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LOVE IN ORGANISATION:

How I inquire into transforming my practice through exploration of paradox

I am writing about 'love in organisation' as a representation of my practice. This means that the meaning of love is embedded in the descriptions of how I work.  The inherent contradiction between 'love' and 'organisation' is deliberate.  Creating discomfort by putting the unusual or the opposite together causes bursts of energy that push my inquiry forward.  I respond to the challenges it presents.  This challenge is not necessarily loving nor does it lead to loving outcomes, and this dualism longs to be softened by loving intentions.   Ultimately I hope that the unifying nature of love will lead me away from separation and into communion. 

Although when I first started to write I realised that my meaning of 'love' could be widely interpreted, and it was not until I was engaged in writing essay 2 that I began to understand how passionately I feel about living the values of authenticity, integrity, respect for and valuing of, the Other.  This discovery means that integrating these values will be in the foreground in the future as I continue to develop my loving practice. 

The first essay describes my learning and my desires, and is best read first. The second essay about my practice does not need to be read before the third essay, which is theoretical and concerned mainly with expanding knowledge and transforming consciousness.

I started out wanting to expand my cognitive skills and to integrate my thinking and feeling, and I have completed this writing knowing that my next steps will be to become more - much more - conscious of how I experience intuitive sensuous knowing.  Writing this paper has helped me to understand more about the nature of my embodied knowledge.  I feel first and think/speak later.  I want to understand more about how this perception could be developed to become an influence-for-good in the work that I do.  

LOVE IN ORGANISATION:

How I inquire into transforming my practice through exploration of paradox

- 1 -

Wanting to live love better

I want to change the focus of my professional practice from being a manager to being a management consultant and therefore I want to develop a variety of different skills to increase the range of choices in how I work and what I do.  

This essay shows how I have come to write this account and prepares me for my inquiry into 'doing it differently'. 

- 1.1 -

Right from the start I want to make it clear that I am a living contradiction (Whitehead1989) and that I have been holding this contradiction low in my belly, at the seat of the 6th chakra, the site of emotion. 

I make sense of the world largely by acting and then reflecting on unexpected, or expected, outcomes, and how the recollection of the action felt. I learn mainly by noticing and reflecting on my emotional and bodily responses.  

Development of my practice takes place by pondering on that which does not make sense, on checking with my intuitive knowing and not just by reflecting on words.  In order to make the changes in my professional practice, this embodied way of knowing and learning needs to be expanded to include greater emphasis on cognitive reflection and language skills.  This means that how I learn and expanding my capacity for learning will also be a recurrent theme throughout this paper.

So how do I think about my plan to change what I do and how I do it?

That's difficult because theorising in the abstract, unconnected to a project or something practical is not a familiar process.  When I deliberately try to think I feel trapped by the limits of my vocabulary and the flow of thought that runs down well-worn pathways in my brain.  It feels like rummaging about in the same old drawer, unable to find a pair of matching socks. I feel bored, caught in the cobwebs of language habits that seem to have been long formed long ago, perhaps when I learned to speak as a child. 

I want to liberate myself from these chains. I am standing at a pivotal point in my personal history.  How can I broaden my cognitive capacities?  Is it possible to make radical changes to the way that I learn at my age, in my late fifties?

My body is still learning new yoga postures.  Understanding the headstand (Salamba Sirsana) is my most recent success.  For years I did this posture with desperation, thinking 'I can't stay upside down for much longer, my neck hurts, my arms are not strong enough, I am too old, too heavy…'.  Then I got so exasperated by all the frustration of not being able to do it, and decided that to do a 5-minute headstand was absolutely necessary NOW.  So I determined to do supported Salamba Sirsana for 5 minutes every day for 5 days, and to stay in the posture WHATEVER happened.

I found that the only way I could achieve this was to daydream upside down!  Pretend I was on a beach or floating about in a cloud.  I couldn't THINK about where I was or how to improve.  

On the second day my neck started to adjust itself.  It began to extend downwards so that my head pressed into the floor, and as that happened my shoulders started to rise.  I thought - 'Oh, this is what they said was supposed to happen, the body is doing it by itself!' - and the next day it happened again. It’s a really great posture and now I look forward to it!

So now I know what Salamba Sirsana is supposed to feel like, now I understand it, now I can surrender to it, and soon I will be able to start working in it.  That's how I learn in yoga and it’s a mixture of theory (I have read about it) and the body doing it (lots of practice but no success) and then when the time is right, the learning just sort of happens.

I am altering my perspective by turning my world upside down.

This is the one of the ways that I practice

This learning happened by taking in information, feeling its effects in the body, using determination, and then allowing it to happen.  I think of it as a 'dawning of understanding' a realisation and an opening that cannot be prescribed, but which is most likely to occur when particular conditions are met.  I spend time researching what might be the optimum ingredients to deliberately create an environment that I hope will bring about a shift, or development.  I do a lot of watching waiting and practising, and not just in yoga!

Feeling more hopeful now, I continue to ask how is it possible to broaden my thinking capacity?

As I write I feel very connected, a feeling of reaching out towards the unknown, whilst simultaneously reaching backwards.  

In relation to theological interpretations of the meaning of creation, George Steiner writes:

'We are creatures of a great thirst.  Bent on coming home to a place we have never known' (Steiner 2001:16)

- 1.2 -

I suspect, although I cannot be sure, that I am descended from a line of strong-minded evangelical women.  I feel that in some part I am retracing steps that my Great Grandmother has already trod.  A wheelchair invalid from the age of 76, she had previously attempted to bring Methodism to the working classes of Leicester, as well as (apparently to the embarrassment of her family) to the genteel holiday hotels of Italy and France. 

After her death my Grandfather published a book that included some of his Mother's writing.  

This is from her Spiritual Diary:

July 1906

'I see there is one thing and one thing only, that can preserve the glory of the circumstance.  The circumstances change, but what God meant us to take out of the circumstances that may remain and be a part of the eternal future.  So every day, it comes to this, 

'How can I live today's circumstance for God?'

'How can the love go on living?'

'How can the joy become fadeless?'

'How can the darkness become radiant…

February 1911

I have often thought in prayer, 

'How will God answer me?'

'How does he answer when I pray?

'How does He give Himself to me, so that I can take hold of him?'

He is not in the atmosphere.

' How does he touch my spirit?'

I want to be near him, 'How can my love grasp Him?'

And the answering thought came to me.  The word that is given to me is Himself.  He is clothed in his Word! 

(How true language must be the Gift, and all the things in it. God himself comes in language.)         (Broadbent 1925:127 / 128)

I empathise with my Great grandmother's questions, and join her in asking,

'How can I live the loving that I experience in meditation?'

Whilst I share my Great Grandmother's inquiry, my actions that arise as a consequence of my spiritual search are very different.  The following passage describes her actions:

"THE TALBOT LANE MISSION

The way in which the Talbot Lane Mission was started is of interest to but few now, but the way in which Christ leads His followers is, and always will be, of vital interest to the Christian Church. This is her (Susan Broadbent's) own account of the origin of the mission, given at the anniversary held on April 2 1888:

God showed us that we might do something for Him, something beyond attending trustees meetings, and building chapels, and more than entertaining ministers at special services; we, even we, could ourselves give time to working for God.

In March or April 1882 God bore it in mind that I had my Sunday afternoons to spare.  I could spare the time: but what could I do if I did go out?  I felt I must put myself in God's hands, and venture on this untried path.  I prayed for guidance every step, till I came down this street, and called upon a house up here, a new road as well as a new mission to me: I noticed this queer building, and wondered what it was., looking the picture of desolation with every window smashed.

Well gradually I found that I had a tract district, and was getting to know the kind neighbours.  None, scarcely, ever went to any place of worship, and persuade them I could not: and so, fearing we were just going to leave Leicester and nothing done, I ventured again on what was to me a desperate experiment of asking some to meet me at Mrs Hill's cottage on Sunday evenings.

God helped me - a few came week by week, till one said, 'Can't we pray?' I heard but took no notice, for I said to myself that that was impossible.  Another time: 'It is strange we can't have a little prayer.'  This time I was obliged to answer, and said, 'Oh yes we would.'  Thus a tract district, a woman's meeting, then a service in Jewry Street, my son Frank with me.  The first woman I ever heard speak in public was myself. A mission preacher came; the congregation were invited by house visiting.

On the last Sunday in March 1883 we had an hour's service in the hall, and about eight gave themselves to God that evening, and during the following ten days mission twenty more accepted salvation.   So we permanently engaged the hall, and found someone to take charge, as my husband was in too bad health himself to do what other wise would have been the joy and delight of his heart…

About a year later (in1895) she wrote:

I don't know what I should do just now: is it His will I should speak in the open air?  Why is that idea suddenly so prominent, and I am sorry to say, so unwelcome?   I see I am in great bondage, and really dread being so public.

If the Lord calls me to it, He will surely make it plainer and easier.  My prayer is that I may know His will and be led by it only - not by any fancy of what my duty may be.  Lord, I commit my way to Thee: Do Thou guide me! He hid his face not from shame and spitting." (Broadbent 1925: 98/101)

The Talbot Lane Mission continued under Susan Broadbent's supervision for 21 years. The memoir also contains letters of appreciation from members of the mission, one of which was sent twenty years after she had left Leicester.   Her last religious work was a book that apparently took nine years of study entitled 'Science, the Demonstrator of Revelation'.  An intriguing title of which little else remains. 

Being descended from a nineteenth century missionary is privately fascinating in terms of my own self-study, but also publicly embarrassing.  The power of religious institutions can be oppressive and the promulgation of religious dogma is potentially abusive, nevertheless I feel that I am a living twenty-first century version of my Great Grandmother.  

My intention is to leave the evangelical tradition where it belongs - in the past - and inquire into what this spiritual seeking means for me in the present.  The difference is that I am not attempting to build social structures.  I want to influence social formations as a consequence of acting with love, integrity and respect towards others. I aspire to live love in an ordinary way, with no special role or wider strategy in mind.

'It follows that when we change ourselves, we have already begun to change the world.  Heisenberg taught physicists that in subatomic realms the observer affects the observation.  The way we ask an experimental question determines the kind of answer we experience.  In the Buddha's universe this is true for all experience.  If a hostile person slows down his thinking enough to see that what provokes him is projected by his own mind, his world changes - and so does his behaviour - which in turn changes the world for those around him  "Little by little," the Buddha says "We make ourselves good, as a bucket fills with water drop by drop."  Little by little, too, we change the world we live in.  Even the grand earth shaking events of history have their origins in individual thought." (Easwaran 1987:66)

- 1.3 - 

I have practised meditation on a regular basis for many years.  The following passage comes from an introductory talk I wrote about what meditation is. This is how I experience the effects of my practise, and shows how my understanding arises through watching the connections between the mind, body and spirit.

Meditation is a practice that has been used to develop greater self-awareness for thousands of years.  It enables us to develop greater awareness of others and ourselves because it acts holistically.  As a holistic technique it encompasses and affects the mind, the body, the emotions and the spirit.  

The results of meditating will depend on the unique personality and the particular circumstances of the individual person, and this means that the both the experience and the effects of regular meditation will vary from one person to another.

In general terms human beings are very similar.   We have a physical body that needs to be healthy in order for us to maintain our sense of physical well being.  Emotionally we have great capacity for love, joy, sadness and fear.  

Keeping emotionally balanced and being both happy and contented helps us to meet the difficulties and challenges that happen in all our lives.  Our minds need to be occupied and stimulated without being overworked or over stressed, and whether or not you have religious beliefs we all want to feel spiritually 'at one' with nature and with the Universe.  

Practising meditation enables us to bring our bodies, minds, and emotions into harmony with each other by providing an anchor around which we can ask the question, 'Who am I?'  If one aspect is out of alignment, we easily become aware of it in meditation, and develop ways of thinking feeling and acting that help us to overcome disharmony or dysfunction.  We ask for an answer to the question 'Who am I?' and the answer changes over time as we develop and learn more and more about our natures and our life's meaning.

Acceptance and understanding means that we have then created the optimum conditions that enable us to work with, rather than against our bodies.  By doing this we encourage the body's natural immune systems as well as its capacity for renewal, and discover different ways of being in tune and responding in a health giving way to our physical needs.

Emotional pain can be as debilitating as physical pain, and the two aspects are often connected.  Practising meditation brings us to an inner centre, where the spiritual qualities of peace and love can always be found.  Peace and love are hidden deep within us, so deep that we have forgotten how to contact them.  

In the Western world, the Judeo-Christian ethic often defines us as sinners, as essentially bad only to be saved by God's grace. Eastern philosophy, from which meditation derives, starts from the opposite position - that at the heart of every human being, however they may be labelled by society - lies pure peaceful, blissful love.  The purpose of meditation is to help to put us all in touch with this bliss.

The increase in communication technology brings us more and more information - so much more information than we can often deal with.  Our minds can become cluttered with superficial knowledge that we forget as quickly as we can read it.  

Meditation shows you how to slow down the working of the mind.  Like a light shining in the darkness, it will help you to see the connections between your thoughts, your feelings and your body.  With your minds eye, it is possible to see how the 'peace which passes all understanding' might be obtainable in the midst of seeming chaos, and to become an embodiment of that peace.

When you meditate regularly then you begin to realise that whilst you have a body, you are not your body, that you have thoughts but you are not your thoughts, that you have emotions but that you are not your emotions.  So in answer to the question, 'Who am I?' we go ever deeper towards the inner source of peace and stillness.

If done properly and with commitment, meditation acts like a mirror within.  Aspects of oneself that might be avoided keep rising to the surface. Spiritual practice, for me, is not an unconnected naval-gazing activity, but a companion in my action inquiry.  It provides a source of loving energy that provides me with courage to make the life changes that need to be made. My longing for better integration between the mind, body and spirit means that I want to actively live my values. I want to do 'good work'.

'Work is good to the degree that it revivifies good questions (raising the worker's awareness); to the degree that it spins off good friends and the leisure to enjoy them (indeed the best work, and all truly artistic work, is itself leisurely in this respect); and to the degree that it embodies itself in ways that others, including Mother Earth herself, value.' (Fisher, Rooke, and Torbert 2000)

Working as a senior manager in a Housing Association and noticing the difference between how I anticipated my working day and what actually transpired became mentally and physically painful.  This was not just the stress caused by being interrupted in my chosen tasks, or having new priorities imposed from other sources.  It was also an accumulation of frustration, of constantly repeated experiences of starting the day wishing to act well and realising in my mind, body and spirit that by the end of the day that I had not succeeded. 

Not being able to achieve agreed tasks within the set timescales or to the required standard because other more urgent deadlines suddenly appear is a way of life in social housing.  Housing Associations (Registered Social Landlord's) have been squeezed between Central and Local Government's unremitting policy changes and the economic imperatives imposed by the City's lending institutions.  

I was managing staff who were committed to provide a social service and we were using performance indicators that measured income collection, that were financial targets not service standards. 

This is the kind of paradox that many managers and teachers working in the public sector have to deal with every day.  I thought that it might be possible to get around some of the contradictions by using a super-computer, but in the end even the software was not sufficient for the task, and four months after I had left the organisation it was merged with a larger RSL.

There may be other management tools and better practical answers to these dilemmas, but I am practising 'not doing' now, and by thinking more deeply and learning to live love better, I hope to be able respond differently in the future.  

'Do we create organisations, or do they create us?'   I left the Housing Association because I concluded that it was creating me, that the tangled web of regulations and performance targets were having a greater effect on my identity and personality, and I was thinking and behaving in ways that I define as 'not me'.  

As a manager I had assumed that as part of the senior management team we were responsible for creating the organisation - after all that is what the experts used to say - but my actual experience belies that assumption.  

If I think of organisations as self-regulating 'living systems' rather than mechanisms or machines, then that begins to echo with some of my actual experience. 

'The viability and resiliency of a self-organising system comes from its great capacity to adapt as needed, to create new structures that fit the moment.  Neither form nor function alone dictates how the system is organised.  Instead they are process structures, reorganising into different forms in order to maintain their identity.  The system may maintain itself in its present form or evolve to a new order, depending on what is required.  It is not locked into any one structure; it is capable of organising into whatever form it determines best suits the present situation.' (Wheatley 2000:82),

If organisations are living systems, then we can influence but do not directly control either people or structure. 

As I inquire more deeply, I want to extend the question about meaning making and organisation, into an existential question about the nature of the Universe. 

If I see the Universe as a pre-existent given, then perhaps I am guilty of concrete thinking, of seeing the world through a fixed conventional prism, that I might be a 21st century replica of my Great grandmother. 

It doesn't feel like that as I sit here writing with my computer on my lap, I am not saying, 'Look the universe is like THIS', but rather, 'If the universe exists as a self regulating living system, how can I come to know it?'  I understand this is a methodological question to which I have no universal answer, but which does assume that the participatory Universe exists independently of us (and me) but also changes in response to us as we come to know it.

This is not quite the same as a participatory universe, which comes into existence only as we come to know as part of an epistemological process of imaginative or intellectual inquiry.  I feel distaste for any view which says that the deep structures of the Universe only exist through our current consciousness. 

However, the resistance to a truly open inquiry into the nature of the manifest and unmanifest universe is enormous, both for me in my self-study and also in any co-operative inquiry.

'The way in which the boundaries of the cosmos of a given society are defended partakes of holy ritual.  For a good reason too.  To question the boundaries of the cosmos in a given culture is to question the identity of the people of that culture.  Let us remember that human identity is formed by and anchored in that underlying cosmology.' (Skolimowski 1994:84)

OK, if the material world we live in is socially constructed then we become what we think which is learned through language. Perhaps we become a more integrated part of the Cosmos when we understand its mathematical laws better, but we also learn through our bodies.

'We participate in our world so that the 'reality' that we experience is a co-creation that involves the primal givenness of the cosmos and human feeling and construing. The participative metaphor is particularly apt for action research, because as we participate in creating our world we are already embodied and breathing beings who are necessarily acting…'(Bradbury and Reason 2000: 7) 

I am combining action inquiry with my spiritual practice as I seek to understand the relationship between my mind, my body and the breath.  In Hindu philosophy, when the time is right then the higher mind automatically opens up awareness (like the body in Salamba Sirsasana) to increasingly subtle critical faculties.  This may not involve developing the capacity of thought or the thinking mind. 

'Rationality does not mean you have to be Aristotle…You are operating within reason when you operate within perspective.  You don't have to be doing calculus.

Likewise, vision-logic does not mean that you have to be Hegel or Whitehead. Rationality means perspective; vision-logic means integrating or co-ordinating different perspectives.  Even in the earliest foraging tribes, it is quite likely that a chieftain would have to take multiple perspectives in order to co-ordinate them: vision-logic.  The Western forms of reason and vision-logic are just that: Western forms, but the deep capacities themselves are not. (Wilbur1996: 28)  

My understanding is like this.  I can experience my world from different standpoints but cannot necessarily articulate that knowledge which seems to be in my body, not in my head. 

However, taking this position has led me in the past to be disdainful of intellectual activity.

'The second doctrine of the Perennial Philosophy - that it is possible to know the Divine Ground by a direct intuition higher than discursive reasoning - is to be found in all the great religions of the world. A philosopher who is merely content to know about the ultimate reality - theoretically and by hearsay - is compared by the Buddha to the herdsman of other men's cows. Mohammed uses as even homelier barnyard metaphor.   For him the philosopher who has not realised his metaphysics is just an ass bearing a load of books.' (Aldous Huxley in Prahbavananda, Isherwood 1987:9)

I get angry at the power accorded to the intellect, as opposed to other ways of knowing and angry at the power of words if they are used to dismiss, disown and oppress.  I wanted to ignore that power, to say that I did not need it. But now I realise that to discover more about the deeper nature of the world and the universe, that I need to pay attention to the use of words, and that altering my language will enable my mind to encompass greater subtlety.

I have a belief, an imagining.  I believe that when higher consciousness dawns upon the mind, we become a more conscious part of, and know better how to live in, the already-living Universe.  I am willing to do what needs to be done in order to expand my awareness.

This belief is important to me now - but it might alter in the future.  For the moment, it acts like a magnet, it draws me to inquiry, to self study, to self development, to spiritual practice, to want to become 'It', whatever that 'It' part of the Universe 'It' is.  

But I am at the beginning of my inquiry and must resist the temptation to rush into visioning. It is my intention in this self-study to explain my thinking and acting in order to bring them more into line with my experience of being, which is neither conventional nor prescribed.  I believe that as I do this, the conflict between the way I feel and what I do, signified by the pain in my belly, will subside.

Hindu philosophy says that as understanding increases, the subtle energy moves up the spine from its base to the top of the head.  I want my energy to move from the belly to the 5th Chakra. I hope that by expanding my capacity to speak and act with love and respect both for myself and for others, this will provide the conditions in which change might take place.

*********************

LOVE IN ORGANISATION

· 2 -

Practising Love in Organisation

'People sometimes say, "All we really need is love." Of course that's true - if there were universal love all would go well.  But we don't appear to have it…However, if we really can communicate, then we will have fellowship, participation, friendship, and love, growing and growing.' (Bohm 1996:36:47)

· 2.1 -

PRACTISING LOVING RELATIONS IN MANAGEMENT CONSULTANCY

The older I get - and the older my children become - the better I can describe parenting as a loving relationship from which other loving relations might be compared.  I look passed the grindingly anxious details of child rearing and instead recall what loving meant as part of the complex process of nurturing and developing healthy children.  

As I have better understood the events of my own childhood and recognised how I have re-enacted negative parental behaviours with my children, I have wanted to treat them in adulthood with more of the love and respect they should have received when they were little.  I have decided this means to responding to them in the way that they ask me to, or appear to want me to, and not by imposing my own standards.  Giving them ‘unconditional positive regard’ (Rogers) because they know themselves better than I do.  

So for some years now I have been practising being a parent differently, based on what I have learned about my parenting ‘mistakes’ and thinking about how I might want to be treated in similar circumstances.  Whilst being the parent of small children carries with it power and authority, as the parent of 'thirty-something' children I am conscious of the changing nature of the life cycle.  My parental authority dwindles as I grow older, and in old age those power relations become reversed.  When I write about love in organisations, I am writing with knowledge of the changing seasons, and of the generative and degenerative changes that relationships - as well as organisations - can also experience over time.

Ruddick uses the term 'protective love' (1990:70) and the phrase 'sponsoring … a child's unfolding' (1990:82) to describe the contexts within which mothers may think and feel, both for, as well as on behalf of, their children.  Even with adult children, my experience as parent remains, to want to confirm their autonomy, encourage them to make their own choices regardless of convention and to continue to love them whatever transpires.

As in parenting, I think good-enough management consultancy is about encompassing contradiction, of appreciating both the good and the bad, which provides one of the conditions that also enables organisations (like children) to develop and to thrive.

Margaret Wheatley (2000:14) refers to love and deep emotion has having unseen but real effects in organisation, and she includes it in a discussion of organisational culture as an organisational value.  I have found it often only briefly referred to in the management literature and then more associated with action and organisational practice, than relationships and communication.

This is an example of loving influences whilst acting as a consultant working on a risk management strategy and a business planning process, and developing my relationship with AV, the Director of a small ethnic minority Housing Association.

The italics indicate either my reflections on what I learned later after writing about the encounter, or my recollection of a conversation.

AV had been busy creating lists of risk areas modelled on literature he had read, and wanted me to comment and approve them. I was not keen to do it this way, because my view of risk mapping and risk assessment is broader.  I wanted to do a risk mapping exercise with staff and the Management Committee and to go through a participative consultation procedure.  I suggested this, 'No', he said, he had already asked the staff and some of the Management Committee for comments on his drafts.  

I did not pursue this, deciding instead to tidy up his soft copies so that the lists and tasks were more comprehensible.  After doing that, and reflecting on his work, I decided to give him (unasked) an A4 summary of what I thought were the main risk areas that should be included in any risk management strategy.  He said the summary was useful, but did not integrate it into his draft risk reports.  Taken together, I think my actions implied a tacit approval for a risk management strategy that I do not consider would be recognised as an adequately addressing risk by an external auditor.

Practising 'love' and 'unconditional regard' for my client may create unforeseen ethical dilemmas.  By always agreeing to carry out the consultants brief the way that the client wishes could prejudice my professional reputation in the social housing movement. I am employed to use skills and experience that should not be compromised.

Alternatively, if I assume that my loving relationship includes a degree of intimacy that is not appropriate, then the relationship is less about the organisation and more about feeding personal desires.  When I write about a parenting relationship, it is the relationship of loving care in relation to the adult child - already separated and independent of its parents - that is analogous, not the intimacy of the parent caring for the young child or even the young adult. 

How do I act in relation to my client and treat the relationship as a 'process of becoming'?

'If I see a relationship as just a way of reinforcing certain types of words or opinions in the other, then I tend to confirm him as an object - a basically mechanical, manipulatable object.  And if I see this as his potentiality, he tends to act in ways which supports this hypothesis.  If, on the other hand, I see the relationship as an opportunity to "reinforce" all that he is, the person that he is with all his existing potentialities, then he tends to act in ways that support this hypothesis.  I have then - to use Buber's term - confirmed him as a living person, capable of creative inner development.' (Rogers 1967:57)

I came back to 'risk' again reading the Management Committee papers and Minutes during a mock audit.  It had not been reported at all, either as a working draft or as a strategy proposal.

This time my recommendation was firmer, and in writing, 'That application for registration (as an Registered Social Landlord) should not take place until the Management Committee has considered a risk management strategy'.  So this time, I am coming from the top down rather then the bottom up, using the regulations as the source of my authority!

The kind of 'love in relationship' that I practised here is mediated by a large measure of pragmatism, which forms a familiar boundary in my professional practise. The feeling in my body is similar to the loving parental feeling of 'saying no' to children.  But should there be a boundary if love is to mean anything in this relationship? 

A loving sensation in the body means that I will do 'anything' for you but there is a point when the seeds of another feeling enters my body. If I am mindful of their sensation, they warn me there is danger.  It's THIS far and no further, the point where I reach the boundaries of love. That's when thinking starts, and the head begins to rule the heart.  

If I compare this feeling of safety with the 'caged' feeling of being limited by my thinking (see page 3), then the shadow side of this boundary can also be my prison.

I see my role now, as lovingly holding onto the 'risk' issue that ultimately will require further action.  This is a relationship where the conversations are about doing and acting rather than thinking.  I reflect after I have left the office, and then think through what the options might be so that when we meet again, I attempt to match his moods, his way of operating, and then suggest interventions that AV is most likely to work with.

My description shows how I did not put emphasis on the relationship, but on the outcomes.  Next time, I need to ask questions about how AV perceives the participation process, so my reflections need to be about how I inquire with AV into how he makes decisions and how he consults.

There is a similar story to be told here in relation to writing the Business Plan - AV asked me to do a cash flow using his drafts. As with the risk strategy, this is also not an activity I was willing to carry out in this way.

With AV's permission I telephoned HACAS, the industry leaders in consulting.  They sent me a simple model forecast for a similar size organisation, all 8 spreadsheet pages.  I tentatively suggested using them to AV, 'It'll cost you under £1000', I said. 'No', AV replied, 'it's too expensive; we'll get KB (Treasurer of the Management Committee) to do it'.  

I accept what my client says ' is the truth' about strongly felt issues, regardless of my own opinion.  But what is the truth here? 

'Truth is not limited to speech alone.  There are four sins of speech: abuse and obscenity, dealing in falsehoods, calumny or telling tales and lastly ridiculing what others hold to be sacred.' (Iyengar 1966:33)

I suspend my judgement and begin to listen in what AV says for the echoes of influence other relationships in the organisation. 

As a way of moving forward I suggested a meeting with the Treasurer, 'So we can talk straight to him, just the three of us'. 

This is the narrative of part of that discussion:

KB said, 'I do not see why we need to be registered.  There are plenty of other RSL's that do that very well. The reason I support this Housing Association because of the support services it provides for the Asian community.'

Oh my God, I thought, so he does not support registration, so he would naturally be reluctant to offer to do the business forecast.

'Well', I said, 'When I was reading the reports I saw that AV wanted to develop the support services but that the Chair of the Management Committee was against that because he said that there were other RSL's that provide those Supported Housing services better than AGHA'.

'Yes', said KB, 'and the Chair is against registration as well!'


I looked at AV, 'So who is in favour?'

'The ex-Chair and myself' he said.

I was startled, no wonder I am getting unclear responses from AV, and no wonder he is worried about registration.  His Committee does not back the move.

'Why did you all agree to go down this route?' I asked.


'We all agreed it at the away-day the September before last,' he said. 

'You need someone with senior management expertise that can pull this all together, I said, 'I do not think that present Chair has that experience.'

We started to discuss recruiting a new Chair.  KB was very keen to talk about this, much more so than talking about finance issues. 

We moved back to the Business Plan as we talked about the need for outside expertise.  KB was obviously willing to co-operate with implementing the original Committee decision.

'This forecast is the same model we use at MHT' he said,' I could do this for you, when do you want it?'

Phew, I thought, this is much more straightforward than I thought it would be!

He obviously meant to get it done promptly and talked about doing it during his half term holiday leave, asking how the finance worker could get him the information he needed on rents and properties.  We agreed a deadline of mid March, ready for the next Management Committee meeting.

I looked at KB with a sudden rush of thinking, 'I like you, I like you a lot', and wondered if he had made a similar decision about me.

I was glad to meet KB because it both gave me insight into the quality of the financial expertise on the Committee and broadened my understanding of the relationship dynamics that might be affecting AV's decision making.  On reflection I guess that the Committee needs to take a clearer strategic role, but I do not yet know if this is 'true'.

That part of 'love' in the consultant's role is holding the ambiguity, staying with AV's feelings about the potential effect of change for him, and lightly holding my concern about his capacity to cope with different ideas. 

AV's brother died last month, and he says he is confused at work.  A potential new Chair has been approached, but the current Chair is reluctant to stand down and continues to block the original strategy of registration. KB was not given the information he needed to do a Business Plan.

So I move between friend / colleague / supervisor / auditor.  AV moves also, from being-the-supervisor-with-the-money to the one who is supervised. I see this as a potentially transforming relationship, where the connecting values of love and trust might create the conditions for sustainable organisational development.

· 2.2 -

LOVING INTENTIONS AND LEARNING WITH THE ALS

'Falling in love' leads to totally positive acceptance of the beloved.  This alters over time as we get more familiar with each other, and this may cause a split or a change in the romantic nature of the relationship.  The other person does not change but my perception alters to include aspects of character that had previously gone unnoticed or been overlooked.

It seems to me that love here is in the eye of the beholder, it is not 'out there', but 'in here'.  It is an interior sensation that is usually triggered by an outside happenstance, which alters my perceptions and then leads to action that demonstrates how I feel. Of all the aspects of love, romantic love seems most likely to be socially constructed because intention is linked to action.

My question here is, 'Is it possible to intend to fall in love with the world generally, to see all relationships with the eye of the lover, and then to act with love within organisation?'  

'The body can perceive its own movement.  When you move the body you know the relation between intention and action.  The impulse to move and the movement are seen to be connected…You have an intention to think, which you are not usually aware of.  You think because you have an intention to think…If you watch, you'll see an intention to think, an impulse to think.  Then comes the thought, and the thought gives rise to a feeling, which might give rise to another intention to think and so on.' (Bohm 1996:25)

If I intend to fall in love this way, will I then be deliberately able to see the world through a rosy glow even through organisational contradictions?  What is my response when my planned outcome is not achieved, can I remain loving?  Can I remain loving whilst feeling fearful?  Probably not, but my loving intention might be able to bring me back to seeking to act with love.

I have been considering what an actively loving role might look like for a trainer or a consultant working with groups and the role of 'facilitator' seems the nearest model. 

What the facilitator does is:

'(Enables) a set of activities on the part of the consultant that help the client to perceive, understand and act upon the process events that occur in the clients environment in order to improve the situation as defined by the client.' (Schein 1988)

So now I am practising being a facilitator, as I might practise yoga asansas.  I am thinking about facilitation skills, learning the language and practising doing it. My aim is to 'know' how to do it in an embodied way that will include thinking differently.  As in yoga, eventually this new thinking and doing will hopefully become more naturally incorporated into my ordinary day-to-day being-in-the-world.

I think that my intention to be loving will enable me to integrate my mind, body, emotions and spirit and to achieve harmony in the midst of action, which will then enable the action 'to do itself'.  Like in Salamba Sirsasana, the action will do itself.

The 'body' here is the group that I am facilitating, and the aim is for us to become a self-regulating system, a group that comes to 'know' itself in the dynamic of relationship.

Harmony of mind, body and spirit also enables me to 'forget' myself, and to become more aware in the interaction, to watch as an observer might watch, to become mindful, to do 'reflection-in-action'.   My loving intention enables me to become less aware of my needs and more receptive to living and loving in the moment. 

'(Tai Chi) practitioners can get a sense of how their intentions direct energy filled activity throughout their bodies.  They are instructed to feel the desired intention-directed energy in an arm, in contrast to the same arm while completely tensed or completely relaxed.  The "tai chi" arm is sensed both as being stronger whilst using less effort. Once this sense memory is in place, beginners immediately are able to practice…'  (Burr and Hartman in Hocking, Haskells and Linds 2001: 125)

It is a 'sense-memory' of loving integration that I am aiming for as I practise learning to be a facilitator.

Recently I was invited to Brighton to talk about action inquiry to a group of women who meet as an Action Learning Set.  They said they were interested in developing themselves, both individually and as a group, and they contacted me as a consequence of reading an article I had written in the social housing press about co-operative inquiry and action inquiry. 

The italics show my planning and preparation for the session, and later italics are taped remarks from participants.

I felt uncertain about doing this and planned the session within the limits of my own feelings of comfort.  I spent time writing a short introduction on some theory, which I would be able to memorise without too much effort, and then thought deeply about why I wanted to do it in the first place.  

I want 'loving intention' to be at the basis of my practice.  As I thought and planned the session, I could feel a lightness of hopeful anticipation in my chest, looking forwards to possibility, looking forwards to new relationship and new learning situation.  How loving am I towards myself and how much loving attention am I able to give to others?  What information or practice would most helpful to the ALS? I knew that the likelihood of personal feelings of inadequacy would be high not only before, but also during and after the session, and that this needed to be dealt with if there was to be any experiential learning either for me or for the participants.

Although by writing the article I had created the possibility of the invitation to meet the ALS, I now had no managerial role or strategy and although I would be using many of the skills I learned as a manager, I was there to be purely facilitative. I remembered that I was not a manager any more, that I had no 'label' and that I could and should name myself differently.  These are some of the notes that I made as part of the preparation for facilitating:

I read Chapter One of John Heron's 'The Facilitators Handbook'  

The ALS had said they were 'raring to go' and interested in:

· All methods of personal development

· Effecting change for themselves

· How co-operative inquiry could contribute within their group

· Could contribute within the individuals workplace

'Because this (inquiry) seems to fit with our way of working so well'

I sat and imagined the group.

How do I end the session?

What questions would I have for the ALS?

I read some notes from the Leadership Maturity Framework training (Fisher, Rooke and Torbert 2000)

I splurged questions on the page, curiosity held in the heart in the middle of the page…

· What ignited your interest in AL

· What do you see differently because you do action learning

· What is the main preoccupation of this ALS

· How does AL involve you creatively? 

· How have your questions changed over time

· Do you as a group have recognisable patterns

· What are your loving relations and connections

· What is the ALS frame for measuring success and failure

· Do you track development or learning as part of the AL process

· Does AL affect your way of 'being' in the world 

How can a climate of personal value, integrity and respect be created?
I will imagine 'holding' the group lightly in my imagination beforehand.

I will not talk too much!  I will attribute positive qualities in my mind to each group member during the first exercise.

I will have a collaborative frame of reference.

Whatever happened, I expected to get an experience of 'doing it differently'.  So as well as the anxiety of a new situation the event also brought a thrill of newness, and within that frame I decided that my standards of judgement should be generous.  So my standards for myself were fairly minimal.  

They were, firstly, to feel an embodied feeling of OK'ness at the end of the session, and secondly to receive some positive verbal feedback from the participants.  This could be indicated by words like, 'That was enjoyable, that was interesting.'  This would be enough to signify to me that some experiential learning took place for the participants, which had sufficient meaning for them to create the potential for future development.  

Because I anticipate being afraid, at some point there will be a failure to embody those values of love, respect and integrity. I can predict this because I am deliberately doing something strange and different.  So when the fear comes, the loving intention is the only thing that I can hang on to.  

The intention provides the energy that is the beginning of the creativity that enables the change.  Even if I do not achieve my dreams this time, the energy will remain with me so that the next time I even have permission to fail again!  My idea is that ultimately the effort will gradually bring about something of what I intended.  

I structured the session into three parts.  The first hour was to be spent on theory, a talk with questions and answers, then experiential knowing - exercises in moving around the room with awareness, talking and listening to each other - followed by propositional knowing  - writing personal stories.  Then in the last part of the session taking one of the stories and applying the learning pathways grid (Rudolph, Taylor and Foldy in Bradbury and Reason 2000)

When I listened to the tapes I heard myself talk incoherently about the theory.  I needed to practice patience and calmness to continue listening. Thank goodness they had the articles and the written summaries with references!  Thank goodness my loving intentions were strong enough to keep me wanting to learn to do it better!

There were remarks and questions from most of the participants, one asking with an excited glint in the eye, 

'I've noticed the connections between people.  If there is conflict they cannot take it further, but if it (the connection) is good then something develops…like counselling, people learn differently'

I felt inadequate, saying something rather incoherent about connections and organisational culture.  How could I have responded with more life affirming energy?

'We do not spend as much time as we used to on evaluation, on unpacking last week…

Now I was very interested in that remark.  I was a watcher, from the outside, wondering why they had invited me.  OK so they were interested in inquiry, but they wanted to effect change for themselves. Perhaps this was it; perhaps they needed to say things to each other in front of the 'outsider'?  The first time it was said, I made a mental note to reflect this back to them, some how, not sure how. 

This was definitely important to them, and it came up again later:

'I get frustrated by being frilly.  I really like the process of questioning and sometimes I can't ask the question.  We may have actually lost the balance.  It was structured at the beginning.'

I 'knew' and recognised the issue as it popped up again, but the words could not name it, and so the 'knowing' could not be shared. 

I also learned not to confront defensiveness too vigorously or press to prove my points.  If an observation I make about a client's process is correct, opportunities will come up again and again to come back to it, because patterns of behaviour are repetitious and cyclical.'(Harrison 1999:7)

Finding the words to express my understanding in a loving way is at the heart of my learning; this is how the blocking happens in my professional practice.

'You have it inside yourself because your body acts as a mirror and you can see the tensions arising in the body.' (Bohm 1996:25)

When we were doing the experiential exercises my words on the tape became more understandable.  But I remained aware of awkwardness, in me and in the room as we did it. The room used was a Boardroom with a big table in it, and everyone, including me, trooped in the same direction around and around the table.

 'Life, like tightrope walking, is scary and risky.  It involves a bodymind full of unfamiliar learning.  This risk speaks to our histories of embodiment (that is to our processes of living and becoming) and to the ways in which our bodies unfold through and are complicit within our language as educators.'(Hocking, Haskells and Linds 2001: xxi) 

The timbre of my voice gives clues of my inner state of being. I hear myself lovingly encouraging one of the participants to recognise and reframe her thinking in relation to a 'should she stay, or should she go' dilemma about early retirement.  I was involved, being part of the connections, working and acting and being part of the dynamic.

Living the loving comes and goes as my attention wanders into habitual defences.  Developing the capacity to remember my intention enables me to move on to practice loving again.  It is this intention to love that sustains me in learning. Even through feelings of excruciating inadequacy I can continue to value and respect the worth of my inquiry.

'This (last) suggests another way of describing openness to experience.  It means lack of rigidity and permeability of boundaries in concepts, beliefs, perceptions and hypotheses.  It means a tolerance of ambiguity where ambiguity exists.  It means the ability to receive much conflicting information without forcing closure upon the situation. It means what the general semanticist calls the "extensional orientation".' (Rogers 1967:353)

My aim is to remain open and willing to learn in the way that Rogers describes.

**************************************

LOVE IN ORGANISATION

- 3 -

Loving disciplines

COMBINING ACTION RESEARCH AND SPIRITUAL PRACTICE
The ideas presented here emerged from my rereading the Introduction to the ‘Handbook of Action Research’ (Bradbury and Reason 2000), followed by amazing conversations at the 8th Hawkwood conference on ‘Emerging Approaches to Inquiry’ in September 2000, and then by reading Peter Reason’s paper ‘Action Research as Spiritual Practice’ (Reason 2000).

I begin by responding to the introductory chapter to the Handbook of Action Research and then linking ideas about language, action and learning into the strands of my own meaning making.  By writing about this, I hope to be able to see how I integrate my spiritual practice with the language and methodology of action research.


I think that religious beliefs can also provide a mental framework of the way God or the universe is.  These beliefs often then lead to prescriptions about how we might act within it.


On the other hand fundamentalist religions maintain that there is an unchanging truth about the nature of God and the Universe, true for all time.  History does not bear this out.  The nature of religious belief and religious practice can be shown to have varied significantly over time, whilst the core essence remains. (Wilbur 1996)


Clearly spiritual values can play a part in assessing the worth and quality of action.  (See also Reason 2000)


I think that religious beliefs can also provide a mental framework of the way God or the Universe is.  These beliefs often then lead to prescriptions about how we might act within the model. 


The removal of the barriers between art, science and religious knowledge seeks to enable a redefinition and expansion of knowledge. The participatory worldview often indicates that God and the Universe only exist only so far as our understanding will allow us to comprehend it (Skolimowski 1994).  

I think that this is taking the constructivist approach too far, and is a question I come back to.

The nature of 'Spirit', consciousness and spiritual practise

In the introductory chapter to the Handbook of Action Research and in Reason’s paper on spiritual practice, neither the meaning of spirituality nor the nature of ‘spirit’ is defined.  What is meant is contained within the text, in description. 

‘ Our reality emerges through a co-creative dance of the human bodymind’ (Reason 2000:12)

From these writings, the nature and quality of spirituality comes to be understood by the reader within the context of the writing, as presentational knowing emerges out of practical knowing, and as the values inherent within the framework of the inquiry become apparent.  

There is a hint in the Introduction to the Handbook of Action Research that there may be more outside us (or inside us) than just a participatory universe, 

‘But surely, even if phenomena are not directly apprehended but are understood within a cultural context mediated by language, there are “deeper structures of reality” (Berry 1999) which lie under and behind them.’ (Bradbury and Reason 2000:8)

Looking at ‘spirit’ as an ‘object’ not just as a ‘knowing’, John Heron defines the ‘spiritual’ as

‘a comprehensive, all-pervasive, dipolar consciousness-life that appears to include human consciousness-life, to be beyond it and to be within it.’ (Heron 1998:8)

Wilbur, with whom Heron has many disagreements, gives the ‘spiritual’ alternative twists - the spirit which encompasses all aspects of what it is to be human, and an alternative which separates the spiritual aspect from the physical, psychological and the cultural aspects of being human.  He also refers to ‘Spirit-in-action’ as a natural evolutionary force that enables the creative emergence of human consciousness (Wilbur 1996).

These understandings of ‘spirit’ move along a continuum, from spiritual values contained in action (Reason 2000), to ‘spirit within’ which compasses the everyday world and the transpersonal world (Heron 1998), to the spirit as an external force in the universe (Wilbur 1996). They all have links with religion, Reason’s with liberation theology, and Heron and Wilbur with traditional eastern religions.

Consciousness is usually described as form of awareness, whether the awareness of the values embedded in original sin and original blessing, or awareness of gross and subtle levels in Bhuddist and Vedic psychology. It can refer to awareness of the material physical world as well as the transcendent and metaphysical.  Developing awareness, raising consciousness and coming to know are shared concerns of both action research and spiritual practise.

But consciousness extends beyond representation:

‘As generally experienced in its active or excited states, consciousness is fragmented into the separate values of the active knower (ego), processes of knowing (levels of mind), and known, (objects of experience)…Ultimately, Vedic psychology describes the essential, underlying nature of consciousness (the Self) as a silent, unified field of pure consciousness having no content other than itself.’(Alexander et.al. 1990:290)

And in the Chandogya Upanishad,

‘When a man is dying, his family

All gather round and ask, ‘Do you know me?

Do you know me?’ And so long as his speech

Has not merged with his mind, his mind in prana,

Prana in fire, and fire in pure Being,

He knows them all.  But there is no more knowing

When speech merges with mind, mind in prana,

Prana in fire, and fire in pure Being.

There is nothing that does not come from him.

Of everything he is the inmost Self.

He is the truth; he is the self supreme.

You are that, Shvetaku; you are that’ (Easwaran 1987:188)

This is why in the mantra meditation, the mantra is a vibration and not a meaningful word.  This word has no meaning, only a resonance, and it is this resonance when it eventually ceases that finally leads to silence.  Then in silence the mind becomes still and the conditions are provided in which consciousness may expand.  

‘We are usually aware of only the active levels of mind engaged in thought and behaviour.  Thought proceeds as if “horizontally”, mediated by language and symbolic content, moving from one idea to another.  According to Vedic psychology, however, every thought has also undergone a “vertical” microgenesis from its unmanifest source in pure consciousness through the more precipitated, concrete manifestations, until it finally becomes discernible to conscious awareness. According to Vedic psychology, the emergence of thought from the least excited level of consciousness results from the interaction of sensory input with “the storehouse of impressions” associated with the individual ego at the finest level of the mind. The thought comes to be experienced at a more or less precipitated level of its development, depending primarily on one’s current period of cognitive development.’ (Alexander and Langer 1990:292)

Occasionally there are echoes of going beyond language in the action research literature:

‘Silence means letting go of all images – whether oral ones or auditory ones or visual ones or inner ones or cognitive ones or imaginative ones.  Whether of time or of space, of inner of outer.  It is a radical letting go of language.  A concentration on what is non- language, non-music, non-self, non-God.  It is being.  A being still. (Fox, 1999a 137-7, in Reason 2000)

What I am trying to show here, is that consciousness can go beyond language and the linguistic turn, and that spiritual practise can either come before or after the action turn.  My experience is that spiritual practise can clarify and support the intention to act, as well as help to deepen reflection.  It wraps itself around the inquiry processes.

As individual experience gets closer to no-language the more difficult it becomes to verbally share its meaning.

‘In Zen there is a saying, “That which one can deviate from is not the true Tao.” In other words, in some ways our knowledge is indeed a matter of correcting our inaccurate maps; but also and at a much deeper level, there is a Tao, a Way, a current of the Kosmos, from which we have not, and never can deviate.  And part of our job is to find this deeper current, this Tao, and express it, elucidate it, celebrate it.’ (Wilbur 1997:65)

So whilst my spiritual interpretation of the maps may change, I still need those maps (cf. Skolimowski on page 23), representations of the Tao, the Spirit-in-action, both as a starting point and as a way of sharing meanings and transforming my action.  I think that cognitive maps enable us to become silent, and to share the meaning of silence.

'There is the possibility of the transformation of consciousness, both individually and collectively.  It's important that it happen together - it's got to be both.  And therefore this whole question - of communication and the ability to dialogue, the ability to participate in communication - is crucial.' (Bohm 1996:95)

The language of action research provides opportunities for creating practical links between the spiritual and the everyday.  But it is also been suggested as a way of life, is 'inquiry' a spiritual practice of itself?

‘…participatory research is an attitude, a way of creating knowing in action, possibly a way of life, not simply just a method.’ (Bradbury and Reason 2000, Conclusion:7)

Reason’s perception of the spiritual is to present it as ‘values in action’. So that, in so far as action inquiry enables me to become more aware of the quality of my practice, it is a spiritual practice.

‘If we see action research as spiritual practice, we may thereby discover ways in which can inquire together into worthwhile purposes.’ (Reason 2000: 3)

Communicating what I know

Learning to inquire is very different from learning spiritual practises.  The former is open to question with very few definitions and the latter can be full of injunctions.

Teaching Iyengar Yoga is not a dialogue or a discussion between teacher and students about how to do the postures (asansas).  The rules for teaching are laid down by Mr Iyengar and are taught in a very specific way.  The teaching method is a combination of verbal instructions, modelling and touch.  As the teacher deepens her own personal experience, she has a more varied range of choices about how to instruct well - but within the rules. Indications that the student is beginning to understand might occur when s/he begins to talk about linking movements in one posture with movements in another, or when the awareness in the body becomes apparent from the way the body is held or moves in the asanas.  

These are very specific instructions that require unthinking obedience in order to be understood.  Once that has been transferred, the learning process continues internally because the knowledge becomes embodied within the individual student.  The learning has become internal and unique to that particular body, and is not externally focussed towards the teacher or other participants.

In the case of Iyengar Yoga, the map is prescriptive but the self-knowledge it imparts is for individual interpretation.  It can create possibilities within the individual body that is unbounded by the teacher, and to which to the teacher has no access other than guesswork.

Whilst the extended epistemology of action research ultimately communicates the four ways of knowing in some form of representation, spiritual practice is an experiential knowing that is not often named - because it may be knowledge of no-thing and no-representation.  How can I bring non-verbal spiritual experience into my inquiry?  Can I represent it only through a description of living spiritual values, or are there other ways?

Judi Marshall refers to ‘inner and outer arcs of attention’ (Marshall in Bradbury and Reason 2000) and writes about self-attentional disciplines. The way that she does this resonates with my experience of spiritual practice:

‘Each person’s inquiry approach will be distinctive, disciplines cannot be cloned or copied.  Rather each person must identify and craft their own qualities and practices. The questioning then becomes how to do them well, how to conduct them with quality and rigour appropriate to their forms, and how to articulate the inquiry processes and sense making richly and non-defensively.’ (Marshall in Bradbury and Reason 2000)

Torbert also describes action inquiry as self-discipline and as a dynamic process that can incorporate first, second and third loop learning in the present moment, which he considers becomes more and more possible as discriminative awareness is developed.

‘But in addition, action inquiry studies the internalising and externalising universe in the present, both as it resonates with and departs from the past, and as it resonates with and potentiates the future.’ (Torbert in Bradbury and Reason 2000)

It is in Torbert’s emphasis on integrating the four territories of experience – visioning, strategizing, performing and assessing – experienced and recognised as action in the moment where Torbert begins the action inquiry cross fertilisation with traditional eastern religions. 

Torbert promotes awareness in the moment for all levels of mind using the basis of Vedic psychology and the overarching theories from Wilbur (Wilbur1996). He has also developed the Leadership Maturity Framework, which defines cognitive development more fully, and is used as a tool, inviting people to use action inquiry as a way of developing themselves and the organisations they work in. (Rooke, Fisher and Torbert 2000).  This is an arena in which Torbert brings action inquiry and the development of higher consciousness together in order to develop and enhance better management practise.

Living my contradictions lovingly 

Part of the clarifying process for me is the opportunity to refer back to Christianity and Hinduism, and look at them afresh from the ‘action inquiry’ standpoint. 

‘But I say to you that hear, Love your enemies, do good to those who curse you, pray for those who abuse you.  

To him who strikes you on the cheek offer him the other one also; and from him who takes away your coat do not withhold even your shirt.  

Give to everyone who begs from you; and of him who takes away your goods do not ask them again.  

And as you wish that men would do to you, do so to them.’ (The Bible, Revised Standard Version, Luke Chapter 6)

Basic Hindu teaching comes from Patanjali, who taught the eight limbs of Yoga:

‘The first of these is yama (ethical disciplines) the great commandments transcending creed, country, age and time.  They are: ahimsa (non-violence), satya (truth), asteya (non-stealing), brahmacharya (continence) and aparigraha (non-coveting)…

Niyama are the rules of conduct that apply to individual discipline.  The five niyama listed by Patanjali are: saucha (purity), santosa (contentment), tapas (ardour or austerity), svadhyaya (study of the Self) and Isvara pranidhana (dedication to the Lord)…

The third limb of yoga is asana or posture…

Pranayama – the science of breath…

Pratyahara. If a man’s reason succumbs to the pull of his senses he is lost…This is the fifth stage of yoga where the senses are brought under control.

Dharana.  When the body has been tempered by the asansas, when the mind has been refined by the fire of pranayama and when the senses have been brought under control by pratyahara the sadhaka reaches the sixth stage called dharana.  Here he is concentrated on a single point or on a task in which he is wholly absorbed.

Dhyana. When the oil is poured from one vessel to another, one can observe the steady constant flow.  When the flow of concentration is uninterrupted the state that arises is dhyana (meditation).

Samadhi is the end of the sadhaki’s quest.  At the peak of his meditation he passes into the state of samadhi, where his body and his senses are at rest as if he is asleep, his faculties of mind and reason are alert as if he is awake, yet he has gone beyond consciousness.’ (Iyengar 1966:31)

I do not care about the religious nature of these practises.  It is the stories and the practices, my recognition that my struggles are those that all human beings have always struggled for in order to find meaning and to lead the good life.  That is what I relate to.  I do not feel the need to leave Christianity behind in order to embrace Hinduism, or to leave religion behind in order to do action research.  

I live with contradiction and ambiguity all the time, as a middle-aged woman, as a wife and mother, as a teacher, as a student.  Coherence seems possible by living values of integrity, respect, love and compassion.  These values enable integration  - enable me to make meaning out of contradiction. (Whitehead 1989)

This is why I appreciate Judi Marshall’s approach: 

‘These are open frames rather than rigid behaviour patterns.  I seek to pursue them with soft rigour, determined and persistent, but not obsessive.’ (Marshall in Bradbury and Reason 2000)

The action researcher does require a level of awareness, and also should be prepared for personal change (Marshall and Reason).  Action research does not require the inquirer to undertake specific practices like fasting - although there is a hint of that in Torbert (in Bradbury and Reason 2000) when he advocates ‘coitus interruptus’ (pratyahara, the fifth limb of yoga) as a way of life! Yet it is suggested that to support the inquiry process, some form of therapy or mindfulness exercise is often helpful, and I think that spiritual practise can provide this kind of support.

In all the great religions of the world there is a requirement to control the mind, the senses and desire.  My experience is that learning this control is important, not - as it is often perceived - as a punishment, but as a way of learning to go 'lightly', of reducing attachment to outcomes.

I think we need to recognise our desires for what they usually are - habits and patterns - all of that will ultimately need to be transcended if we are to create new knowledge together in a participatory universe. 

'Emotions modulate the operation of intelligence as a concrete aspect of everyday life.  Thus envy, fear, ambition and competition restrict intelligent behaviour, because they narrow our attention and our vision (in all our senses).  These emotions prevent us from seeing the other, or from seeing the circumstances in which we find ourselves…the only emotion that broadens your vision is love.  In love we accept ourselves and the circumstances in which we live, thus expanding the possibility for intelligent behaviour.  In this sense love is visionary.' (Bunnell and Forsyth in Hocking, Haskells and Linds 2001:163)

My spiritual practice is what has been called ‘a post language developmental technology’ (Alexander 1990:297) and consists of the daily practice of yoga, meditation, concentration and periods of silence.  

After years of practice I know how to sit still in meditation for half an hour and not fidget and not fall asleep, I know how to watch my thoughts and go back to the mantra, know how to bring my attention back to the candle flame.  But do I REALLY DO IT, am I really present in the moment to it? Of course not, if I were I would be in higher levels of consciousness. This is why I find it helpful to read Marshall and Torbert writing about action inquiry, it reminds me and brings me into the present moment.  What am I doing NOW?

I am going to add a 'spiritual turn' to my action research phrase repertoire
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The language turn


Language is socially constructed.  Our personal and collective understanding is mediated by language.  My world, your world and our world in defined by language and it defines us





The participatory worldview.  


The idea of a ‘worldview’ arises from the post modern paradigm, which joins the ‘knower’ with the ‘known’, and the ‘subject’ with the ‘object’. Action inquiry seeks to address the ‘re-renaissance’ of Toulmin’s ‘Cosmopolis’ and a re-enchantment of a world after Descartes (Bradbury and Reason 2000). 








The linguistic turn


I, and we, understand ourselves through language but the meanings contained within the words are constantly changing, and so there is no truth that can remain true.  What we mean and therefore who we are, is constantly being redefined.  The issue here is whether truth is always relative.  An extreme constructivist approach would maintain that this is the case. 





The action turn


Action follows language, and is an outcome of thinking.  Action research also includes the question, 'How can we act well, and what values should we (or do we) bring into the picture? 





The cognitive turn


A representation (or map) of the world around us, a mental model that might help us to make sense of our experience.  Action research embraces a range of such models.





The Spiritual Turn





The loving turn inward that expands consciousness beyond language, which by integrating the mind and body gives more emphasis to the embodied nature of knowledge as a contribution to a transforming and transcendent process of becoming.
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