibiscus flower was also the symbol Anna brought to our interview to describe her 

WYWH experiences. She said: It’s a beautiful flower, but it is also a symbol of me, and my 

journey, of finding myself more and more—as I spend time with God, and actually have a look 

at myself, and look at my heart and what’s happening in this journey with God.  

Looking back on those last 8 months, Anna shared: There were lots of transformative moments. 

I was deliberately looking for that theme each month, waiting for synchronicity and how God 

might weave in all these different threads. And I remember the first module on identity, where 

I looked at myself in the mirror and only saw signs of ageing. All I saw was the physical 

deterioration in me, and now that I am finishing the course, with this symbol of beauty and 

detail, I look at myself and gaze into my heart and perceive God’s loving gaze on me. I can see 

more of my beauty, uniqueness, and wonderful complexity. I am not afraid to find the shadows 

inside the flower, and embrace them too, and find something redemptive in those parts.  

Anna decided that she would like to continue this journey and contemplative practice. She 

would like to revisit all the modules, do more writing, and reread all the emails and responses. 

To do that she set aside Wednesdays as a kind of a Sabbath where she goes for a walk with 

God, journals and prays.  

What I have greatly appreciated about Anna is her flexibility, and teachable spirit. She does 

not shy away from challenges or new paradigms but meets them with curiosity and well-

thought-through questions. Her life is guided by a deep confidence that everything that happens 

to her has the potential to deepen and transform her. Anna lives wholeheartedly and, in this 

course, connected her inner with her outer world, her head with her heart, and her body with 

her soul. She knows that her commitment to this path includes remaining truthful to the 

vulnerable complexity of her being and allowing the visible and invisible, known and unknown, 

temporal and eternal, ancient and new to co-exist. 

Claire. 

I have always liked the name Claire because of its associations with light. It reminds me of the 

clear but gentle sun of spring days, the newness of living things, with a clear, but pale sunshine 

yellow, which for me is the colour of happiness.  

The word HOME magically captured Claire’s attention when she first heard of the WYWH 

course. It deeply resonated with her heart. The idea that writing could connect a person to their 

integral and most sacred dimensions and guide them on their way home left her feeling hopeful, 

expectant, and curious. Claire was used to journaling and unstructured ways of writing but had 
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often succumbed to the danger of rehearsing old stories and staying stuck in negative thinking, 

old patterns, and an emotional rut. The guidance offered in this course and the transformational 

process of the HOMING model therefore appealed to her and she wondered if this journey 

might be a way forward for change to happen.  

Throughout the course, Claire reviewed her life with all its multifaceted experiences. There 

was a season spent in England, a marriage that ended in a divorce, and her relationship with 

her two adult sons and their families. There were also studies towards a counselling degree, 

and many years of work in nursing. Whilst reflecting on her life Claire got in touch with a place 

of sadness deep inside which she keeps hidden. In her own words: There is no one and no thing 

that has ever touched this sadness in a lasting way. I have few memories of feeling loved and 

fully accepted by anyone, not even by myself. I have never experienced any love that could heal 

it. Where is God in this? Does he want to heal this wound? 

Since this sadness has permeated the whole of her life and affects everything Claire does, she 

decided to examine it further in her writing for Module 1. As she wrote memories of her 

mother’s constant criticism, feelings of never being good enough, and the revelation that she 

had been unwanted and that her mother really did most emphatically not want to be pregnant 

at that time with her emerged. The fact that her father worked overseas and that Claire and her 

sister at the tender ages of 8 and 9 were sent to a boarding school on one of her parents’ 

furloughs further contributed to this persistent pain. Deprived of her parents’ presence and 

struggling with a sense of belonging, Claire’s heart was filled with a deep grief for being 

abandoned. In her mind, people only gave away what they didn’t want. Although she had been 

treated like unwanted goods, she continued to hold tightly to her dream for someone who would 

deeply know, understand, and enjoy her, someone for whom she completed their life and they 

did the same for her, a dream of being loved and loving within the context of home and family.  

In Module 4, Claire wrote more about this little girl within and described her most open, 

innocent, vulnerable, and sensitive soul, but this time she cast her story into the genre of a fairy 

tale. There were her parents who had broken this girl’s heart when they had sent her away to 

boarding school and then there was Prince Charming who was meant to heal that wound, but 

after some years of marriage decided that he wanted his time and his money to himself. He 

chose to live a different life with a different person. The young woman’s heart wound was 

opened again as she woke up to the fact that neither the lovely children nor the Princess were 

any longer needed. 



148 

To make sense of what happened Claire found a metaphor and even drew a picture of it. She 

shared: I felt I had been like a leaf in a strong flowing river and I hit a shoal and was deflected 

out of the main flow to a back water. The main strong flow was on the other side of what was 

an island in the river. I hadn’t recognised it as an island at first, but the flow I was in now was 

definitely less strong. I finally realised it was the part of the river that went around the other 

side of the island, away from the flow I had lived in before. The trouble of being in this back 

flow was that it gradually became less and less fast till it was almost still. There was safety in 

that, but it wasn’t real life as it had been in the strong flow. The back flow did flow into the 

main flow again but somehow my bit of the flow didn’t or rather hadn’t done that for me. I 

seemed to go around in eddies and get caught up in other circular flows. I have never got back 

into the strong main river and didn’t know how to. I have never had the opportunity to choose 

whether to join the main flow or not. Others didn’t know that I felt like this, but the deepest 

desire of my heart was to find my way back to the life force of meaning and purpose.  

The back water was a safe, but lonely place. Claire wrote: I think avoidance of rejection is my 

most powerful driver. I find relationships stressful and scary. Whilst Claire has no problem 

connecting with other people and shows great skills in being truly present and listening to them, 

negotiating the closeness and becoming more vulnerable and transparent can cause her 

immense difficulties and strife. However, her knowledge that her greatest need is to be 

accepted and loved and to belong and her desire to deal with the world without fear, and to let 

in the love that is there and trust it, was slowly moving her leaf through the back water, closer 

and closer to the entrance of the big stream.  

Module 5, on the topic of relationships, was also significant for Claire because she realised that 

loving relationships infuse life with purpose and meaning more than anything else. In her 

writing process on this topic she arrived at the decision to do for herself what her mother was 

unable to do. She reclaimed her power and let go of her past. Claire wrote: I need to 

acknowledge myself, validate myself, just plain praise and value myself in the way my mother 

was unable to do. No one else is going to do that, not ever! I need to undo the damage as far 
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as I am able to. Claire also realised that to affirm herself she needed to be present to herself 

and give herself the time and attention that she gives to others. This insight helped her to 

formulate the following intentions: Well this year I will lay down a habit of being present to 

myself, loving and enjoying the person I am. I will need to learn to deal actively with the 

thoughts that tell me I am no good and not valuable. Because if I am to spend the rest of my 

life alone, I would rather spend it happily than mournfully. 

In Module 6, Claire described a spiritual experience that had birthed a new insight. While 

observing a stray cat it suddenly dawned on her that the way this cat related to her mirrored the 

way she related to God. Claire wrote: I have fed quite a few stray cats over the years; five I 

could identify, but there have been others who have eaten the food, but I have never seen them. 

Only one of these have I been able to touch. They all touch my heart; their lives are fragile, so 

precariously poised without any real protection from the elements and predators. There is one, 

who has been around for at least a year or most probably a bit more. He is a lovely, pale grey, 

tabby with big green eyes. He is slightly less timid than he was, but I have never been able to 

get near to him to pat him. So, I put the food out and have the satisfaction of seeing them eat 

and in the morning the dishes are polished clean. They have eaten, and I am pleased.  

Then there was a day when I “saw” him in another way. I was putting out the food and caught 

the little grey’s eyes. There was no aggression but a very direct look as if he was thinking about 

my trustworthiness with feeding him, but a wariness born of experience. I haven’t got a better 

word than saw. I saw his little grey and white face with the delicate markings on it, which like 

other animals (tiger, zebra, horses) are as unique as our own fingerprints. A sentient being, 

known individually to God, just like me.  

Claire continued her piece of writing by summarising her learnings from these observations. 

She identified her lack of trust and her struggle to surrender to a God whose image had been 

significantly clouded by her painful experiences and fears. However, as I continued reading 

there were also glimpses of God’s affirming gaze, notions of compassion and kindness, signs 

of understanding and oneness, and the discovery of a love that guides and suffuses everything.  

In the post-course interview, I asked Claire whether her initial hopes for the course had come 

true and she responded: I was very excited to be on the course and was hoping that it would 

bring me home. I don’t think it has—completely—but it has moved me along in important ways. 

When I inquired what it might have looked like to come home completely, she said: That 

sadness inside, that I struggle with, would have resolved or I would have found a way to live 
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with it that was comfortable. And the other issue that I struggle with is being on my own. I 

would have found a way of being comfortable with being on my own. Those two things would 

have come to greater resolutions.  

Claire agreed with me that accepting the fullness of her being was part of the continuation of 

this journey. She had noticed a softening towards herself, and an increase of gentleness and 

compassion throughout the course and now tells herself, Claire, you don’t need to be perfect, 

we are all flawed in one way or another. Similarly, she decided in one of her writing pieces to 

become more intentional and work on the following areas: Getting my mother’s voice out of 

my head, becoming better at looking after myself, having fun, allowing myself to be loved, and 

doing the things I like to do. Activities that give me pleasure and make my heart sing are riding 

a horse, being part of a walking group, embroidery, singing, reading books, and moving to 

music. They are significant and positive parts of my identity, parts that I love and approve of.  

To summarise her WYWH journey, Claire drew a picture of the metaphor she had described 

in Module 4. It was a picture of a leaf, symbolising her life, that had left the mainstream and 

entered backwaters. For the past 25 years this leaf had drifted around the entrance of this creek, 

moving around in little eddies, going nowhere, sitting, waiting to get back into the mainstream. 

This is where Claire had found herself at the beginning of the course, lost and forlorn, but also 

full of hope that this course would help her to find her way home, back into the mainstream of 

life. At the end of the WYWH course Claire and I both discovered that she had shown an 

incredible amount of steadfastness and perseverance throughout her life. In all these years the 

leaf, unlike other leaves, had not disintegrated or turned into slush. Although the leaf is not 

where she would like it to be at the end of the course, it has moved in the past 8 months more 

than in the past 25 years and is much closer to the mainstream of life than ever before.  
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Postscript:  

Once I had transcribed the post-course interview material, I sent it to each participant so that 

they could use it as a reflective tool. Claire received this with a lot of gratitude and wrote:  

Thank you, Angelika. This is a good idea of yours. It brought to mind all the information that 

came with your course. I promised myself that I would go through it again and answer for 

myself the questions/prompts that I never used. Today is the nudge I have needed to start that 

process. I am taking time to digest the “course” all over again because in the time frame I 

could not do justice to it, but because I received so much from it, who knows how much I will 

yet get from it. Thank you for the changes that have come into my life because of the course. 

PPS: The story goes on … Eight months later Claire contacted me, and we met for coffee. She 

talked about all the positive changes that had occurred in relationships with her colleagues. She 

also mentioned that she would now like to change several words in her story because they no 

longer reflected the way she felt about her life and family members. As we incorporated these 

changes, we noticed that they showed a softening of judgements and an increase in kindness 

and compassion towards herself and others. In this conversation Claire also got excited about 

the possibility of jumping back into the river and felt that this might be just around the corner.  

Poppy Prepwell. 

… to be transformed so that the gap between my inner and outer life is lessened 

Poppy’s life has been filled with massive changes and transitions. The theme of her past 3 years 

had been to reduce her possessions, simplify and de-clutter her life outwardly and inwardly, 

and surrender to a much greater plan than she could ever have imagined. Part of that plan was 

the inspiration to leave Hawkes Bay and relocate to Auckland where both of her adult children 

were now studying and residing. This big shift had been the beginning of a whole new season 

and a very different kind of life.  

When I met Poppy a few years later she had just turned 53 and was in the middle of her wedding 

preparations. She told me about the many changes that had transpired in her past few years and 

said: I have travelled, healed from broken relationships, re-energised, restored my midwifery 

passion, re-partnered and re-housed, and am now preparing for the adventure that lies ahead. 

In this conversation, we also talked about my project and the WYWH course. Poppy got very 

excited and wondered how it might be to do this course with her new partner. It seemed like a 

wonderful idea and I promised to add them to my list of potential participants.  
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By the time the course started further changes had occurred. Poppy and her partner Charles had 

married and bought a one-bedroom apartment. Both happily reported that they love being 

married and find that it has already exceeded their expectations. They were looking forward 

to the WYWH course and in this early stage of their marriage saw it as a good investment into 

their relationship and their respective lives.  

What I learnt about Poppy is that she is of Māori/Scottish descent, is very hard-working, and 

pro-actively goes about improving her life. Some of the maxims she lives by are being 

committed to transforming, seeing herself as work in progress, and striving to do her best in 

her job, relationships, and work for humanity. In alignment with these principles she described 

her initial thoughts towards the course as follows: I saw it as an opportunity to go through a 

process, and I trusted you that you had the skills to keep it safe for me… and I also knew that 

this course would not be superficial, it would lead to some depth, some vulnerability, some 

exposure. I like intensity, so, I was looking forward to that.  

Although Poppy naturally has a very optimistic outlook on life there were some areas of grief 

at the beginning of the course that had left her feeling stuck and hopeless. One of them was her 

relationship with her ex-husband which she likened to a covetous hole with no way to bridge 

that gap. Any efforts from her side were not welcomed. The dissonance and unsatisfactory 

relationship with her daughter were other areas of concern. Poppy had flashbacks of stories 

that make her cringe whenever she recalls the experience, especially her part in it. There were 

also painful memories of a traumatic event at work where she had felt excluded, wrongly 

judged, and totally misunderstood.  

In Module 2, Poppy used her writing practice to inquire into some of these matters. 

Subsequently, at the post-course interview, she mentioned that this module on the topic of 

surrender had been especially poignant for her. In her own words she remarked: This module 

enabled me to talk about historical stuff that I was grappling with around my professional role. 

There was a lot of hurt around that for me. So, the writing gave me a tool to articulate that in 

a way that I hadn’t previously, and so, I could move through it. Having your response to that 

writing was part of that for me in terms of yeah, I’m not going crazy with what I experienced. 

So, that shifted. I know that was a trauma for me. I hadn’t found a way to process it fully. I 

knew that there were roots there that needed exploring. So, that was really healing and 

powerful, because it translated into me actually stepping into a more senior role at work, going 

for an interview, stepping up, and you know, 6 weeks earlier I wouldn’t have done it. And as a 
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result, I am now in a role that suits me very well. I really enjoyed writing this piece and found 

it deeply satisfying. I appreciate having the opportunity to bring all these threads together with 

the focus of surrender. 

The month of Module 3 was a very challenging time for Poppy. She expressed what happened 

in the following words: The image I have is one of an erupting volcano spewing its contents. 

Me being opened up, uncovering deep stuff that needs addressing. Parallel to my explorations 

around the shadow module there was an intensity to my life around 2 or 3 weeks that I wasn’t 

expecting. I felt almost overwhelmed. I had a sense of being lost in it, a sense of swerving in it. 

I wasn’t afraid, but it was a bit bigger than me. An email from her daughter calling Poppy the 

worst mother in the world, a statement from her friends informing her that she had let them 

down, and her husband going AWOL in terms of his past addictive behaviour put Poppy into 

quite a vulnerable space. Both Poppy and Charles responded to these synchronous events by 

concluding that there is work to be done, that the time is now, and that this work cannot be 

delayed or put off.  

Fortunately, the course material of the shadow module gave Poppy a language to work with 

and by writing it all down she could distance herself from these events and process everything 

a bit further. She said: It helped me to gain clarity by expressing and marking that moment. By 

writing down things you reflect, and you notice things that you wouldn’t have noticed 

otherwise. When Poppy sent me her piece of writing for this module she commented: I need 

you to know this has been a really tough module/month for Charles and I but we are 

better/stronger as a result of exploring our shadows. 

I got very excited when Poppy emailed me in November with the news that she and Charles 

were on the cusp of a new adventure that feels God inspired. So much had changed in these 

past months that motivated the decision to combine their assets to buy a house and create a 

home. This decision marked a turning point and the beginning of a new season. Both Charles 

and Poppy had come into their marriage with a similar amount of equity and until then had 

followed the advice of their family and friends to keep their funds separate. However, as a 

result of all their inner work through writing, their thinking around these financial matters had 

greatly shifted. Poppy described this change as follows: I think that delving into some of those 

topics has helped or translated into—well, if we can trust this process and the dark secrets of 

life, we can trust this financial area, too.  
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The purchase of their house was very timely and felt like a symbolic act. It reflected Poppy’s 

desire to open her marriage, include her children, and offer visitors their warmth and 

hospitality. Parallel to this symbolic act of shifting into larger spaces there was also a 

movement out of the impasse that Poppy’s relationship with her ex-husband and her daughter, 

Bella, had reached. A peaceful Christmas gathering with the extended family and Bella’s desire 

to live with Poppy and Charles for a month were obvious signs of this.  

When I asked Poppy at the end of the course to summarise the changes that had occurred during 

the WYWH course she said: It’s been big, for Charles and me. For me it’s changed every 

aspect of my life. I am very relational, that’s my dominant feature. Not one of my relationships 

is unchanged, so I guess, that’s how I measure or assess it. One of Poppy’s hopes for the course 

had been to be transformed so that the gap between her inner and outer world is lessened. 

When I asked her if the course had brought her closer to this goal she responded: Well, in every 

area that I look, my relations are changed. There is a flexibility with more love, there is more 

responding rather than reacting, and an increased confidence. I can sit with this, having a way 

of coping with the tension rather than controlling it, more of an acceptance, a both/and 

approach, knowing that it belongs together. I am more accepting of where I am at. In my 

relationship with God, I feel that I have done some homework and got some things in order 

and moved stuff aside. There is a sense of opening—opening that channel.  

Regarding her writing practice, Poppy mentioned that the environment and atmosphere around 

her needed to be conducive to this deep and personal work. The best place for her to write was 

at home in a tidy, cosy, and warm room that offered natural light. Brainstorming, distilling her 

writing down, and trusting that the HOMING process would happen organically were 

important steps in her approach. At times, there was a sense that she was in a bubble of 

creativity, or that she got into the rhythm of writing and entered an already existing divine 

dance or flow. The opportunity to reinvent herself, to rewrite something and not feel limited by 

what she had written before, felt extremely liberating and transformative.  
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 (Pinterest, 2018) 16 

The colourful couch in Poppy’s living room was the symbol she chose to describe her WYWH 

journey. This is where everything happened: the writing, conversations with Charles, times of 

healing with Bella, and many other connecting encounters. Although Charles and Poppy had 

followed their own rhythm and individual writing approaches it was on this couch where they 

shared their journey. They cheered each other on, used each other as a sounding board, 

clarified questions that arose, and affirmed each other on the way. Whenever my therapeutic 

letters arrived, they would meet on this couch, share their pieces in full and then read out and 

discuss my response. 

In response to my question about how this entire process has affected their relationship, Poppy 

responded: We both learnt about each other as a result of what we shared with you. There has 

been a great understanding of each other through our writing. It feels like a real gift. So, that 

lives on. And that doesn’t surprise me, but it just added to our relationship which was a spin 

off that I had hoped for. The course came at the right time. Because we have married later in 

life there was a willingness. We didn’t want to waste time and be superficial.  

Charles Outward. 

I have withdrawn and not lived life. I have been afraid to taste and see. Most of my life I feel 

as if I have been watching it in black and white. No colour. 

When I asked Charles at the end of the course if he had noticed any changes in himself that he 

would attribute to his participation in the WYWH course his answer was No. When I enquired 

further if he could recall any aha moments or special flashes of insight that had occurred 

throughout the course his answer was the same, a simple, clear, and unambiguous No. 

Interestingly, I wasn’t taken aback by this response. There was an honesty and innocent 

 

16 To protect Poppy’s privacy, I have chosen here a picture of a couch from a website. 
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frankness about Charles that I had learnt to value and appreciate throughout these 8 months 

that we worked together. It shone through each piece of his writing in which he shared his 

personal journey towards psychological healing and greater spiritual maturity. 

This level of transparency, however, has not always been part of Charles’s life. Most of his life 

has been hidden in darkness and fear of exposure to the light. He wrote about painful echoes 

of his early years at school with regard to controlling, manipulating women who treated him 

in a judgemental and discriminatory way. Charles was not the usual rough and tumble type, but 

rather a lonely, quiet, and shy boy who felt different from other boys. Getting prescribed 

glasses, witnessing the separation of his parents, and feeling like no one had ever taught him 

how to socialise properly added to his dismay and became a source of criticism, 

embarrassment, and shame. Numerous stories of being rejected by his peers because he wasn’t 

big enough or strong enough further amplified his sense of exclusion and contributed to his 

experience of loneliness. 

Charles captured what followed in these lines: My loneliness increased as I got older and I 

retreated into a fantasy world fuelled by books. I was an avid reader. It was a vicarious 

experiencing of the world. The arrival of television only reinforced the retreat from the world. 

Parallel to this pursuit of living in an imagined, better world was Charles’ search for 

connectedness, love, and acceptance. He wrote: Sometimes I feel as if I’ve spent my whole life 

looking for a friend. Not an acquaintance, like some men seem to have, but a special friend. 

This search has led me to dark places, various sexual addictions, and distance from God. None 

of which has helped me meet that need in a deep and intimate way. 

After university Charles dabbled in Eastern religious and philosophical concepts. However, 

this changed when he moved to Auckland, shared a room in a Christian community, and 

decided to draw close to God and search for answers to his questions on the Christian path. He 

became heavily involved in church activities, but soon noticed that his real needs were not 

addressed. Realising that he knew about God but didn’t know God personally added to his 

trouble and left him with a sense of disillusionment and a feeling of being a second-class 

Christian. Familiar messages of turndowns and disfavour were reinforced.  

A conference with a focus on forgiveness brought the hoped-for breakthrough, and for the first 

time in his life Charles experienced God’s love. Unfortunately, this peace did not last long. The 

voice of self-hatred, the unresolved issues of his past, his craving for closeness, and desire to 

belong continued to plague him. Charles describes these two conflicting realities as follows:  
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I have been ashamed and hidden most of my life. I have withdrawn and not lived life. I have 

been afraid to taste and see. Most of my life I feel as if I have been watching it in black and 

white. No colour. My GP diagnosed me as having dysphoria—bad mood/unease with life. 

I have had a taste of God’s love and it melted my heart at the time. It still melts my heart when 

I recall it. It made me feel alive, full of colour, loved by God, Numbers 6:24–26 (The Lord bless 

you and keep you, the Lord shine His face upon you) became real to me. I felt loved by Father 

God, forgiven by Father God, felt clean and free of guilt. The taste of God’s love brought 

colour and light and sound and music into my life. I laughed at nature and life, I saw beauty 

all around, I loved spending time with God. I was happy to see people.  

In his attempt to fix himself and find his way Charles continued to be torn between his desires 

for intimacy and his Christian faith. His emotional needs have seen him self-medicate with the 

false comforts of acting out or pornography and reel from one infatuation to another in search 

of something or someone to meet his deep wound. Four years ago, this inner battle came to a 

head when Charles’s world shattered. He wrote: I was burnt out, medicated and barely 

functioning. I felt I had spent the last two years shutting down, cleaning up, throwing out, 

selling off and moving on.  

In this crisis Charles consulted a pastor, asking for spiritual guidance. In one of the refocusing 

sessions Charles got a sense that he would make a number of small steps up towards the light 

and then come to a “landing” where he would make a 180 degree turn and continue up a 

number of small steps further into the light. The steps he took equated to a list of daily 

disciplines that over time repatterned his life. One of the major steps was to accept his same 

sex attraction which, until then, had dominated his life, distracted him from living, and left him 

hidden and ashamed. When Charles came to this level of self-acceptance and surrendered his 

sexual orientation to God, he suddenly realised that his same sex attraction does not disqualify 

him from living, loving and serving God and others.  

There were two new and unexpected outcomes of these steps of acceptance and surrender: 

Firstly, Charles started to trust that God would make provision for his emotional and relational 

needs. Secondly, he was challenged by a therapist about developing relationships with women 

and as a result intuited that his same sex attraction does not need to stop him from pursuing a 

relationship with a woman. A new openness and excitement regarding this possibility evolved 

and shortly after that he met Poppy Prepwell. He greatly enjoyed spending time with her and 
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somehow knew that he had to ask her out on a date. After a couple of weeks Charles had the 

strange feeling that he could happily live with Poppy for the rest of his life. 

A brief courtship followed before Charles and Poppy got married and moved into Charles’s 

tiny studio-apartment. In one of his pieces of writing he wrote about this time, his new insights 

and observations: There literally was no place to hide apart from the bathroom. There were 

many learnings for me in this small space. I learnt that I could process my feelings a lot faster 

than I ever had before. I learnt that Poppy was for me and not against me. I learnt that I should 

trust Poppy and not micro-manage her like I tried to do with my own life previously.  

Being in a committed and loving relationship helped Charles to realise that he could now turn 

to Poppy when he felt vulnerable and tempted to meet his needs in his old ways. He discovered 

that being present, open, and transparent was one of the ways to overcome his past habits. 

Charles wrote: No longer doing destructive things, no longer hiding, and being able to choose 

a different way of relating have opened the doors of my world. If I was to suggest an image of 

my time it is a puppy in training; becoming more socialised, playing nice, learning to trust and 

learning not to bite the hand that feeds me and pats me. A more accurate representation may 

be that I am finally starting to grow up relationally and learning to be present in my first 

relationship that is not compromised by confusion, preoccupation or ambivalence. 

When asked which module Charles found most beneficial, he said that it was Module 2 because 

the topic of surrender had given him an opportunity to connect some dots and write about all 

the good changes that had occurred in his life. Enumerating the steps that had turned his life 

around and brought him to a place where he is honest and not ashamed, or hiding was very 

helpful for Charles. Rather than thinking of his life as a series of transformative events and 

moments he saw it as an ever-evolving, naturally unfolding process. The WYWH journey, 

which he found stimulating, challenging, and rewarding, had been a continuation of this path. 

He wrote: The course has brought things to the foreground that are not congruent in my life, 

but also highlighted that God is involved and interested in every aspect of my being. Receiving 

my responses was a real joy and the icing on the therapeutic cake that the writing produced. 

These letters were the final addition to or completion of my writing. They gave me a sense of 

validation, offered further practical suggestions, and were a regular reminder to keep up 

writing, praying, and reflecting on my life.  

Charles found the last module the most enjoyable one. He finished his pieces of writing with a 

poetic summary of special discoveries in nature, architecture, music, and moments where awe 
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and beauty had overcome him. They represented times when he had a taste of God’s love for 

him and when his world changed from black and white to colour. As an example of such 

moments he wrote: I have been caught and undone by flowers. The purity of shape, colour or 

contrast has captured me and overwhelmed me. The joyous riot of colour in an unfamiliar 

place makes my heart sing. The fragile nature and the impermanence of a flower add to the 

mystery. The beauty cuts through whatever my preoccupation is and reminds me to pause and 

give thanks that I can see and appreciate these things. Charles also mentioned that noticing 

such beauty brings him delight, nourishes and restores his soul, fills him with hope, and gives 

him a collection of memories that he can access when he thinks that the world is against him.  

I was interested to hear how it had been for Charles to do this course with his new wife. This 

was his response: It was good to do it with Poppy, we shared our writings and your responses, 

and we learnt about each other. My piece on identity was actually quite revealing to Poppy, 

she knew the backstory but didn’t know some of the details or the questions I have. Similarly, 

it made me realise what things were going on for her, I had understood that there was an issue, 

but it was a bit more explicit with regards to her daughter and the feelings she had around 

that. It did mean that we did have time to focus on ourselves, on our relationship, being 

involved.  

When we discussed the outcome of Charles’s positive scores from the SHALOM and quiet ego 

questionnaires, Charles noticed how much he had changed with regard to his relationships with 

others. He had reached a point in his life where, as his choice of pseudonym confirms, his focus 

was outward. Being in a relationship, getting married, becoming part of a community, offering 

hospitality to Poppy’s children and other visitors, supporting a friend with multiple addiction 

problems, sharing his car and belongings with others, and taking in a homeless friend were all 

expressions of this tremendous shift.  

The symbol that Charles chose to describe the place he had come to after his WYWH journey 

is the image of a cat.  

Sitting in the sun, looking out over green spaces. 

Quite content to sit comfortably, not in a hurry to 

move, happy with its own thoughts, relaxed yet 

interested in the surroundings and alert to what 

is going on. Aware of what brought it to this 

place and yet prepared for more adventures. 
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Julia Heart. 

All I ever wanted in life was to be accepted for who I am—I live from my heart, and so I also 

die a bit inside when I am hurt. I am a Scorpio and the difficult “others” in my life, like my dad 

and my two ex-husbands, are all Aries.  

Julia believes that her Zodiac sign describes her well. As a Scorpio, she knows that when she 

loves she loves with her entire heart and is prepared to give everything for that real emotion. 

You could not ask for a more devoted and loyal friend. Her commitment is passionate and long-

lasting regardless of the challenges. This beautiful quality has served her well when it comes 

to caring for others, friendships, parenting, and more specifically home-schooling her beloved 

son. However, in relation to her love life, it has proved to be her nemesis and kept her in the 

company of destructive powers, such as manipulation, control, and lies, for far too long. 

As a Scorpio, Julia knows full well that periods of darkness, pain and depression are part of her 

life and spiritual evolution. Her story reveals that the secret of transformation is not found in 

running away from problems, vulnerability, and fear, but right within the fiery heart of her 

emotional intensity. Over the years, she has become very aware of her need for support and a 

daily spiritual practice to sustain her in this process of transformation. This practice includes 

turning to the universe for guidance and yielding her emotions and thoughts to the power of 

love and the spirit of light.  

When I met Julia for the first time, I immediately recognised her spiritual maturity and desire 

for further growth and transformation. Describing her journey, she said: I have never been 

involved in an “organised” religion. When I attended a church service in the past, I usually 

ended up being offended, frustrated and angry at the way women were treated and talked about 

or ignored. My orientation is spiritual and feminine. I follow a Buddhist psychology and 

practice and bring in elements of the Goddess and mythology across cultures. Nature is a big 

part of my spiritual practice, as is meditation, contemplation and reflection. I consider many 

things to be a spiritual practice including any creative activity. I also participate in group 

gatherings to celebrate the seasons (solstice and equinox), and other monthly services. These 

link me with women throughout the past who also celebrated life and celestial events. It gives 

me strength and comfort to be with like-minded women. The Four Immeasurables in the 

Buddhist tradition, and the Four Agreements by Don Miguel Ruiz are a base for my practice. 

I know there is an energy that flows through the universe, of which I am part of and to which I 
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am connected. There is a plan or a path for me, but it is my choice to follow it or fight it. 

Proceed as the way opens has become how I look at life as the road rises to meet me.  

Immigrating with her second husband to New Zealand, and 20 years later leaving a violent and 

abusive marriage, have been part of this plan and her path. Finding refuge and meaningful work 

at a retreat centre where she feels safe, supported, and looked after in a season of recovery, 

were further signs of the Universe’s energy, support, and flow. Similarly, meeting me in her 

late fifties and hearing about the WYWH course felt timely, divinely orchestrated, and seemed 

to fit very well with Julia’s passion for writing, growth work, and personal goals.  

As a keen writer Julia has kept a daily journal as well as a dream journal for most of her life. 

Alongside those she has written fiction stories that include the use of her personal experiences 

and perspectives. Based on research, she writes family history stories to tell how her family 

history has shaped her family background going back almost 150 years. Her passion for writing 

also shaped her hopes for this course, which she formulated as follows: to progress in some of 

the personal areas that I wanted to work on and develop a writing routine that encourages my 

writing of fiction that is based on my experiences and perspectives.  

“Take a fresh look at yourself” was the title of Julia’s piece of writing for Module 1. In this 

excerpt, she dialogued with various contradictory parts of her being. She identified the voices 

of her wounded and protective self and strengthened what she called the core essence of Me or 

the She who appears with her strength, clarity and balance. Julia also asked some new 

questions and with every question generated a unique, possible, and alternative version of her 

life. Approaching her identity with a new level of openness, and in a fresh way, coincided with 

her son, who had for the past 2 years lived close to his father, moving back into Julia’s place. 

Both symbolised a clear movement from separation to integration, and from fear to love. Both 

also became part of a beautiful new season and a chapter in her ever-evolving book.  

Julia finished her fresh look at herself with a powerful intention and a concrete resolve: 

PRACTICE not going into a hole within and staying present—instead of watching myself 

retreat into a vacuum, that scary place, where there is no answer, just fear of rejection and 

attack. Replace the fear and numbness with curiosity and humour. As I sit and write this, I feel 

my Self within shake her head and shrink. Take nothing personal is the hardest agreement for 

me to follow... I choose to practice this—until my Self sees that there is nothing to fear, that we 

are strong enough to show our full strength and colours. 
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There were many moments of synchronicity that Julia noticed as she went through the WYWH 

course. For her these synchronicities were divine messages telling her that she was not alone 

but aligned to a power higher than herself. During Module 1, for example, she was given an 

opportunity to attend a writing weekend retreat which enabled her to set aside some quality 

time to work on her piece of writing. Another synchronistic moment occurred when she 

received my text message at the exact same time as an email from her friend. One message 

mirrored the other and offered new insights and an encouragement. Similarly, a few weeks 

later another uplifting email of mine appeared on the same day as an email with Julia’s 

horoscope that corroborated the same information. When Julia came to the topic of Module 2, 

she wrote: The synchronicity of our project continues to surprise me—surrender is the biggee 

that I’ve been “working” on—surrender has been my chant for years, a prayer for the past few 

years, and a mantra for the past weeks. Thank you for your wonderful, thoughtful, and very 

timely texts and messages. 

Mustering up the courage to share her story and open herself to trusted others were practical 

expressions of Julia’s willingness to move forward and surrender. She expressed this as 

follows: I feel like what I wrote is so private, and I’m so vulnerable that it is a mystery to me 

how I can send this. But I will send it because that is the practice of choice for me—not to stay 

hidden and silent but to practise trusting myself and my choices. And so, you see, just sending 

this is a test for myself, by myself. I can do this, because I choose to do this. But I’m going to 

sleep on it one last time. 

Having a companion on this WYWH journey, to whom she could not only send her piece of 

writing, but also communicate with via text messages, emails, and if needed face to face, was 

significant for Julia. She wrote: So, through this journey, with your hand in mine and holding 

my heart, I will step into this unknown place that is blocked by locked gates of fear. Massive 

spot we've come to together, tears sit at the back of my eyes and my breath is shallow and my 

fingers shake. But here we are. I'm willing... I can't go back, because that definitely is death, 

and I do not choose that although it lingers on the horizon and beckons as an alternative. No, 

I made a deal with the Great Energy of All that I will not go that way. 

Module 2, or the invitation to surrender to love, mirrored Julia’s daily spiritual practice, a 

practice of surrender and acceptance, or, in her words, a conscious practice of coming back to 

the breath and being in the moment instead of wishing it was anything but what it is. Hopes 

that her ex-husband would become a human being and end their relationship in a fair and just 
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way had to be surrendered. The fact that the man she had trusted and loved and who had 

fathered her son, continues to starve and destroy both her and her son was hard to accept. The 

heartache of the 20 years of marriage and the violence that she has tolerated and excused (dealt 

with) all that time and up to the present day, and the grief for what her son has witnessed and 

grown through was huge. Julia wrote: This is just torment for me—because I sit here and 

continue to hope for something else… and so with every breath I remember this is just WHAT 

IS, and there is no way out of WHAT IS, and to proceed as the way opens even if it isn’t what 

I want or expect or anticipate. This is what it is, and what I’ve been given to deal with… the 

best I can, and that’s all I can do… my best.  

Doing her best included a heroic act of protest. Julia took her ex-husband to court and thus 

became a social activist who stood up for justice, and fought the violations and crimes she had 

witnessed. Having to appear at the High Court as a witness in this criminal case, a trial that was 

predicted to go for 3 days and covered three charges, was more than heroic and took a huge 

amount of effort, courage, and inner strength. The weeks before this battle were tumultuous 

and accompanied with bouts of depression and many low points of internal debate and 

blankness.  

On the actual day of the trial I felt prompted to send Julia Maya Angelou’s poem “Still I rise.” 

She responded immediately: Wow—just what I needed—I’m taking it with me to listen to at 

court. I will rise! Through the lies and threats and violence. I will rise. Maya Angelou’s words 

served as her mantra and infused her with new confidence, power and strength. In the company 

of this mighty revolutionist Julia rose and proclaimed:  

You may shoot me with your words, 

You may cut me with your eyes, 

You may kill me with your hatefulness, 

But still, like air, I’ll rise.  

The trial was brutal, and took its toll, but Julia managed to be honest, consistent and didn’t 

lower herself to the level of the defence lawyer who with his last words called her a liar. She 

described her experience as follows: I feel myself release all the stress that led up to the trial. 

I did my best. They didn’t twist my words and now it is all completely out of my hands. I’m 

watching my own transformation, slow and gradual but continuing. Thinking about her next 

writing project she wrote: Maybe I should write about me being a courageous heroine in my 

own life story.  
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The court case had taken a lot of Julia’s time and attention and greatly overshadowed every 

area of her life. She was stunned at how long she had been carrying on without a break and 

knew that a season of focusing on her health and practising good self-care was needed. In 

practical terms, this meant that Julia stopped writing and only got to Module 4 in the allocated 

time. However, she found this last module on the topic of desire very affirming and all she 

needed to complete this rather difficult season. Articulating the desires that she lives by or lives 

out of helped her to recognise two things: Firstly, that she was and always had been a kind, 

friendly, and nice person, and secondly, that her current work at the retreat place was totally in 

alignment with all that she stood for and who she was at the core of her being. She wrote: I was 

brought here, without a doubt. Caring for the women who come as guests is what I love doing 

and what I am here for. I am living my values. 

In one of her last emails Julia reflected on her WYWH journey and described the unfolding of 

her path. She wrote: Nothing has changed in the legal arena—it just marches on. The criminal 

sentencing hearing was postponed AGAIN. It also marks a turning point for me because when 

the barrister rang about the re-schedule, I just started giggling. It is all so absurd. And then 

the barrister started a giggle and we ended up having a good laugh… as there is nothing for 

me to do, and it really doesn’t have anything to do with me… and after that laugh, I was lifted. 

I started laughing about the absurdity of the entire thing.  

At first, I didn’t know if the “new” attitude was going to continue—so I practice it and find 

that my attitude and behaviour is changing. I’m quicker to recognise something negative 

bubbling up within and turn to laughter and positive affirmations. This is a first, after all these 

years and so I now understand “surrender” in a totally different light. And the lightness has 

continued. I wanted to share this with you first! I’m practising the agreement not to take things 

personally and somehow have been able to stay positive and “loose” about many things.  

I realised when this movement within began that I had been still hoping that my EX would 

change into a human being and this entire situation would change. And it was the surrender at 

that time—that I have absolutely no influence on the situation, but only on myself. I laughed at 

the absurdity of what I discovered about myself. And that hasn’t stopped—I laugh at myself a 

lot. So, things are improving moment by moment with me. I watch myself relax and laugh and 

continue. Could it all be residual from the work I did with your project? I’m sure it certainly 

played a part.  
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At the interview Julia presented the picture below which summarised her experience of the 

WYWH course. The black lines symbolise her life and circumstances. The course and her 

relationship with me are the light in the darkness of the tunnel or the big hole. She said: I don’t 

have to minimise it or be reserved about it. That’s my life, bleak, and black. This course was a 

place of enlightenment. The light is there, I am in the light, it is there, and I can’t make it any 

bigger, I can’t run any faster, I have to go through the blackness to get there. The course 

brought up painful stuff which was difficult to process, but I knew there was light, that I wasn’t 

in this alone, because I wouldn’t have done it alone and I could always call you, or write you, 

or send you whatever I had to say, I could always just bear myself to you, that isn’t a normal 

thing for me. Letting things open, this coming out of me sort of reaction, is always a brave 

thing, scary thing. I had to remind myself that I can be truthful and open with this, I am not 

getting judged on what I say—so that was a huge movement and a huge outlet which is part of 

what I wanted to practise.  
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Postscript 

Each participant expressed in their own ways how they felt about receiving their final story. 

Two of them saw it as an expected part of the contract between us and replied in a business-

like fashion. All other participants likened their story to a precious gift and expressed their 

heartfelt gratitude for the time and effort I had put into its creation. One of them captured her 

reaction in the following words: I got so excited when I received your email and even more 

when I realised that my story was attached. You’ve done such a beautiful summary of my 

journey Angelika. So, honouring of my experiences and what I shared with you. It summarises 

it beautifully. It’s also so wonderful for me to have a summary of my writings. Thank you for 

taking your time to thread it all beautifully. I am grateful to receive this wonderful summary! 

Thank you. 

While most of these replies mirrored the sacred nature of this journey, Dasan’s response to the 

story stood out. His words transported me to what the mystics in the Celtic tradition call thin 

places, or holy spaces, moments where the space between heaven and earth grows thin and the 

sacred and the secular seem to unite. 

Hi Angelika,  

I have sensed how much time and effort you have put into writing "my story.” I, therefore, put 

aside some time last night to light a candle, centre myself in the presence of God and read 

through the story with reverence—in the manner of accepting a sacred gift. I read it twice.  

It is beautiful. You have captured the essence of my journey. I felt hope and gratitude welling 

up inside me as I was reminded of those moments of spiritual and emotional growth. Today I 

am kinder and gentler on myself, more secure in my identity in Christ, more mature in my 

understanding of relationships, and more alive spiritually—much of this attributable to 

WYWH.  

Once again, thank you for your huge investment in my life.  

Blessings, 

Dasan 

Although my contact with these 11 participants formally finished after the course, there were 

occasional emails with personal updates. Zara, for example, was offered a wonderful job and 

wrote: compared to when this WYWH journey started I feel in a really good place and so good 
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professionally. Mamma Nature had also found her career path and wrote that she had come 

into a season of “birthing,” bearing fruit and sharing all that God has installed in her.  

Some of the participants felt that they wanted to go deeper and repeat the course at a slower 

pace. Julian revisited both her pieces of writing and my responses with her spiritual director to 

see how she is making progress and to make sure she is processing it all and moving on. Months 

later in an email she reported that this process has been very valuable. In a like manner Claire 

worked through the WYWH course a second time and found this very beneficial and Anna 

shared: I often tell others about this writing journey and how it has helped me.  

Some of these emails included the mention of discoveries of new meanings and connections; 

others were expressions of gratitude and comprised reflections that were sometimes 

embellished with sentimental or nostalgic notions. Three of the participants expressed their 

desire to continue their writing in a therapeutic context or meet with me face to face. Mamma 

Nature communicated this as follows:  

I have been recently thinking how I can continue journeying with you and I thought Spiritual 

Direction might be a good investment. I fully recognise and honour the gift you carry, how 

boldly and sensitively you navigate the spiritual realm. And the months that I journeyed with 

you have been so sacred and fruitful. And I want to continue making room in my life for carved 

out times to hear God and direct me. I am aware of the temptation of getting stuck in the rhythm 

of doing, and missing out on the being, listening, and tuning in. 

All of these expressions fill my heart with deep gratitude for all that has taken place and is 

continuing to unfold.  
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CHAPTER 10 RESULTS FROM THE SHALOM AND QUIET EGO 

SCALE QUESTIONNAIRES  

Introduction 

This chapter presents and discusses the results of the Spiritual Health and Life-Orientation 

Measure (SHALOM) and the Quiet Ego Scale (QES), which the participants filled in before 

and after the WYWH course. Both questionnaires respond to my first research question and 

highlight the psycho-spiritual and transformative changes that occurred for the participants 

because of their engagement in the WYWH course and the research process.  

To tailor the SHALOM and the QES to the idiographic, experiential, and qualitative nature of 

organic inquiry these questionnaires were mainly used as a conversational tool. The 

participants’ scores can identify personal strengths and challenges, increase self-awareness, 

offer feedback on one’s progress and development, and provide encouragement. The 

information from these questionnaires can further reveal the variety and complexity of human 

experience and the triangulation of different methods contributes to the trustworthiness of this 

study. As Braud (1998b) suggested, different research methods can be “interlocked in an 

embrace, not of conflict or battle but of dance—swirling to the tune of ‘both-and’ rather than 

‘either-or’” (p. xii).  

The Use of These Questionnaires in This Study 

To create this dance, the data from these questionnaires were used to identify trends at both a 

group and individual level, and to prompt further reflection and offer a space for ongoing 

conversations around these scores. My hope was that this might foster further transformation.  

This reflective activity happened first at the post-course interviews where I presented the 

participants with a description of the four categories of each scale, and their scores. When I 

transcribed the interviews and reflected on the responses, I realised that my descriptions of the 

categories had not been explicit enough for the participants to make sense of and respond to 

the questions adequately. I felt that this activity deserved more time and explanation and 

therefore sent the participants an email that invited them to revisit the scores and reflect more 

deeply upon their meaning. I was particularly interested in any additional insights that might 

have emerged in the interim and in the participants’ perception of their transformative changes 

in each of the domains.  
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This email included a more simplified and detailed description of the various categories (see 

Table 4 and Table 6). The SHALOM was scored out of 100 points with each of the 

subcategories scored out of 25 points. The QES was out of 70 points; detached awareness and 

inclusive identity were scored out of 15 points, and perspective taking and growth out of 20 

points. To ease the interpretation process and comparison of the scales I converted all 

categories into percentages and rounded them to the nearest complete number. In this email I 

invited the participants to use the HOMING model and write a reflective piece in response to 

their scores, following four writing prompts: 

1. Do these scores resonate with me and reflect my experience correctly? 

2. How do the changes in these scores relate to the circumstances of my life? 

3. What can I learn from these scores and what do they encourage me to embrace or 

work on in the future? 

4. What changes do I attribute to my involvement in the WYWH course? 

This invitation was sent out to the 10 participants who had completed the course. Eight of them 

were willing to engage in this additional round of self-reflection and their responses and 

meaning-making processes added further layers of depth and richness to their stories. To ensure 

consistency I did not include Julia Heart’s data in this chapter or send her an invitation to 

participate in this reflective exercise. Her difficult circumstances had made it impossible for 

her to complete the course and she only engaged in the writing practice of the first three 

modules. In this sense she can be viewed as an outlier. I will now present the participants’ 

biodata, introduce the two scales, highlight the trends that the results suggest, and discuss some 

of the participants’ comments and reflections in response to their scores.  
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Figure 3. Biodata: Name, age, ethnicity, marital status, number of children. 

 

And the day came 

when the risk to remain tight in a bud 

was more painful 

than the risk it took to blossom. 

(Elizabeth Appell, cited in Sky Blue Press Editor, 2013).
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Rationale for Using the SHALOM 

The SHALOM questionnaire comprises 20 short items that measure spiritual health and 

wellbeing, which Fisher (2010) describes as “the extent to which people live in harmony within 

relationships in the following four domains” (p. 107): the quality of a person’s relationship 

with themselves (personal), other people (communal), the environment (environmental), and 

with the Divine (transcendental). This questionnaire was used to find out whether the course 

had made a difference to participants in these four domains. 

Participants were asked to provide two responses to each of these 20 items, using a 5-point 

Likert scale to show firstly how important they thought each area was for an ideal state of 

spiritual wellbeing and secondly, how they felt each item reflected their personal experience 

most of the time. Each item was graded as 1 = very low, 2 = low, 3 = moderate, 4 = high, and 

5 = very high. The following question is a sample of the question measuring the personal 

domain: How do you feel “meaning in life” reflects your personal experience most of the time? 

Scale scores were calculated by taking the mean value for each set of five items in the four 

domains of SHALOM. The participants filled in both their ideals and their lived-experience 

scores for each item. Fisher (2010) suggested that the difference between the ideal and lived 

experience indicates spiritual dissonance. However, since the topic of spiritual dissonance was 

not significant for this study, I decided to discard the scores of the ideal category and only use 

the lived-experience scores.  

Table 4 describes the four domains of spiritual wellbeing further (Fisher, 2010, p. 109).  

Table 4 

Items Comprising Four Domains of Spiritual Wellbeing in SHALOM  

Personal Communal Environmental Transcendental 

Sense of identity 

Self-awareness 

Joy in life 

Inner peace 

Meaning in life 

Love of other people 

Forgiveness toward others 

Trust between individuals 

Respect for others 

Kindness towards other people 

Connection with nature 

Awe at a breath-taking view 

Oneness with nature 

Harmony with the environment 

Personal relationship 

with the Divine/God 

Worship of the Creator 

Oneness with God 

Peace with God 

Prayer life 

These four domains used in SHALOM relate closely to the various modules of the WYWH 

course. Modules 1, 3, and 4 relate to the personal domain and lead to greater levels of self-

awareness. The communal or interpersonal domain relates especially to Module 5 and marks 

the quality and depth of relationships between self and others expressed through “love, 
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forgiveness, trust, hope and faith in humanity” (Fisher, 2010, p. 107). Module 6 connects with 

the environmental domain and encourages the participants to develop a sense of awe and 

wonder, and unity with nature. Most modules, especially Module 2, on the topic of surrender, 

relate to the transcendental domain which Fisher (2010) describes as “the relationship of self 

with some-thing or some-One beyond the human level” (p. 107).  

Table 5 provides a diagrammatic overview of the results of the 10 participants. It reveals the 

scores of the four areas of spirituality and the overall score in three categories, namely the pre- 

and post-course scores and the difference between them. Higher scores (50% and above) are 

taken to indicate greater levels of spiritual health and wellbeing expressed in a person’s more 

developed and harmonious relationship with themselves, other people, their environment, and 

the Divine. 
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Table 5 

A Breakdown of the Percentages of the Participants’ Pre- and Post-Course Scores on the SHALOM Scale 

 Personal  Communal  Environmental  Transcendental  Overall 

Participant ID Pre Post Diff  Pre Post Diff  Pre Post Diff  Pre Post Diff  Pre Post Diff 

Zara 56% 80% 24%  64% 76% 12%  56% 68% 12%  60% 80% 20%  59% 76% 17% 

Thomas Espoir 52% 60% 8%  52% 64% 12%  64% 80% 16%  52% 72% 20%  55% 69% 14% 

Mamma Nature 60% 84% 24%  64% 92% 28%  76% 88% 12%  60% 96% 36%  65% 90% 25% 

Dasan 60% 72% 12%  68% 76% 8%  84% 80% -4%  72% 68% -4%  71% 74% 3% 

Julian of Norwich 72% 80% 8%  60% 64% 4%  68% 84% 16%  68% 68% 0%  67% 74% 7% 

Canaan Abdeel 60% 80% 20%  60% 84% 24%  56% 92% 36%  56% 64% 8%  58% 80% 22% 

Anna 68% 72% 4%  96% 88% -8%  68% 68% 0%  60% 80% 20%  73% 77% 4% 

Claire 60% 68% 8%  72% 76% 4%  64% 80% 16%  64% 80% 16%  65% 76% 11% 

Poppy Prepwell 80% 80% 0%  80% 76% -4%  76% 88% 12%  76% 80% 4%  79% 81% 2% 

Charles Outward 48% 64% 16%  44% 56% 12%  44% 64% 20%  48% 64% 16%  46% 62% 16% 

Mean 62% 74% 12%  66% 75% 9%  66% 79% 14%  62% 75% 14%  64% 76% 12% 

SD 9% 8% 8%  15% 11% 11%  12% 10% 11%  9% 10% 12%  10% 7% 8% 

(Mean refers to the average score. SD marks the standard deviation, which indicates how tightly the data cluster around the mean)
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The SHALOM Scale: Group Results 

The participants gave positive responses, in that their stated lived experiences were reported to 

be above the middle value in the range of possible scores (3–5 on the 5-point Likert scale). 

This is also reflected in their overall scores. They started the course with an average of 64%, 

indicating that spirituality was important for these participants and that their levels of spiritual 

aliveness and wellbeing were already higher than 50% at entrance point. This is confirmed by 

the biodata collected before the course, when one of the questions asked the participants to 

describe their spiritual journey. Some participants’ spiritual search included dabbling in 

Eastern religions, turning to postmodernism for answers, rejecting Christian doctrines because 

of feeling brainwashed by them, a spirituality that embraces metaphysics and New Age 

approaches, and a season of atheism. Yet, all but one of them returned to the Christian tradition.  

The combined overall score increased by 12% throughout the course and reached an average 

of 76% post-course. There was an overall increase of 12% in the personal, 9% in the communal, 

14% in the environmental, and 14% in the transcendental domains, which suggests that the 

course may have affected these areas in an analogous way.  

The feedback that I received for Module 6, which focused on awe and wonder and our 

relationship to the environment, mirrors these scores and might explain the overall increase in 

both the environmental and transcendental domain. The content of this module encouraged the 

participants to reintegrate their lives and spirituality with the mystery of creation, celebrate the 

Divine as the Life within all life, and see nature as the dwelling place of God. Kenneth White 

(1992) described this deeper awareness of our connectedness with the essence of life as “taking 

off the clothes of the mind and making love to the body of reality” (p. 141).  

The pre-course scores in the four domains varied between 62% and 66%, while the post-course 

scores moved from 74% to 79%. Considering that the course only took 8 months, this is a 

substantial increase and a very positive overall trend that might indicate that the participants’ 

spiritual wellbeing improved through their participation in the WYWH course. The WYWH 

intervention appears to have made a positive difference qualitatively. However, for each 

participant, the gains were made in distinct areas and show unique patterns.  

One of the participants asked at the beginning of the course whether they would meet 

throughout the course, exchange email addresses, or engage with each other or others’ writings 

via a Facebook side. To keep this project more contained, and for ethical reasons, I did not 

connect the participants with each other or provide platforms for intergroup engagement. The 
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communal scores might have been higher if the participants had not only related to me, but also 

built a safe and lively community amongst each other. 

The SHALOM Scale: Individual Results 

The highest overall gains were reached by Mamma Nature (25% increase) and Canaan (22% 

increase). Mamma Nature also reached the highest post-course score of 90%. Her gain of 36% 

in the transcendental domain and post-course score of 96% stands out and is only once matched, 

namely by Canaan in the environmental domain (36% increase) with a post-course score of 

92%. Both found the course life changing and their stories give insights into the personal 

transformation that occurred. In her reflections on these scores, Mamma Nature said that they 

were a clear summary of her journey at a glance. When I asked her 8 months after the course 

to write about these scores, she updated me on her life and wrote that she had stepped into her 

calling, and that through the course she had uncovered her gifts and talents and learnt to own 

them more.  

Mamma Nature’s scores clearly reflect her ability to move effortlessly between the natural and 

supernatural realm, and the depth and frequency of her spiritual, and at times mystical, 

experiences especially in the transcendental domain. The timeliness of the course was another 

contributing factor. She said that the course came at the perfect time for her and responded to 

her spiritual hunger, needs, and desire to look for opportunities and transformational moments. 

There also appears to be a correlation between Mamma Nature’s high scores and the amount 

of time she invested into the course, her writing, and communicating with me.  

Canaan’s high scores also clearly mirror the transformation that occurred for him throughout 

the course. His social phobia disappeared, his relationship with his children greatly improved, 

his dualistic and polarised thinking became more nuanced and colourful, his acceptance and 

appreciation of individual differences grew, and his love for nature and the outdoors was 

revived. The course coincided with a relocation based on a new job, which gave him an 

opportunity to reinvent himself. Canaan’s scores reflect that he submitted himself to the whole 

process and gave this course his full attention. 

Zara attributed her positive scores to the routines and disciplines she developed during the 

course. She likened this to fitness and flexibility where regular everyday practices lead to the 

desired results. She loved the course material and the HOMING model and found it helpful 

that the course offered her accountability, a plan and direction for her story telling practice 

and emotional “exercise.” Although she intended to continue her writing practice after the 
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course, she struggled to sustain these routines. However, when I asked her to reflect on her 

scores 8 months after the course, she noticed how much she had missed her HOMING 

journaling. In response to this she signed up for an app that keeps her accountable. She found 

the arrangement that $100 of her money is sent to her chosen “anti charity” if she does not hit 

her target of four practices per week very motivating. 

I felt challenged by this development of Zara’s story and the fact that my initiating contact 8 

months after the course and suggesting a reflective writing exercise caused her to renew a 

practice that during the WYWH course lead to emotional hope and growth and progress. This 

raises the question of whether there needs to be some kind of ongoing contact or further 

mentoring after the course to encourage the participants’ ongoing psycho-spiritual 

development and transformation. 

The scores of Dasan, Anna, and Poppy decreased in a few domains. Interestingly, when I asked 

Anna in the interview how these scores resonated with her, she said that she had expected much 

higher scores, especially in the transcendental domain. Eight months later when I sent her an 

invitation to engage in a writing exercise around these scores, she wrote that during and as a 

result of this course she had made some really significant changes and that her personal and 

communal scores would be higher now. This suggests that the transformation and effect of the 

WYWH intervention continued and that the participants developed new practices, goals, and 

intentions after the course.  

Claire and Dasan also felt that the scores did not match their experiences. Claire said that she 

expected the personal and communal score to be much higher and Dasan said: I’m not surprised 

that quantitatively I grew significantly in the personal domain. My journey was primarily one 

of clarifying my identity, muting a certain voice that spoke a mistaken identity into being, and 

choosing to listen to the voice of Love. I was surprised that I went slightly backwards in the 

environmental and transcendental domains—this does not reconcile with my qualitative 

experience. I felt closer to God and more in awe of his creation after my journey.  

Charles’s pre-course scores were lower than the scores of other participants, but his post-course 

scores show a significant improvement in all domains. Interestingly, when I asked him whether 

he had noticed any changes in himself through his participation in the WYWH course, he said 

no. My hope is that these scores offer another perspective and serve as an encouragement. 

Charles’s scores contrast with the scores of his wife Poppy, who had very high entrance scores 
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but only showed a 2% overall improvement. Poppy’s scores also suggest that a high entrance 

score might be harder to improve upon than a low entrance score.   

Upon reflecting on his scores 8 months after the course, Thomas wrote: I have continued to 

grow and adapt in all the categories that the questionnaires refer to. What felt true at the time 

of completing the course has now changed. Due to my circumstances I have done much work, 

both during the course and after on my relationship with myself and sense of identity. I feel 

that that the increase in this score could potentially be greater as I have and am still 

transforming from a shame-based and worth-less frame of identity to one in which I am 

complete, whole and loved by my heavenly Father.  

Thomas found reviewing the questionnaires a very useful exercise that helped him to 

conceptualise the changes in his life and his story of transformation. He planned to use them 

regularly as a mental checklist of areas he would like to work on intentionally, think about, and 

continue to grow in. There were times when I questioned my decision to use these 

questionnaires. Yet, Thomas’s reflections exemplify that these questionnaires are powerful 

tools to prompt further self-reflection including cognitive processing and meaning making.  

Importance of Religion Versus Spirituality 

Questions 21 and 22 of the SHALOM asked the participants to grade the importance of religion 

and spirituality. The responses to these questions did not add any further insights to this 

discussion. The only remarkable score was Canaan’s change from 1 (very low importance) to 

5 (very high importance) in his perception of religion. Canaan’s WYWH story reflects this 

score and describes his shift from an extremely legalistic view to a more open, accepting, and 

loving image of God and view of religion. Forgiving his parents for the way they had lived out 

their theological beliefs and acknowledging the damaging effects this had had on his life was 

a significant piece of writing he produced which contributed to these scores, his healing, and 

transformation. 

Rationale for Using the QES 

Although there is no timetable or prescribed path to spiritual enlightenment, higher 

consciousness, and transformation, various authors (Benner, 2012; Hawkins, 2006; Jung, 1933) 

agree that our ego plays a significant part in this process. Although the ego is essential for our 

survival it does not experience the world, others, or the Divine, but only its perception of these 

realities. Spiritual practices therefore aim at decreasing the activity of the egoic mind and 
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increasing awareness of the presence of divinity as Self (Jung, 1957, 2006). Humility and a 

willingness to relinquish control are needed to quiet mental activity, transcend the inherent 

limitations of the ego, and enter a spiritual realm where new insights can be gained (Jeffrey, 

2011). Reducing the volume of the ego, and thus collaborating with the ego rather than 

identifying with it, is an important spiritual and transformational practice. 

The literature on transformational processes that I have summarised in Chapter 3 also points to 

the idea of the quiet ego (see, for example, Assagioli, 1965a; Benner, 2012; Dowling Singh, 

1998; Jung, 1960). A person’s psychological growth and maturation, expansion or 

transcendence of consciousness, receptivity to the numinous, and transpersonal experiences all 

require a quiet ego. 

The Quiet Ego Scale (QES): Measuring the Compassionate Self-Identity 

The QES reflects the principles of organic inquiry and the HOMING model. Both encourage a 

movement into the liminal realm in search of new experiences and inspirations. Crossing the 

threshold into this spiritual sphere requires a position where the ego is quiet or barely 

perceptible (Clements, 2011) or “a self-identity that transcends egoism and identifies with a 

less defensive, balanced stance toward the self and others” (Wayment et al., 2014, p. 999). 

A person with a quiet ego “interprets the self and others—with objective and mindful 

awareness in a balanced, integrated, compassionate, and growth-oriented manner” (Wayment, 

Bauer, & Sylaska, 2014, p. 1004). She balances her own interests with the interests of others, 

shows a developed level of self-awareness, and compassionate experiences (Wayment & 

Bauer, 2008). In contrast, a person with a noisy ego clamours for the attention, approval or 

validation of others, or for her own self-enhancement. Transformation then necessitates a shift 

from a noisy ego to a quiet ego. Table 6 defines the quiet ego further and introduces the four 

factors of the QES. 
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Table 6 

Description of the Four Factors in the QES 

Detached Awareness Inclusive Identity Perspective Taking Growth 

Like mindfulness 

Ability to pay attention 

to the immediate moment 

without preconceived 

ideas or defensive 

notions 

Awareness of self and 

others without judgement 

Sense of 

interconnectedness and 

interdependence with 

others and the natural 

world 

Degree to which a person 

identifies with others and 

views others as part of 

their own identity 

Increase in cooperation 

Decrease in a self-

protective stance 

 

Foundation for 

compassion and empathy 

Motivation to reflect on 

and understand the 

perspective of others 

 

Interested in processes as 

they unfold rather than 

evaluations of outcomes 

Ability to balance 

positive and negative 

emotions 

Interest in longer-term 

humanistic personal 

growth not only for the 

self but also for others 

expressed through care 

and generativity 

Increase in wisdom, 

moral virtues, vitality 

Results of the QES 

Table 7 is a breakdown of the participants’ scores on this scale. The QES comprises 14 items. 

Responses are graded as 1 = I strongly disagree, 2 = I disagree, 3 = I neither disagree or nor 

agree, 4 = I agree, and 5 = I strongly agree. Four items were reverse-coded before calculating 

percentages, means, and standard deviations (SD). 
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Table 7 

A Breakdown of the Percentages of the Participants’ Pre- and Post-Course Scores on the Quiet Ego Scale 

 
Detached Awareness 

 
Inclusive Identity 

 
Perspective Taking 

 
Growth 

 
Overall 

Participant ID Pre Post Diff  Pre Post Diff  Pre Post Diff  Pre Post Diff  Pre Post Diff 

Zara 47% 53% 6%  53% 73% 20%  75% 65% -10%  80% 90% 10%  66% 71% 5% 

Thomas Espoir 60% 40% -20%  47% 67% 20%  50% 75% 25%  75% 80% 5%  59% 67% 8% 

Mamma Nature 80% 60% -20%  73% 80% 7%  80% 75% -5%  90% 90% 0%  81% 77% -4% 

Dasan 60% 60% 0%  60% 73% 13%  65% 70% 5%  85% 85% 0%  69% 73% 4% 

Julian of Norwich 67% 87% 20%  47% 73% 26%  70% 75% 5%  80% 95% 15%  67% 83% 16% 

Canaan Abdeel 87% 100% 13%  67% 93% 26%  70% 85% 15%  75% 95% 20%  74% 93% 19% 

Anna 67% 73% 6%  67% 80% 13%  85% 100% 15%  95% 100% 5%  80% 90% 10% 

Claire 67% 60% -7%  60% 60% 0%  55% 50% -5%  90% 90% 0%  67% 66% -1% 

Poppy Prepwell 87% 100% 13%  73% 67% -6%  60% 60% 0%  95% 90% -5%  79% 79% 0% 

Charles Outward 80% 80% 0%  60% 67% 7%  60% 70% 10%  60% 70% 10%  64% 71% 7% 

Mean 70% 71% 1%  61% 73% 13%  67% 73% 6%  83% 89% 6%  71% 77% 6% 

SD 13% 20% 14%  10% 9% 11%  11% 14% 11%  11% 9% 8%  8% 9% 7% 
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The Quiet Ego Scale: Group and Individual Scores 

The participants started at a high-average overall score of 71%. This increased to 77% at the 

end of the course, a 6% overall increase. The fact that all participants started with high scores 

might suggest that they had already made some headway in the art of surrender and were able 

to trust a higher power to guide them. It might also point to the fact that the WYWH course 

attracts people who are interested in moving beyond ego into the realm of true self-knowledge, 

deeper meaning, spiritual aliveness, human possibilities, and transpersonal vision. An increase 

in the participants’ balanced self-identity, as measured by the QES, can also be a predictor of 

their psychological wellbeing and is related to a greater level of life satisfaction.  

The mean age of the participants was 51 (four in their 30s, two in their 40s, three in their 50s 

and one in her 60s), which might also influence these scores. It possibly reflects their level of 

maturity, outward focus, and stage of generativity (Erikson, 1997). Most of them contribute to 

society through caring (counselling, pastoral care, nursing, midwifery), teaching, engaging in 

creative work (photography, quilting, poetry, writing) and a desire to pass on what they have 

learnt and been given in life.  

The quiet ego is not understood as “a personality trait but a set of psychosocial skills and 

abilities that facilitate personal growth” (Wayment et al., 2014, p. 1004). Although Mamma 

Nature’s scores only increased in inclusive identity and decreased throughout the course in all 

other domains, her high overall scores clearly show that her psychosocial skills and abilities 

that facilitate personal growth are well-developed.  

Canaan reached the highest overall score of 93% in the QES with an increase of 19%. These 

results bear witness to Canaan’s psycho-spiritual transformation. The highest increase across 

all scores was reached by Canaan and Julian, in inclusive identity (26%). Canaan’s healing of 

his social phobia, his ability to accept and officiate his daughter’s wedding, and his new 

friendships with people who love the outdoors, mirror these scores. His belief and trust in me 

as a woman of integrity, and a gifted mentor and guide who was walking alongside him as he 

struggled with the path of life he was on, might have also quietened his ego and enabled him 

to embrace the sometimes-disconcerting process of change and reorientation that leads to 

transformation.  

Julian had the second highest overall improvement on this scale. For her this course came at a 

time where she knew that she was stuck in her growth and was willing to go deeper, face issues, 

and heal the split between her persona and her shadows. In her reflective piece of writing on 
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these scores she wrote that it was encouraging for her to see movement in nearly all areas. She 

was impressed how inclusive identity had gone up and could see how this was working out in 

her marriage where she now faces conflict and shares her needs and desires much more.  

She also wrote that these scores do not reveal how incredibly hard the course was for her. It 

was more self-examination than she had signed up for! Julian summarised: I was helped to get 

serious about life. The course both precipitated crisis and helped me through life crises. Her 

comments emphasise the importance of support when engaging in profound inner processes 

and confirmed my requirement/stipulation that participants put this in place before the course.   

Some of these scores did not resonate with the participants. Thomas, for example, commented 

that his score in detached awareness should show a substantial increase. He shared: I have 

gained valuable skills in mindfulness, such that I am more able to see and feel an uncomfortable 

emotion without being ruled by it. Like a cloud drifting across the sky I can appreciate and 

accept its presence and at the same time know that it will pass. Similarly, Claire observed that 

she would have expected an increase in all categories and that these scores did not match her 

perception of the positive changes that occurred.  

A 100% score was reached post-course by Canaan and Poppy in detached awareness. Both 

experienced conflicts in their family and went through a major crisis that brought them to a 

turning point where they let go of preconceived ideas and their need for power and control. 

Both their stories and scores reflect that they awakened to new possibilities and became more 

conscious and aware of the Divine.  

Anna also reached a 100% score in both perspective taking and growth. She commented that 

the course had helped her to let go of the protective walls she had built around her heart. 

Forgiving her mother and rewriting the script of her life also contributed to these scores. In her 

reflections on these scores she described herself as a person with compassion for others, a 

desire to reach out in love to them, to help them find wholeness and most of all God. She 

discovered in herself a longing for connectedness with others, to be able to relate heart to 

heart, in mutual love, honesty and truth.  

Summary 

Overall, the data suggest that the participants’ involvement in the WYWH course has made a 

positive difference to most domains and factors that were measured. The group’s overall 

improvement measured by the SHALOM questionnaire was 12% and the QES showed a 6% 
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improvement. Several individuals stand out for the significant gains in their scores (22 and 

25%) which are also reflected in the transformational changes described in their stories. In the 

QES, two people’s overall scores declined; all other participants’ overall scores show 

significant increases in both the QES and the SHALOM. Overall, the scores indicate that the 

WYWH course appears to have positively influenced the participants’ spiritual and 

psychological development. 

Participants’ reflections show that the effects of their involvement in this research are ongoing 

and that further positive changes occurred after the course. For some of them the HOMING 

model became a new way of being. Although some had not done much writing after the course, 

the practice of moving beyond ego and consulting the spiritual realm had spilled over into other 

areas of their lives and led to further insights and transformation.  

The next step in the research process was to involve a resonance panel. Members of this group 

read the stories in the bricolage and resonated them against their own experiences. The 

following chapter describes this process further and summarises the themes that emerged.  
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CHAPTER 11: RESONANCE PANEL  

What a joy it was to share the stories in the bricolage with the four members of the resonance 

panel (Anderson, 1998, 2000). This phase of my research came at the very right time, a time 

when I longed for a community of like-minded people to collaborate with in this phase of the 

data analysis. I was eager to find out how the members of this panel would respond to the 

participants’ stories. I anticipated that their comments would add further layers of findings to 

the data and help to capture the fullness and richness of the participants’ experiences more 

accurately. 

What follows is the story of the resonance panel’s involvement in this project. This includes 

the recruitment of the resonators, principles of sympathetic resonance, the various procedures 

that this cooperative inquiry group followed, and a description of their experiences and 

conclusions.  

To form the resonance panel, I applied the following criteria and chose four therapists from my 

professional connections:  

● a sincere interest in the topic of this project; 

● some understanding of transpersonal psychology, psycho-spiritual growth and 

transformation, therapeutic, and educational contexts;  

● a willingness to interact with the stories of the participants and be self-reflective; 

● an ability to speak articulately to the research topic.  

My selection was also based on my intuition, knowledge of these people’s particular expertise, 

and appreciation of their experience, intelligence, sensitivity, empathy, open-mindedness, and 

integrity. Everyone I invited was very excited about this opportunity and considered it a 

privilege to participate in this study.  

The final group of sympathetic resonators was made up of three women and one man: Ruth, 

Willow, Olivia, and Ben were their chosen pseudonyms. Ruth is an experienced educator, 

spiritual director, course developer, and facilitator of contemplative retreats. Willow is both a 

skilled researcher and veteran psychotherapist with a keen interest in spirituality. Olivia is an 

avid reader, skillful language teacher, and massage therapist who works in the field of mind-

body-spirit integration. Like Olivia, Ben has a passion for language. He is an accomplished 

writer, lecturer, and narrative therapist. All of these resonators mentor and supervise other 

therapists. 
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When I first read about sympathetic resonance I was drawn to the fact that it is a procedure that 

validates research findings and the researcher’s particular intuitive insights and synthesis 

(Anderson, 2000). Braud (1998a) stated that  

a strong and full reaction in the reader of a research report can serve as a faithful (valid) 

indicator that the researcher, through the aid of the research participants, has accurately 

portrayed a particular signal experience well enough for the resonating reader to 

distinguish it and affirm it as a faithfully recounted experience. (p. 225)  

The fact that the reader experiences resonance shows immediate validity as “there is 

verification by the simple act of recognition. If something is recognized when seen, it becomes 

valid for the beholder” (Gopfert, 1999, pp. 170–171).  

The four therapists had three tasks: They read and sympathetically resonated the 11 stories of 

the participants against their own life and experiences, wrote a two- to three-page reflection on 

their experience, and then met as a group to discuss the collective meaning of these stories. 

Three weeks before the meeting the resonators received instructions on the first two stages of 

the process, the bricolage, a summary of the six modules of the WYWH course, and a 

description of the HOMING model.  

For the first task, the resonators employed different modes of knowing and paid attention to 

reflective thoughts, feelings, aesthetic and somatic awareness, like-mindedness, or other 

personal connections with the material. Noticing consonance, dissonance, or neutrality, and 

listening to their own intuitive insights and synthesis were also part of this task. The second 

assignment was to write a summary of their reflections which was sent to me before our 

meeting so that I could refer to their comments and ask clarifying questions. Interestingly, 

although the four resonators had received the same instructions regarding the various tasks, 

each of them approached the tasks differently. The fact that they used their own process, 

judgement, and individual strengths further strengthened the validation process.  

Ruth organised her summary under four main categories: intellectual, intuitive, emotional, and 

sensate and bodily responses. She then used subcategories to distinguish her responses further. 

These included interesting features, new and different ideas, challenges, and insights. Eight of 

the stories resonated with Ruth. Three of them resonated in one way, three were commented 

on within two categories, and two stories found resonance within three of the four main 

headings. Overall this reveals a strong sympathetic resonance.  
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Ruth identified with many of the participants’ desires, hopes, questions, and struggles. As she 

related their experiences to her own situation, new understandings of her own spiritual journey 

and quest emerged. Moved by these stories she entered a time of contemplation where she 

shaped her reflections into a blessing or personal prayer.  

Willow resonated each story against her own experience and wrote down facets that grabbed 

her attention or moved her in one way or another. She also took note of aspects that somewhat 

irritated her, or were really different, and described what helped her to get through her 

irritation. Her reflections clearly mapped out her own process. Each story connected to a 

particular memory and at times caused strong emotional reactions. Some accentuated her own 

healing journey and past struggles, and others elicited questions that she has been or is 

wrestling with.  

Willow’s remarks showed discernment, inner wisdom, intuition, and her psychoanalytic 

analysis. There was also a great level of disclosure and transparency, and, in our discussion, 

she expressed some concerns about how I might use what she had shared. I reminded her of 

the procedures that were in place to protect her confidentiality and anonymity. The fact that 

collaboration is highly valued in an organic inquiry and that she would be invited to delete, 

add, or edit anything I wrote about her was reassuring for her and put her mind at ease.  

Olivia was intrigued by the participants’ pseudonyms and felt that they hold great significance 

since they had been deliberately chosen. As a person who loves words she enjoyed playing with 

the pseudonyms before engaging with the stories. She guessed, intuited, and made notes on 

various possibilities with regard to their associations. Interestingly, when she then read the 

stories, she found that what she had intuited was at times borne out by what was revealed in 

the story. Although each story struck a chord with Olivia she was particularly drawn to Zara, 

Dasan, and Julian’s accounts, and after reading them felt prompted to pursue actively her own 

healing and transformation.  

Olivia’s approach was to write down phrases from these stories that connected to her own life 

in a meaningful way. These operated like a mirror in which she saw her own beauty, values, 

dignity, and beliefs, but also her unbearable feelings, personal losses, challenges, questions, 

unfulfilled prayers, and dreams. She also examined her behavioural patterns and beliefs and 

was moved by the fact that rather than talking about transformation these participants instituted 

significant changes in their lives as a result of the WYWH course. This motivated her to end 

her reflections with a list of six specific intentions to change her reality.  



190 

Similarly to Willow, Olivia expressed some vulnerability about having disclosed so much 

personal information and, in our meeting, shared the following: As I was driving here I was 

quite vulnerable. I realised that I hadn’t done my usual smoke and mirrors thing, I’ve been 

quite open and that was a direct result of reading these stories, being presented with such deep 

and precious and scary things—I didn’t do my normal thing of editing and changing this and 

that—so, hah, I don’t know if this is going to be just a one-off blip or whether that’s a new level 

of courage, but, of course, you have to be so wise regarding who you share with.  

For Ben it was a great pleasure to spend time in the pages of the bricolage and to have a small 

window into the developing lives described there. He was immediately drawn to the evocative 

language that both I and my participants employed in these stories. His report included words 

that had particularly spoken to him and showed where his ponderings had taken him. One of 

his considerations was that the name of the course beautifully set the scene for what unfolds 

and that WYWH had the same letters as the Hebrew word for God, YHWH. Ben used phrases 

like this had me hearing … reminds me of a time … stands out as important … as I read, I think 

of, I recall … resonates with … makes me feel a kinship of sorts … makes me pause and give 

thanks to connect these stories to his own experiences and he allowed himself to be described 

in the participants’ words. 

For the third task we met as a group at my home, shared how it had been to engage in this 

process of sympathetic resonance, and discussed the stories’ collective meaning. In preparation 

for this meeting I had emailed everyone the following questions:  

1. In what way has the reading of these stories impacted your life?  

2. Have you noticed any personal insights, or aha moments (whilst reading the stories, 

resonating them against your own experience, writing the reflections, or in 

preparation for this meeting)? 

3. Have you, in any way, been transformed or changed by the stories, reflections, and 

your own processing? 

4. What meaning did you make from these stories regarding the topic of writing and 

transformation? 

5. How do the similarities and differences of the participants’ stories result in a 

larger/collective meaning? 

To remind us of the spiritual nature of this work we started the meeting with prayer. Anderson 

(2000) wrote that the sacredness, “richness and fullness of human experience may require the 
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use of metaphors, similes, and symbols” (p. 33). I had therefore asked each resonator to bring 

a symbol to our meeting that captured the essence of their experience of reading the stories in 

the bricolage and after the prayer we spent some time sharing and honouring the importance 

and meaning of these symbols. 

Willow 

My process was responding to these stories with different hats.  

Willow’s chosen symbol was a felted wool hat. She said: Sometimes I felt that I was the 

researcher, sometimes I was the psychotherapist, and then there was my own inner, personal 

response, and I held those in a curious sort of tension. Sometimes I was more aware of being 

in one hat and needed to write what was coming out when I was wearing that hat so that I 

could get to another place, otherwise it would stick with me and I wasn’t feeling that I was 

genuine or authentic if I wasn’t responding out of what was coming up for me. 

What stood out about Willow’s process was how she listened to her feelings whilst reading the 

stories. Her reflections included rich descriptions of her emotional responses. There were 

aspects of these stories that made her feel irritated, heavy, sad, suspicious, excited, inspired, 

mesmerised, envious, warmed and in awe, oppressed, peaceful, grateful, torn, indignant, 

sensitive, hopeful, disquiet, concerned, and disturbed. As she paid attention to these feelings 

and allowed them to inform her, she sensed a forward movement in her own transformational 

journey. She expressed this with a summarising sentence after each story’s reflections:  

I feel free with that awareness. Ahhh, a place I can return to again and again.  

As I reflect on it I feel inwardly powerful. I am grateful. I can rest now.  

I need to stay connected with this passion, as this is what keeps me going.  

Willow summarised her experience in the following words: Through all of these narratives I 

hear the call within myself to a courageous moving forward, attuning to the passion within, 

borne out of pain, that fuels my purpose.  

Olivia 

Multiple perspectives, beautiful patterns, previously unseen—the divine perspective ennobles. 

Olivia’s symbol was a kaleidoscope which like a prism reflects what you are looking at. In her 

research about the etymology of the word “kaleidoscope” she found that it derived from the 
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Greek words “kalos” which means beautiful or beauty, “eidos” which translates to form, shape, 

or that which is seen, and “scopēo” which means to look to, or to examine.  

She said: Reading these stories was like a kaleidoscope, all these incredibly beautiful 

experiences, and personalities, and influences on these people. Ordinary people! So, the 

ordinary gets transformed through the process of their reflective writing. With the eye of 

someone else, the ordinary becomes extraordinary and beautiful. Multiple perspectives, 

beautiful patterns, previously unseen connections, and God through it all: giving, 

transforming, redeeming everything, the crappiest stuff. Nothing is unforgiveable, nothing is 

untransformable, and nothing is irredeemable. The divine perspective ennobles, the gaze of the 

King lifts us and calls us noble. He ennobles the ordinary to become extraordinary.  

Ben 

There is something about the written word that just does it for me.  

As a symbol Ben had brought a book and said: What stood out for me was that all of these 

people had some quest to encounter God, or some version of God. Part of my reflection on that 

was—where do I bump into God? For me books are places where I most often bump into God 

and C. S. Lewis has been my friend and companion for 50 years or so. But I can encounter God 

in any book—there is something about the written word that just does it for me—actually 

words, words, not just written. We play with this notion of “rescued speech poetry” where we 

catch words as they go by, and we put them into writing.  

Ben also shared that the reading of these stories got him in touch with a call that has been 

going on for probably 61 years, and he now realised that he has just simply not been listening 

to it. He said: I have been alerted to it, I hear it and think, oh yes, that’s a good idea, but don’t 

participate in it particularly. The effect for me of reading these stories was, in a sense, to come 

face to face again with that call, and the call is—one of your participants puts it like this: Know 

me as you are known… to be operative in the language of contemplative prayer. There is a call 

to stop doing and start being. So, the response, the aha for me is—ah, there is this call again. 

It’s all in there.  
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Ruth  

The crystals within the participants.  

Ruth chose a rock crystal as her symbol. It was rough on the outside and had glittering colours 

inside. She said: The beauty inside, which all your participants commented on—the way you 

saw beauty in them, you saw the best in them and it showed in the way you responded to them. 

And here is seeing the best in myself, seeing the best in another despite the grubby, sort of 

prickly outside. These stories were a symbol of discovery of the crystals within themselves and 

how your interaction with them enhanced that whole process … and for us doing the same.  

Group Responses 

Three of the resonators felt inspired by the participants’ courage to face their problems and 

fears. In the midst of their struggles they took risks, embraced change, and moved forward. All 

of them felt challenged to follow their examples and tackle longstanding issues in their own 

lives. Two of the resonators showed interest in using the HOMING model and doing the 

WYWH course.  

All resonators identified that the way I engaged with each participant significantly influenced 

their transformation. Willow said: Transformation is relational, and it involved you, your 

writing, your responses, Angelika. You became a knitted part of the process—providing a 

different vantage point for them. The process, and the process with you, was transformational. 

Similarly, everyone was moved by Dasan’s appreciative words: It’s a wonderful gift to see the 

best in someone and to mirror back to them all that they can be and are becoming. The panel 

members also recognised my profound respect for the Divine in the other person, a quality of 

presence, and an appreciation of the participants’ uniqueness that shaped each encounter. This 

encouraged each of these resonators to rethink their own therapeutic stance. 

Ben mentioned a technique from narrative therapy called “rescued speech poem” and likened 

it to his resonance experience. I took this as an invitation and used this technique to further 

analyse the resonators’ experiences and transformational changes. In rescued speech poetry the 

therapist highlights words or phrases that capture her attention, “depict colourful longings and 

dreams, or speak to extraordinary movement in some way” (Behan, 2017, p. 1). Such a practice 

documents the more sparking or transformative moments of the conversation and in so doing 

rescues “the said from the saying of it” (M. White, 2000, p. 6). As I wrote these poems, I 

noticed the resonance-group members’ longings for a different future. May these poems 
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connect you with your own story and evoke in you, the reader, new associations, reverie, and 

reverberation. 

Willow 

Emotions arise as I read these accounts 

They ask for attention—a process, a reply. 

These stories all come from such difficult places 

Tapping into memories and inner spaces. 

Excited, mesmerised, inspired, and sad, 

dissonant, disquiet, indignant. 

Hopeful, envious, sensitive, and disturbed 

So grateful for all that has shaped me. 

Through all these narratives 

I hear the call within: 

Attune to your passion 

Borne out of pain 

And let it fuel your purpose. 

Filled with new courage 

to dare and to risk 

I now move forward 

Knowing the places 

Where I can flourish 

And where I can fit. 

 

Olivia 

These rich, brave, and heartfelt outpourings 

Open windows to Soulscapes within. 

There is sadness mixed with deep longings 

to be fully seen, and heard, and understood. 

So much resolved in isolation, 

All the hard stuff done alone. 

But … 

Affected and motivated  

By these incredible stories 

new insights were gained  

six intentions emerged 

and commitments were made.  

And now … 

Wholeheartedness  

rewrites my script.  

 

 



195 

 

Ben 

Words, words, words … 

Reading… writing … hearing them spoken … 

Oh, how I take pleasure in words. 

I catch some as they pass by 

And find wisdom everywhere: 

Tears to vaster spaces, 

liminal places—yum! 

I hear the call—inviting me home 

Stop doing—learn the art of being  

Come,  

hold my hand and dance. 

 

 

Ruth 

More reading, more courses, 

More, more, more … 

Where is 

love and enoughness 

joy, peace, and belonging 

Home? 

God is in the questions 

Under his loving gaze 

Courage I find 

For the things I don’t face. 

Shadows I ran from 

now turn into friends 

whatever comes up 

is a treasured guest. 

There is more no more! 

I choose less, less, less. 

Whenever I let go 

I’m at home, I find rest. 
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The contributions from the resonance panel were very personal, full of memories and insights, 

and extremely positive. They showed strong sympathetic resonance which indicated that the 

participants’ experiences and transformation that occurred on their WYWH journey had been 

faithfully described. The reflections of this group also reveal that reading these stories leads to 

further transformation within the reader. All these findings contribute to the validity of this 

study.  

Each member of the group spoke about the importance of my contributions to the participants’ 

WYWH journeys. They wanted to hear more about the contemplative practices I used to work 

in partnership with Spirit. My ideas on intersubjectivity and the nature of the therapeutic space 

I wanted to create throughout the course were also of interest. My own transformation and how 

the sacred, personal, chthonic, relational, and transformative principles of organic inquiry had 

affected my life were further wonderings they had. The next chapter responds to these 

questions.   
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CHAPTER 12: MY OWN STORY OF TRANSFORMATION 

My intuitive awareness that therapy and spirituality are greatly intertwined and that both are 

fundamentally not just about theories or practices but about relationships and changed lives, 

led me to this inquiry. I wanted to learn more about processes and dynamics that promote 

transformation. I was searching for new ways for myself and others to pursue psycho-spiritual 

development by connecting deeply to one’s authentic self, Divine spark, or the place I call 

home. How to move from this place into further union and deeper communion with others, this 

world, and God, was of interest to me. Having read about the many therapeutic effects of 

writing (Bolton, 2004; Center for Journal Therapy, 2011; Lepore & Smyth, 2002; Pennebaker, 

1997) I was also eager to investigate how writing could enhance this process. This search 

became the golden thread of this project. 

Organic inquiry is known as “research in partnership with Spirit” (Clements, 2011) and looking 

back I can see how each phase of this project has felt like sacred work and the whole experience 

like a pilgrimage. In the following pages I will describe personal aspects of this 

transformational journey. I have included the spiritual practices I employed and the therapeutic 

environment I wanted to create. This chapter also reveals some of the learnings and discoveries 

I have made along the way and describes how my engagement in this research process has 

transformed me. 

The Purpose of Contemplative Practices  

If the door of perception were cleansed every thing would appear to man as it is, infinite. 

—(William Blake, “The Marriage of Heaven and Hell,” 1793) 

Blessed are the pure in heart: they shall see God. 

—(Matthew 5:8) 

The above-mentioned quotes encouraged me to develop contemplative practices that cleanse 

my perception and purify my heart so that I could receive new insights and inspiration from 

the spiritual realm. My aspiration was to apply the three principles of organic inquiry, namely, 

preparation, inspiration, and integration, to every phase of this research and, especially in the 

preparation phase, to free my mind from anything that would cloud my vision. Easwaran (1996) 

wrote: 

When the distorting instrument of the mind is made clear, we see life not as a collection 

of fragments, but as a seamless whole. We see the divine spark at the center of our very 
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being; and we see simultaneously that in the heart of every other human being … though 

hidden perhaps by clouds of ignorance and conditioning, that same spark is present, one 

and the same in all. (p. 41)  

With a purified mind we can overcome the divisions, dichotomies, and dualism within our 

relationship to the Divine, ourselves, and the world in which we live. We are then able to draw 

from the divine life force that is underneath and inherent in us all and connect to this force in 

others.  

Contemplative Practices Throughout This Research 

During this project I developed the following rituals and routines: My day started with a 

devotional time which included the reading of spiritual texts, 30 minutes of centring prayer, 

and prayers for guidance, grace, and ease. This was expanded by a contemplative jog in nature. 

New insights often emerged from these times that I used to build my interactions with the 

participants or to develop this project further. Throughout the day, I practised mindfulness and 

meditation to remain receptive to divine guidance and inspirations, and partner with Spirit. The 

day ended with a gratefulness practice where I reviewed the magical moments and gifts of 

grace that had come my way that day. I also tried to examine my dreams, notice synchronicity, 

and write down new insights or inspirations. All these practices were based on my desire to 

remain connected to my Source and conscious that the Divine was living in me and through 

me.  

Some of my spiritual practices were based on research findings in the field of neuroscience. 

Studies mapping out the picture of our brain in meditation reveal that regular practice in 

meditation changes the brain in positive and significant ways (see, for example, studies done 

by Chopra Centre, 2018; the EOC Institute, 2018; HeartMath Institute, 2018; Mind & Life 

Institute, 2018). Similarly, studies into mindfulness reveal its interpersonal, affective, and 

intrapersonal benefits (Begley, 2008; Davis & Hayes, 2011). Both practices increase 

neuroplasticity, re-wire our brain, and lead to a greater sense of connection to our body and the 

world around us. As a particular form of meditation, I have been drawn to centring prayer and 

employed this as my daily morning practice for the following reasons:  

● Centring prayer reflects the principles of organic inquiry to move beyond the egoic 

mind into the spiritual realm. 

● As a practice in surrender it involves the gentle release of thoughts, visions, 

memories, emotions, or any creation of our busy mind in order to rest in “a gentle, 
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open attentiveness to divine reality itself” and consent “to the presence and action 

of God” (Bourgeault, 2016, p. 13). 

● The purpose of centring prayer is to deepen our union with both the Divine and our 

deepest self, and live in the reality that we, the world, and the Divine “are not 

separate entities but flow together seamlessly in an unbreakable dynamism of self-

giving love” (Bourgeault, 2016, p. 39).  

● Centring prayer leads to participation in a living relational field and encompasses 

dimensions of compassion, equanimity, and love. It thus is irreducibly relational 

and ethical.  

● Centring prayer taps into remembrance and awakens the recovery or deep memory 

of our original connection and union with the Divine. 

A Stance of Surrender and Openness  

The painting shown here, by my friend and New Zealand artist 

Brett a’Court, accompanied me throughout this entire study. It 

illustrates the way I approach my work. Brett named this piece 

of art “Poverty of Spirit” which refers to Matthew 5:3 in the 

Beatitudes: “Blessed are the poor in spirit, the kingdom of 

Heaven is theirs” (Amplified Bible). Poor in spirit here relates to 

a position of humility, a stance free from self-preoccupation or 

need for personal righteousness or reputation. The poor in spirit 

have nothing to protect and nothing to prove or defend. They are 

free of competitive games and not preoccupied with winning 

(Rohr, 2018a).  

The Māori woman depicted in this painting offers herself, 

symbolised by a white bowl, to the Divine. Her bowl is empty 

because she has freed her mind and heart from preconceived 

ideas, preferences, biases, and anything else that could hold her 

back.  
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With this inner posture of surrender, openness, curiosity, and wonder, or what Zen Buddhists 

would call a “beginner’s mind” (Suzuki & Dixon, 2006), she moves into the spiritual realm 

and welcomes the gifts that are waiting for her. This is the position I assumed throughout this 

organic inquiry journey and, as I look back, I can now see that I have been given many such 

gifts. Each of them has greatly nourished my soul and enriched the life of those who have been 

part of this path.  

 

What follows are some examples from my journal that show the kind of insights that grew out 

of these practices and shaped the movements in this dance with the Divine and my participants.  

Journal Entries: Examples of Inspiration  

Monday: One vertical flower stalk ends in one spathe flared funnel. It wraps itself around one 

yellow spadix. This arum lily caught my attention with its unmitigated simplicity and utterly 

beautiful design. I feel invited to move from complexity to simplicity, from mind to heart, from 

a process of differentiation to a vision of the whole design: One single unified field. 

Holographic resonance, one force field, and one Love remain. Might this be a message for 

Zara? (06.02.2017) 

Tuesday: I went on my run with Julia’s piece of writing in my mind. Every one of her lines 

reverberated her deep sadness and immense pain. As I ran along this most familiar path my 

attention was suddenly drawn to the trunk of a large macrocarpa tree. I looked closer and 

suddenly saw the shape of a person. A face appeared, with tears streaming down from the eyes. 

How unusual! And then it felt as if I was hearing a voice saying: “I feel Julia’s sadness and 

carry her pain.” I looked more closely and discovered a heart next to the figure and the shape 

of another person at the other side of the tree. Again, I heard a voice: “Lean into me, lean into 

Love. Learn the deeper ways of Love. Love always wins, it cannot fail. It is stronger than abuse 
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and pain. Lean into me for I am Love. Love all that is, the beautiful, the ugly, and all the broken 

parts.” I looked again and saw a green branch growing out of the wounded heart. I listened 

again and heard these words: “Wherever there is love there is life and new growth. Speak 

tenderly to this pain of the past.” (07.02.2017) 

          

Wednesday: This work is sacred, it feels like a mystical path. I surrender myself—as a channel 

of wisdom—chosen for this mission… Interestingly, I feel like eating healthy food, fasting from 

Facebook, being more careful with where I allow my mind to go so that I remain focused, open 

and receptive, worthy of this task. (08.02.2017) 

Thursday: Butterflies everywhere, dancing in the air, playful, joyous, and free. There is a 

lightness that comes with transformation. I wonder if this caterpillar here knows about this 

lightness or the next state in the life cycle? Caterpillar and butterfly, our swan plant hosts them 

both. What I do compares to this plant sheltering and nourishing the stages of becoming. There 

are signs of change in each person’s pieces of writing. I breathe into them blessings and hope. 

(09.02.2017) 

Friday: It happens again and again. What I read in my devotional time or what happens during 

the day inspires me and signposts my way. A quote, a poem, an idea naturally emerges and 

becomes a thread in the colourful tapestry of this project or my therapeutic letters... I give 

thanks! (10.02.2017) 

Saturday: A flock of birds, flying in harmony with the wind and the forces at play. They fly in 

formation, ride on the currents of air, climb to greater heights, and soar across the skies. 

Attuned to life’s rhythms, currents, and flow, there is ease when we glide, no flapping of wings. 

Does Poppy Prepwell need to hear this? (11.02.2017) 
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Sunday: “Love changes the way we see ourselves and others. We feel beautiful when we are 

loved, and to evoke an awareness of beauty in another is to give them a precious gift they will 

never lose. When we say from our heart to someone: ‘You are beautiful,’ it is more than a 

statement or platitude, it is a recognition and invocation of the dignity, grandeur and grace of 

their spirit… There is profound nobility in beauty that can elevate a life, bring it into harmony 

with the artistry of its eternal source and destination” (O'Donohue, 2003, p. 15).  

…Oh, how these lines mirror what’s in my heart and resonate with my desires. I sooooooo 

much want to show my participants their profound nobility and beauty. (12.02.2017) 

By building a rhythm into my days, where there was some stillness, silence, and solitude, 

moments that were unhampered by self-consciousness, and times where my attention focused 

on the Divine, everything that I needed to know for this project was shown to me.   

Meetings: Blessing the Relational Space  

Throughout this project I was aware that the subjective nature of organic inquiry necessitated 

discernment. As a researcher using this method I need a healthy ego to move beyond it and 

must know my personality and psyche so that these do not cloud my understanding of the data 

(Clements, 2004). The same applied to my interactions with my participants. Although I was 

aware of differences and commonalities in our beliefs, personalities, levels of maturity, 

communication styles, and ways of being, I did not want my natural likes or dislikes to 

influence our interactions or unfolding stories.  

I wondered how my perception could be established to its fullest. Like Teilhard de Chardin 

(1959) I wanted to find this panoramic view or intersection, which he described in his book 

The Phenomenon of Man, from which not only my eyes could look out, but from which people, 

situations, and things themselves would radiate in their true nature, and everything would 

become “legible and illuminated from within” (p. 4).  

My desire was to create encounters that reflected Buber’s (1958) “I-Thou” relationship (see 

Creating a Welcoming Space for Spiritual Conversations in Counselling, Chapter 2) where I 

did not analyse, classify, reduce, or objectify the other person in any way, but rather 

participated with them in a process in which both of us were transformed by the relation 

between us. I wanted to meet each participant in their entirety and not just as a sum of their 

qualities and fill the space between us with respect, honour, love, and a desire to discover and 

appreciate the person’s otherness. Teeming with possibilities, I saw each encounter leading to 
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loving affection and responsibility as well as the discovery that there was “a sanctuary of deep 

love, trust and belonging” (O’Donohue, 2003, p. 244) within each of us. 

Since “we are born in relationship, we are wounded in relationship, and we can be healed in 

relationship” (Hendrix, 2007, p. xxxv), I wanted to create a haven of compassion and kindness 

for all that is fragile, vulnerable, and needs healing. By offering my openness of spirit, mind, 

and heart and my eagerness to listen and truly get to know my participants, I expressed genuine 

care and helped them feel more seen and recognised.  

Whenever I received a piece of writing from a participant, I would first read it with my rational 

or analytical mind and take note of any emotions or somatic resonance. I also observed the 

mental dialogue within me that accompanied my reading of these pieces where I related what 

I read to all the psychological theories, counselling modalities, and ideas on human/spiritual 

development that I knew. After this first reading, I followed Jung’s recommendation that we 

should know our theories well, but put them aside when we touch the miracle of the living soul 

(as cited in S. Farber, 1998, p. 112). To do that I freed myself from personal reactions or ideas 

that were bound by my egoic mind and read the piece again from a position of pure love which 

O’Donohue (1997) has described as “the only light that can truly read the secret signature of 

the other person’s individuality and soul” (p. 36). He wrote: “Love alone is literate in the world 

of origin; it can decipher identity and destiny. Love is the threshold where divine and human 

presence ebb and flow into each other” (pp 36–37).  

I wanted to mirror each participant’s psyche, awaken the beauty within them, and celebrate 

with them both the complexity and delight of their wondrous being. The words of the poet 

Pablo Neruda, “I want to do with you what spring does with the cherry trees” (Stavans, 2003, 

p. 15) inspired me to pray that my interactions with the participants would in some way bring 

forth the beauty within them.  

Often a day or two would pass after reading a participant’s piece before I responded. This gave 

me opportunities to collaborate with the Divine and seek inspiration. Frequent trips into the 

spiritual domain helped me to gather new ideas, confidence, serenity, and renewal (Curry & 

Wells, 2006). In my letters I wanted to provide both shelter and invitation. My empathy, care, 

graciousness, and love presented the shelter. Some of my encouragements and invitations were 

to welcome change; awaken nobility of character, mind and heart; free new possibilities within; 

redefine and rediscover participants’ authentic self; and form deeper and more meaningful 

connections.  
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I was aware that the WYWH course also invited the participants into uncharted territory that 

conceivably exposed emotional and psychic vulnerabilities. This was confirmed to me as 

several participants had powerful, spiritual experiences and exhibited psychic powers and 

extrasensory perceptions. Mamma Nature, for example, heard voices inside her head, saw 

visions of saintly women, and shared other stories of mystical encounters. Anna had a profound 

and life-changing experience feeling physically embraced and held by Mother God, and 

Thomas felt the transformative effect of a stream of light coming into his heart whilst listening 

to a song. As I pondered these psycho-spiritual phenomena, and non-ordinary states, I felt the 

need to redefine my ethical codes and ways of relating.  

In this process I focused on internal congruency between my values, knowledge, intuition, 

feelings, and actions. I also wanted to create external harmony by honouring the web of 

relationships that extended beyond the therapeutic relationship with my participants into 

family, culture, ecosystem, and unseen dimensions (Taylor, 1995). I developed an ethic of care, 

which was based on my reverence for life and careful considerations of the effects of my actions 

towards others.  

Arriving Home with Gifts of Transformation 

As I came to the end of this project, I gave thanks for the gifts I had received. Although I did 

my best in partnering with Spirit, the outcomes and the fruits that could now be harvested were 

surprises and gifts of grace. I received them with gratitude and knew that they were here to 

share with others along my path.  

The last step in the HOMING model asks the writer to think of an 

image that captures the new insights gained from the writing process. 

When I considered the gifts of transformation that this whole journey 

has blessed me with, the Willowtree figurine on the left came to mind. 

It symbolises openness, patience, freedom, and love, but also 

ripening union with self, the Divine, the world, and others.  

Openness: My constant practice of surrender and moving beyond 

egoic limitations included a shift from fear to love, and from reliance on my mind to trust in 

intuitive ways of knowing. To develop a more life-embracing posture of openness and presence 

I let go of protective, defensive, reactionary patterns. Through this process I noticed that my 

appetite for measurable outcomes and perfect answers decreased, whilst my interest in 

questions and new possibilities increased. I have noticed that I now move more quickly past 
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defensive patterns and old ways of behaving and experience more often the lightness, peace, 

and joy that comes with my wholehearted “Yes” to life and this posture of openness. 

Patience: My leaning towards efficiency and perfectionism has often resulted in feeling over-

ambitious, agitated, and discontent. However, the invitation in this research was to release my 

own preferences and desires and trust the unfolding and timing of the organic process. 

Naturally, my patience was greatly challenged here.  

The chthonic phases, where the seeds I had planted germinated in the dark, were especially 

difficult to endure. Shaped by a culture of instant gratification and constant communication, I 

found dwelling in mystery and living with uncertainty not easy. My first impulses were often 

to find quick answers, hasten the process, move forward, and act. However, what was needed 

instead was time for solitude and humility to receive guidance and inspiration from unexpected 

sources.  

Again and again, I experienced that whatever I had surrendered was taken care of. I could trust 

the organic nature of this process. Instead of navigating or pushing against the river, I learnt to 

move with its perfect timing and flow. As a result, my level of patience and ability to live with 

mystery and the paradoxical nature of reality increased. I noticed that I now moved more 

quickly from an either-or to a both-and position and lived more happily with uncertainty. These 

transformative changes have given me a greater sense of spaciousness, flexibility, peace, and 

freedom.  

Love: I started this study with a belief that love is our truest, deepest nature, and the very source 

of our being (Benner, 2003; O'Donohue, 1997; Rohr, 2016b) and that all “reality is inherently 

relational” (Benner, 2016, p. 103) and held together by the force of love (Teilhard de Chardin, 

1959). Unfortunately, many of us have forgotten our connectivity and view ourselves as cut off 

from the Divine and separate from one another. Our rational mind tends to mistake our egoic 

or composed self for who we really are and leaves us feeling lost, alienated, and fragmented. 

Since “no problem can be solved from the same level of consciousness in which it occurs” 

(Einstein, cited in Douglas, 2016, p. 119) or that created it, we need a new approach or way of 

thinking. This new path invites us beyond our rational thinking to a point where our heart and 

spirit remember that love is our true nature, our source, and the place where we come to rest 

and feel at home.  

The experience of love is a natural gateway to growth and transformation and gradually opens 

us to divine union (Rohr, 2016). In this study, I therefore wanted to offer myself as a channel 
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of love, believing that the love I provided could lower the participants’ ego defences, soften 

their hearts, and help them to find their way home to their source and true nature. Interestingly, 

what spurred me on in this journey into love was the constant experience of my lack of love, 

my impatience, my irritation, and my self-centredness. There were many moments where I read 

the participants’ emails or pieces of writing with my dualistic, judgemental, and analytical 

mind. Again and again, I had to realign myself with my intention to see them and all they wrote 

through the eyes of love. Repeatedly, I returned to Love so that I could give more freely, 

unconditionally, abundantly, and with no expectations for any return. 

Drawing from divine love motivated me to practise a way of relating that moved beyond the 

barriers of persona and the egoic mind to the soul or heart level. I knew that Love helped me 

to bring myself fully into connection with my participants’ deepest nature and innermost self. 

Consequently, both their and my own consciousness and identity were awakened and changed 

and this transformation rippled out into other dimensions of our being. Looking back, I notice 

that I am looking at other people with new eyes and an inherent enjoyment of them. Rather 

than getting irritated by their idiosyncrasies and differences I have a greater capacity to notice 

and celebrate their uniqueness and the wonder of their being.  

Parallel to writing this PhD I decluttered our home. As I listened to my life, I learnt that this 

activity signified my desire to simplify my belongings to what I truly need and love. Similarly, 

in my therapeutic work I returned to the belief that the quality of the therapist’s presence or the 

way she brings herself into connection with those she works with (Siegel, 2010; Taylor, 1995) 

is most significant when it comes to transformation. In this project I therefore chose to focus 

on the purest form of love. I learnt that of all powers, love is both the most powerful since it 

can transform the human heart, and it is the most powerless, because it can do nothing except 

by consent (Buechner, 1992). As I planted seeds of love and consented to its power, I found 

myself transformed by love. There was a growing sense that I, the Divine, and the world around 

me are not separate entities, but flowing together in a harmonious dynamism of self-giving 

love. This whole PhD really is and has been about the participants’ and my lifelong journey of 

growing in love. 
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CHAPTER 13: HARVESTING THE FRUITS OF THIS ORGANIC 

INQUIRY  

Introduction 

As I reflect back on how this project evolved, I see that the five principles of organic inquiry, 

namely the sacred, personal, chthonic, relational, and transformative, guided every step of this 

research. In Chapter 7, I started the journey with an acknowledgement of sacred presence in 

my therapy, research, and in all of life (Sacred: Preparing the soil). Into this soil I planted my 

story which had been shaped by my interest in transformation and therapeutic writing 

(Personal: Planting the seed). In partnership with Spirit the research design emerged and the 

WYWH course and HOMING model were developed (Chthonic: The roots emerged). The 13 

participants, who were recruited, contributed to this research through their first-hand 

experiences of going through the WYWH course and four therapists reflected on their stories 

and formed a resonance panel (Relational: Growing the tree). Myself, as the researcher, 

participants, readers/resonance panel members, supervisors, family members, and friends, who 

formed a web of relationships around this project, have been affected and transformed, and 

now is the time to harvest the fruit of everyone’s labour and examine the various levels of 

transformation (Transformative: Harvesting the fruit).  

As a researcher I have tried to interweave many different threads into a cohesive tapestry. The 

WYWH course served as an intervention. It offered information, contemplative practices, and 

opportunities for self-inquiry through writing. The writing was guided by a transformational 

writing process (HOMING) which encouraged individuals to move beyond their egoic mind in 

search of inspiration. Previous and sometimes outdated stories were then rewritten in the light 

of this newly gained wisdom. Therapeutic support accompanied this process and offered a 

holding space, but also an intersubjective field for creative possibility. I interacted with the 

pieces of writings that the participants produced in each module and thus offered an audience 

and readership. Following the HOMING process, I responded with a therapeutic letter which, 

like every aspect of this course, was designed to foster a more integrated, authentic, 

empowered, and spiritual life. 

To harvest some of the fruit of the vast amounts of rich data generated by this research I will 

discuss the meaning of the findings further and elaborate on some of the transformative changes 

that have unfolded in the lives of the participants. The effect the participants’ stories had on 

the resonance panel was covered in Chapter 10 and will therefore not be revisited here. I will 
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use my two central research questions as the overarching lens for seeking further meaning from 

the data gathered in this research: 

1. What psycho-spiritual and transformative changes have occurred for the researcher, 

participants, and members of the resonance panel as a result of their engagement in 

this organic inquiry? 

2. What kind of transformational moments do the participants connect with their 

experience of going through the WYWH course, and what specific aspects of the 

course and writing model contributed to these moments? 

To respond to these questions and further harvest the fruit of the rich data generated by this 

research I have reread the stories of the participants collected in the bricolage and used the lens 

of self, Spirit, and service to categorise the transformative changes that have occurred. I have 

also applied the following meaning-seeking questions to the stories and, in this chapter, will 

discuss the outcome of this analysis:  

● What themes of transformation emerged from within these stories? 

● What conditions or circumstances contributed to the participants’ transformation?  

● What can we learn from these stories of transformation? 

Themes of Transformation 

By the time the course started the participants had already travelled some considerable distance 

along their transformational path. Teresa of Ávila (2003) described this path as self-discovery 

which is paralleled by God-discovery. Maslow (1998) named it self-actualisation, Fowler 

(1981) termed it stages of faith, and Jung (1971) defined it as the journey from self (ego 

consciousness) to Self (consciousness and unconsciousness integrated with the Ground of 

Being). Although these models describe a linear and chronological progression, the 

participants’ journeys towards psychological and spiritual maturity were much more personal, 

subtle, complex, and diverse. In the following pages I will highlight some of the many 

transformative changes that the participants reported regarding their integration and increased 

connectedness towards self, Spirit, and service.  

Integration towards self. 

There were several signs of transformation with regard to the self. These came about through 

the lowering of protective defences and included changes of both heart and mind. Mamma 

Nature, for example, used the metaphor of a stone being rolled away from the tomb of her heart. 

She wrote: this whole writing process has brought about a new sense of openness, softness, 
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humility and tenderness about that makes me feel both vulnerable and free. Similarly, Dasan 

and Anna described how the walls around their hearts came down, which initiated further 

healing and restructuring of their self.  

The decrease in defensiveness was paralleled by an increase in self-acceptance. Zara became 

more forgiving towards herself and a little more respectful of being someone designed and 

gifted, rather than a problem in the way of being who she wanted to be. Thomas described how 

he was less judgemental and more compassionate towards himself, and Mamma Nature said 

that all her negative self-talk has ceased. Similarly, Julian had managed to let go of unrealistic 

expectations and decided: I am just going to be happy the way I am. Claire echoed this theme 

and said: you don’t need to be perfect, we are all flawed in one way or another. 

The discovery of the participants’ inner authentic core, or Self, naturally followed. Mamma 

Nature unearthed more of her spiritual DNA and passions. Charles named some incongruencies 

that the course had brought to the foreground and analogously Julian experienced a 

breakthrough when she realised how she had buried her true self and been living a lie without 

knowing it. Identifying these incongruencies was the first step toward greater authenticity. 

These changes mirror the transformational path described in the literature review and present 

changes in a person’s self-organisation and a movement from the peripheral to central parts of 

her being. 

For some participants this path towards greater authenticity included a decision to reclaim their 

power. Mamma Nature, for example, decided to honour her soul by standing up tall and 

expressing herself. Julian resolved that instead of pleasing others she would put herself back 

into the picture and make her voice known. Likewise, Claire let go of past patterns and wrote: 

I need to acknowledge myself, validate myself, just plain praise and value myself in the way my 

mother was unable to do. As a result, lost but precious aspects of herself resurfaced, which 

filled her heart with fresh hope and delight.  

For the participants, reclaiming power and those lost parts felt like coming home and being 

more connected with their Source. This reflects Julian’s concept of “oneing” (Starr, 2013) 

where we dwell in “the place which God takes in our soul” (Lady Julian of Norwich, as cited 

in Rohr, 2013, p. 95). Dasan wrote: I now have a true home, a place where I can fully be myself. 

It is within myself, it is the presence of God. There is a greater sense of congruence and 

integration. From this fortress of love, I can sortie out into the world as myself, no longer at 

the mercy of others. Anna expressed similar ideas and encapsulated the celebration of her 
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uniqueness, inner beauty, and homecoming with her symbol of a hibiscus flower. 

Correspondingly, Julia found her home when she realised that she was and always had been a 

kind, friendly, and nice person who had now found a place for work where she could truly say: 

I am living my values.  

Significant transformational changes occurred when the participants identified personal 

misbeliefs or myths and (re)defined, (re)constructed, and (re)invented their identity and beliefs 

throughout their writing. Dasan, for example, discovered that failure and success were only 

human constructs and he redefined success for himself. Likewise, Julian found that 

maintaining a persona that is “better” than other people had been exhausting and decided to 

embrace what is real and live more honestly. Canaan dismantled the right-wrong dualistic myth 

that he had been stuck in for many years and learnt to appreciate other people’s differences.  

These examples of the participants’ transformation reflect the literature in Chapter 2 and outline 

a path from innocent beginnings, through inevitable brokenness, to a place of restoration from 

which it is possible to progress beyond the self towards the sacred and transcendent. This 

trajectory includes a constant ripening into union with self, God, and others, and ultimately 

leads to unitive consciousness overcoming all divisions, dichotomies, and dualisms of the 

world (Rohr, 2016). The participants’ stories also show that they could only transcend the self 

when they had accepted, healed, integrated, and understood their self; these are the processes 

that the WYWH course supports. This brings us to the next section of this chapter, which 

highlights some of the transformative changes that occurred with regard to the participants’ 

relationship to the spiritual world. 

Integration towards Spirit. 

The participants used contemplative practices to move towards Spirit, or their version of God. 

In this process they witnessed God coming towards them, which for some participants led to 

an “exceptional human experience” (G. Palmer & Hastings, 2015, p. 333). Mamma Nature, for 

example, found herself in a spiritual sphere dialoguing with wise women and an old kind man 

and wrote: the boundaries between the spiritual and natural world were merging. I could feel 

it deep in my core. Similarly, Anna experienced deep healing in the embrace of Mother God, 

Dasan and Julia had several mystical experiences, and Julia witnessed many synchronous 

moments. These experiences resulted in further transformative changes.  

One of these changes was an increase of trust in God and oneself. Zara’s experience with God 

made her step into a new place where she trusts her own instincts and her own judgement and 
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is comfortable that there will always be mystery and uncertainty. Likewise, Anna stopped 

striving and found peace as she trusts in His perfect timing and plan. Claire, after identifying 

her lack of trust, suddenly noticed God’s affirming gaze and felt his love that suffuses 

everything. Charles and Poppy’s experience of overcoming their fear of the unknown and 

opening up to me, to each other, and to God, totally changed their attitude towards finances. 

Poppy said: well, if we can trust this process and the dark secrets of life, we can trust this 

financial area, too and altogether feel at ease.  

This new level of trust helped the participants to let go of their resistance towards change and 

embrace the process of psycho-spiritual growth more fully. Dasan, for example, made peace 

with his desires, passions, and longings and wrote that our deepest desires are always fulfilled 

not in our arriving but in our journeying. I have come to appreciate the journey as much as the 

destination. Similarly, Charles accepted the challenges of his WYWH journey and saw it as a 

significant part of his ever-evolving, naturally unfolding development and personal growth.  

A greater trust in God and oneself and a strong commitment to embrace this transformational 

path led to a deeper level of connectedness to Spirit. Thomas said: every connection to the 

creator of the great universe is more real than it was before. I am not alone, and this 

relationship has more solidity now. Dasan’s spiritual practice, which at times had felt like a 

dull, obligatory chore, was now adventurous and imaginative and included love letters written 

to his heavenly Dad. Charles also felt more spiritually connected, because the course 

highlighted that God is involved and interested in every aspect of his being and Anna described 

her WYWH path as a journey to far greater intimacy with God.  

The HOMING process, which encourages a shift from rational, ego-centred to other-centred, 

intuitive thinking, helped the participants to experience life in a more unified way. They saw 

that the Spirit holds them together and infuses all things with goodness, divine energy, love, 

and beauty. Their eyes were opened to the interconnectedness, dignity, and sacrality of all 

creation including themselves. Thomas discovered the deeper meaning of beauty and now 

found it everywhere. Dasan was now pointing out beauty in people and Anna was finding God 

in the everyday moments and comprehending that there is so much variety and richness here 

for her to explore. Julia Heart’s inner giggle and laughter during the court case also gave 

testimony to the lightness of spirit that comes when we spend more time in contemplation and 

experience this world as a unified field and a nondual space.  
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Integration towards service. 

“A greater desire to be of service in the world” (Clements, 2011, p. 149) and live forward on 

behalf of something bigger than oneself is a clear indicator of transformation. This desire is 

often paralleled by the search for meaningful work which utilises a person’s gifts and expresses 

her values. Buechner (1992) described such work as the place to which God calls a person 

where her “deep gladness and the world’s deep hunger meet” (p. 186). Service then becomes 

“an offering to Spirit, an act of gratitude and reverence, and a natural result of our own ongoing 

transformation” (Clements, 2011, p. 151).  

The participants’ integration towards service went hand in hand with aligning their outer life 

with their inner world, which for some of them led to changes in their careers. Zara, who had 

resigned from her job at the beginning of the course, identified her values and priorities in her 

writing, and found an ideal job when she finished the course. Likewise, Anna let go of a 

longstanding missionary calling and embarked on a new career path in counselling. This 

decision helped her to feel at peace and divided no more. And Mamma Nature said: This writing 

has helped me to take a step into who I really am and my passion which was to leave the 

business world and complete her counselling degree.  

By working through hurts, misunderstandings and criticism that had occurred in a previous 

work situation Poppy was able to muster courage and apply for a much more senior role. She 

said: Going for an interview, stepping up, and you know, 6 weeks earlier I wouldn’t have done 

it. And as a result, I am now in a role that suits me very well. Correspondingly, Charles’ 

decision not to hide anymore and live with a greater outward focus helped him to stay in 

relationship with others, become part of a community, offer hospitality, support a friend with 

multiple addiction problems, share his car and belongings with others, and take in a homeless 

friend.  

Transformation with regard to service also found its expression in the way the participants 

related to others. There was a movement from ego-centred to other-centred ways of relating. 

Dasan, for example, developed a greater level of generosity and was now offering his best self 

freely to others. Thomas noticed that his relationship with his wife improved and that he now 

had a greater level of compassion and ability to be present to people who suffer. Rather than 

being frightened by other people’s differences, both Dasan and Canaan were now able to enjoy 

them. Likewise, Claire and others’ relationships changed for the better as a result of being less 

judgemental, kinder, and much more compassionate.  
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With their enlivened desire to serve, the participants now meet the political and ecological 

crisis of our time with new hope. They have learnt that there is a better response than suspicion 

and pessimism. They seem to have followed Fyodor Dostoevsky’s advice in his renowned 

novel The Brothers Karamazov and experienced what he promised: 

Go help someone. Reach out to a brother or sister in need. Feed the hungry, heal the 

sick—or at least, take on your small share of the task—and then, only then, will you 

come to know that the world is trustworthy and God is real. (as cited in Bourgeault, 

2018, p. 1) 

There are many more changes that I could mention here. All of them show a greater level of 

acceptance, care, and compassion. The participants experienced a growing desire to participate 

in humanitarian actions. They were aware of the love that had been invested in them throughout 

the course, which they in turn wanted to pass on to others. As they loved and served others, 

they continued to transform themselves, or as Ram Dass and Gorman (1985) put it: “We work 

on ourselves in order to help others. And we help others as a vehicle for working on ourselves” 

(p. 227). 

Although each participant’s story was different, there is a common theme. They are all moving 

toward greater levels of union: union with self (integration of mind, heart, and body), the Divine 

(Spirit), the cosmos, and others (service). Examples here include Zara having integrated 

seemingly opposing aspects of her self, namely her frivolous and serious parts; Dasan writing 

love letters to Dad as an expression of a new level of intimacy in his relationship with God; 

Charles noticing that the beauty of this cosmos brought him delight; and Canaan reuniting with 

his estranged daughter and embracing new opportunities for service. Having shown some of 

the transformative changes that have occurred in the participants’ lives, I turn now to the second 

question and highlight some of the conditions that contributed to these changes.  

Growth Happens When the Conditions/Circumstances are Right 

The following factors contributed to the participants’ transformation and promoted their 

personal development and growth: 

The participants’ previous spiritual awakening and motivation for growth. 

In Chapter 3 I wrote that the psycho-spiritual path of growth and transformation often starts 

with an experience of awakening that leads to an expansion of consciousness, and reorientation 

(Benner, 2012; Jung & Jaffe, 1989). This is confirmed by the participants’ stories. Mamma 

Nature and Julian had supernatural experiences in their teens, Zara and Thomas described a 
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significant conversion experience at university, and Poppy had a major crisis 7 years ago and 

realised that she couldn’t do life in her own strength anymore and needed to tap into the power 

of the Divine.  

In the first part of the literature review, Chapter 2, the cognitive, metaphysical, and relational 

aspects of spirituality were described (Fowler, 1981; Jankowski, 2002), which are rooted in a 

person’s individualised understanding of the sacred (Wink & Dillon, 2002) and her yearnings 

and intentions of living for purpose or meaning (Frankl, 1946/2006). Although the participants 

expressed their spirituality differently, they all started the WYWH course with a high level of 

motivation to pursue a live with meaning and purpose and grow on their spiritual path.  

This interest in growth and transformation had largely arisen from previous woundings, 

failures, searches, and frustrations. Canaan described his social phobia and resulting isolation 

as his woundings. Thomas was falsely accused, which confronted him with the failures of his 

past. Claire was searching for acceptance. And Zara felt stuck in old patterns of negativity, 

perfectionism, drivenness, and unrest. The participants realised that their old ways of living 

had stopped working for them and that new avenues needed to be explored. Zara said: I felt 

like I had been living this way for the last 33 years—something has to shift, I don’t want to 

keep living this way, a lot of the time I am just not happy. These examples show that the 

participants started the course with a certain level of self-awareness, a willingness to change, 

and an openness towards new ideas.  

Inner readiness and timeliness. 

There is a saying that when the student is ready, the teacher, or in this case the WYWH course, 

appears. When I first met the participants, I perceived that each of them had been searching for 

an intervention that would take them to the next stage of their development and was ready for 

this course. The aim and design of the course seemed to correspond to their quest. Their 

journeys had prepared them for this opportunity. This was confirmed by the resonance 

members who noticed the timeliness of the course and the strong readiness within the 

participants to embrace this path of transformation, no matter the cost.  

There were times during the course when the participants went through periods of uncertainty 

where they faced their inner conflicts or confusion. However, they were all eager to accept 

these challenges and pursue their growth and restoration. Dasan, for example, was willing to 

process areas of hurt and pain. Thomas said his troubling circumstances had caused his ego to 

die and removed all resistance towards change. He put it as follows: There was a receptivity 
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and willingness to do anything I could to change the situation. Canaan, in a similar fashion, 

expressed his unwavering commitment to this journey and his willingness to change.  

Mamma Nature felt that there was a divine timing behind the course. She wrote: it has come at 

the perfect time. I am really excited about delving deeper, throwing all of me into Him and 

seeing what happens. It just feels perfectly right for my soul. Similarly, Poppy said: The course 

came at the right time. Because we have married later in life there was a willingness. We didn’t 

want to waste time and be superficial. For Charles this meant that he did not want to hold back 

or hide. Julia also confirmed this sense of timeliness and said that she felt that meeting me and 

hearing about the WYWH course was divinely orchestrated. Similarly, Zara shared: this course 

came about at a really good time. Every so often you get that feeling—and I often just feel I 

want to cry… I had a sense that God is in this somewhere.  

Slowing down: Creating space for silence and contemplation. 

This readiness and timeliness went hand in hand with a desire to slow down and enter a more 

contemplative phase. The participants wanted to combat the stresses of their busy lives and 

longed for contemplation, which Rohr (2016b) calls “the prayer of quiet and self-surrender” 

(p. 201). Deep down they knew that “contemplative prayer or meditation invades, touches, and 

heals the unconscious” and “opens us to the absolute union and love between God and our 

soul” (p. 202; emphasis in original). Zara, for example, said: I want to establish a new daily, 

and weekly rhythm that includes time for prayer and things that I enjoy, things that give me 

energy and life, and that nourish my soul.  

The WYWH course encouraged such a rhythm and invited the participants to create regular 

times to reflect, muse, and ponder. The process of writing and the contemplative phases of the 

HOMING model slowed the participants down further. Stillness reduced cerebral chatter, 

clarified and improved mental activity, and helped the participants to focus on what they really 

cared about. Silence moved them from knowing themselves, their lives, and others, to 

perceiving a Presence that imbues all things. They began to understand the nature of Spirit, 

especially in the O-M-I stages of the HOMING model where the participants again and again 

decided to pause, let go of egoic notions or outgrown perceptions, surrender to the Divine, and 

wait in silence until new insights emerged and established new perceptions that led to new 

ways of being.   

Silence and contemplation are significant aspects of transformation. Silence, with its 

emptiness, spaciousness, and uncluttered consciousness, has a life of its own and is at the very 
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foundation of all reality. Rohr (2016) writes that “it precedes, undergirds, and grounds 

everything else” (p. 395). Without silence we tend to search for meaning, excitement, and 

stimulation in events and situations. We need silence to give our conversations, experiences, 

relationships, and identities more context and depth (Rohr, 2016) and move from mental noise 

to spiritual intelligence, grace, and love.  

The participants welcomed the contemplative practices introduced in the course and spoke 

about their effect on their lives. Thomas said: writing forced me to slow down, be in a quiet 

space, and listen to God and his own heart. Julian recognised that she needed silence to feed 

the garden of her inner life. She needed more times of contemplation for the soil of her heart 

to be exceptional and produce fruit. Her solitary walks in nature became her spiritual practice 

that made her receptive to God’s voice and brought about new inspirations and transformation.  

Synchronicity. 

Several participants shared experiences of synchronicity that occurred during the WYWH 

course. They found these meaningful coincidences very helpful and interpreted them as a sign 

that the Divine was at work in their lives and that they were not alone. Mamma Nature 

experienced synchronicity by entering into an already existing flow where everything 

happened in a prearranged way. Similarly, Anna shared: Each month God brought multiple 

factors together around the theme of that month. For me God was at work in sometimes 

amazing ways, weaving together multiple sources to speak to me each month on the theme from 

the course. And Julian felt that there was synchronicity in the way that the modules of the 

course paralleled her actual experiences.  

Julia Heart saw these synchronicities as divine messages telling her that she was aligned to a 

power higher than herself. She talked about my text messages that often arrived at the exact 

same time as certain emails appeared in her inbox with an identical message. Julian’s 

experience was similar. She felt that the modules paralleled her actual experiences.  

Positive synchronicities were experienced as signposts on the way. Negative synchronous 

experiences became sources of encouragement to ponder the deeper meaning of the situation. 

Both conveyed the message “that we are part of something far greater than ourselves” (Bolen, 

2004, p. xv). The synchronicities experienced by the participants left them with a sense of 

wonder, wholeness, and interconnectedness. They experienced their lives as having meaning 

and that there was a patterned universe, or a primal source to which they were connected 
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(Bolen, 2004). Having highlighted some of the transformative changes and the conditions that 

contributed to the transformation that occurred, I will now turn to the following question: 

What Can We Learn from These Stories of Transformation? 

Both the resonance group’s and my analysis revealed three major themes that played a 

significant part in the participants’ transformation:  

● Writing as a tool for transformation 

● The significance of the intersubjective space between participants and Spirit 

● The significance of the intersubjective space between the participants and myself 

Writing as a tool for transformation. 

The participants’ writing backgrounds varied greatly and so did their circumstances and the 

time they could dedicate to this pursuit. Some scheduled a regular, daily time; others set aside 

a morning per week; and some wrote whenever they felt inspired. Their personalities, 

creativity, previous experience, and the way they applied the HOMING model all shaped their 

experiences and levels of transformation.  

Each of the participants approached their writing differently. There were varying levels of 

disclosure and cognitive processing. Canaan used his writing in a cathartic way and often 

expressed his thoughts and feelings without analysing them further. Others adopted their 

artistic flair and poetic skills and produced highly polished pieces of writing. Zara used a 

journal and built each entry on the insights that emerged from the previous one, and Mamma 

Nature loosened any cognitive control, entered a meditative or trancelike state, and waited for 

her words to arise from a subconscious, spiritual, or supernatural source.  

Several participants found writing a useful tool to get in touch with their deeper selves. Thomas 

said: the writing aspect allowed me to express what was going on deeply inside me in a way 

that I find is a bit more difficult in talking. You can be more expressive with, for example, 

metaphors and descriptions of feelings; you can sit with it; reflect on it; and often when you 

return to it you change it quite a bit. I never had a writing session during this course where I 

thought that I didn’t get anything out of it or where there was no growth in that period. Every 

time there was a bit of a development of some sort and I thought it was worthwhile. It was so 

good to have an outlet and write about some things that I had not been able to talk about before, 

things that I’ve always had inside me, but I had never shared with anyone. 
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As the course progressed, the participants felt more at ease with the HOMING process which 

invited them to de-centre their ego and ego consciousness to give their transpersonal self 

greater expression and voice. This shift from preconceptions and a more defensive way of being 

towards a more open, flexible, spiritual self-experience was an important factor in their 

personal transformation and expansion of consciousness.  

All participants commented on the therapeutic power of writing (Bolton et al., 2004) and the 

transformational aspects of the HOMING model. Thomas, for example, observed that through 

writing, the previously invisible became visible, which allowed him to see parts of himself that 

needed healing. Poppy found the organic process of the HOMING model with the opportunity 

to reinvent herself, rewrite something, and not feel limited by what she had written before 

extremely liberating and transformative. As I further analysed the participants’ comments on 

their writing and the HOMING process the following themes emerged: 

Writing provides a tool to process emotions.  

The HOMING model encourages the writer to cross the threshold beyond ego and temporarily 

suspend critical reflectivity and rational thinking. Repressed emotions often surface when a 

person moves beyond ego and lets go of psychic control (Hunt, 2013). Processing these feelings 

further and then releasing them are significant steps towards transformation (Boyd & Myers, 

1988). Poppy experienced this and wrote that the writing process enabled her to talk about 

historical stuff she was grappling with. As she articulated her hurt in a way she hadn’t 

previously done, she could move through it. Similarly, Thomas talked about writing as an 

opportunity to work through his tormenting emotions and arrive at a place of acceptance and 

greater inner peace. Writing helped him to articulate his feelings, frustrations, and anger 

regarding his situation and see it for what it was and not allow it to define him. It seems that as 

these participants expressed and released emotions, they liberated parts of their personality. 

This enabled them to transcend their hardship, gain a new awareness of themselves, and move 

forward.  

Writing helps to notice, reawaken, and integrate dormant faculties.  

As the participants used the input from the WYWH course, responded to the writing prompts, 

and followed the six steps of the HOMING process, they got in touch with dormant parts of 

their wondrous being. In the last module, for instance, Charles focused on all the positive 

moments that had turned his life around. In the light of these he rewrote his story and gained a 

new appreciation for hidden or lost parts of his personality. He rediscovered his love for poetry, 
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music, and beauty. Unacknowledged aspects of his identity got highlighted and integrated. He 

acknowledged that writing had helped him to welcome and celebrate these positive and life-

embracing parts of his personhood.  

Writing calls forth our authentic self. 

In his famous book Letters to a Young Poet, Rilke (2011) offered the following advice: “go 

into yourself to examine the depths from which your life springs” (p. 10). The participants did 

exactly this. Their self-inquiry showed a great level of honesty and willingness to wrestle with 

areas of ambiguity and disparity. The HOMING model took them to a place where their ego 

was silenced, they perceived the loving gaze of the Divine, heard the true sounds of their souls, 

and found their life springs. As a result, they reached a place of greater congruence, clarity, 

and authenticity. Contact with their real selves was established and their authentic individuality 

was celebrated.   

Writing facilitates perspective taking.  

The writing process encouraged the participants to loosen cognitive control and open 

themselves to new insights from the spiritual realm. This helped them to take on new 

perspectives and see their lives from a different vantage point. Claire shared that in her previous 

writing she had rehearsed old stories and remained stuck in negative thinking, old patterns, and 

an emotional rut. She therefore appreciated the structured and transformational process of the 

HOMING model that led to new insights and helped her move forward. Correspondingly, 

Dasan found that new perspectives came into view when he followed the HOMING process 

which got him out of a problem-solving mind-set and slowed him down to delight in God and 

his creation.  

Writing invokes a dynamic interplay between who we are and who we become.  

Throughout the WYWH course, the participants described their current understanding of their 

identities and lives, formulated their visions and intentions, and took steps to realise these new 

goals. As a result of this process, Poppy became braver and stepped into a more senior role, 

Canaan developed more tolerance for others and redefined his family relationships, and Charles 

opened his heart and grew into a much more hospitable and accommodating person. Similarly, 

Dasan described his pre-course state as fearful, guarded, and inauthentic and likened the 

HOMING model to a self-therapy tool that helped him become a more open, curious, accepting, 

and honouring person.  
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Writing promotes spirituality and transcendence. 

Writing activated the participants’ transpersonal Selves which connect with the Divine and 

transcended time and space. Some of them noticed a greater level of spiritual awakening and 

witnessed more connectedness to Spirit as a result of their writing practice. Thomas felt that 

the HOMING model forced him to slow down, be in a quiet space, and listen to God and his 

own heart. He said that a lot of strong transformational moments occurred within the writing 

process because this is where you are doing the work and communicating with God. Both 

Mamma Nature and Poppy felt that their writing helped them to move away from striving and 

enter into an already existing divine dance or flow. Others also transcended their current 

constraints and witnessed a greater level of love, connectedness, unitive consciousness, and 

freedom.  

Writing, and especially the HOMING process, greatly contributed to the participants’ 

transformation. The stories further reveal that the nature and quality of the intersubjective space 

played a significant part in all transformative changes.  

Intersubjectivity. 

In John O’Donohue’s (1997) book, Anam Cara, there is a beautiful story about a journalist 

who wanted to interview an old Native American chief. Under the condition that they would 

have some time together beforehand the chief agreed to the interview. The journalist assumed 

that this would mean a more relaxed and unstructured conversation and happily concurred. The 

chief arranged two chairs opposite of each other and started looking directly into the 

journalist’s eyes. Initially, the journalist felt very uncomfortable with the silence and totally 

exposed to the gaze of this stranger, but after some time he deepened his own gaze. They 

continued this silent gazing for more than 2 hours and after that time they both felt that they 

knew each other intimately and had known each other all their lives. Consequently, there was 

no more need for an interview. 

In a similar vein, a great many things happened in the intersubjective space between the 

participants and the Divine and in the intersubjective space between the participants and 

myself. I cannot speak on behalf of God, but I believe that both spaces offered safety, security, 

deeper ways of knowing, and a gaze that communicated approval and delight. Through 

contemplation, the participants connected with the Divine and allowed Him/Her to know and 

love them. And through their pieces of writing and other forms of communication they 
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disclosed their deepest selves to me and allowed me to know and love them. Both engagements 

thus enabled the participants to know and love themselves more fully.  

Through my interactions I offered encouraging mirroring and became a good self-object that 

the participants could take into themselves to help grow their authentic self. However, in their 

contemplative practices the participants presented themselves for the ultimate mirroring of their 

creator. Little by little they disrobed themselves of any pretences before that perfectly accepting 

gaze until nothing was denied, disguised, or hidden. As they learnt to trust the glance of this 

Divine Mirror (Rohr, 2016) they felt freed and transformed. Eventually, the way the 

participants understood God changed, their authentic selves became stronger, and their 

relationships with others and the world around them deepened. The transformation was 

recognised as a coming home. Canaan put it this way: I was going on a journey with you and 

God to find my way home. We found home and it is the land of milk and honey.  

The intersubjective space between the participants and the Divine.  

Many transformative experiences happened in this intersubjective space between the 

participants and their God. Most of Mamma Nature’s pieces were written under the gaze of a 

smiling man with a kind face who could see deep into her soul. In his presence she knew that 

she could pour her heart out and tell him everything there was to know about her. Whenever 

she heard his passionate voice affirming her of his unconditional love she was flooded with joy 

and laughter and the freeing thought that there are no secrets, just truths untold. Mamma 

Nature talked about her visions and said: I felt as if God’s spirit was doing something 

“magical” in me and afterwards I felt like I had done an intense spiritual and emotional work. 

There is a new sense of wholeness and restoration. This is a sacred journey. 

Mamma Nature’s visions could be likened to the Grofs’ idea of spiritual emergency (Grof & 

Grof, 1989). They were so real that it was hard for her to distinguish the transpersonal world 

from the world of shared reality. She witnessed physical sensations of forceful energies through 

her body that caused deep transactions in her soul where she, for example, heard something 

unlock and click into place. All these experiences contributed to her emotional healing, sense 

of purpose, and increased level of harmony with herself, others, nature, and God.  

Anna noticed that the Holy Spirit had been talking to her in many different ways. One of her 

most transformative moments was when she experienced God as mother, received healing for 

her mother wound, and could let go of her longstanding sense of calling and predetermined 

future. Experiencing the feminine qualities of God also brought considerable resolution to the 
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trust issues that she had grappled with. It seems that the psychic life developed around her 

previous God-image had closed her off from the source of love or true divinity she had longed 

for. Moving beyond ego and following the HOMING process had led her into a more spacious 

place where she could encounter a God who was different from the God of her own 

imagination.  

Claire’s pathway was similar but started with her psychological work. As she wrote about the 

pain in relation to her mother, she noticed that her image of God changed from a punitive figure 

to a fountain of love. This helped her to accept and love herself in a way her mother had never 

been able to. Both Anna and Claire’s story clearly show the psycho-spiritual connections of 

their transformation. Profound changes happened in their psyche as their God-image changed. 

They then perceived her/him as a force of love that they could draw from and unite with.  

Several participants had significant spiritual experiences connecting with nature when they 

worked through the last module on the topic of awe and wonder. They felt drawn to places that 

sedate and stir, beguile and inspire. For a few blissful moments they experienced earth and 

their lives as they really were—unencumbered, unmasked, and infused with Spirit. Celtic 

spirituality talks about “thin places” where the veil that separates the visible and invisible or 

the material and spiritual worlds becomes translucent, and we receive new insights, 

inspirations, love, and glimpses of the magnificence of the Divine. Wonder, awe, and the 

energy of love and beauty of ongoing life were activated here, and a greater level of 

connectivity, relationality, and interdependence transpired.  

The intersubjective space created in the therapeutic relationship. 

The WYWH course can be seen as an intervention that invited the participants repeatedly to 

move beyond ego into the liminal realm. It is in this space where the psyche gathers new 

experiences and information and transitions take place (Clements, 2011). A movement from a 

state of orientation, to disorientation, and reorientation, is common here (Brueggemann, 2002). 

The path beyond ego, where the psyche is in a less structured and less familiar state, typically 

presents some level of disorientation. To move to the next level of growth, the support of a 

therapist who guides, teaches, and holds the participants is especially needed (Rohr, 2016). 

Many of the changes that the participants described took place in this intersubjective space and 

the following conditions contributed to these moments of transformation.  
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Engagement in the therapeutic process. 

All participants showed a great willingness to engage with me in the therapeutic processes of 

the WYWH course and build a cooperative therapeutic alliance. They enjoyed the positive, 

affective bonds between us and expressed their gratitude for my responses and contributions. 

Canaan recognised the importance of my role from the very beginning and reflected: Your 

letters were very helpful. That’s where I learnt a lot from. That’s what I would be waiting for. 

It’s the feedback from my story where I really got the meat from. I think your emails and 

everything is totally God-inspired and that has helped me on my way home. Every single piece 

has added up, a little bit from here and a little bit from there until at the end we arrived there. 

In a similar fashion Dasan said: I will be always thankful to you for holding my hand and 

walking alongside me as I struggled with the path my life was on. I have been shown a better 

way to be, a more truthful way to live, and I’ve subtly incorporated these truths into my 

worldview. You have taught me how to fish. You’ve not just given me some good stuff, but 

you’ve taught me how to go to the well and drink from it.  

Trust, safety, and trustworthiness.  

The participants commented on the warmth, trustworthiness, attunement, nurture, care, 

respectfulness, and the straightforward, clear, and friendly communication I provided. All of 

these aspects contributed to the trust and sense of safety that was developed between us which 

helped the participants to lower their defences, risk emotional engagement, and develop an 

openness to change (Giorgi, 2011). Anna expressed that she was grateful to have me as a 

“hearer” of her story, felt very safe saying anything to me, and didn’t feel that she had to 

censor her thoughts.  

While I tried to create a context of trust and safety within the therapeutic relationship there was 

also a lot of mutuality and collaboration. Canaan and I, as well as others, wanted to connect 

with the Divine and receive input from God. By setting this intention we built a shared 

intersubjective space for transformation. In Thomas’ story the theme of hope was embedded in 

this process from the very beginning. Both Thomas and I were ready, open, and inviting and 

through this receptivity, and hospitality, we created the conditions for successful 

transformation.  

A new way of relating. 

The therapeutic relationship offered the participants a new way of relating which left Dasan 

with a sense of being special, of being understood and heard, of being nobilified. Some 
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participants reported that they felt dignified by the way I related to them and that from now on 

they wanted to relate to others in the same manner. Dasan wrote: What if I could give others 

this gift? For another child of God to leave my presence with a sense of being honoured, 

respected, listened to with reverence, delighted in! Ahhh, surely, this is the cry of every human 

heart! 

Epston and Carlson (2017) describe this new way of relating that I tried to model as “a practice 

that is concerned with the dignification of others” (p. 8) and that wants to discover the magic 

of the other person. They write that  

magical love moves us to believe in ourselves and love ourselves wholeheartedly,… 

influences us to experience the best knowing of ourselves and to honor those 

knowings… and becomes even more of a magical love when we can do the same for 

others. Magical love embraces hope and healing. (p. 13)  

This new way of relating is based on a desire to discover the uniqueness, sacred hope, and 

mystery of another person, and reflect this back to them. As participants like Canaan applied 

this new relational approach to other contexts (such as the wedding of his daughter), they 

renegotiated their identity claims and the perception of others.   

As I come to the end of this chapter, I realise that the task of analysing the participants’ complex 

and heterogeneous experiences and discussing the topic of this research cannot be completely 

accomplished in the timespan of this doctoral programme. This organic inquiry is therefore just 

the beginning of a never-ending story. It has grown into a lifetime commitment to study, clarify, 

and sophisticate this project and to observe and record how it evolves.  

Summary 

From this discussion I draw the following conclusions: Firstly, writing is possibly the most 

effective and transformative of all spiritual practices since it bypasses dogma and doctrine (M. 

Matousek, personal communication, 2017). It is available to anyone who desires to grow, heal, 

and connect with their authentic self (home). Secondly, the HOMING writing model, which 

includes contemplative phases, further enhances the transformative potential of writing. It helps 

the writer to detach even neurologically from the dualistic, rational, limited, left-brain way of 

thinking. This step then enables the writer to connect with spiritual, holistic, symbolic, 

metaphorical, mysterious, intuitive, non-dualistic, unitive, creative, compassionate, and much 

broader ways of thinking (Rohr, 2016). Transformation is supported through contemplation 

and awareness raising. Both can lead to experiences with the Divine or the force of love that 
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sustains us all. As we learn to trust the glance of the Divine Mirror and return it, we become 

healed and whole. 

Thirdly, transformative changes are further encouraged through the love, affirmation, 

guidance, safety, and holding space that a therapist offers. Even more transformation can occur 

if this therapist also engages in contemplative practices to move beyond ego and receive 

inspiration from the spiritual realm. If the therapist, additionally to her own practice, 

encourages the writer to connect with the sacred or most tender, expansive, and loving core 

within the writer (M. Matousek, personal communication, 2017), the transformative power of 

the process is maximised. These conclusions contributed to the formation of a new therapeutic 

model that I will introduce in the following chapter. 
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CHAPTER 14: THERAPY IN PARTNERSHIP WITH SPIRIT 

Introduction 

In this chapter, I describe the ONEING counselling model which was developed out of this 

study. This model combines contemplative practices with therapeutic processes and can be 

adapted for writing and talking therapy. As a writing approach this model could be used as a 

homework practice between sessions or as an independent approach. Interest in the therapeutic 

value of homework in counselling and psychotherapy has greatly increased in recent years and 

it is now accepted that it extends therapeutic opportunities and is an essential tool of the change 

process (C. E. Hill & O'Brien, 1999; J. Miller, 2010). Before I introduce this model, I would 

like to place it in the context from which it emerged. What follows is a brief description of past 

and future transpersonal psychology.  

Organic inquiry and this WYWH course are built on transpersonal theory which integrates the 

spiritual and transcendent aspects of human life and proposes a full spectrum of human 

consciousness. Historically, transpersonal psychology began as a subfield of Western 

psychology in California in the late 1960s. It evolved to meet the challenges of the postmodern 

era which include the decay of moral values, social and mental health problems, love hunger, 

violence, helplessness in regard to nuclear threats, homelessness, ecocide, and disspiritation 

(Harvey, 2009). The search for answers to these problems and the desire to go beyond the limits 

of our personal ego to cultivate the growth of individuals and their communities into larger 

potentials shaped the development of these post-conventional processes (Hartelius, Caplan, & 

Rardin, 2007).  

Like Kasprow and Scotton (1999), I appreciate the directness with which spiritual experiences 

are addressed in transpersonal approaches and are seen as part of the therapeutic process. 

Rather than just removing psychopathology, the goal of transpersonal approaches is to foster 

higher human development by deepening and integrating a person’s sense of connectedness. 

This process ideally leads to a new vision of human potential that can be characterised by the 

highest human qualities, such as altruism, relationality, creativity, intuitive wisdom, and 

profound feelings of connectedness and belonging.  

Transpersonal approaches such as the ONEING model respond to the universal longing of 

human beings to transcend their sense of separation and aloneness (Maslow, 1998). They 

suggest that there are developmental stages that involve “experiences of connectedness with 
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phenomena considered outside the boundaries of the ego” (Kasprow & Scotton, 1999, p. 12). 

Here, states and stages beyond ego are not only destinations for the journey, but “here-and-

now homecomings to a deeper self that is always present” (Hartelius et al., 2007, p. 142). This 

deeper self is drawn to its source of being and can experience satisfying intimacy with all. 

These ideas are captured in the concept of “home” which the WYWH course describes as a 

state when a person’s sense of connectedness with self, community, nature, the Divine, and the 

entire cosmos is deepened and integrated.   

Transpersonal means, literally, trans meaning “beyond/through,” plus personal implying 

“mask” (Wittine, 1987). What follows is that transpersonal approaches such as the ONEING 

model encourage persons to transcend their exclusive identification with their ego so that 

higher and unitive levels of consciousness can be reached. Transformation here occurs as a 

result of spiritual practices and experiences that find their integration with mind and body, spirit 

and flesh (Cowley, 1993). The result is spiritual wellbeing, which Bloomfield (1996) describes 

as “an overall sense of personal fulfilment and satisfaction with life, a sense of peace with 

oneself and the world … a sense of unity with the cosmos, of a personal closeness to God, or 

with nature” (p. 145). It is my hope that the four-staged ONEING model will achieve these 

goals. 

The ONEING Approach: A Psycho-Spiritual Process with a Unitive Goal 

The word “ONEING” was first used by Lady Julian of Norwich (1342–1416) to describe a 

process where our soul is being “oned” into divine union through love. In one of her visions 

she saw the soul as God’s “home of homes” and contemplation as the pathway to unitive 

consciousness (Watson & Jenkins, 2006). This term captures the essence of my approach since 

it points to the integration of all parts of our wondrous being and the healing of all the divisions, 

dichotomies, and dualisms in the world. The ONEING model combines a) the three stages of 

organic inquiry, namely preparation, inspiration, and integration; with b) the six stages of the 

HOMING model; and c) narrative therapy; and in this way synergises all the strands of this 

study. The following story reveals the genesis of its symbol.  
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A few weeks ago, my mother-in-law, Mollie, was in 

hospital awaiting surgery. Her condition was critical and 

none of us knew whether she would survive the operation. 

In the light of this situation I had felt inspired to bring her 

the cross shown in this picture.  

Mollie was overjoyed and asked me to remove all her 

clutter so that it could be placed on the window sill next 

to all the flowers that people had brought as an expression 

of their love. Sunlight streamed through the cross and 

filled the room with a magical orange glow and both of 

us clearly felt God’s presence. We were speechless, lost 

in awe and wonder.  

The cleaner entered the room and much to our surprise burst into song. “Soon and very soon 

we are going to see the King,” she sang. Everyone perceived the sacredness of the moment. 

The message was clear: At the end all that matters is Love. Flowers and the cross, both symbols 

of love and “at-one-ment.” Love finds us, Love breaks in, and Love always takes us home. 

This experience inspired the visual presentation of the four-stage ONEING model.  

The ONEING Model 17 

The ONEING model symbol (Figure 4) is made up of horizontal and vertical lines. The 

horizontal cycles represent processes of the egoic and rational mind whilst the vertical lines 

illustrate moving beyond the threshold of the ego into the spiritual world. This is motivated by 

a search for new insights and inspiration and includes the descent into the chthonic or psychic 

realm and the ascent into the numinous or divine world. The four movements encourage the 

thickening of descriptions, transcending of limiting views, and inclusion of new insights. This 

process results in an expanded view, a re-authored story, and a transformed life. 

 

17 ONEING model © Angelika Halstead All Rights Reserved 
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Figure 4. Illustration of the movement of the ONEING model. 
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Thick descriptions: Affirm and enhance. 

In this first phase the issue, topic, or story that a person wants to work with is described in 

detail and augmented with sensate and emotional information (affirmation). The context, 

discourses, relationships, and possible meanings or interpretations of the story are examined 

through different lenses and thoroughly explored (enhancement).  

Both the therapist and client stay within the ego-logical self and focus on meaning-making and 

cognitive processing. The mental mode of “I am” with its “quintessential function as a delimiter 

of individual separateness” (Louchakova, 2007, p. 265) is engaged here and identity is 

experienced as ego-bound, local, embodied, and particular. This can lead to a moment where 

the limitations of the cognitive schemas are experienced and a longing for other interpretive 

frameworks arise.  

Sweet surrender: Release and trust.  

The descent into the chthonic place is an act of surrender. All that has been affirmed and 

enhanced is now released from the rational mind and planted into the dark soil of the psyche, 

which represents deeper parts of one’s consciousness. This step requires a softening of the 

identification knot with the ego, or a release from ego-grasping and a willingness to surrender 

to the unknown process of change. Detachment from preconceived ideas and hopes are part of 

this practice. Dreams, symbols, visions, and synchronicities might result from this movement 

and are noticed. Planting the seed goes hand in hand with stepping beyond egoic thinking over 

the threshold into the liminal/spiritual realm.  

Contemplative pause: Expect and receive.  

An active waiting phase that is filled with expectancy and receptivity ensues. The seed breaks 

open and reaches out to the nourishment of the soil and the warmth of the sun which symbolises 

the numinous or Divine. Contemplative practices are used here to support this transition. This 

process requires patience and might be challenging. It is an active search where we wrestle 

with uncertainty. It could be compared to the last phase of a pregnancy where we push into the 

pain and the unknown until new insights are birthed and we come alive to our true power.  

In this expectant phase the witnessing “I” (Wilber, 1999) or Higher Self (the Divine within) 

are engaged and a connection with a power greater than oneself is established. This ideally 

leads to a spiritual experience of non-duality and union which naturally gives rise to a different 

system of meaning. A new level of awareness opens which creates receptivity for direct 

perception or intuition. New insights and inspirations are received. Perspectives that were 
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previously veiled and constricted start to emerge. Ideally this leads to a turning point where 

things are suddenly seen as they truly are, as their essential relations become available and 

unfold (Louchakova, 2007).  

The experience of ego-transcendence and intuition in Stages 2 and 3 can be both healing and 

developmental. It can lead to major changes in the emotional sphere, to a restructuring of intra-

subjectivities such as Me-Other, Me-Word, Me-God, and to cognitive shifts. These changes 

can affect a person’s ideas of what is real and unreal, attribution of causality, ideas of truth, 

and general knowledge and beliefs (Louchakova, 2007). Therapeutic support can ease these 

transitions greatly.  

Re-story-ation: Synthesise and reconcile.  

In Stage 4, the new insights are woven into the person’s story and thus reconciled with the 

natural world. It is a stage of integration where the inspirations, meanings, and experiences 

gained in Stages 2 and 3 are woven into the existing inner tapestry of cognitive schemas and 

logical sequences of discursive thinking. New growth, which symbolises the transformative 

changes, is noticed, celebrated, and offered back to this world through service.  

On a practical level this is done either through expressive writing or verbal communication. 

The story or experience that was told in the first phase is revisited and disassembled. It is then 

rewritten or re-storied in the light of the insights from the third and fourth stage. Nabhan (as 

cited in Kimmerer, 2013, p. 9) writes that “we can’t meaningfully proceed with healing, with 

restoration, without re-story-ation.” In other words, our relationship with ourselves and others 

can only be transformed when we re-author or re-story our experience by finding new meanings 

(Stages 3 and 4) and integrating them into our existing stories.  

While this four-stage model gives the impression of a linear, one-off process, reality shows that 

it is much more creative, complex, and cyclical in nature. A person might spiral in and out of 

one phase, move forward and backwards, include and transcend, and consistently gain new 

insights and make more meaning. Often, when one cycle feels completed, since a significant 

shift or transformation occurred, a new aspect of life might beg for attention and invite the next 

inquiry or exploration.  

Therapeutic Support 

The thoughts and feelings that emerge during the ONEING process require adequate mirroring 

and interpretation which can happen in various therapeutic settings. A therapist who 
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understands psycho-spiritual processes, ego-transcendence, and unitive experiences can offer 

a holding space and loving support. Such a therapist also knows how to respond appropriately 

to transpersonal, mystical, and psychotic experiences and when to celebrate the limitlessness 

and freedom that is experienced when a person’s ego is liberated from its constraints. 

Summary 

The ONEING approach mirrors the definition of transpersonal psychology that Hartelius et al. 

(2007) formulated and combines the following three themes of this field: beyond-ego 

psychology, integrative and holistic psychology, and psychology of transformation. This 

tripartite definition now contributes “to the foundation of a transpersonal vision that is 

spreading across the globe” (p. 135) and also summarises the nature of the ONEING approach. 

It is my hope that this model will help everyone who engages in it to move beyond the 

limitations of their rational mind, receive insights from the chthonic and numinous sphere, and 

re-author their lives in the light of these inspirations.  
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CHAPTER 15: REFLECTIONS ON THE WAY HOME 

“The point of the probe is always in the heart of the researcher” (Bateson, cited in Bathgate, 

2003, p. 278) and this PhD is no different. This whole journey started with my interest in the 

intersection of psychology and spirituality. I was particularly curious about states beyond ego, 

fascinated by spiritual practices that lead to new experiences and transformative moments, and 

eager to use writing therapy as a tool for self-inquiry and transformation. As with most people 

who choose an organic approach I was drawn to topics that have had a transformative impact 

on my own life (Clements, 2003). 

As a traveller on this academic and spiritual journey, I have now returned home with gifts to 

share and with the desire to incorporate what I have discovered into the fabric of my life. In 

this chapter we therefore celebrate the changes within the researcher, participants, and 

resonance-group members that have occurred throughout this study. I then unwrap the gift of 

new insights that I brought back and share some reflections on this whole experience. I also 

offer my thoughts as to how these discoveries might serve other therapists in our professional 

world. Although the image of a returning traveller suggests that the journey is completed this 

is not accurate. I therefore end this chapter with the questions that have come out of this inquiry 

and might lead to further research and exploration, more enlightenment and transformation. 

This is just the beginning. The journey goes on. 

Changes Within the Researcher 

My involvement in this project, which took me on this Spirit-led and Spirit-filled path, has 

truly changed me. Motivated by the love of God and led by the Holy Spirit who to me is “the 

foundational energy of the universe, the Ground of all Being” (Rohr, 2018c, p. 104) I have 

learnt that this project, life’s journey, therapy, and everything else really is about love. Love is 

my true identity and Self, it is who I am and want to be. I now understand that when I live 

according to Love, I am real, I am operating according to my dignity, and my deepest being. 

When I stop holding myself and trust that God, Love, or Inherent Goodness will uphold me, I 

can become vulnerable enough to connect. I can surrender fear and give myself over to Love 

who always invites us to an ever-deepening connectedness, communion, and union. This is the 

spiritual journey we are all on, a journey that has no limits and no ends, a path where Love 

dissolves all boundaries and leads to a unitive aim.  
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In a more concrete way, I have noticed that I have become more patient with the process of life 

and its organic and often slow unfolding. I feel more at ease with paradoxes and have developed 

a greater openness toward ambiguity and uncertainty. My ability to let go of expectations and 

outcomes and be open to surprises has increased. I have also observed a greater capacity to be 

totally present to the people I am with, offer unconditional love and support, and be deeply and 

passionately engaged with them.  

One of my intentions throughout this project has been to grow in conscious love. This required 

some discipline in reprogramming my thought patterns. Instead of following cynical, divisive, 

and judgemental ideas I listened to the voice of Love and chose more fruitful, life-enhancing, 

and hope-inspiring ways of relating. In my interactions with my participants I oriented myself 

towards the highest possible, most loving and creative outcome in any situation and strove for 

its actualisation. This discipline has made all the difference and significantly changed me.  

Changes Within the Participants 

The 11 participants’ transformations were closely linked to their personal quest and stage of 

development. Each of them had known some form of suffering or faced both current and 

longstanding challenges at the beginning of the course. Assured of the safety and holding space 

I offered, they responded to the invitation to engage in self-inquiry through writing. They used 

their rational mind, senses, and emotions, and stepped into the spiritual realm in search for new 

inspirations. In the light of those, they re-authored their stories and wrote their way home.  

The contemplative exercises of the HOMING model encouraged the participants to let go of 

fixed ideas, to raise their consciousness, and transcend their ego. Eight of the participants 

described the HOMING process, but also the whole WYWH course, as an exercise in 

surrender. Letting go of control and opening to the Divine was the major key to their 

transformation. They also spoke of the inner strength and honesty required to name the myths 

and illusions they had constructed and search for what was authentic and real. And simply put, 

this is what they found: Love is real. It is so real that most of the participants now want to 

devote their lives to helping others by passing on what they have learnt and experienced.  

The participants described changes on all levels of their being. They reported transformation 

in their perception, spiritual consciousness, character structure, emotional sphere, relational 

approaches, vocational aspirations, and foundational identity. They stepped more into their 

higher selves, or into that which calls them more deeply into life and into relationships. Deeply 

engrained beliefs were replaced with ideas that opened larger vistas of perception.  
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Spiritually the participants talked about a greater level of closeness and union with God. The 

practice of ego-transcendence, which the course encouraged, naturally led to the deconstruction 

of separateness and a greater experience of intimacy with the Source of their being. 

Interestingly, while their sense of separateness and individuality disappeared, their 

understanding of their uniqueness, inner beauty, and belovedness grew. This in turn 

significantly changed their God-image into a more available, relational, nurturing, and 

accepting representation. 

Some participants talked about characterological transformations and shared that they had 

become more playful, creative, flexible, gentle, and compassionate. They attributed these 

changes to the writing process and the repetitive experience of union with the Divine. Both 

served as a mirror that confronted them with negative traits, affirmed their fundamental 

goodness, and moved them towards a healthier character structure.  

Changes in the emotional sphere included a decrease of negative emotions such as anxiety, 

shame, and embarrassment and an increase of positive emotions such as optimism, hope, joy, 

power, and confidence. Both changes were associated with the articulation and cognitive 

processing that happened through writing, the support of the therapeutic relationship, and the 

loving gaze of the Divine that was experienced through ego-transcendence. 

Most participants’ stories showed an improvement in their relational skills. Their tendency to 

hide less desirable aspects of themselves in fear of rejection was replaced with curiosity, 

openness, presence, and the intention to face conflicts or relationship problems.  

There were also vocational changes. Five of the 11 participants changed their jobs or careers 

as a result of this course and ended up in positions that aligned with their personalities, values, 

and passions.  

As the participants befriended their shadows and other aspects of their divided self, they noticed 

transformational changes in their foundational identity. This supports Louchakova’s (2006) 

research finding that “ego-transcendence plays a major role in the reconstruction of the 

postmodern split self” as it “brings to consciousness the deep faculties of the psyche” (p. 2). 

Each of the participants’ stories confirmed these ideas. Through their spiritual practices, their 

mystical experiences, and their writing, disconnected aspects were reclaimed, healed, and 

integrated. This led to a greater experience of self-acceptance, wholeness, and peace. 
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Changes Within the Resonance-Group Members 

The resonance-group members read the stories of the participants, resonated them against their 

own experiences, wrote a reflective summary of what emerged through their engagement with 

these accounts, and took part in a meeting with other resonators. All members of this group 

were deeply moved by the participants’ accounts and talked about the transformative effects 

these stories had on their own lives.  

Ben identified the desires of his own heart when he read between the lines of these stories about 

the longing of Father, Son, and Spirit to dance with us if only we would. He responded by 

examining his willingness to surrender to this call. Willow got in touch with some of her unmet 

needs, which she consequently attended to. In this process she experienced God’s love in a new 

and liberating way. Inspired by the participants’ courage and willingness to take risks and move 

forward she decided to formulate new goals and follow their example. Similarly, Olivia became 

aware of various wounds, needs, and desires that she had suppressed and made a commitment 

to create some time to attend to them. Ruth recognised how special and unique each of the 

participants was. As she pondered on their stories, she experienced God’s loving gaze and 

favour toward each of them and herself.  

Thus, after engaging with the participants’ stories, the resonance-group members felt highly 

motivated to initiate changes in their own lives. Their hearts had been stirred by noble themes. 

A restlessness and urgency for more integration and a desire to come home to their own true 

selves emerged within them. Suppressed wounds and hopes were identified, incongruences 

were unveiled, higher levels of self-awareness and consciousness were reached, and new 

trajectories towards wholeness, interconnection, and the recovery of passion were taken. As 

the members of this group read how the participants’ resolution, intentional actions, and 

wholehearted commitment to the path had initiated transformation, Providence to move, energy 

to flow, and synchronicities to happen, they decided to be more intentional about pursuing their 

own inner journeys and transformational paths.       

Gifts: The Understanding Gained from This Inquiry 

As I reflect on this research journey, I notice that this project had a life of its own and 

organically developed out of my own experience and questions. As I partnered with Spirit and 

followed Rilke’s (2011) advice to “live” my questions, the WYWH course, HOMING model, 

and a therapeutic model emerged. Stories of the participants’ rich and varied experiences were 
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written and analysed and thus, like Rilke suggests, I have gradually lived a bit further into the 

answers of my many questions.    

One of the questions that I considered was how the insights from this research could make a 

difference to this world and invite others into an awakened relationship with themselves and 

the Divine. Like Einstein, I have come to understand that the problems people face today and 

often bring to therapy cannot be solved from the level of consciousness that created them. They 

require different paths that include spiritual dimensions and the transformation of our 

perception and thinking.   

In our Western world we value the rational mind and dualistic thinking. From the position of 

our private or small selves we perceive and interpret the world around us through a lens which 

Bourgeault (2008) aptly calls the “egoic operating system” (p. 98). Although we begin life 

differently, by the age of 7 we use mental pathways and patterns of thinking that are based on 

comparison, opposition, and differentiation. We distinguish between up and down, right and 

wrong, good and bad, and thus eat from the one and only tree in the Garden of Eden (the tree 

of knowledge of good and evil) that we were asked to avoid (Genesis 2, 3). Most of us think 

that these competitive, judgemental, binary, splitting, either/or approaches help us to create the 

level of predictability and control that we need to manage our anxiety and deeply rooted fears 

(Rohr, 2016). However, we can end up feeling divided, fragmented, and imprisoned as a result 

of this way of thinking. 

Although we need dualistic clarity to function well in our everyday life, this level of 

consciousness makes up only a small fraction of who we are. It leads to mental contractions 

and limits our awareness of the spiritual realm. It works against wholeness and prevents 

experiences that have healing, transformative, and evolutionary potential. We realise that this 

way of thinking does not get us far on the psycho-spiritual path. We have contained ourselves 

in too small a cognitive, emotional, and spiritual box when it comes to contradictions, 

inconsistencies, paradoxes, and the more complex issues of this world and our lives. Questions 

around suffering, sexuality, death, infinity, grace, love, or the mystery of the Divine require a 

broader, more expandable consciousness and way of thinking. So, how do we move beyond 

ego and these patterns of dualistic thinking? How do we get free and escape from our box?  

This question brings us to the thread of understanding that emerged for me throughout this 

whole research process and the main distinguishing feature of this organic inquiry. This 

research proposes that the challenges we face ask for a new operating system that is based on 
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non-dualistic thinking and centred on Love. It also suggests that humility and surrender are the 

keys to psycho-spiritual transformation and it presents contemplation as its path. 

Transformation is more likely to happen when we recognise our need for change, let go of our 

control, surrender to a power that is higher than us, and engage in contemplative practices that 

help us to move beyond ego and develop our non-dualistic mind.  

A contemplative practice can be anything we do with the intention of opening our 

hearts, minds, and bodies to God’s presence, to Love. Contemplation is the graced 

experience of union with Love, which is always a gift, never earned or achieved. We 

practice to be open to receive such a gift. (Rohr, 2018b, p. 3) 

Writing, music, art, dance, poetry, silence, nature, pilgrimages, rituals, meditation, prayer can 

all serve as portals here.  

Contemplation helps us to transcend the limitations of the rational mind. When we release our 

identification with the ego as our real self, we can break through all our illusions and encounter 

the Real. Burghardt (1989) describes contemplation as “a long, loving look at the Real” (p. 15). 

This is only possible when we are open, receptive, and present to the moment, and experience 

this moment in a non-dualistic way without splitting or dividing it, without judging, analysing, 

or resisting it. This kind of deeper, nondual, centre-to-centre, and subject-to-subject way of 

seeing is needed to love what is authentic and real. We cannot love reality with our judgemental 

mind, because we will always try to control it, fix it, or understand it before we give ourselves 

to it (Rohr, 2009).  

Ultimately, transformation cannot be achieved, it is always a gift of grace that we accept and 

receive (Rohr, 2016). However, there is a lot that we can do to nurture our openness and 

presence and create the conditions that promote transformation, which is what every part of 

this study attempted to do. The principles of organic inquiry, the WYWH course, the HOMING 

model and ONEING approach all encouraged change and the development of a non-dualistic 

way of thinking.  

Each module of the WYWH course supplied a stimulus for change. In their writing, the 

participants faced the confusion, conflicts, challenges, and unsolved questions of their lives. 

Furthermore, they befriended and included suppressed parts (shadows) of themselves. This 

helped them to heal, accept, and forgive reality for what it is. The contemplative exercises and 

the O, M, and I phases of the HOMING model encouraged the participants to let go of their 

control, move beyond ego, and surrender to Spirit/Love. Under the loving gaze of the Divine 



243 

they kept their heart and mind spaces open long enough to receive inspiration and encounter 

the Real. With the therapeutic support I offered, they integrated these new experiences into 

their story and reconstructed their identities and lives.  

Nondual consciousness did not appear suddenly, but rather increased slowly as the participants 

went through the course. As they moved through the steps of the HOMING model, they learnt 

to keep their senses, mind, and heart open and receptive to the moment, love things in 

themselves and as themselves, and thus practise a much more holistic way of knowing. 

Gradually their consciousness evolved and their experiences of oneness with other people, 

nature, and Spirit increased. As a result, they are now more aware of the Divine life that flows 

through us all. From this contemplative, nondual, and unitive position to which the participants 

again and again moved, they continued to transform themselves and the world around them.  

Potential Implications 

As I look back on the multifaceted experience of undertaking this research, I notice that I have 

always carried the hope that this research might be of value to others. Yes, there was also a 

desire for further psycho-spiritual growth in myself coupled with my intention to gain a greater 

understanding of transformative processes and the conditions that promote them. But more than 

that, I felt compelled and called to do this research and, with it, wanted to contribute to the 

knowledge in the therapeutic field. I wanted to develop a rich set of experiential descriptors so 

that this research would potentially initiate a new cartography of the landscape of psycho-

spiritual processes and transformation. I hoped that this research may have applications for all 

sorts of therapists in the helping professions. My prayer has always been that it would inform 

fellow researchers, encourage therapists, resource educators, support spiritual seekers, and in a 

small way transform this world into a healthier, and more humane and benevolent place.  

Implications for researchers considering this approach. 

Rather than me having chosen this research approach, I felt that organic inquiry had chosen 

me. The principles of this method clearly corresponded to the mystical path I am on and to my 

beliefs that divine and human interactions are possible and enrich those who are open to them. 

My life had prepared me to see research as sacred and as a partnership with Spirit (Clements, 

2011). I wanted to utilise ways of knowing beyond the rational or egoic level and make use of 

altered states of consciousness. Working in collaboration with others, emphasising the use of 

stories, and having the clear intention to provide transformation rather than merely information 

were goals that were important and close to my heart.   
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I have come to understand that the organic nature and process of this approach transforms the 

researcher. It is an approach that is demanding, unsettling, challenging, and not for the faint of 

heart. I would encourage anyone who contemplates using this method to be familiar with their 

own story, personality, psyche, and processes of psycho-spiritual development, so that they 

bring a healthy ego, maturity, authenticity, integrity, and a great level of self-awareness with 

them.   

In Braud’s (2004) view, organic inquiry is not a specific research method, but an approach that 

needs to be supplemented by other qualitative procedures. I therefore encourage anyone who 

is considering this approach to examine its principles, strengths, and weaknesses. This helped 

me to bring both flexibility and structure to the research project. Like Curry and Wells (2006) 

I moderated the methodology by adding the numinous principle to the sacred, personal, 

chthonic, relational, and transformative features of organic inquiry. Incorporating both the 

mysterious becoming of the chthonic awareness and the creative illuminations and inspirations 

of the numinous or Divine brought balance into the original cosmology, greatly enriched this 

study, and became part of the ONEING model. Furthermore, I used a wide variety of data 

collection methods here (interview material, questionnaires, pieces of writing, data from the 

resonance panel) to enhance and triangulate the findings.  

Implications for therapists: Writing as a therapeutic tool. 

This research shows the benefits of writing and reveals that it is a powerful tool for self-inquiry 

that can be used within a therapeutic session, as a task between sessions, or as an online course. 

Linking detailed descriptions with sensate information, feelings, and events, the writing 

process promotes the emotional and cognitive processing of information. The use of narrative 

techniques encourages further meaning making and reconstruction of self. Using writing as a 

regular spiritual practice and following a transformative model helps the writer to open 

imaginative pathways of hope, gain new insights from the spiritual realm, and live into new 

possibilities. Writing therefore is a very diverse and effective therapeutic tool.  

Writing that encourages transformation can be a soul-stretching process. DeSalvo (1999) stated 

that “safe writing—writing what we already know or understand, writing that is superficial—

won’t help us grow.… For writing to be healing we must encounter something that puzzles, 

confuses, troubles or pains us” (p. 98). To develop further we need to go into that which is 

difficult and unknown and wait courageously and openly for change, new insights, and new 

growth to come. Deeply transformative processes often involve facing and befriending our 
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inner darkness and despair. This implies that support and guidance are needed to utilise writing 

in a safe and therapeutic way.  

Harvey (2009) talks about the necessity of a wise guide, therapist, or spiritual companion on 

this path into the unknown. Having an audience for one’s piece of writing, someone who 

empathises and responds with heartfelt, insightful comments can be significant here. A person 

who points out how to move forward on this psycho-spiritual path can ensure the needed safety, 

guidance, and support. Therapists interested in working in this way might need to upskill 

themselves in the vast field of writing therapy and gain some experience in composing 

therapeutic letters and responses to maximise the transformative effect.  

The participants’ comments on the QES and SHALOM clearly confirm their usefulness as a 

self-reflective tool within a writing course. They also raise a question as to whether they could 

have been used more effectively to identify each participant’s unique strengths and challenges, 

and tailor the course material to each individual’s developmental state. Similar questionnaires 

could be developed that invite the participants to reflect on categories that relate more closely 

to each module. These questionnaires could also be used for ongoing self-reflection and fine-

tuning goals.  

Implications for therapists: Healing the world from a place of prayer. 

This research made room for transpersonal experiences, which resulted in feelings of 

integration and oneness with oneself, other people, nature, the universe, and the Divine. It 

honoured the healing potential of the deeper dynamics of the psyche, suggesting that current 

therapy frameworks can be extended to include spiritual and transformational dynamics of 

human unfolding. Furthermore, it encourages therapists to use contemplative practices with 

their clients and initiate and support transformative processes that include the spiritual realm. 

This study wants to inspire therapists to be attentive to and partner with Spirit and to be open 

and expectant to healing and resolution that might occur in ways that transcend rational 

understanding.  

For this to happen, a therapist would not only need to create a safe environment and offer clients 

an encounter where they could feel fully seen, heard, and understood, but also operate as a 

spiritual guide, midwife, priest, sympathetic supporter, and co-adventurer or, as the original 

Greek word therapeutes suggests, as an attendant or assistant in the healing process (Grof, 

2015). 
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A therapist who desires to promote transpersonal growth and transformation would also need 

to make a commitment to pursue her own transformation, deepen her spiritual understanding, 

and engage in spiritual practices that free her from any restrictions. Artress (1995) expresses 

this as follows:  

It is my responsibility as a spiritual being to clear out the static from my centre, to 

realise my inaccuracies of perception, to rid myself of resentments and insecurities, to 

ask for the release of the pebbles in my heart when I’m unforgiving. This will allow me 

to keep focused on the Divine. It is my task, my calling, my responsibility as a human 

being to find compassion for all forms of life. Through this I am more deeply connected 

to others and to the web of creation, the source of the thread that guides us and leads us 

home. (p. 180) 

Implications for counsellor educators. 

This research shows some possibilities for how spirituality, which is an integral part of our 

humanness, is studied and integrated into therapeutic exchanges between counsellor and 

clients. It introduces contemplative exercises and processes that lead clients beyond the ego 

into the chthonic and numinous realm where they partner with Spirit and realise the limitless 

nature of their soul, Self, or deepest being. This aligns with the belief of Prochaska and 

Norcross (2009) that the incorporation of spirituality into counselling and psychotherapy is one 

of the most significant and most needed developments for the future of this field.  

The best starting place for this integration of spiritual processes into counselling and 

psychotherapy is education. However, thus far there are only a few courses or study pathways 

for therapists who want to pursue this direction. Examples include psychosynthesis, 

transpersonal psychology, or training based on a Christian worldview. This research proposes 

the inclusion of spirituality into all psychotherapeutic or counselling courses. Best 

conceptualised as a continuum, it should begin with the therapist developing her own 

spirituality and getting in touch with her deepest self through silence, contemplative practices, 

and spiritual disciplines.  

Training counsellors and therapists in the transpersonal approach to spirituality might make 

spirituality more palatable to those who do not have a faith or adhere to religious doctrine. This 

framework does not subscribe to any particular religious system or tradition. It views the 

spiritual dimension as an inherent potentiality within human consciousness and is divested of 

religious overtures and interpretations.  
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Education in the transpersonal field might include the practice of alternative ways of knowing 

such as empathy, intuition, and imagination. It could lead to new states of consciousness, a 

greater level of connectedness to the invisible world of the Spirit, an increased awareness of 

the interconnectedness of all things, a growing compassionate attentiveness to the here and 

now, and a clearer understanding of the meaning and value of human life. Such training would 

help therapists to conceptualise and operationalise spirituality, increase their own spiritual 

awareness, and integrate spiritual processes into their practice.     

Wider perspectives: Implications for the world we live in. 

We live in a rapidly changing world and a time where we face on one side a global crisis and 

on the other side incredible opportunities. It is a time where we recognise that the industrial 

revolution, with its focus on profit and economic growth, has not given us the longevity, 

wisdom, love, beauty, and grace we long for. These times therefore call for a shift of 

consciousness. Traditional patriarchal ways have impoverished our souls and need to be 

replaced by more collaborative, non-adversarial, feminine patterns. I believe that this time is 

asking us to replace old paradigms that are built on values of individualism, divisiveness, and 

consumerism, with more expansive, creative, and contemplative approaches. New ways of 

revering the sacredness of life, the interconnectedness of all life patterns, and the force of love 

that sustains us all, are needed. It is time to wake up to the grandeur of who we really are and 

engage in a spiritual revolution. We need to create “a world for all rather than a world for some, 

a world in which the I becomes a we” (Harris, 2011, p. 216).  

Bolen (2011) writes that such a change will come about when we talk about what we know and 

when we share our stories of personal transformation. She believes that these powerful stories 

will alter the attitudes and assumptions in our culture and lead to a paradigm shift. When 

individuals share their transformational journeys, others respond, and their separate voices 

become integrated with the whole. Since we are all interconnected and each of us is a 

microcosm of the universal, any healing and reorientation that happens within us will repair 

the fractured world around us. In this light, I hope that this thesis with its stories of 

transformation and its description of a transformational path will impact you, dear reader. May 

these accounts help you to recognise that God’s grace and love is present within you, through 

you, with you, and even as you. My prayer is that they show more clearly “that the divine 

impulse is everywhere. [May] we learn to seek and to see it all around us, in every action we 

take in every person we encounter” (Grof & Grof, 1990, p. 213). 
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Limitations and Delimitations 

The research method I have chosen, with its psycho-spiritual orientation, is not appropriate for 

every topic, researcher, or reader. It comes with its unique limitations which naturally are the 

flipside of its strengths. Organic inquiry is subjective rather than objective and exploratory 

rather than experimental. It does not aim at generalised and replicable results. Since the process 

involves working subjectively, in partnership with Spirit, and with material beyond ego, its 

accuracy can only be measured in regard to the study’s intentions (Clements, 2011). This study 

therefore needs to be seen in terms of its textual authority rather than its numerical accuracy 

(Denzin & Lincoln, 2003).  

Organic inquiry places more interest in discovery than in proof, and the focus of this approach 

is not on redefining a topic, but on transformation and influencing the reader (Clements, 2003). 

The intentions of this methodology are to develop deep descriptions, strive for unitive 

understanding, and create opportunities for transformational learning (Clements, 2003). I am 

aware that by saying a wholehearted “Yes” to this approach I have excluded other values and 

possibilities.  

This study is complex and multifaceted. The boundaries imposed by the word limit for this 

thesis have therefore been an issue. Although I have tried to offer a thorough treatment of the 

topic, I have focused on Western psychology and a spirituality that draws from the 

contemplative wisdom traditions. What follows is that there are many other pathways of 

transformation, such as shamanic, metaphysical, holotropic, or Eastern perspectives, that I have 

not included here. Similarly, organic inquiry is based on Western transpersonal concepts and 

the liminally based ideas and “effectiveness of stories as agents of transformative change” 

might not apply to non-Western cultures and people groups (Clements, 2011, p. 159).  

As required by the intent of the study, the focus for recruitment was to find participants who 

had meaningful experiences with the topic of the study (Clements, 2004), and criteria included, 

for example, an ability to self-reflect, some awareness around psycho-spiritual transformation, 

and an interest in writing. The criteria also considered that a person needs a relatively healthy 

ego to transcend it. These delimitations made seeking a random sample impossible. My plan 

was to find participants who represent different ages, genders, religions, and socio-cultural and 

ethnic diversity. Although I advertised in several different retreat places, as well as in Buddhist 

and Christian institutions, most of the people who responded to this invitation came from the 

Christian tradition, had a European background, and were aged between 30 and 60. The 



249 

resulting findings therefore may not be generalisable to other populations and need to be seen 

in the context of this research. However, the findings do show a process that incorporates the 

application of transpersonal psychology, contemplation, and writing therapy, and contributes 

to conversations about how to embrace and integrate spirituality into clinical practice.  

In choosing a small sample size of 11 participants, I knew that it was impossible to make 

knowledge claims or generate quantitative data that could display statistical significance or 

apply to a larger population. My decision to use in-depth interviews and the participants’ 

personal writing as the main data-gathering procedure meant that the delimitation was a focus 

on idiographic knowing. Although this empowered the participants to shape the telling of their 

stories, it made cross comparison between experients difficult. Following a semi-structured 

interview guide, pre- and post-course questionnaires, and the SHALOM and QES, constituted 

my attempt to overcome this in part. Using a resonance group to further analyse the composite 

vignettes of the participants’ experiences was also a design choice to add validity to this 

research and address in a small way the inherent limitations of this approach.  

The wording of my research questions presented further delimitations. Research questions are 

quite broad in this approach, and usually ask for the lived experience of a phenomenon. My 

research questions were more detailed than that, and it could be argued that the specificity 

imposes a preconceived lens and points to the assumption that the WYWH course will have a 

transformative effect on the participants. The question of whether the structure of the WYWH 

course constructed the participants’ perception in such a manner that it acquired their internal 

and developmental dimensions, goes hand in hand with this wondering.  

I acknowledge that other factors, such as the literature, friends, and therapists the participants 

engaged with, and the challenges they faced all contributed to their growth and transformation. 

I therefore enquired in the interview whether the participants attributed the transformative 

changes that had occurred to their writing practice and involvement in the course, or to other 

factors. Furthermore, I asked them to read and edit the stories of their transformative changes 

that I had written to ensure that they accurately reflected their experience.  

Another inherent limitation of this study is the quality of the researcher, who, in this approach, 

is viewed as the very instrument of the project. This implies that distortions, whether intentional 

or unintentional, are possible and will only be limited by the researcher’s own level of self-

awareness and ability “to acknowledge biases and assumptions, so that they become 

informative filters rather than unseen confounding factors” (Clements, 2004, p. 44). As a 
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researcher I had to detach myself from any outcomes, give up control of what was happening, 

and allow the data and the organic inquiry process to affect and transform me. The entire 

process presented learning edges and demanded a lot of patience, time, and solitude. The 

complexity and busyness of my life added further challenges and limitations. To move out of 

my normal ordinary state of mind into an extraordinary state, in search for inspiration, I would 

have often preferred to spend longer periods in nature, contemplation, and reflective writing.  

The successful outcome of this project is not only limited by my own capacities, time, and 

energy as the primary researcher, but also by the extent that you, the reader, are willing to 

engage with and be transformed by this study. What questions, preconceived ideas, and 

intentions you bring to this text, how you receive it, and whether you respond to its challenges 

and invitation will decide what is happening next.  

Future Research and Recommendations 

In many ways, the inquiry presented here has only just begun and each step of the process has 

raised new questions which could become seeds for further research. In this part of my 

conclusion I want to share some of these future possibilities and offer some advice and 

recommendations to other researchers. 

One of this project’s strengths, and also a limitation, has been that I adopted a quadruple role 

as a researcher, course facilitator, therapist, and spiritual guide. Although there were clear 

advantages behind this choice (my enthusiasm, skills, interest, and familiarity with the course), 

different insights might have come about if two or more people had been involved and the 

research had been done by someone other than the person who accompanied the participants 

throughout the course. A future project therefore could be either to separate these roles or to 

partner with a research assistant to analyse and discuss the data.   

To examine and expand the findings of this research, a different population could be 

considered. It would be interesting to see how agnostics, atheists, secularists, and people from 

different religions would respond to the chthonic and numinous aspects of both the course and 

the transformational model. Similarly, introducing the WYWH course to younger people (15–

30 years of age) or older people (60 and above) might show whether it is most suitable for 

middle-age development or also effective for these age groups. It would also be valuable to see 

if this course is culturally exportable and how it applies to people who have no experience in 

writing, or who approach writing mainly as an artistic pursuit.  
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The results of this research support Louchakova (2006) who stated that “the use of spiritual 

practices in therapy is a new and exciting area of research that broadens the spectrum of clinical 

tools and deepens the understanding of the whole person” (p. 5). Further research could focus 

on specific aspects of the participants’ experiences in the spiritual realm. It could, for example, 

examine the process of ego-transcendence; the nature and effect of altered states, mystical 

experiences, and direct intuition; the inner workings of consciousness; the deconstruction of 

any false ideas of the self; and the interior reorganisation of the self.  

Although the idea of a comparison group does not necessarily reflect the characteristics of the 

organic inquiry approach, it could be used to bring forth further insights and correlations. An 

experimental group could, for example, use the transformational HOMING model and a 

comparison group could engage in a writing process that is based on a different process or 

theory (emotional catharsis, cognitive processing, coherent narrative construction, exposure 

theory, or self-regulation theory). One group could follow the WYWH course whilst another 

uses the HOMING model without the input of the course. Many aspects of the course and 

transformational model could be further investigated in this way.  

The participants’ stories describe their experiences of going through the WYWH course and 

are like a window into a season of their lives. I am sure there have been many changes in their 

lives since they finished the course. I would like to continue my journey with each of these 

wonderful people and observe the long-term effects of this course. It would be interesting to 

find out whether they continued to use writing as their spiritual practice, or revisited the course 

material, and how this WYWH intervention impacted their personal development and the 

unfolding of their lives.  

Since organic inquiry is an approach that psychologically and spiritually greatly affects the 

researcher, my advice to any person considering using this approach is to establish good 

guidelines for self-care. This will enable the researcher to honour and respect her needs so that 

she can continue her journey into the unknown, listen wisely, and not harm herself in this 

rigorous process. Soul-nourishing moments, regular pauses, and good conversations with like-

minded and understanding friends are essential here. The intensity of the transformative 

process requires a certain kind of shielding from external and internal stimuli that might 

interfere with the natural process and unfolding. I therefore recommend mindfulness and 

intentionality around these areas.  
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Postscript 

This journey has felt like a pilgrimage. All who have been involved followed its sacred circuit: 

We left familiar territory, confronted our fears, sought guidance, opened to new insights from 

the Divine, forged or redefined identity, and returned to our homes transformed and with gifts 

to offer to our community.  

And now at the very end of this project there is another surprising twist to the story shared in 

this book. Last Monday after I had written down my intentions for all the finishing touches and 

final tasks, I went for my morning run. As always, I stopped occasionally to collect the litter 

others had carelessly dropped. To do that I walked down the boat ramp to our little beach and 

suddenly slipped to the ground and hurt myself badly. The doctor at the emergency clinic 

confirmed that I had fractured the wrist of my dominant hand in three places. I was in a lot of 

pain and got prescribed some potent medication. However, my body reacted very adversely to 

the strong painkillers and completely shut down, which meant that I was out of action for 

several weeks and had a lot of time to think and pray. After my initial experience of severe 

pain, shock, sadness, and frustration, I remembered what this project was all about. So, I let 

go of my own agenda, surrendered to the Divine and the process of transformation, practised 

contemplation, and asked for new insights to be revealed to me. This is what I received: 

Slow down. Listen to me and listen to your life. This is the place where healing happens, 

priorities change, your soul takes over, and you discover what matters most of all. Suffering 

and love: Nothing destabilises your self-referential ego, connects you with your deepest 

Source, and helps you to enjoy my presence, others, and yourself as much as suffering and 

love. This is an invitation to pause, rest, and be at home in your body and deepest self. You 

have walked other people home. Let others care for you now and receive their love. 

Transformation begins and ends with love. This is a time to enjoy your own homecoming and 

practise what organic inquiry, the WYWH course, HOMING model, ONEING approach, and 

this whole thesis invites you into—contemplation. And then I was drawn to Archbishop Rowan 

Williams’ words that summarise this project and show us how to live.  

Contemplation is very far from being just one kind of thing that Christians do: it is the  

   key to prayer, liturgy, art and ethics, the key to the essence of a renewed humanity that  

   is capable of seeing the world and other subjects in the world with freedom—freedom  

   from self-oriented, acquisitive habits and the distorted understanding that comes from  

   them. To put it boldly, contemplation is the only ultimate answer to the unreal and  
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   insane world that our financial systems and our advertising culture and our chaotic  

   and unexamined emotions encourage us to inhabit. To learn contemplative practice is  

   to learn what we need so as to live truthfully and honestly and lovingly. It is a deeply  

revolutionary matter. (Williams, 2012, p. 1)  

(05.10.2018) 
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APPENDIX 1: WRITING PROMPTS FOR MODULE 2: SURRENDER 

I encourage you to use the content of this module and these writing prompts as a point of 

departure rather than as an assignment. If you feel motivated to write about something unrelated 

to the topic, let your inspiration carry you. There might also be a few statements or ideas that 

you are either intrigued by, that you disagree with, and/or that irritate you. Writing about such 

responses often produces personally useful and insightful compositions. 

1. What invitations to spiritual awakening have there been in your life?  

2. How do you respond to the word ‘surrender’? What ideas, images, feelings, and 

physical responses does the word elicit within you? 

3. What looks like defeat to the ego is often victory to the spirit. Which of your experiences 

confirm or dispute this statement?  

4. This module likened our psyche to a garden. What have you discovered in the garden 

of your heart?   

5. How do you respond to the following idea: Surrender brings forth a lightness and 

freedom around the three ‘energy centres’ or the following three desires/needs:  security 

and survival, esteem and affection, and power and control?  

6. What are you most tightly holding onto and scared to let go?  

7. Which of your personal stories talk about the wisdom that comes with surrender?  

8. How does your spirituality awaken you to life and the Divine within? 

9. Surrender calls on us to practice against the grain, countering so-called natural impulses 

with counterintuitive responses. What practices have helped you on this path? 

10. Transformation has a lot to do with unlearning our conditioned beliefs, stories, habits, 

and expectations. Which of your experiences confirms this? 

11. How do you cultivate a taste for not knowing, a taste for mystery, for change, for 

surrender, for letting go? 

12. I want to master the art of surrender and feel okay with uncertainty … 

Happy writing!  

To build momentum, write as much and as often as your 

circumstances and time allow for. I look forward to 

receiving one of your pieces of work within the next 

three weeks. This piece should follow the HOMING 

process and have approximately 1000 words.  
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APPENDIX 2: EXAMPLE OF A CONTEMPLATIVE EXERCISE  

Before you start your writing practice for this module, you might want to use the following 

contemplative exercise (body prayer) to muse, meditate and move beyond your ego-mind. You 

speak the prayer slowly and accompany each line with a movement of your body. Start by 

standing up straight and use 3 deep in-breaths and out-breaths for each movement. 

I bow down and release: You release all your worries, concerns, pre-occupations, stress and 

distracting thoughts by bowing your upper body and letting your arms dangle to the ground in 

a relaxed pose. Stay in this position for a while. 

I rise and wait: Move back into an upright standing position and open your arms with your 

palms upwards ready to receive a gift. Remain in this position for a few moments. 

I reach out and receive: Reach out to the Divine by moving your arms upwards and opening 

your hands. Again, stay in this receptive posture for a while.  

I step forward and give: Step forward with one of your legs and accompany this with an arm 

movement that expresses the passing on of a gift. Offer all you received to the world. 
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APPENDIX 3: ONE OF THE WEEKLY EMAILS (MODULE 3: 

SHADOW) 

 

Affirmation: 

“I am a writer who chooses to live bravely and 

authentically.” 

 

Good morning gifted writers, co-researchers, and companions on the Writing Your Way Home 

journey. 

I hope you’ve all had a wonderful weekend and an opportunity to slow down, relax and 

rejuvenate. My husband and I have just finished developing our outdoor area with a newly built 

veranda, a simple, low-maintenance garden area with native plants, a bright orange awning, 

and some brand-new garden furniture. Yesterday witnessed the inaugural celebration of this 

beautiful space. We had an alfresco afternoon tea with our friends. What a joy to feel the 

warmth of the sun, see the beauty around us and enjoy nature at its best. What might have been 

the highlight of your weekend? 

As you approach the last week for this module and finalise your piece of writing I want to 

encourage you to live bravely and authentically. Bring honesty to the places where you’ve been 

in denial, extend forgiveness and compassion to the parts of yourself that you’ve been ashamed 

of, meet the difficult experiences from your past with love and acceptance, and offer courage 

to the vulnerable places of your heart. When you come face-to-face with your shadows, you 

often realise that these parts of yourself are not trying to destroy you. Instead, they are inviting 

you back to wholeness. Be bold and invite your inner villain, your pessimist, your arrogant, 

greedy, fearful, insecure self, your dictator, and/or your victim into the story. Recognise that 

they are not your enemies, but rather hurt or lost parts of your inner being. They are aspects in 

need of love and acceptance. Whenever we welcome and integrate these parts, we find peace 

and live in accordance to our soul’s highest calling and mission. It’s not just these darker sides 

that we’ve buried. There are also many positive qualities that we’ve hidden away. You may 

have suppressed your powerful, loving, playful, creative, or humorous parts. Maybe someone 

said to you “don’t be too big for your britches” and you tucked away your self-expression, 



287 

uniqueness, genius, competence, success, or courage. This is the time to dig deep until you 

discover the gift and wisdom of your shadows. Embrace the potential of your wondrous being 

and step into the most magnificent expression or yourself.  

Wishing you a blessed week and all the very best with your writing. 

I am looking forward to reading your “Shadow” piece. 

Warmly, 

Angelika 
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APPENDIX 4: ADVERTISEMENT 

 

Writing your way home:  

Introducing a 6-module transformational writing course 

 

 

Have you ever felt a greater sense of freedom from writing down your heart’s deepest truths?  

Are you committed to spiritual growth and interested in bringing greater clarity to your life 

path? 

Do you desire healing and lasting change? 

If you answered these questions with “yes” you might be interested in the Writing your way 

home course, which is a course designed to increase your connection to yourself, deepen your 

spiritual awareness, and promote psychological insight and integration.  

What does this course offer? 

The course runs over six months and is made up of 6 modules that invite you on a journey of 

self-inquiry and spiritual transformation. Each module introduces a new topic and offers 

writing prompts that might guide your writing. The course is built on a particular writing model 

that is designed to open you to new possibilities and ways of viewing your life and to free you 

from stuck energies, old ideas and stagnant visions. You are encouraged to write as much and 

as often as your time and circumstances allow for. For each module you can send me one piece 

of writing and I will respond to this by sending you a letter that affirms and expands your 

writing.   

Let me briefly introduce myself. 

My name is Angelika Halstead. I am in my late 50s and have lived half of my life in the Black 

forest in Germany and half of my life in Aotearoa, New Zealand. I am married with one 

daughter. My career path has included lecturing in the field of languages, teacher education 

and interpreting. My last ten years have been dedicated to counselling, spiritual direction and 

supervision. I am presently looking for people, who would like to participate in the Writing 
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your way home course which comprises part of my PhD through the University of Auckland. 

Your involvement in the therapeutic writing course includes your involvement in this research. 

If you are interested in exploring this opportunity further and would like more details, please 

contact Angelika Halstead at ahal053@aucklanduni.ac.nz. 

Thank you. 

  

mailto:ahal053@aucklanduni.ac.nz
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APPENDIX 5: WRITING YOUR WAY HOME COURSE 

INFORMATION 

 

Life takes you unexpected places. Love brings you 

home. 

 

 

Thank you for your interest in the Writing your way home course. This email tells you a bit 

more about the course and informs you about what your involvement entails. 

Firstly, I want to put you at ease. This course is not about literary criticism or producing 

perfectly crafted pieces of writing with flawless grammar or spelling. Instead this course 

encourages you to use writing as a healing tool or vehicle to dive more deeply into your 

experiences and personal stories. It takes you on a transformational journey of truth telling, 

self-inquiry, and introspection in search for new insights and perspectives that transform your 

life. Mayo Angelou said that “there is no greater agony than bearing an untold story inside of 

you.” This course therefore gives you opportunities to tell your stories and to move to deeper 

and more spiritual places, where so much of your passion and wisdom resides.  

On a practical level you might want to know that the course starts in August 2016 and that 

there are 6 modules in this course. Each module is based on a topic and includes some thoughts 

to ponder, a contemplative exercise, and a few writing prompts. These can serve as points of 

departure. However, this is your journey. If you want to work on something that is unrelated to 

the topic of the module allow your inspiration to carry you.  

The whole course spans over 6 months with each module taking around 4 weeks. It is a 

promising idea to keep up this pace since it will build a momentum for your work and insights 

to flow. 

The writing follows a transformational writing model: 

• You start with an experience, story, issue or problem you want to work with.  

• The first step is to face the truth of this story and describe it as honestly as you can.  

• Adding sensate information, feelings and opinions will bring this story alive.  
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• The second step invites you to hand this story over to the Divine, to God, or to your 

Higher Power.  

• Next you assume a contemplative, meditative position where your ‘controlling ego’ 

gets out of the way. I will explain the idea of the ‘controlling ego’ and this process 

further in Module One. In this contemplative place you wait for an insight or inspiration 

regarding your story. This might take 5 minutes or a few days and could come through, 

for example, an image, a sudden thought, a dream, an encounter, synchronicity, a 

vision, feelings or some intuition.  

• The third step asks you to weave these new insights into the raw material of your first 

story and rewrite it in the light of it. Your challenges then turn into treasures and great 

sources of wisdom.  

Usually, the more time you dedicate to your writing the richer your experience is going to be 

for you and the more you will get out of this course. However, I do understand that our busy 

lives often don’t allow for hours and hours of reflection and personal writing. I leave it therefore 

to you to decide how much time you dedicate to this journey. Each module asks you to send 

me one piece of your writing of approximately 1000 words that follows the transformational 

writing model. I will respond to your writing by sending you a therapeutic letter which affirms 

your discoveries, highlights your strengths, and offers reflections that are designed to expand 

your understanding further. 

This course is also a part of my PhD research and your participation in this research as a co-

researcher and a course participant is very significant for this project. As a co-researcher your 

reflections on this course and your experiences on this journey will considerably shape and 

reshape this course and research project. We will therefore meet for an interview at the end of 

the course where you can share your ideas and talk about your experience of going through the 

course.  

We will begin with a preliminary interview where we get to know each other and see if taking 

part in this project is a good fit for you. After my research I am planning to run this course as 

part of my therapy work. Consequently, I will contact those who were unable to participate in 

this first round to see if they are interested in doing the course later. 

Please let me know if you have any further questions in regard to the course, or your 

involvement in this research project.  
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I will be in touch again with more information and to arrange a time for the preliminary 

interview. 

With kind regards 

Angelika 

… and as a way of introducing myself here is a bit more information: 

My name, Angelika, means messenger of God, which is quite a high 

calling to live up to. However, it captures my passion of bringing 

heaven to earth or interweaving the spiritual with the psychological 

and human aspects of our lives. And this is what this course is all 

about.  

I am happily married, and we have one daughter. In my 56 years I 

have lived half of my life in Germany and the second half of my life in beautiful Aotearoa, 

New Zealand.  

My professional life started as a pharmaceutical technician, then led me into the field of 

Education where I lectured in German, English, teacher education, and interpreting. My last 

ten years have been dedicated to spiritual direction, counselling and therapy work. I love 

meeting with people and consider accompanying others on their journey an immense joy and 

privilege. My spiritual path included a time as a hippie, a season in the evangelical, then 

charismatic and now in the contemplative tradition. The journey of becoming whole, more fully 

awakened and alive has been an important part of my ongoing quest.  

For further information please get in touch with Angelika at ahal053@aucklanduni.ac.nz  
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APPENDIX 6: PARTICIPANT INFORMATION SHEET 

 

PARTICIPANT INFORMATION SHEET (Participant) 

Research Project Title:  Writing your way home: An organic inquiry into psycho-spiritual 

growth and transformation through therapeutic writing 

Name of Researcher:   Angelika Halstead  

Name of Supervisors:  Dr Jan Wilson and Dr Peter Bray 

Greetings! My name is Angelika Halstead and I am a student at the University of Auckland in 

the School of Counselling, Human Services and Social Work. I am undertaking this research 

for my PhD degree in the area of transpersonal psychology with a particular interest in 

therapeutic writing. As an educator, spiritual director, and counsellor I have used therapeutic 

writing myself and with my clients/students. My experience shows that writing can be a 

powerful spiritual practice and transformative tool. In this study I am exploring the 

transformational experiences and psycho-spiritual development that participants have when 

they take part in an online writing course called Writing your way home.  

You are invited to contribute to this research project as co-researcher and course participant. 

Your participation would involve filling in three questionnaires at the beginning and end of the 

study, working your way through the ‘Writing your way home’ course, meeting with me for an 

interview to reflect upon your experience, and editing a story in response to what you have 

shared with me through your writing and during the interview.   

SCHOOL OF COUNSELLING, 

HUMAN SERVICES AND 

SOCIAL WORK 

Epsom Campus 

Gate 3, 74 Epsom Ave 

Auckland, New Zealand 

T +64 9 623 8899 

W www.education.auckland.ac.nz 

The University of Auckland  

Private Bag 92601 

Symonds Street  

Auckland 1135 

New Zealand 
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Project Description and your Involvement 

The ‘Writing your way home’ course is made up of six modules on topics that encourage 

spiritual growth and transformation. To complete the course takes six months, which equates 

to four weeks for each module. In these four weeks you will engage with the course material 

and do as much personal writing as your time allows for. In each module you are asked to send 

one of your pieces of writing of approximately 1000 words to me and I will respond to it with 

a therapeutic letter. This letter will be made up of some affirming comments and probing 

questions designed as an encouragement for further exploration. The course will be offered 

online and can therefore be done at your own leisure and at a location of your choice. The time 

you invest into this course will depend on how much writing you want to do. To fulfil the 

minimum requirement for the course, which includes reading the course material and producing 

one piece of writing per module that you email me, will take about 6 hours per module, which 

equates to 2 hours per week or 48 hours for the entire course.   

The three questionnaires that you fill in before and after the course will take a total of 

approximately 30–60 minutes. After the course we will arrange a time to meet for a 60–90-

minute interview where I ask you about your experiences throughout the course. This interview 

will be recorded, transcribed and shaped into a story. The story will also include some of the 

information that you shared in the pieces of writing you sent to me at the end of each module. 

I will email you this story and you will have the opportunity to edit it which might involve 

deleting, changing or adding information. This task will take another 1–2 hours depending on 

how much you want to change the story so that it accurately reflects your experience. I will 

then send your edited story to a small group of readers who I have carefully selected and who 

understand the organic inquiry research process, which I will explain in the next paragraph. 

Each of these readers will sign a consent form where they agree to keep the information you 

shared confidential. Their task is to offer comments on how your story resonates with them. I 

will use their comments to write a group-story which will also be made available to you upon 

request. The total time that your course participation and involvement in this research will take 

amounts to 52 -54 hours.  

The transformational writing model used in this research is based on an organic inquiry process. 

It is a three-step process of preparation, inspiration, and integration. In the preparation phase 

you write a personal story that relates to the topic of the module by describing the story’s 

sequence of events and adding details about its context, and your feelings and sensations. You 
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then move into more unknown territory by opening yourself up to the Divine through 

contemplative exercises such as prayer, meditation, and stillness. This is best done from a 

position of not-knowing, attentiveness, openness, and curiosity. In this phase you try to get 

your controlling ego out of the way and work in partnership with Spirit. Inspiration can come 

through various means such as creative expressions, dreams, images, words, sudden insights, 

and synchronicity. Consequently, with the new insight and inspiration in mind you move into 

the final phase of integration and rewrite your first story into a second story. I will explain this 

process further during the course and give you examples to clarify this particular writing 

approach. As a researcher and course facilitator I will also be using this process of preparation, 

inspiration and integration to respond to your writing and compose a therapeutic letter and later 

on to craft a story from your writing and experience. In this sense we are truly co-researchers 

who are on this transformational journey together and all contribute to the success of this study.  

After my PhD I am planning to offer the ‘Writing your way home’ course to a wider audience. 

For the purpose of this study, however, your involvement in the therapeutic writing course 

includes your involvement in the research and cannot be done separately.  

Potential Benefits and Disadvantages 

There are numerous, potentially profound benefits available to you should you choose to 

participate in this research. You might find the course material stimulating and enlightening. 

Experts in the field of therapeutic writing say that it is an approach to access your heart’s truth, 

your soul’s wisdom, and re-story your past. Some people engaging in writing as a spiritual 

practice have witnessed emotional freedom and real healing. Others found that such writing 

awakened their creative potential, promoted psychological insight, and deepened spiritual 

awareness and growth. Various research shows that it can lead to stress reduction and improved 

health.  It might also teach you how to use therapeutic writing as a self-therapy tool and equip 

you with a lifelong beneficial practice. 

The potential disadvantages are that participating in this research will take time (the whole 

process takes 8 months of regular work). Furthermore, uncomfortable material and memories 

may come up as you go through the course. I therefore encourage you to seek out people who 

will be able to support you on this journey. This might include a family member, friend, 

spiritual director, or counsellor. If serious concerns arise, I will provide you with referrals for 

counselling.  
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Right to Withdraw from Participation 

Your participation is voluntary. You have the right to pull out of the course or withdraw any 

data that you have contributed to this project without giving any explanation up to one week 

after you have accepted the story that has been composed out of the information from your 

interview and your writing.    

Anonymity and Confidentiality 

The preservation of confidentiality is paramount. The pseudonym you give me will be used to 

ensure that your identity is kept hidden.  Any identifiable information that might be traceable 

to you as a contributor will be removed. I might discuss some content of your writing with a 

clinical supervisor in order to compose the best possible response in the form of a therapeutic 

letter. This will be done by using the pseudonym. My two university supervisors will also see 

some of the work, with a pseudonym used. Your data will be securely stored in a locked cabinet 

or a password-protected computer.  All material will be held for six years after the completion 

of this research and will be destroyed after this period of time. I will be using your data in my 

thesis, journal publications, and possibly a book. I am also planning to present or (co-present 

with you—if you are interested) some of the stories at workshops and conferences. A copy of 

my research findings will be made available to you upon request. 

Contact Details and Approval: 

Please take some time to consider whether you want to be part of this study. If you are interested 

in participating and would like to talk with me more about this project you can contact me. If 

you have any questions, please contact me, my supervisor, or the Head of Department. 

Student Researcher Supervisor Head of Department 

Angelika Halstead 

School of Counselling, 

Human Services and Social 

Work 

ahal053@aucklanduni.ac.nz 

 

Dr Jan Wilson 

School of Counselling, 

Human Services and 

Social Work 

09-373 7999 ext. 87577 

jd.wilson@auckland.ac.nz 

 

Associate Professor Christa 

Fouche 

School of Counselling, 

Human Services and Social 

Work 

09-373 7999 ext. 48648 

c.fouche@auckland.ac.nz 

Angelika Halstead, Researcher 

 

mailto:ahal053@aucklanduni.ac.nz
mailto:jd.wilson@auckland.ac.nz
mailto:c.fouche@auckland.ac.nz
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For any queries regarding ethical concerns you may contact the Chair, The University of 

Auckland Human Participants Ethics Committee, The University of Auckland, Research 

Office, Private Bag 92019, Auckland 1142. Telephone 09-272 7599 ext. 83711. Email: ro-

ethics@auckland.ac.nz. 

Approved by the University of Auckland Human Participants Ethics Committee on 09.06.2016 

for three years. Reference Number 017259 

  

mailto:ro-ethics@auckland.ac.nz
mailto:ro-ethics@auckland.ac.nz
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APPENDIX 7: PARTICIPANT CONSENT FORM 

 

 

 

 

 

CONSENT FORM (Participant) 

THIS FORM WILL BE HELD FOR A PERIOD OF 6 YEARS 

Research Project:  Writing your way home: An organic inquiry into psycho-spiritual 

growth and transformation through therapeutic writing 

Researchers:   Angelika Halstead (PhD student) and Dr Jan Wilson (Principal 

Investigator) 

Supervisors:   Dr Jan Wilson and Dr Peter Bray 

Email Address for Researchers:   Angelika Halstead ahal053@aucklanduni.ac.nz 

      Dr Jan Wilson jd.wilson@auckland.ac.nz 

I have read the Participant Information Sheet, and I have understood the nature of this research 

and why I have been selected. I have had the opportunity to ask questions and am satisfied with 

the answers I have been given 

I understand that: 

• My participation in this study is voluntary and that I may withdraw participation 

without having to provide a reason for doing so. I understand that I am free to withdraw 

any data traceable to me up to one week after I have accepted the story that has been 

composed out of the information from my interview and my writing.    

• My involvement in this research includes the following activities, and that my 

participation will take the time indicated after each activity:  

SCHOOL OF COUNSELLING, 

HUMAN SERVICES AND 

SOCIAL WORK 

Epsom Campus 

Gate 3, 74 Epsom Ave 

Auckland, New Zealand 

T +64 9 623 8899 

W www.education.auckland.ac.nz 

The University of Auckland  

Private Bag 92601 

Symonds Street  

Auckland 1135 

 

mailto:ahal053@aucklanduni.ac.nz
mailto:jd.wilson@auckland.ac.nz
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➢ Filling in three pre- and post-course questionnaires (15–30 mins before the course 

and 15–30 mins after the course). 

➢ Taking part in the ‘Writing your way home’ course which includes therapeutic 

writing and receiving written feedback (a total of approximately 48 hours over a 

period of 6 months).  

➢ Participating in an interview after completing the ‘Writing your way home’ course 

(60–90 mins).  

➢ Reading and editing the story that Angelika writes in response to my interview data 

and writing (1–2 hours). 

• The interview is digitally recorded, transcribed, and shaped into a story that interweaves 

data from the interview with some information from my writings. I have been informed 

that I will be emailed this story so that I can delete, change, or add any details in order 

for it to reflect my experience accurately.  

• I will choose or be given a pseudonym so that my identity is protected. My 

confidentiality is also assured by removal of any information that would make me 

identifiable.  

• My story is read by 3–4 members of a focus group who relate my story and other 

participants’ stories to their own experience, write a summary of their reflections, and 

share their experiences of reading the participants’ stories in a focus group meeting 

which will be digitally recorded and transcribed.  

• The reflections and transcript of the focus group meeting is shaped into one group story. 

• I have the opportunity to read the group story and contribute to its content if I wish. 

• The data generated from the questionnaires, interview, and my writing will be kept for 

six years and then safely destroyed. 

• I wish to/do not wish to receive a summary of findings, which can be emailed to me. 

• Angelika may discuss my writing and story with her supervisors, and her clinical 

supervisor by means of using a pseudonym. 

• By signing this consent form I agree to take part in this research, and I give permission 

for the researcher to use the information from the pre- and post-course questionnaires, 

the writing and interview to complete her PhD thesis. I also agree that Angelika 

Halstead may use this information to write a book and for publication in academic 

literature and presentations.  

Email address: _________________________________ 
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Name: __________________________________ 

Signature:__________________________________  Date:_________________ 

Approved by the University of Auckland Human Participants Ethics Committee on 09.06.2016 

for three years. Reference Number 017259 
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APPENDIX 8: PRE-COURSE QUESTIONNAIRE 

Could you please provide the following background information?  

(Please use as much space as you would like to answer these questions) 

1. Name: 

2. Age: 

3. Education, qualifications: 

4. Work experience and current occupation: 

5. Nationality and ethnicity: 

6. Marital status: 

7. Age and gender of children (if applicable): 

Your current thinking: 

Could you please respond to the following questions?  

(Please use as much space as you need to present your current thinking on these topics.) 

8. What is your experience in regard to personal reflective writing? 

9. How do you feel about starting this journey and engaging in transformational writing? 

10. What do you hope to get out of your participation in this course? 

11. Could you briefly describe your spiritual journey thus far? (What is your personal 

spiritual/religious orientation e.g. Agnostic, Christian, Muslim, Buddhist, Atheist …? 

What important milestones, insights, experiences have shaped your understanding of 

the Divine, and of your spirituality and faith?  What spiritual practices have you 

engaged in and do you currently engage in? How would you describe your spirituality 

and present stage of faith?) 

12. What are your ideas about the connection between your psyche (the totality of the 

human mind, conscious and unconscious, sometimes also called soul) and your 

spirituality? 
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13. How do you understand the meaning of the word ‘ego’ and what part do you think the 

ego plays in spiritual development and transformation?  

 

Thank you for answering these questions and your help with this study 
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APPENDIX 9: POST-COURSE QUESTIONNAIRE 

Could you please provide feedback on the following? (Please use as much space as you 

would like to answer these questions) 

1. How did you find the length of the course? 

 

2. Was the time given to each module adequate, too short, or too long?  

 

3. How many hours per week did you manage to dedicate to the course and your personal 

writing? 

 

4. What are your comments regarding the structure of the modules? 

 

5. In what ways did you find the writing prompts helpful or unhelpful? 

  

6. What are your reflections in regard to the transformational writing model/approach? In 

what ways was it effective/ineffective and in what ways did it promote/hinder your 

transformative change and the rewriting of your first story? 

 

7. How did you find receiving a therapeutic letter in response to your writing? What 

aspects of the therapeutic letters did you appreciate and profit from? What aspects were 

less useful?  

 

8. Which course module and what aspect of it did you most/least enjoy, benefit from, and 

find transformative? Could you briefly explain the reasons for this? 
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9. Were your initial hopes for this course fulfilled? (To be reminded of your hopes you 

could refer to the pre-course questionnaire and check your answer for this question.) 

 

10. How would you describe your spirituality and present stage of faith now that you have 

completed this course? 

 

11. What are your ideas about the connection between your psyche (the totality of the 

human mind, conscious and unconscious, sometimes also called soul) and your 

spirituality now that you have completed the course? 

 

12. How would you understand the ego now that you have completed the course and what 

part do you think the ego plays in spiritual development and transformation? 

 

13. Is there anything else you would like to mention or offer feedback on? 

 

Thank you for your help with this study 
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APPENDIX 10: INDICATIVE INTERVIEW QUESTION GUIDELINES 

Before the course 

1. Could you tell me a bit about what thoughts and feelings you had when you started the 

course?  

2. What motivated you to sign up for the course? 

3. What attracted you to this particular writing approach? 

4. What were you hoping to get out of the course? 

5. How would you describe your stage of life and the place you had come to in your 

personal and professional development, and your spiritual journey when you started the 

course? (you might want to include ideas about your identity, your place in the world, 

your connections to others and the Divine)  

6. What beliefs about yourself, your identity, your place in this world, your connections 

to others and to the Divine had you arrived at when you started the course? 

7. What metaphor, image, symbol would capture the stage you were at when you started 

the course? 

8. Is there anything else that was significant for you in your life when you started the 

course? 

During the course 

9. Tell me about your writing practice (how often/develop a routine or not/changes 

throughout the course/length of each session). 

10. Tell me about your experience of going through the course. 

11. What were some of the highlights, low points, or challenges? 

12. What was your experience of using the transformational writing model? 

13. Can you tell me about any transformational moments that came about through your 

engagement with the course material and the writing model? 

14. Were there any transcendent moments (epiphanies, aha-moments, spiritual break-

throughs, inspirations), that you would like to talk about? 

15. How would you describe your personal development throughout the course? 

16. How would you describe your spiritual development throughout the course? 

17. What was your experience with the therapeutic letters? 

18. Would your experience confirm the idea that writing can be a transformative spiritual 

practice? 
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19. In what way has your personal writing … 

• opened you to more of yourself, 

• deepened your relationships,  

• enhanced your creativity, 

• liberated you from any myths or false beliefs, 

• moved you out of places of ‘stuckness’ and  

• led to greater levels of integration and wholeness? 

20. Is there anything else you would like to share in regard to your experiences during the 

course? 

After the course 

21. How would you describe the place you arrived at after having completed this course? 

22. Is there a metaphor, image, symbol that could represent this place? 

23. Have you noticed any changes in terms of your personal and spiritual development? If 

so, what have you become aware of? 

24. What changes have occurred regarding your sense of self, Spirit or connectedness with 

the Divine, and your desire and willingness to serve in this world? 

25. What thoughts and ideas come up as you reflect on this course and where this journey 

has taken you? 

26. In what ways did this course meet or not meet your hopes and expectations? 

27. Tell me about your experience of being a co-researcher/participant in this project. 

28. Where to from here? What ideas, experiences, and practices are you taking with you 

into the future? 

29. Would you like to continue with personal writing and use the transformational writing 

model? If so, how do you envisage doing this? 

30. Is there anything else you would like to share in regard to where you are at and how 

you envisage your future after this course? 
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APPENDIX 11: PARTICIPANT INFORMATION SHEET: RESONANCE 

GROUP OR FOCUS GROUP MEMBERS 

  

 

 

 

 

PARTICIPATION INFORMATION SHEET (Focus Group Member) 

Research Project Title:  Writing your way home: An organic inquiry into psycho-

spiritual growth and   transformation through therapeutic writing 

Name of Researcher:  Angelika Halstead 

Name of Supervisors:  Dr Jan Wilson and Dr Peter Bray 

Greetings! I am a student at the University of Auckland in the Department of Counselling, 

Human Services and Social Work. I am undertaking this research as part of my PhD in the area 

of transpersonal psychology with a particular interest in therapeutic writing. As an educator, 

spiritual director, and counsellor I have used therapeutic writing myself and also with my 

clients and students. My experience shows that writing can serve as a very powerful spiritual 

practice and transformative tool.  

Project Description and your Involvement 

In this study I am exploring the transformational experiences and psycho-spiritual18 

development of participants/co-researchers who take part in an online writing course called 

‘Writing your way home’ that will run over six months. The course encourages the participants 

 

18 Psycho-spiritual = involving or relating to the interrelation of the mind and spirituality. Psych-spiritual growth 

included an “expanded way of being that involves enhanced emotional and psychosomatic health, greater freedom 

of personal choices, and a sense of deeper connection with other people, nature, and the cosmos” (Grof & Grof, 

1990, p. 34). 
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HUMAN SERVICES AND SOCIAL 

WORK 
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The University of Auckland  
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Auckland 1135 
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to engage in therapeutic writing following a particular transformational writing model. It is a 

three-step process of preparation, inspiration, and integration. In the preparation phase the 

course participants write a personal story that relates to the topic of the module by describing 

the story’s sequence of events and adding details about the context, feelings and sensations. 

They then move into more unknown territory by opening themselves up to the Divine through 

contemplative exercises such as prayer, meditation, and stillness. This is best done from a 

position of not-knowing, attentiveness, openness, and curiosity. In this phase the participants 

try to get their controlling ego out of the way and work in partnership with Spirit. Inspiration 

can come through various means such as creative expressions, dreams, images, words, sudden 

insights, and synchronicity. With the new insight and inspiration in mind the participants move 

into the phase of integration and rewrite their first story into a second story. 

You are invited to contribute to this research project as a member of a small focus group (3–4 

people). Your participation would involve three activities. Firstly, you would read 10–12 

stories that I will email to you. These stories describe the experience of the course 

participants/co-researchers who have completed the ‘Writing your way home’ course. Your 

task is to notice anything that speaks to you or resonates with you or your own story. Secondly, 

you would email me 2–3 pages of reflections and interpretations in response to these 10–12 

stories. These reflections respond to the above question of resonance. What meaning do you 

make of them? This could include particular features that stood out to you and that you found 

interesting; insights you gained from these stories; ideas that were new or different; ‘aha’ 

moments, epiphanies, intuitions, feelings, bodily responses to these stories. The reading of the 

stories and commenting on them might take around 4–6 hours. Your third task would be to 

attend a meeting with me and the 2–3 other members of the focus group who have also read 

and commented on the stories. In this meeting we will talk about how these stories have 

impacted us and what transformative change we noticed as a result of them. This will take 

another 1.5 hours. The material shared in this meeting will be digitally recorded and 

transcribed. You will be sent this transcription and be given the opportunity to edit any of your 

comments. Both your reflections and the information from the meeting will be interwoven with 

the other data collected from this research and crafted into a group story.  
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Potential Benefits and Disadvantages 

There are numerous, potentially profound benefits available to you should you choose to 

participate in this research. You might find reading the stories heart-warming, stimulating and 

enlightening. I consider it a great privilege when others disclose private and intimate aspects 

of their lives to me and feel privileged being part of people’s development and journey. Reading 

about therapeutic writing and its effects on the participants’ lives might motivate you to 

establish a regular writing practice and use writing as a self-therapy tool. Being part of a small 

team of like-minded people and reflecting on the transformational changes these stories 

brought about in you might increase your level of self-awareness and help you to formulate 

your own spiritual journey further.  

The potential disadvantage is that participating in this research will take time. The whole 

process requires about 5 to 8 hours.  

Right to withdraw from Participation 

Your participation in this research is voluntary. You may therefore pull out of the project or 

withdraw any data that you have contributed to it, for any reason and at any time.   

Anonymity and Confidentiality 

It is anticipated that your involvement in this project is entirely positive. Nonetheless, several 

precautionary steps have been taken to ensure that your welfare is kept paramount throughout 

this project. You will be given a pseudonym and any information that might be traceable to 

you as a contributor will be removed. Your reflections and focus group data will be stored in a 

locked secure place or on a password-protected computer.  All material will be held for six 

years after the completion of this research and will then be securely destroyed. The findings of 

this research will initially be incorporated in my PhD. In the future I hope to use this research 

and publish it in scholarly articles and possibly craft it into a book. I am also planning to present 

some of the stories at workshops and conferences. A copy of my research findings will be made 

available to you upon request. 

Contact Details and Approval: 

Please take some time to consider whether you want to be part of this study. If you are interested 

in participating and would like to talk with me more about this project you can contact me. If 

you have any questions, please contact me, my supervisor, or the Head of Department. 
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Student Researcher Supervisor Head of Department 

Angelika Halstead 

School of Counselling,  

Human Services and Social 

Work 

ahal053@aucklanduni.ac.nz 

 

Dr Jan Wilson 

School of Counselling, 

Human Services and Social 

Work 

09-373 7999 ext. 87577 

jd.wilson@auckland.ac.nz 

Associate Professor Christa 

Fouche 

School of Counselling, 

Human Services and Social 

Work 

09-373 7999 ext. 48648 

c.fouche@auckland.ac.nz 

 

Angelika Halstead 

Researcher 

For any queries regarding ethical concerns you may contact the Chair, The University of 

Auckland Human Participants Ethics Committee, The University of Auckland, Research 

Office, Private Bag 92019, Auckland 1142. Telephone 09-272 7599 ext. 83711. Email: ro-

ethics@auckland.ac.nz. 

Approved by the University of Auckland Human Participants Ethics Committee on 09.06.2016 

for three years. Reference Number 017259 
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APPENDIX 12: CONSENT FORM: RESONANCE GROUP OR FOCUS 

GROUP MEMBERS 

 

 

 

 

 

CONSENT FORM (Focus Group Member) 

THIS FORM WILL BE HELD FOR A PERIOD OF 6 YEARS 

Research Project:  Writing your way home: An organic inquiry into psycho-spiritual 

growth and transformation through therapeutic writing 

Researchers:   Angelika Halstead (PhD student) and Dr Jan Wilson (Principal 

Investigator) 

Supervisors:   Dr Jan Wilson and Dr Peter Bray 

Email Address for Researchers:   Angelika Halstead ahal053@aucklanduni.ac.nz 

      Dr Jan Wilson jd.wilson@auckland.ac.nz 

I have read the Participant Information Sheet, and I have understood the nature of this research 

and why I have been selected. I have had the opportunity to ask questions and am satisfied with 

the answers I have been given.  

I understand that: 

• My participation in this study is voluntary and that I may withdraw participation 

without having to provide a reason for doing so. I am free to withdraw any data up to 

one week after the focus-group meeting without having to offer any explanation for 

this.  

• My involvement in this research includes the following activities:  

➢ Reading ten to twelve stories 
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➢ Writing 2–3 pages of reflections in response to these stories  

➢ Meeting with a small group of people to share how these stories resonated with me 

➢ Reading the group story that Angelika writes in response to the reflections and focus 

group meeting and editing any of the content of the group story to assure its 

accuracy. 

• The focus group meeting is digitally recorded and transcribed. I have been informed 

that my 2–3 pages of written reflections and my recorded and transcribed verbal 

contribution to the focus group will be used to create a group story and will be added 

to other information collected in this research for the final research report.  

• I will choose or be given a pseudonym so that my identity is protected. My 

confidentiality is also guaranteed by removal of any information that would make 

me identifiable.  

• The data generated from my reflections and the focus group meeting will be kept 

for six years and then safely destroyed. 

• I wish to/do not wish to receive a summary of findings, which can be emailed to 

me. 

• By signing this consent form I agree to take part in this research and I give 

permission for the researcher to use the information from the 2–3 pages of 

reflections and the focus-group meeting to complete her PhD thesis. I also agree 

that Angelika Halstead may use this information to write a book and for publication 

in academic literature and presentations.  

Email address:   _________________________________ 

Name:   __________________________________ 

Signature:  __________________________________  Date:_________________ 

Approved by the University of Auckland Human Participants Ethics Committee on 09.06.2016 

for three years. Reference Number 017259 

 

 


