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Abstract

This master thesis examines individual experiemegarding “Christian Meditation” of John
Main and cultural encountershrough qualitative interviews with Christian mexdrs the thesis
aims to understand the subjective meanings of @dmidleditation from the informant’s point of
view. The purpose of the thesis is to explore the subgeixperiences of Christian Meditation
and cultural encounters; and to explore the sulbexperiences of the meaning of Christian
Meditation in cultural encounter€hristian Meditation is a path to oneself, whiclegdhrough
becoming aware of one’s dark sides and acceptam tht is a constant observing of the particular
distress within oneself and letting it go. Christideditation functions as an anchor in the
informants’ lives, which involves a greater focustbe present moment, inner peace and balance
between one’s inner and outer life. Christian Mathn is experienced as contributing to one’s
inner change, thus to transformation of one’s olifierrelationships. Christian Meditation serves
as a ground for how one approaches others anddtd.Wultural encounters are experienced as a
personal meeting and dialogue, which involve irdiinal efforts in order to truly meet other people.
Encounters with other people of different culturggmote a more comprehensive understanding
of oneself. Christian Meditation plays a significaole in establishing a more profound cultural
encounter. An inner dialogue and working individpadn oneself in meditation is a way to
experience a profound unity with other people. &fan Meditation promotes a deeper existential
realization of belonging to other people. Shareditagon in the context of cultural encounters is
experienced as developing a sense of communitysaeat relationship with other participants.
Finally, Christian Meditation functions as a wayuaify different spiritual practices in one’s life
without experiencing them as conflicting.

Key words: Christian Meditation, John Main, contdatipe prayer, cultural encounter,

intrareligious dialogue, dialogue of life, dialogoiheart, silence, false self, true self



Sammendrag

Denne masteroppgaven undersgker individuelle aedari med Kristen Meditasjon i
tradisjonen fra John Main og kulturelle mgter. Gjem kvalitative intervjuer med mennesker
som gjennomfarer Kristen Meditasjon forsgker magtegaven a forstd den subjektive
betydningen av kristen meditasjon ut fra informae& synsvinkel. Formalet med
masteroppgaven er a utforske de subjektive erfaniegv Kristen Meditasjon og kulturmgater,
og meningen med kristen meditasjon i mgte med andterer. Kristen meditasjon er en vei a
forsta seg selv pa, som gar gjennom & bli oppmerksad sine marke sider og akseptere dem.
Det er en vedvarende observasjon bestemte egnebeyyenringer med det mal & kvitte seg
med dem. Kristen meditasjon fungerer som et sfakis pa ayeblikket, indre fred og en god
balanse mellom ens indre og ytre liv. Informantgireuttrykk for at Kristen Meditasjon har
bidratt til en indre endring, og gjennom det ogs@mdringer av deres ytre liv og forholdet til
andre mennesker. Kristen Meditasjon virker sonrenigiag for hvordan en nsermer seg andre
mennesker og verden i sin alminnelighet. Kulturmegteopplevd som et personlig mgte og en
dialog, som motiverer individuelt krafttak for arkae mgte andre mennesker pa en apen og
inkluderende mate. Mgter mellom mennesker med jielfige kulturer fremmer en omfattende
forstaelse av en selv. Kristen Meditasjon spitber betydelig rolle ved & etablere et mer
giennomgripende kulturmgte. En indre dialog og éetrbeide med seg selv gjennom
meditasjon er en mate a erfare en dyptgaende sstddtse med andre mennesker pa kristen
tradisjon fremmer en dypere eksistensiell realigpav det & hare til andre mennesker. A dele
meditasjon i forbindelse med kulturmgater blir oplsom a utvikle en type fellesskap og skille
samfaglelse med andre deltakere Til slutt, Kristeedasjon fungerer som en mate a forene
ulike andelige praksiser i ens liv pa uten a opplatvdet er noen konflikt mellom dem.
Ngkkelord: Kristen Meditasjon, John Main, konteniplabgnn, kulturmgte, intrareligigs
dialog, dialog om livet, dialog om religigs erfagi(dialog om hjerte), stillhet, den sanne selv,
den falske selv
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Introduction

1.1 Approach

The overall subject of this study is Christian Matlort and cultural encounters the
lives of Christian meditators in Latvia. To gairsight into how people experience Christian
Meditation, how they describe encountering othdiuces and to acquire an understanding of
how they experience the meaning of Christian Méditain encountering other cultures, |
interviewed 14 people who daily practise “Christiiditation” of John Mainin Latvia. In
autumn 2013, | conducted qualitative interviewsweaach informant engaged in this particular
meditation practice. The interview material allowad to explore the descriptions of Christian
meditators’ subjective experiences and standpoagarding Christian Meditation and cultural
encounters. The analytical approach applied inrégsgarch is a thematic analysis where the
main themes are obtained on the basis of the ist@material.

1.2 Thematic Focus and Research Questions

The starting point for this thesis was my intenasthe topic as well as my wish to
explore how people, who are engaged in Christiaditdgon, experience the particular practice
and what Christian Meditation means to them inti@bato encountering other cultures. How
do they experience Christian Meditation and whatsdbmean to them? How do they perceive
other cultures and how do they relate to themsehras others when practising Christian
Meditation daily?

Eastern types of meditatiohave been much researched. However, there eitikis |
research on Christian Meditation concerning thaviddal's experience of the particular
meditation practice and its meaning in the contfxtultural encountersTherefore it is
relevant and interesting to examine how people priactice Christian Meditation will express
their own experiences of meditation and its meamrgncountering other cultures.

The purpose of this study is to explore and desctite subjective experiences of
Christian Meditation and cultural encounters inlthes of Christian meditators; and to explore
the subjective experiences of the meaning of Gandtleditation in cultural encounters.

1 The particular form developed by John Main OSB2@2982). A longer introduction to the particulgpé of meditation is
presented in the section 1.6

2 The use of the terms “culture” and “cultural enatau” in this study will be explained in Chaptereta

3 John Main was a Roman Catholic priest and Benedintimek who developed a meditation form called Craisteditation.
A better presentation of John Main is given ingketion 1.5

4 Such as Zen, Transcendental Meditation, Buddhéstitation practices and others (see Thomas & Cdla).

51 will elaborate on research history in the sattlcb



The main research questions that will be discuss#te analysis are:

1. What are the motives which encouraged the informamtstart practising Christian
Meditation?
2. How do Christian meditators interpret their expecee of Christian Meditation?

How do Christian meditators interpret their expece of encountering other cultures?
How do the informants experience the meaning ofsian Meditation in encountering
other cultures, including people with different towhl background and spiritual

practices with a basis in another culture?

Cultural encounterand culture are broad concepts. Still, | decided to approhemt
from this wider perspective not to limit the infaants’ interpretations of their experiences of
encountering different cultures. This research duasintend to theoretically approach the
different meanings that the terms “culture” andltiaxal encounterencompass. It is rather an
attempt to look at these concepts from an indiMicared personal perspective — from the
perspective of the informants. However, it is stilportant to explore and define these concepts

to provide the framework of the study, which is dam Chapter three.

1.3 The Context

In order to be able to understand the informamigition to religion /spiritual practices
and their path to Christian Meditation it is ne@gdo look at the historical status of religion
in Latvia and the current religious context of Liatv

Before the Soviet occupatiotihe Catholic and Lutheran Churchegre an integral part
of Latvia’s political system, yet, during the Savignion era (1945-1990), the state had control
over of all aspects of public life, including thpirgual life. The Communist ideology was
constantly directed at atheisor the denial of religion. All religious contenag/removed from
schools, universities and librariestarting from 1944, the state had full control rotee

activities of religious organizations. The aim loé tReligious Cult Affairs Council of USSR

6 Latvia was invaded by the Soviet forces on Junel®40. From July 1, 1941 till 1945 Latvia was untte rule of Nazi
Germany. The Soviet forces reoccupied Latvia dutidggd-45.

7 United Evangelical Lutheran Church (In the WesLatvia) and Catholic Church (In the East of Latvia3. a result of the
Reformation in Germany, Lutheranism spread to Laiivid6" century. The Eastern part of Latvia came underPtbiish

control in the 18 century, thus Catholicism was strengthened tHgato(lis, 2007, p. 1).

81n 1964/1965 a mandatory course in the basicsieftific atheism was introduced in the higher edional institutions of
USSR (Balodis, 1998, para. 10).

9 (Balodis, 1998, para. 2-4)

10 pSRS Radijas kultu lietu padom@ Latvian. It was established in 1944,



was to divide and separate the clergy from witAigreat number of the clergy was forced to
be collaborationists, thus implementing the priteipf “divide and conquertt

The present Republic of Latvia is a democraticesthiat respects human rights,
including freedom of religiorr.

Since the collapse of the Soviet Union, two majarcpsses have occurred in Latvia:
historically dominant churches struggle to stremegtltheir positions in society, while new
religious movements and ideas from both East andt\&e growing rapidly. This triggers
plurality of religious communities and individuatligious identities influenced by global
religious ideas? The traditional Churcheshave become increasingly diversified as other

religionss are claiming their positions in the religious spgie

1.4 Christian Meditation

Before proceeding to the chapters on methodologytlaeoretical framework, | find it
necessary to present a short introduction to whats@an Meditation is, and to the actual
Christian Meditation in Latvia.
1.4.1 The Term “Meditation”

The words “meditation” and “meditate” in modern W&a languagebave their roots
in the Latin terms “meditatio” and “meditari”. Theegerms were used to denote a monastic and
spiritual practice, but they came originally withet translation of Greek texts where the
counterparts were “mek€t and “meletan”, and were applied with John Cassif’'s360 —
435})¢ Latin transmission of the Egyptian monastic tiadit The word “meditatioivas then
used to denote diverse Christian practices thrdabglcenturies, and finally it also became a

term used to describe practices in other religiesns.

11 (Balodis, 1998, para. 7-8; 2007, p. 3)

12 |n Latvia freedom of religion is incorporated irtee Latvian ConstitutionSatversmeand as a constitutional concept it has
been included in the Latvian Constitution in accaato the principle of international law “Prin@pbdf Respect of Human
Rights” (Balodis, 2007, p. 1).

131t is especially influenced by New Age spiritugliBuch ideas play an important role in the forovatf individual religious
identities, which are inclined to diminish the gidius authority especially of the large majorityunthes (Alisauskiene &
Schrdder, 2012, p. 3).

14| utheran, Catholic and Orthodox Churches

15 Charismatic and Pentecostal Churches, Easternamdigind other alternative spiritualities

16 (Alisauskiene & Schroder, 2012, pp. 2-3)

171t is significant to point out that the term “Chi# meditation” is often used to describe varioastemplative practices. A
practice which was developed by John Main and wtkiehinformants in this study practise is alsoezhChristian Meditation.
When | use meditation with the small letter | refiera wider contemplative tradition in Christianityhereas when | use
Meditation with the capital letter | refer to tharficular subject of this study.

18 A monk and ascetic writer who was the first taadtice the rules of Eastern monasticism into thetWe

19 (Rénnegard, 2013, pp. 79-80)

20 This use of the terms denoting a monastic andtspipractice mostly occurs in lists of ascetiagtices, especially in the
collection ofApophthegmata partuiithe saying of the Desert Fathers and Motherdably collected in Gaza in the late fifth
century). The lists treat “meditation” as being @fiseveral ascetic practices (Ronnegard, 20137 $80).



In the earliest monastic sources repetition iscaigid by the use of the varieletanor
meditari,or the nourmelée or meditatioin the context of the short prayers.

1.4.2 Meditation and Contemplation

The Latin compoundon+ templarecan be translated as “be in the temple” or “observe
in the temple”. It implies the meaning of silentrigewith God and “observing” God with one’s
soul. In Christian tradition the concapeditationis frequently used to indicate the method or
disciplined practice, in the sense of a path, loumtemplation indicates the destination or the
result of the patke.

However, in common usage today the word “contengiathas no clear boundaries.
Keating is equating contemplation and contemplathaser as “resting in God”, which is open
to all seekers of goodwit. Contemplative prayer is perceived as the procéssterior
purification and transformation According to Keating, it is a prayer in which Gegiresence
Is experienced within oneself, “It is the openirigrond and heart — our whole being — to God,
the Ultimate Mystery, beyond thoughts, words andtns. 2

Often the word contemplatias used as a synonym to meditation and contemplativ
prayer. John Main starts a series of talks by ggyih am using the term meditation as
synonymous with contemplation, contemplative pragexditative prayer, and so forth.”

Meditation techniques can be divided into two braadegories: (1) concentrative
techniques which involve focusing on breathing andpecific thoughts. The goal with this
type of meditation is to suppress all other thospgli) Awareness meditation involves
focusing on breathing or a sound/word but alsonaiig the mind to wander.

According to Rubenis contemplation denotes a meditathat is not focused on
objects® This corresponds to Keating’s view that contemgpiais non-conceptual forms of
meditatioret This type of meditation does not stimulate the gmation; therefore, in the
Christian tradition it is sometimes called the ‘pyrayer” — a prayer purified from all human

content

21 (Johnsén, 2013, p. 95)

22 Repetition of a particular phrase, prayer or extsipm Scripture was also typical of the generahastic practice ahelég
(Johnsén, 2013, p. 95).

23 (Rohr, 2013a, para. 1; Rubenis, 2008, pp. 13-14).

24 (Larkin, 1999, p. 28)

25 ("The Christian Contemplative Tradition," n.d., pata

26 (Keating, 2006, p. 1)

27 (Main & Freeman, 1979, p. 10)

28 Insight or non-directive meditation

29 (Cherry, 2014, Study Looks At Brain Activity Durimjfferent Types of Meditation section, para. 2;|Wéi, 2011, para. 2)
30 (Rubenis, 2008, pp. 13-14)

31 (Keating, 2008, p. 3)

32 (Rubenis, 2008, pp. 13-14)



“Christian Meditation” of John Ma#® which the informants in this study practise, is a
form of contemplative prayer and a spiritual preetiSpiritual practice/spirituality in this
research suggests a personal commitment to a grotiemer development and change, as well
as search for and discovery of the absolute oditiee 3 Christian Meditation can be referred
to as the “pure prayer”, which is not focused ofeots; it is an awareness meditation, where
facilitating and deepening the relationship withdG® central.

1.4.3 Historical Outline of Christian Meditation

The basis for Christian Meditation goes back toghdy Christian monks — the Desert
Fathers and Mothers in Egypt, Palestine and Syrikag third and fourth centutyThe core of
desert spirituality is illustrated by the Greelntdresychiameaning rest, stillness or silence in
prayer. It is understood as a “rest in God” throaghinterior “peace of the heart”. The desert
monk John Cassian brought this spirituality to WesChristendom in the fifth century when
he moved from Egypt to France and established twoasteries near Marseilles. Cassian
instructs on the practice of silent prayer in hgngicant Conferenceshat is drawn from his
interviews of other desert monk<Cassian suggests a short phréser(uld from the Psalms
70:2* as an object of one’s prayer; and he is very clegarding the need to make the practice
constant and ceaseless. In the New Testament tlo rd “unceasing prayer” was evidently
informed by the apostle Paul in First epistle te thhessalonians 5:17, where they were
encouraged to pray “unceasinghy”.

Later, contemplative prayer was developed intodptie norm for clergy and the devout
Christians. In the Middle Ages with the rise of Slasticism in the 18 century and a
continuing shift in emphasis from the experiential intellectual in spirituality, and the
suppression of monasteries in many countries imiduring the Reformation, this tradition
became marginalized in Christian theology, suitdble cloistered monks but not for lay

peoplex

331t will be presented more thoroughly in the settio follow

34 (Teasdale, 1999, p. 10; 17)

35 The Desert Fathers including Evagrius, St. Augestind St. Gregory the Great in the West, and RsBimhysius and the
Hesychasts in the East. In the Middle Ages, St. &errof Clarivaux, William of St. Thierry, Guigo thearthusian, St.
Hildegard, St. Mechtilde, Meister Eckhart, Ruysbraeld Tauler, the author @he Imitation of Chrisand the English mystics
of the 14th century such as the authoiToe Cloud of UnknowingwWalter Hilton, Richard Rolle, and Julian of Norwich
represent the Christian contemplative traditiorteAthe Reformation, St. Teresa of Avila, St. Johthe Cross, St. Therese
of Lisieux; the French school of spiritual writeis¢luding St. Francis de Sales, St. Jane de ChantaCardinal Berulle; the
Jesuits, including De Caussade, Lallemont and StivinBenedictines, like Dom Augustine Baker and DohmJChapman,
and modern Cistercians such as Dom Vital Lehodeyl&odnas Merton, all cultivated contemplative preesi ("“The Christian
Contemplative Tradition," n.d., para. 3-5).

36 (J. K. Ferguson, 2010, pp. 62-64)

870 God, incline unto my aid; O Lord, make hastldtp me (Johnsén, 2013, pp. 95-97)

38 (Johnsén, 2013, pp. 95-97)

39(J. K. Ferguson, 2010, p. 64)



In the 20th and 21st centuries, various religiotders, particularly the Jesuits and
Discalced Carmelites, have taken the lead in regithe contemplative dimension of their
founders and to share their spirituality with laople. Besides, several monks, such as Fathers
Thomas Keating (1923 —) and John Main (1926-1982), have takdiaiivie in answering the
call of the Second Vatican Courtetio recover and develop “a contemplative orientétio
the spiritual life of Christians todayThe result of these initiatives is the creatioraadreat
number of modern prayer practices based on hisiarantemplative teachings:

1.4.4 Christian Meditation and the Apophatic Tradition

Contemplative prayer, including “Christian Meditéa” of John Main, is an apophatic
(Greek for negative), as opposed to cataphaticit(peys form of prayer within these two
streams of Christian theologyThe terminology of “apophatic” and “cataphaticéttogies, in
other words, the use of negati@apphasiy and affirmation Kataphasi¥ in ways of talking
about God, was introduced into Christian theologyhe early-sixth-century author who wrote
under the pseudonym of the Apostle Paul’s coniadnysius the Areopagites

Cataphatic prayer is referred to as positive bgeit is everything that can be said about
or imagined of God, and is typical of the prayessited in an open worship like the Sunday
service. Apophatic prayer, on the other hand, psager of “no-thinking,” meaning that it is
without any sort of images or ideas, acknowledghegultimate incomprehensibility of Gad.
However, both cataphatic and apophatic forms ofgrare usually understood as deeply
complementary.

1.4.5 The World Community for Christian Meditation

In 1975 John Main, a Roman Catholic priest and Betiee monk, started the first
Christian Meditation Centre in London, where thetfiof many weekly meditation groups

began to meet. Main developed a method that ieadChristian Meditation”. In 1991 the

40 A Trappist monk (Order of Cistercians of the Stfdiservance) and priest, known as one of the pahcrchitects and
teachers of the Christian contemplative prayer marém Centering Prayer., and is a founding membettlanspiritual guide
of Contemplative Outreach.

41t took place 1962 — 1965

42 (Freeman, 2011, p. 10)

43 Prayer of Faith, Prayer of the Heart, Pure Praeayer of Simplicity, Prayer of Simple Regard, #etRecollection, Active
Quiet, Acquired Contemplation, Centering Prayer @hdstian Meditation are names of modern practi@s2b on historical
practices and intended to prepare their practitof@ contemplation (“The Christian Contemplativadition,” n.d., para. 7)
44 ("The Christian Contemplative Tradition," n.d., pa#j

45t is also called negative theology

46 (J. K. Ferguson, 2010, p. 66)

47 Generally referred to as Pseudo-Dionysius

48 |t was only terminology that Dionysius proposea: ¢id not invent this terminology, but borrowednfrehe great fifth-
century Neoplatonist, Proclus (410 or 412-85) at Attademy at Athens (Louth, 2012, p. 139). The afseegation and
affirmation in relation to God had a long histogging back the Hebrew scriptures and classical IGfleeuth, 2012, p. 137).
49 (J. K. Ferguson, 2010, p. 66)



World Community for Christian Meditation (WCCM) wésunded® The Mission Statement
of the Community was adoptefio communicate and nurture meditation as passetiraugh
the teaching of John Main the Christian tradition in the spirit of servirtge unity of alP*

The current director of the WCCM is Laurence Rrar (1951 —). Freeman is a monk
of the Olivetan Benedictine Congregation of Montes€o Maggiore and a student of John
Main.>2

The method of Christian Meditation involves teeetition of a single word during the
time of meditation. The teaching of John Main astancient tradition of prayer is rooted in
the Gospels and the early Christian monastic tcaddf the Desers The WCCMs carries on
John Main’s vision of restoring the contemplativmension to the common life of Christians
and engaging in the common ground shared witheébelar world and other religions.

WCCM states that meditation is a universal spatitisdom and a practice that is found
at the core of all the great religious traditiolesding from the mind to the hearGometimes
John Main’s Christian Meditation is also referredds the prayer of the he&tWCCM
emphasizes the capacity of meditation that operssagmmon ground between all cultures and
faiths today. It is the faith that makes meditati@mristian; it is the personal connection with
Jesus, the historical scriptural and theologicadiitron in which one meditates. It is also the
other means by which the spiritual life is nourdheScripture, sacraments and worship, which
makes it Christiare.

According to WCCM, meditation is not a substitute éther forms of prayer. It, on the
contrary, revives their meaning. Meditation is g/wésimplicity, silence and stillness. Silence
means letting go of thoughts. Stillness meangtjo of desire. Simplicity means letting go
of self-analysig® Christian Meditation is a practice that goes belyooncepts and terms, and
is not a theoretical reasonifig.

John Main teaches that to meditate you:

50 ("About The World Community for Christian Meditatiém.d., para. 1-2)

51 ("About The World Community for Christian Meditati$ n.d., para. 8)

52 ("Laurence Freeman OSB," n.d., para. 1-2)

53(J. K. Ferguson, 2010, p. 61; "What is Christiardigion?," n.d., para. 1)

541tis in the same tradition d&he Cloud of Unknowingvhich is an anonymous work of Christian mysticisritten in Middle
English in 1375Cloud of Unknowings a spiritual guide and documents techniques bgede medieval monastic community
to build and maintain the contemplative knowled§&od (Farrell, 2013, p. 51)

55 The roots of the World Community for Christian Mediion lie in the desert tradition of early Chrstity. John Main
recovered this way through his study of the teaghiof the first Christian monks, the Desert Fathang| of John Cassian
(4™ century AD) ("What is Christian Meditation?," n.dara. 2-3)

5 ("What is Christian Meditation?," n.d., para. 2-3)

57 ("Christian Meditation: What is Meditation," n.ghara. 1)

58 (Freeman, 2011, p. 14)

59 ("Christian Meditation: What is Meditation," n.ghara. 1; 8-9)

60 ("Christian Meditation: What is Meditation," n.ghara. 6; 9-10)

61 (Rubenis, 2008, pp. 15-16)



“Sit still with your back straight. Close your eydgepeat your mantra interiorly and
continuously.®2 Main recommends the ancient Christian prayer-wdddranatha®. Main
instructs to let go of all thoughts, images andcpthords, “Don't fight your distractions but let
them go by saying your word faithfully, gently aattentively and returning to it immediately
that you realize you have stopped saying it or wyamr attention is wandering+”

1.4.6 Christian Meditation in Latvia

The initiator of Christian Meditation in Latvia iduris Rubenis (1961 —). He was
ordained a priest of the Evangelical Lutheran ChuwfLatvia in 1982. Rubenis served as a
priest till 2012. He received his doctoral degnedheology in 1992 from the University of
Latviass

Rubenis is author of 20 books and more than 500iqations and co-author of
publications in different languagess-or more than 10 years, Rubenis has been workisgly
with artist and thinker Maris Subacs. In 2004, reswncluded in the list of the 100 all-time
most prominent persons in Latvia. In March 200@, sklected works of Rubenis and Subacs
Finding God in a Tangled Worlgublished in USA by Paraclete Press, was inclualéuke list
of the best spiritual books of 2007 by the e-jourBgairituality & Practice It is the highest
recognition acquired by a Latvian writer in the Ui$2011 Rubenis graduated from Lassalle
Kontemplationsschule Via Integralis in Zurich andiswvauthorized and appointed as a
contemplation/meditation teacher by Christian conglation teachers and Zen masters Pia
Gyger and Niklaus Brantschen. In 2009 Rubenis fedritle meditation centre “Elijas narfis”
in the district of Ventpils in Kurzemfawvhere he is currently workirfg.

The Community for Christian Meditation in Latvia svastablished in 2008 and is a part
of the Word Community for Christian Meditationidta canonically confirmed lay organization
of the Catholic Church, which means that beforeaioitg such status, it was theologically

assessed and recognized to be authentic.

62 (Freeman, 2011, p. 20)

63 Aramaic word which means “come, O Lord” or “thertios coming” used by St. PaulinCor. 16:22.

64 ("Christian Meditation: What is Meditation," n.ghara. 4-5)

65 Rubenis was very actively involved in the dissideotvement during the Soviet occupation. He wasafitiee founders of
the Latvian People’s Front in 1988 and one of ttet members of the board. Rubenis is also theafiid the Order of the
Three StarsT(riju Zvaigzu ordeni$ which is the highest state honour in Latvia, &eds the grand officer of The Cross of
Recognition for serving Latvia (Rubenis, n.d.)

66 |atvian, Lithuanian, Estonian, Russian, Finnisiie8ish, German, English and Italian languages

67 "Bet Elijahu" or "House of Elias" is the first orgiaation of this type in Latvia

68 Kurzemeis in the West part of Latvia

69 (Rubenis, n.d.)

0 (Resa, 2009, p. 4)



At the time being, Christian Meditation is practice several towns in Latvia, where
meditation groups meet weekly. The Community forig€ttan Meditation in Latvia brings
together people from different denominations, aaltand religious backgrounds and paves the
way for Christian unity:

Rubenis with his meditation centre “Elijas Nams'tame a member of The World
Community for Christian Meditation in 2009.

1.5 Research History

| have found no tangible evidence that there ha lsone any qualitative research
project on Christian Meditation in Latvia. Howevtrere has been written a theoretical paper
The World Community for Christian Meditation: Trémsnation of Biblical Paradigm
(phenomenological explicatioy Elizabete Taivarie (2013), where she explicates the
transformation obiblical paradigm based on the works of John Mbaayrence Freeman and
Juris Rubenis.

Another research project that examines ChristiaditdBon is a qualitative studyin
Anchor and a Sail: Christian Meditation as the Maolsm for a Pluralist Religious Identity
done by Jonathan Mermis-Cava (2009). This studynéxas the religious identity of people
who practice “Christian Meditation” of John Main.

As far as | know there has not been done any stublprway concerning the Christian
Meditation of John Main. There are a few qualitatresearch projects conducted in Norway
concerning meditation. A study, which is importéamtmention concerning the topic of the
particular thesis, is a master theBige art of observing, accepting and letting goualgative
study of long-term meditators: exploring the metilia process and its subjective effects on
daily life by Mari Skrede (2006). Skrede explores meditasind its subjective consequences
from the viewpoint of six long-term meditators.

A theoretical study was done by Uwe Sander Bongtéte University of Oslo (2008).
In his master thesi®ialog og dybde: Kontemplativ spiritualitet som igebnsteologisk
utfordring” he explores contemplative spirituality and its platinterreligious dialogue.

“Christian Meditation” of John Main has not beensearched extensively.

Nevertheless, the two researchers belonging tévilidd Community for Christian Meditation,

1 ("Kristiga Meditacija: Grupas," n.d.)

2Dr. theol., associate professor of Faculty of Togp of University of Latvia

3 Dialogue and depth: Contemplative spirituality ashallenge of theology of religigimy translation)

7 There exists more empirical research on the infleeof Christian contemplative prayer called CenteRmayer. See (J. K.
W. Ferguson, Eleanor W. & Castafieto, 2009) and glwhet al., 2009).



Don Boyle and David Cotton, have conducted a stalied Christian Meditation, Mental
Health and Well-being2011). With the help of a questionnaire with thix of quantitative
and qualitative elements they examined differepeeats of meditators’ health, wellbeing, use
of mantra and the role of one’s faith in the praeiof Christian Meditation.

As | see it, this study will be a contribution twastily explored field. Thus, this study
has relevance for further research on Christianitdgdn and cultural encounters in Latvia.

1.6 Outline of the Thesis

After this introductory chapter, Chapter two dealth the methodological aspects of
the study. Here | discuss the choice of methodc¢a&tlbonsiderations, analytical approach and
my role as a researcher. In Chapter three, | ptélsertonceptual and theoretical framework of
the study: the concepts ofilture andcultural encounterthe theories of dialogue, of true and
false self, and of interreligious learning. Chaptéour, five, six and seven constitute the
analysis of the study. Chapter four consists of ahalysis of the primary motives, which
encouraged the informants to start practising @arnisMeditation. Chapter five explores the
informants’ interpretations of their experienceGfristian Meditation. Chapter six consists of
the analysis of how the informants interpret tlexperiences of encountering other cultures.
Chapter seven investigates the informants’ expeegmegarding the meaning of Christian
Meditation in cultural encounters. Chapter eiglaves a concluding summary of the findings

and some closing remarks.

2 The Methodological Approach

In this chapter | will describe the methodologichloices | have made in order to
elucidate the research questions. In order to gsight into the informants’ personal
experiences connected to Christian Meditation arfaiial encounters, a qualitative approach
was chosen. A qualitative approach embodies a numbemethodological challenges
connected to the role of the researcher in thegg®of analyzing and interpreting a social
phenomenon. Moreover, the close contact betweeresearcher and the persons being studied
gives rise to some ethical challengés.this chapter | will specify and clarify the gesses
that are involved in qualitative research. | wip&ain the process of data collection and method
for analysis. | will present the informants, reflepon my role as a researcher, and include a

discussion of ethical considerations.

1 (Thagaard, 2013, pp. 11-14)
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2.1 The Qualitative Method in this Research

It is common to distinguish between quantitatived ajualitative methodological
approaches. It is frequently claimed that the qai@ie research methods are more subjective
than the quantitative. According to Aksel Hagenr&jdhis is a false assertion, because both
approaches are primarily interested in the indiaidupoints of view and the interpretation of
results in both approaches depends on theoriepesgectives applied by the researchidre
benefit of a quantitative research is that theestaints can be examined by linking them to the
demographic variables — gender, age, residence;aBdn etc. and the results can be
generalized.Whereas in qualitative research it is possiblégepen the understanding of how
people interpret their experiences, how they makses of their world, and what meaning they
attribute to their experienceQualitative research is inductive, rather thanutége, meaning
that it is rather exploring and driven by the enwairdata, than theory and hypothesis.

In this research | want to explore how people prietr their experience of Christian
Meditation and cultural encounters and how theyeeepce the meaning of Christian
Meditation in encountering other cultures. The geathus, not to reveal objective entities or
facts, but rather to explore and understand thernménts’ subjective experiences and
meanings. Therefore, a qualitative method is wetesl to achieve the goal of this research.

A qualitative method involves a number of methodadal approaches. In this study |
have chosen to use a qualitative in-depth interveesvthe main method to acquire a
comprehensive understanding of the different pheam@anin-depth interview provides a good
basis for gaining insight into people’s thoughes,gonal histories, experiences and feelings.

This thesis is based on the interpretations ofviddals’ expressions and their
understanding of the meaning of Christian Meditatio their lives and particularly in their
cultural encounters. It is important to note tint tesearch is built upon the expressions of the
informants only to the extent they decided to ré#teamselves. Although it is the researcher
who asks the questions, it is always the informndrd has the control over what he or she wants

to tell.

2 (Tjora, 2010, pp. 20-21)

3 (Ibid.)

4 (Merriam, 2009, p. 5; 13)

5 (Tjora, 2010, p. 16)

6 (Mack, Woodsong, MacQueen, Guest, & Namey, 2003; phagaard, 2013, p. 95)
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2.2 Participant Observation

In addition to the interviews, | participated inawZhristian Meditation sessions that
take place every week at the Lutheran Church ohRains to observe the ways in which
meditation sessions are held. By being a participgiself and meditating among other people,
| gained a better understanding and sense of whiast@n Meditation sessions encompass. It
was very useful to have the insight of how theyaganized, what elements are used and what
kinds of topics are taken up by the pastor leathiege sessions. This experience was important
for later interview situations, where | could bettelate to people who participate regularly in
the Christian Meditation sessions at the churchby#s Helland, Knapskog, and Larsen argue
that by combining interviewing and observing thee@cher gets an easier access to the so-
called tacit knowledge This is a kind of practical consciousness thabnmiants take for
granted. Also Karin Widerberg argues for using obesgon as a complement to interviews in
order to get the context of the informant.

In later interview situations many informants reéerto the meditation sessions, details
and quotations of lectures given by the pastor,raady referred to the feeling and setting of
meditating together. | experienced that some inéom® took this knowledge for granted.
Therefore, it was crucial to get access to it ideorto gain a better understanding of the

situational factors of each informant.

2.3 Semi-structured Interview

When preparing for the phase of interviews, | waspired by the phenomenological
approach. According to Steiner Kvale and Svend K8niann, a phenomenological approach
has been prevalent in qualitative reseaiddqualitative researches “phenomenology’ israte
that points to an interest in understanding sqii@nomena from the actors’ own perspectives
and describing the world as experienced by theestji°

| decided to focus the interviews on the meanimgssiubjects make of their own life
experiences. As a tool to achieve that, | chosaa-structured interview as the method of this
project, which “attempts to understand themes eflitted everyday world from the subjects’
own perspectivest®

7 (Dstbye, Helland, Knapskog, & Larsen, 2013, pi-127)
8 (Widerberg, 2005, pp. 113-114)

9 (Kvale & Brinkmann, 2009, p. 27)

10 (Kvale & Brinkmann, 2009, p. 26)

11 (Kvale & Brinkmann, 2009, p. 27)
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A semi-structured interview is conducted accordim@n interview guide that focuses
on certain themes and may include suggested quesflitne interview is usually transcribed,
and the written text and sound recording are tlsestfar the following analysis of meanirtg.
According to Sharan B. Merriam, the semi-structunaei@rview “allows the researcher to
respond to the situation at hand, to the emergioiddwiew of the respondent, and to new ideas
on the topic.® However, specific information is usually desirednh all the respondents, in
which case there is a more structured sectiondariterview:* This was also the case in this
research where the interviews were guided by aofigjuestions/issues to be explored. Yet,
specific information was also gathered from all geeticipants. The issues were explored
briefly following the cues of the informants. lade this type of interview as it was important

for me to be flexible and sensitive to theculiarities of each informant’s situation.

2.4 Searching for Informants in Latvia

After deciding on the topic of the thesis, | stdrggarching for contacts in Latvia. | had
knowledge about Juris Rubenis and the Christianitatezh centre “Elijas nams”. According
to the homepage of the Community for Christian Nedn in Latvia, there were five other
venues apart from “Elijas nams”, where Christiardieion was practised. In Riga there were
two places. The first one was the Riga Luther Chieinghich organized Christian Meditation
on Mondays and Saturdays, led by the Lutheran pastalis Paics. These meditation sessions
were held in Latvian language. The second one h@Russian-speaking Catholic Association
“Terra Mariana” that arranged Christian Meditation Thursdays. The contact person was
Pavils Levuskans and it was held in Russian. The othee {hleces where Christian Meditation
was arranged in Latvia were the towns Lietle, Bauska, and Nereta. While being in Norway,
| sent e-mails to the contact persons of the Coniytor Christian Meditation in Latvia telling
about my research. | got response back; but iethwut to be difficult to get in touch with
Christian Meditation practitioners via the internéthen | came to Latvia in autumn 2013, |
asked to meet Pastor Indulis Paics in person teeptemy research. He was very supportive,
and after a meditation session on a Monday evdryog a chance to introduce myself and my
research to the audience of people who attend t2hrisMeditation sessions in the
Riga Luther Church. | presented the topic and treggof the research; and | asked people who

were interested to participate in the interviewalsb informed them that the interviews were

12 (Kvale & Brinkmann, 2009, p. 27)
13 (Merriam, 2009, p. 90)

14 (Merriam, 2009, p. 90)

15 Also called Togkalna Church
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voluntary, confidential and that one could withdratvany time. | explained how much time
the interview would approximately take. This metlppaved to be successful as enough people
were interested to be interviewed and share thgierences. | chose to address people who
participated in Christian Meditation in the Rigather Church because these sessions were held
in Latvian and it was this language | felt most ¢orable with. In addition, Christian
Meditation sessions were open to everybody, there no condition that one needed to be a
member of the church community, be it LutheranChristian at all. | decided that the
Riga Luther Church was a good place to find Clarstineditators that corresponded to my

sampling strategy as the denomination was notiofgyly importance to me.

2.5 Sampling Strategy

The sampling strategy | used can be described @svénience sampling”, where a
formal request within a particular setting is usedecruit the potential participaritsin my
case pastor, Indulis Paics, introduced me to tkieeaae of Christian meditators and then gave
me the chance to introduce my research to the acelid he prospective participants received
the information about the project from me with gegmission of the pastor. People, who were
willing to participate in the research, gave tloaintact information to méo be later contacted.
The procedure for selecting participants was basettheir availability for me as a researcher.

| wanted to interview adulfswho practised Christian Meditation daily and whaxlh
meditated for a longer period of time, so that theuld have the possibility to evaluate the
impact of Christian Meditation and its meaninghait lives. | decided that a year of experience
was sufficient to do that. As the interview procesarted, | encountered that a half of the
informants had experience in other meditation jxast and that the actual experience of
meditation in general was longer. One informant pittised Christian Meditation for half a
year, but had an extensive experience of otherdafmeditation, so | included the interview
for the analysis. | interviewed fifteen people otal, but | decided to exclude one of the
interviews from the basis for the analysistaid not meet the criteria f@ufficient experience
of Christian Meditation.

In addition, | wanted to have an approximately amnumber of both sexes to ensure
a diverse selection of the informants to achieveoaprehensive understanding of the

phenomenon being studied. Thus, the sampling wss sitategic because the participants

16 (Thagaard, 2013, p. 61)
17 within the definition of adults | include the pers of the age group of 20 years old and above.
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represented characteristics and qualifications hiere essential to the research questions.
Among informants, | interviewed also Pastor Indiigics. He agreed to an open interview

without being anonymized, which | regard as a gasaet to the research.

2.6 Research Limits

It is also necessary to address the limitationthefsampling. When addressing the
potential participants | did not have a declaregénaig@ or a particular view on cultural
encounters included in the criteria for participgtin the research. | searched for participants
who practised Christian Meditation and who had s@oguaintance with other cultures. |
assumed, however, that people who accepted thatiovi to participate were already engaged
by or involved in cultural encounters in some wagdwuse | informed about my research and
goals. As | saw later in the interview situatiomgst people who were willing to participate in
the research expressed a personal interest itofficsand had a diverse experience of cultural
encounters, including meeting members of otherucedteligion and spiritual practices in

various non-Christian traditions.

2.7 The Informants

2.7.1 Confidentiality

A specific challenge that | encountered during ititerview process was that some
people knew each other, and were members of the sAorch community. It occurred one
time that participants had talked to one anothewugabeing interviewed. In addition, the fact
several informants were active members of the ¢haoenmunity made it more possible for
people to be recognized. This made me aware ofatttehat | had to be very careful in the
process of protecting the anonymity of participatitss common practice to use fictitious
names and other changes in subjects’ personaltdgbeotect their privacy. This requires
changing the form of the information without alteyithe meaning. In this research | have
given the informants fictitious names that are camniy used in Latvia. | have chosen not to
include their age, occupation, education, natityar denomination when 1 refer to direct
quotes. Nevertheless, | have kept in mind thatr tbackground influences the way they
interpret their experiences. In some parts of thalysis | have chosen not to refer to the

18 (Thagaard, 2013, pp. 60-61)
19 (Kvale & Brinkmann, 2009, p. 272)
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fictitious names at all to take precaution of nevaaling the identity of the informants.
However, | cannot ensure completely that none efotrticipants can be identified.

2.7.2 Background Information of the Informants

In this section | will present the background imf@tion of the informants such as the
age, education, length of experience, nationaligrly relation to Christianity and
denomination. | have chosen to present the appwreirage and not to link the age to the
fictitious names to protect the confidentialitytbé informants.

The informants are six women and eight men.

Age:

. A woman and a man in their 20s.

. A woman and three men in their 30s.
. Three men in their 40s.

. Three women and a man in their 50s.
. A woman in her 60s.

Education:

Thirteen informants have higher education. Fouorimiants either have a doctor’s
degree or are currently studying in a doctoral paogne. Five informants have a master’s
degree or are currently taking master studies. kaformants have bachelor degrees. One
informant has a secondary professional education.

Length of Experience
Half of the informants had a previous meditatiopexience in other spiritual and/or

religious traditions. The length of experience ofi€tian Meditation is as follows:

. One informant nine years

. One informant five years

. Two informants four years

. Six informants three years

. Three informants more than a year
. One informant more than half a year

Ethnic Background
| have chosen not to include the information abih@ ethnic background and/or

nationality of the informants. First, because ildan some cases reveal their identity, second,
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the majority of the informants felt that it was iorfant to highlight that they had various ethnic
roots and in some cases they could not or did aat o include themselves in only one greup.
Early Relation to Christianity

The interviews showed that 12 out of 14 informdrad a very minimal or no relation
to Christianity at all in their earlier life, bethey started meditating.

One of the reasons that was emphasized by manymafds especially the older ones
was the state atheism in the Soviet Union witlaitsude of denial and action against religion.
Even if religion in Latvia played an important rddefore the Soviet occupation, during the
years under the rule of communism religion lostntkience. During the Stalin time believers
were persecuted, and many people chose not tatialkt or mention religion at home to protect
their children. Two informants representing theeoldeneration highlight the meaning of the
context of the Soviet time and put it like this,vén if they [family/parents] knew something
about it [Christian tradition], they very delibezbt did not pass it on to their children, simply

to protect them.” Another informant says:

As a child, my contact with religion was rather mial since it was the Soviet time, and my parergsew
afraid to go to church because it affected theirkw@&od forbid, if anybody saw that a managing

employee went to church.

This attitude was passed on to the younger gepnesatind shaped the later position towards
religion. One informant who is in his/her 20s amdvg up in independent Latvia notes, “My
family is not really related to the Christian triéoi, and it is connected to the Soviet times,
when it [Christian tradition/religion] was not goioal matter.2
Denomination

| have chosen not to include accurate informati@garding the informants’
denomination as in some cases this informationth@gevith other background details could

reveal their identity. The sampling is composetlutherans, Catholics and Orthodox.

20 The reason for this is largely the historical afton and context of Latvia, which has directlyeafed the lives of the
informants. However, it can also be seen as awtaffemeditation, where one of the objectives igliidentify with oneself
and see that the false self is not a real/subsataitity. The aim is to become aware of the telg which is the basis of our
Selves and is not bound to any country or natiosidarinciples for this theory will be presenteddhapter three.
21 The fictious names are not used here to proteatanfidentiality as it can be linked to the agéhefinformants.
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2.8 The Interview Situation

Before every interview, the researcher needs trimfthe research participant of the
overall purpose of the project and the main featofe¢he desigee. Locations of the interview
were agreed and suggested by the participant. These places where the informants felt
relaxed. | asked the informants if they were comaftale with me using the recorder. It did not
seem to be a problem as everybody agreed.

A semi-structured interview approach functioned|ves | could use the follow-up
guestions freely to get the informants to explaindetail and nuances what they meant or
thought about the particular topic or statememtas interested in understanding and gaining

specific examples and descriptions of the informdeelings and experiences.

2.9 Transcriptions

Transcribing implies transforming something fromecdiorm to another. While the
interview is a conversation that develops betwaenparties, the transcription is frozen in time
and loses its context to a great extent. The amngdlas to recontextualize the oral speech and
to create the room for the oral statements in th&em text. In order to do that, Trude A.
Fonneland suggests including descriptive and lofgrinant quotes. It is important that the
questions from the interviewer are visible in tagti this way the researcher shows the whole
context of the informant’s rephy.

The analysis of the meaning had already startetewhvas transcribing. In addition,
my notes were helpful to awaken the different witaw situations. | have tried to be as accurate
as possible in transforming the oral speech toitdenrtext. A few grammatical corrections
have been made where it was necessary for therreadaderstand the text. | have removed
the filler words to avoid banality of the informanstories. | have done these alterations only
to the extent that it did not cause any changélsarmeaning of the sentences.

2.10The Language

Thirteen interviews were conducted in Latvian, vishis my mother tongue; and one
interview was conducted in Russian, where my skilis sufficient to pose questions and
understand the meaning of the answers. There iisa gumber of studies reporting that the

use of the common language by interviewer and @paints influences data collection. Some

22 (Kvale & Brinkmann, 2009, p. 70)
23 (Fonneland, 2006, pp. 228-230)
24 (Kvale & Brinkmann, 2009, p. 180)
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research shows that it shapes the research intavpagay by enabling the participants to make
sure that their viewpoints and reflections areyf@dmmunicated and understood. However,
other studies indicate that the impact of the comriamguage is not always positive. But
essentially, the need to communicate the questodshear and understand the respondent’s
stories indicates that a shared vocabulary, wiielcommon language entails, is paramount in
qualitative research.The interview in Russian was more challenging, thahks to a very
understanding informant, | feel that the intervies@duced very useful knowledge.

Another challenge that needs to be addressedhslatang the informants’ stories from
Latvian to English. Even if the analysis was calioeit in Latvian, thus remaining close to the
“raw” data, the results are presented in Englisimalgsis of qualitative data is an iterative and
interpretative process where the researcher is ifimgobetween the raw data, assigned
categories and classifications.” The importancehared language continues throughout this
activity.> The factors that influence the quality of transkatnclude the linguistic competence
of the translator and the translator's knowledgethad culture of people under studly.
Furthermore, the process of translating is largelork of interpretation, where the role of the
researcher is essential. It is important to be awar the researcher’s influence on the
translation.

| have chosen to write the thesis in English beeaus/as important for me that the
informants could read it and give a feedb@cKae interviews are the material for my analysis
and, therefore, it is ethically correct to give théormants a chance to read what is written
about them. In addition, many informants expredbed wish to read the final version of the
research.

2.11 Ethical Considerations

The researcher has a great ethical responsibibty dach informant and the
methodological procedures are often closely comuetd the ethical considerations that a
researcher makes. The qualitative method setg stgoirements for respect of individual's
integrity, confidentiality and anonymity. Therefdfree participants should always be informed

of the researcher’s intentions and goals of thgeptolt is required that the informants give a

25 (Grewal & Ritchie, 2006, p. 65; 73)

26 (Grewal & Ritchie, 2006, p. 77)

27 (Papadopoulos, 2006, p. 89)

28 The alternative, Norwegian, would not be underdtiooLatvia
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voluntary, informed consent to participate. A cahelement of consent is related to the
requirement of securing as complete anonymity asipte

Before every interview | explained how confideritiaWill be protected, and that | was
the only person with access to the interview filesxplained that the interview files will be
deleted after analyzing the data, and that thenmémts will be made anonymous and that the
sensitive information will not be included. | explad what kind of information | was interested
in receiving. Even if I did not collect persondidmation like name or address nor did | register
or work with names or codes that could link themiews to the particular informants, | still
regarded it as necessary to submit the researaledstration and approval to therwegian
Social Science Data Service (NSD), since the rebedeals with the topic of religion and spiritual

practice.

2.12My Role as a Researcher

The role of the researcher as a person and tharobss’s moral integrity is critical to
the quality of the scientific knowledge and the rsness of ethical decisions in qualitative
inquiry.2 Carrying out a research and publishing the resujtsps the researcher with power.
According to Bjgrn Ola Tafjord, it is impossible b@ “objective” or “neutral” in interaction
with other peopléez it is therefore crucial for a researcher to rdflgmon the presumptions which
have an impact on how the researcher is perceiyatiebinformants and how the researcher
perceives the informants and the final report. Treidection on reflexivity in the research
process is one of the major methodological requar@sin the studies of religiohTafjord
describes reflexivity as a mutual influence whislaipart of all forms of interactichThus, a
research interview is an active process where keagd is produced through a mutual,
conversational relationship between interviewer iaberviewees

2.12.1 My Experience as an Interviewer

In meetings with the informants, the researchewoismerely a student, researcher and
academic, the researcher is an instrument on tiengs of everything that he or shesigll

interaction between people brings in new ideas magbr or minor changes for everyone

29 (Fonneland, 2006, p. 237)

30 (Kvale & Brinkmann, 2009, p. 74)

31 (Tafjord, 2006, p. 252)

32 (Tafjord, 2006, p. 243)

33 (Tafjord, 2006, pp. 243-244)

34 (Tafjord, 2006, p. 243)

35 (Kvale & Brinkmann, 2009, pp. 17-18; 54)
36 (Tafjord, 2006, p. 244)
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involveds” There were many situations where the informantsldv@ay at the end of the
interview, that they had benefited from the intewiand that they had understood much more
about themselves once they had verbalized theiereqces, feelings and meanings. After
meeting the different participants of this resealchave reflected upon my beliefs and
viewpoints.

2.12.2 Closeness and Distance

One of the reasons | chose to conduct the res@atcitvia was my acquaintance with
the culture and language. Tafjord calls it a “cdticcompetence”, which is knowledge in the
form of language, norms, rules and historical kremgle that community members share.

During the interview process | felt that the shatedtext with the informants made it
easier to find a common ground. On the other hahdd to pay attention to the information
that | could take for granteelEven if the familiar surroundings made it possibbsier to
establish contact with the informants, it made se enore aware of my role.

2.12.3 To Study Cultural Encounters

When | chose the topic, | was aware of the fadt tie experiences and interpretations
of meanings would vary to a great extent, andttaterm “cultural encounters” was abstract.
However, the primary focus was not on the concesgtfi but the elements that characterize
cultural encounters and the way they influencarf@mants. | asked therefore the informants
for specific events and experiences regarding llencounters. In my opinion, the approach
proved to be successful as the abstract concepptifalencounters” gained a very concrete and
specific content. Thagaard highlights the imporéamé asking specific questions also in
situations where the researcher wants to expl@ieddhat have a more abstract mearting.

2.13 Analysis

A qualitative research can be linked to a cyclicdelpwhere the formulation of the
research question, data collection, analysis aedgaretation overlap each otheA qualitative
analysis is sometimes referred to as hermeneuwidiermeneutic approach is based on the
principle that the meaning can only be understaotight of the context we are studying or

which we are a part of. Thus, interpretation istianin hermeneuticdnterpretation of

87 (Tafjord, 2006, p. 257)

38 (Tafjord, 2006, p. 248)

39 (Tafjord, 2006, p. 47)

40 (Thagaard, 2013, p. 105)

41 (Thagaard, 2013, pp. 31-32)

42 (Hjerm & Lindgren, 2011, p. 89)
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interview texts can be seen as a dialogue betweeresearcher and text, where the researcher
Is studying the meaning which the text conveygesearcher’s interpretations involvdauble
hermeneutic because the researcher interprets a realityishalready interpreted by those
participating in the same reality.

| have chosen a theme-based analytical approactmdentrates on the different themes
in the textual data, which are the basis for stniie, presenting and analyzing the matefial.
The process of analysis is composed of readingitfiréextual data, identifying and coding the
themes, then interpreting the structure and cortérthe themes. The approach has been
criticized for not providing a complete perspectderause sections of texts are separated from
its original context. In order to maintain a contpFasive perspective statements from a single
interview are examined in relation to the interviasva whole?

The analysis of the research has been approactiectively, meaning that the starting-
point for the analysis has been the empirical datarmants’ understanding and interpretation
of their experiences and meanings have been thendsofor my selection of the themes and
theories. However, the analysis has also had actigdwcharacter, since in any research we

carry with us a pre-understanding that influenagssensitivityand direction of attentiof.

43 (Thagaard, 2013, p. 41)

44 (Thagaard, 2013, p. 42)

45 (Thagaard, 2013, p. 181)

46 (Guest, Namey, & Mitchell, 2013, p. 13)
47 (Thagaard, 2013, p. 181)

48 (Tjora, 2010, pp. 25-27)
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3 Conceptual and Theoretical Framework

In this chapter | will describe the central concepand theoretical perspectives that lay
the foundation for the analysis, which will be meted in the later chapters.

| have let the empirical data to guide my choiagarding theoretical perspectives. The
interview material touches upon great variety gfigs. Instead of following one theoretical
paradigm, | have chosen to use a combination @raétheoretical and conceptual approaches
in order to gain a more comprehensive insight theomaterial.

First, 1 will explain the use of the conceptsanfiture and cultural encounterin this
study. | lay stress on theoretical contributiontbgorists Thomas Hylland Erikse(2001),
@yvind Daht (2013), and Anita Holm Riig2006). Second, | will present theories of dialegu
Here | place emphasis on philosophers Martin Bulf£937/2004), theologians Wayne
Teasdale(2004) and Raimon Panikkgf999). After that, | will look at the theory did true
and false self where | emphasize the contributi@denby Thomas Merter§1960), Tomas
Keating (1999), Laurence Freeman (2007) and Riclobde (2013; 2011). In addition, |
include the theory of interreligious learning by mila Rottinge (2007). Apart from these
theoretical positions, | will also include otheetetical inputs throughout the paper. Finally, |

conclude by summarizing the key aspects presenttids chapter.

3.1 The Concept of Culture

The concept otultureis central in this research. It is therefore intaot toclarify the
usage of it in this study.

It is hard to define culture, because it is in ¢anschange, meaning that the content of

the term “culture” changes all the time and is delemt on the context. Both culture and

1 He is a professor of social anthropology at thévehsity of Oslo ( born 6 February 1962).

2 He is a professor emeritus of cultural studiexi@and Communication) at the School of Missiod dheology in
Stavanger. He earned Dr. Phil. at the Universit@sio in 1993 with a thesis on intercultural commoation relating to
Madagascar.

3 Anita Holm Riis is Cand.mag. Ph.D. in religion arlgsophy. She has taught in philosophy, ethicssaehce for more
than 15 years.

41 will explain the choice and application of tharficular concept and theories in the subsectidn 3.

5 He was an Austrian-born Israeli Jewish philosof{h878 — 1965).

6 Catholic monk, author, teacher and proponent frfaith dialogue (1945 —2004)

7 He was born in 1918 and died in 2010. He was aiSp&oman Catholic priest and a proponent of ingégious dialogue.
He has earned doctorate in chemistry, philosogteglogy.

8 American Catholic writer, mystic, a Trappist morfkite Abbey of Gethsemani, Kentucky (1915-1968).

9 Fr. Richard Rohr is a Franciscan priest of the Nesxigb Province, founder of the Center for Action @whtemplation
(CAC), a globally recognized ecumenical teacher,@mpbrary theologian and best-selling author.

10 PhD in Religious Studies, Ludwig Maximilians Unisity of Munich. OCCURSO, Institute of interreligiouadicultural
encounter.
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religion are second order entities because thegl@stact and constructed. The meaning is not
independently available without the “secondaryiedse and context-based discussions around
the term

It is possible to look at culture from two diffetgmerspectives which supplement each
other:descriptiveanddynamic understandingf culture.

Descriptive understanding of culture emphasizesdhidure is historically rooted, that
tradition is a substantial part of the culture, and th& gomething that we learn in a society.
Everything that we have learned manifests itsetfoamitive reference frames — “cultural codes
in back of the head” — interpretation frameworkt thelps us act the way we gd.ooking from
this perspective, culture can be definethasideas, values, rules, norms, codes and symbols,
which a person takes over from the previous geileraand which one attempts to bring forth
— although in a slightly modified form — to the megeneratiori? In the broad sense of a
descriptive understanding of culture, it can beirgef as everything that is man-made.
According to this understanding, religion is inahaldn the concept of culture as a part of it.

Dynamic understanding of culture lays stress otucellas something positioned people
apply in situational encounters with other peo@lelture is defined as something that is created
in a process — in human encounters or in commuaicatith each other. It can flow, change
and mix regardless of national and other boundaties boundaries are blurredThomas
Hylland Eriksen offers a definition by stating thatlture is what makes communication
possible, in other words, that culture is the pateof thoughts, habits and experiences that
people have in common and that makes us understidother. According to this point of
view, culture is createdynamicallyand continuously it changes, and it is focused on the
presence and on the possibilities for mutual undedsng:¢ Culture becomes an interpretative
framework that is connected to each individual. Tdwis moves from culture as something
actually, objectively existent to something thasibjectively and socially constructed in the
meeting between people.

Both descriptive and dynamic cultural understandings are complementary to
understanding how culture is created, passed andalefined. To get a more complete picture

of cultural processes, both dimensions must beidec:e

11 (Krogseth, 2009, p. 33)

12 (Dahl, Dybvig, & Keeping, 2013, p. 35)
13 (Klausen, 1992, p. 27)

14 (Herskovits, 1948, p. 17)

15 (Dahl et al., 2013, p. 40)

16 (Eriksen, 2001, pp. 60-61)

17 (Dahl, 2013, p. 41)

18 (Eriksen, 2001, p. 61)
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Culture in this study is behaviour, values, normgs, beliefs, ideas, codes, symbols,
religions, traditions and institutions through whigeople perceive the world and their place in
it, communicate with each other and structure comahlife patterns? However, it is also
something that is subjective and in constant chasgie cultural elements from our cultural
repertoire that we apply in each situation depemnigshe mutual relationship, positions of

power, context and the specific situation.

3.2 The Concept of Cultural Encounter

Cultural encounters encompass contacts and ini@nact whether peaceful or
conflicting, between people from different backgrdsz:

The Danish philosopher Anita Holm Riis highlightsetdynamic understanding of
“culture”, where culture is a continuous interantwith the outside world and which focuses
on the shared assumptions and ways of life that between different human groups. In regard
to the concept ofultural encounterthe term “culture” is, therefore, less importéman the
term “encounter” because it is the interaction #melway it changes people, which becomes
essentialThe attempt to maintain what “culture” is, becoraesnapshot of what a particular
group of people identify with in a shorter periadhereas an analysis of the processes and
implications that arise when people meet, have gemgeneral nature.

However, Eriksen underlines that the importanceutture and cultural differences in
meetings between people should not be underestimtafailture is a concept that marks a
distinction between different social groups andhslps maintaining a certain distance towards
the outside world, which is necessary in orderistimguish ourselves from everything else. A
meeting between people is always affected by diffees, which we commonly associate with
the term “culture”. Cultural encounter is therefareneeting, where the parties immediately
experience the other as markediliferent. Cultural encounters can therefore resuttonflict,
with hardly any desire for mutual understanding.

Cultural encounter can also be seen as a confromtbetween people with different
assessments and perspectives. Cultural encourdarither lead to a mutual search for

common denominators, thus reducing the differermei$,can lead to a clearer marking of the

19 (Netland, 2001, p. 328)

20 (Dahl, 2013, pp. 42-43)

21 ("Research topic: Cross-cultural encounters," 2013)
22 (Riis, 2006, pp. 13-14)

23 (Eriksen, 2001, p. 65)

24 (Riis, 2006, pp.12-13)
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border between “us” and “there?’ According to Eriksen, the goal of cultural encasrghould
be to establiskommon cultural denominatafs Culture in this context is understood as a
community of communicatishwhich deals with establishing a common culturaltfpirm
between people with different cultural backgrour@smmunity of culturé is situational and
not absolute. There can be different degrees afi@ilcommunities and different degrees of
cultural differences between peopléit the same time, gender, geography, professiod, a
education have influence on how we can establishabmmon platform. Social differences
can in many situations be more important than cailtlifferences? Cultural encounters require
mutual adjustment and learning. They carry witmthmovement and change.

In regard to the concept oliltural encountein this research, the focus is rather on the
term “encounter”. It is the interaction and the witaghanges the informants, which are essential

in this study. The focus is on how the meeting leetwpeople is established.

3.3 Theories of Dialogue

In the analysis | have chosen to explore cultunabenters as dialogical processes and
to apply theories of dialogue to illuminate theoimhants’ experiences of encountering other
people with different backgrounds and the inforrsamner transformation arising from such
meetings.

According to Riis, dialogue is a crucial conditifmm a constructive cultural encounter,
that is, a cultural encounter where the parties ecarfoser to one another in a mutual
understanding Riis says that the term dialogue is applied toresp a form for mutual
exchange, where openness and responsivenessdihéneomes into focus in order to change
one’s own position. Dialogue is connected to thiingness of giving up one’s own positions

and standpoints.Dialogue encompasses relations rather than bemged to conversation.

For Martin Buber human existence is dialogical,ll“feal living is meeting.

According to Buber, a true dialogue is beyond ergleaof words and talk in human interaction.

25 (Ehn & Lofgren, 2002, p. 160)

26 “Kulturelle fellesnevnere” in Norwegian

27 “Kommunikasjonsfellesskap” in Norwegian

28 “Kulturfellesskap” in Norwegian

29 (Eriksen, 2001, p. 64)

3 (Dahl, 2013, p. 47)

31 ("Research topic: Cross-cultural encounters," 2013)
32 (Riis, 2006, p. 9)

33 (Riis, 2006, p. 60)

34 (Buber, 1937/2004, p. 17)
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For him the individual really becomes his/her oweif ;.1 meeting with other peopteBuber
distinguished between two primary attitudes - apphes to existence: I-Thou relationship and
I-it relationship. A true dialogue can occur ontween | and Thou. The qualities of I-Thou
relationship are openness, directness, mutualitd presence. I-Thou relationship is
characterized rather by the differences than bysimdarities between peopieThere has to
be mutual will to enter this kind of relationship-or Buber in every meeting with “Thou” the
“Eternal Thou” (God) is present. In I-Thou relatstip regard for the other is essentidland
Thou meeting is without a formal structure and withspecific expectations. This allows for
bidirectional communication forming the basis op@rsonal relationship which transforms
both, the “I”and the “Thou’®

For Buber a genuine dialogue can happen in silainaze much is left for monologue.
He emphasizes experiencing one another withoutkspmpaBuber stresses that the physical
attitude of one to the other is still essentiakhétuman dialogue can exist without words but
it cannot be objectively comprehended. The highestients of dialogue are the ones where
meeting is completed outside its verbal contentsedl dialogue opens to a genuine change
from communication to communidf.

The philosopher Emmanuel Levingd906-1995) points out that Buber's concept of
reciprocity is not satisfactory as an ideal. OnelLefinas’ major ethical requirements in
dialogue is that the Other’s face makes the “Ipmssible2 The basis of all human obligations
is the total responsibility for the Other. The ettliresponsibility of the “I” to respond to the
“You” lies on the “|"3

Panikkar uses the term “dialogical dialogue”, whithe dialogue partner is a “real you
and not an it”. Panikkar, like Buber, emphasizes mhutual willingness to participate in
dialogue#

Panikkar views all people as related to one anath#éreir innermost being. The other
person is neither a mere subject nor a mere objjewd,a person who is not my ego, and yet it
belongs to my Self. This is what makes communicatnd communion possible.For

3 (Buber, 1937/2004, p. 28)
36 (Rundquist, 1998, p. 210)

38 (Herberg, 1961, p. 14)

39 (Buber, 1937/2004, p. 17)

40 (Buber, 1947/2002, pp. 5-6).

41 He was a French philosopher of Lithuanian Jewigtestry
42 (Grung, 2005, p. 89)

43 (Grung, 2010, p. 56)

44 (Panikkar, 1999, pp. 30-31)

45 (Panikkar, 1999, p. xvi)
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Panikkar it is an imperative to know one’s own itiad, before entering the dialogtre.
Dialogical dialogue is not dialogue for reachingadution, but is “dialogue for being, since |
am not without the other”.

Religious meetings with Thou can trigger an interd&alogue which he calls
“intrareligious dialogue.” This kind of dialogue iself a religious act — an act that neither
unifies nor stifles but re-links us. Intrareligiodgalogue occurs in the core of one’s being,
where one is struggling with oneself, one’s beliafsl truths and where one accepts being
taught by otherg.Intrareligious dialogue is a constitutive elemiars human who is connected
to other people. This dialogue is helping us tealer the “other” in ourselves.

Dialogue, according to Wayne Teasdalguggests an attitude of openness to members
of other traditions. A high degree of preparatiawareness, and the necessary social skills of
listening, patience, deep attention, a spirit ompoomise, and an attitude of genuine
friendliness are required in interreligious andwual encounters.The outcome of going into
such encounters involves acceptance of the liketihof being changed by the otheilhe
essence of interreligious dialogue is the searclarid discovery of our common humanity. In
other words it means finding and revealing a “deepwre subtle reality that always unites
us.s®* Teasdale proposes a contemplative level for engaghe another in interreligious
discourse where dialogue is moved forward to a molgle degree of meaning beyond words.
He emphasizes the role of spiritual life/practicalialogues

Teasdaleslaborates on four forms of dialogte.

The dialogue of the head is the academic levebotersation. This kind of dialogue is
concerned with doctrinal differences, beliefs, piptes and ethics, and is very important in
order to deepen one’s understanding and apprectiatiother religious traditiorss.

The dialogue of the heart embraces the affectieedsion of human experience. It is
connected to reaching out to the Ultimate in gafipractice, “The dialogue of heart reaches a

depth of experience in shared spiritual practisash as chanting, singing, meditation, silence,

46 (Panikkar, 1999, p. xviii)

47 (Panikkar & Barr, 1995, p. 102)

48 (Panikkar, 1999, pp. xvi-xvii)

49 (Panikkar, 1999, p. xix)

50 (Teasdale, 2004, p. 5)

51 (Teasdale, 2004, p. 25)

52 (Teasdale, 2004, pp. 6; 25)

53 (Teasdale, 2004, p. 25)

54 (Teasdale, 2004, pp. 23-24)

S5Teasdale adds also dialogue of love, which “mustt iappen once the intention is set in motion” §biede, 2004, p. 28).
56 (("Pontifical Council for Interreligious Dialogue]'991, section 42 )("Pontifical Council for Inteiggbus Dialogue,"
1991, section 42 )Teasdale, 2004, p. 28)
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spiritual reading, walking, or a deep kind of matiite listening™” Sharing common spiritual
practices develops profound bonds between partitspand modes of mutual understanding
are activated that are frequently not present inenflermal and academic settirfgg.easdale
explains that a profound awareness of communitymsdbhat makes the participants feel closer
together in affection and expectation of their shagfforts>®

The dialogue of life is an existential realizationparticipating in the living reality of
human nature. Dialogue of heart is an integral githis kind of dialogue. The dialogue of life
embraces all human experience and all the concefrnfsuman life. It is not simply a
conversation about life itself but “existential ieation of being together consciously in the
process of existence itseb.1t is a profound experience of the depth of bewlgich manifests
itself in the existential situation of human beingere we feel comfort with others in the
context of ultimate meaning. The dialogues of hdde, love and hands deal with belonging
in an ultimate way. To sum up, it is the human ool that is the context of this deeply real
conversation:

Dialogue of the hands is a practical dialogue, Whiges people from different cultures
and religions to work together on the serious issra conditiortsthat we face as a human

family.e3

3.4 Theory of Interreligious Learning

In order to illuminate the experiences of cultugatounters and the process of one’s
transformation arising from such encounters desedrily the informants, | have chosen to apply
Martin Rotting’s (1970 —) theory of interreligiolsarning. Roétting argues that it can also be
applied to cultural encounterdnterreligious learning is a lifelong religiousat@ing process
each religious perseris embedded in.

According to Roétting? a learning process is started when one attemgtsda point
of contact when meeting other culture or religidtaking the point of contact inevitably

57 (Teasdale, 2004, p. 28)

58 (Teasdale, 2004, p. 29)

59 (Ibid.)

60 (Teasdale, 2004, p. 29)

61 (Ibid.)

62 Such as war, the environment, homelessness,gustiltication, health care and many others

63 (Teasdale, 2004, p. 30)

64 (Rotting, 2007, p. 279)

65 Religious learning is regarded as developing adveiew and an identity according to the world-viesnich is framed by
one’s religion or the teaching of one’s particutadition. Religious praxis is a component of tieigrhing process.

66 A religious person, according to Rétting, is soneeeho is established in one religion and who migbply religious
teachings, at least in times of threat (2007, p)27

67 (Rotting, 2007, p. 280)
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changes the view of oneself and the other. The gdwmam behaviouror thinking are the
indicators of learning where the dialogue partnarsnterreligious learning recognize the
changes of their world-view or their faith. The éigan interreligious learning is on the level of
personal learning. In this way, interreligious @ag can be understood as the togetherness of
inter- and intra-religious dialogese°

The main motive of the model is networking pointgentact. The basic movement in
any encounter with a different cultural and religgoother can be seen as a circle movement:
passing overand coming back which is an on-going process where a new netwadrk
understanding themselves and the other is develdpednatural movement in this encounter
intends a balance between the dialogue partnens. Gdance can be described as “the
possibility of becoming friends”. Ram Adhar Mallaessthe concept adverlapping;and he
argues that it is natural to seek an overlappiogigd on which we both can stard.

Both movements can be explicated in stages thahepass the process of interreligious
learning starting by entering the world of the otH&) Rooting in one’s own tradition, (2)
Awareness of the other religion, (3) A questionaleping out of this, (4) Opening for deeper
exchange, (5) Interreligious dialogug) Finding a linking point of contact, a point ieh can
serve as a link between two religious traditionem@hg back into one's own tradition, the
given point of contact will help to (7) double-nek the linking point of contact, a link by
relating this point to one’s own and the other’figieus world. This will lead to a (8)
Transformation, which needs (9) Evaluation befamd ready to relate this new perspective
to one’s own world, the (10) Intra-religious dialegprepares for (11) a new rooting in one’s

own tradition?

3.5 The Concepts of False Self and True Self

In order to illuminate the aspect of self-encoursted the understanding of the self in
the informants’ meditation experience, | have chaseinclude the theory on the concepts of
thefalse self(ego): andtrue self The reason why | have done it is because sofoemants
use the concepts themselves and because the rgpta®=s: of the contemplative prayer use

this theory frequently to describe the processootemplative prayer.

68 The term intra-religious dialogue was introducgdPlanikkar as presented in the subsection 3.4.1.

69 (Rotting, 2007, p. 280)

70 (Mall, 2000, p. 6)

"t An encounter with a sacred text of the other trawlj seeing a film or listening to a speech. Thastrintensive form of
dialogue is the personal contact.

2 (Rétting, 2007, p. 283)

73 The exterior or illusory self, the individual dret empirical ego (Carr, 1988, p. 88)

74 Int. al. Laurence Freeman, Juris Rubenis, Thomasitg Richard Rohr and Thomas Merton.
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For the Trappist monk Thomas Merton (1915-1968)tthe self is the deepest part of
one’s being, one’s foundation and centre whichnged with God. One’s true self reflects
divine love and grace. The false Selaccording to Merton, is lacking God’s active mese
and, as a result, reflects sin, selfishness ankindas® Merton writes in his 194%eeds of
Contemplation“Every one of us is shadowed by an illusory persofalse self... who wants
to exist outside the radius of God’s will and Gold'ge-outside of reality and outside of life”.

It is significant to underline that in the 1950s md& began a long-term study of
Buddhism, focusing upon Zen. The dialogue betwhenwo traditions would thus emphasize
points of contact between the Buddhist teachirgnatta(no self) and Merton’s understanding
of the true selfs

According to Merton, the core of the spiritual lifi@s to become more deeply centred
in our true self where God is found, so that Gog mevelop the true self and take apart the
false self® For Merton, only through realization of the nof@uddhism) or dying to one’s
self (Christianity) a transformation of the falselfsone’s ego-mind is possibielt is the
paradox of the truth, that in order to find ourv@sl we must let go of our selves. Further he
believed that by finding our True selves, we willdd God who resides in ¥s?

Freeman says that meditation is a journey to thee®f one’s being, detaching oneself
from the false identification with the self. Gratlyghe meditator starts seeing the self as inner
light. In this process of meditation the psychobtadimaterial rises to the surface. It includes
striving with one’s dark forces, shadow side of smik Freeman says that it is important to
allow the psychological material to be integratetiThe work of integration means the
integration of body and mind, the integration ofnthiand spirit, the integration of our
unconscious and our unconscious selve$tie purpose of the inner work of prayer is to un-
press, to release. Integration indicates acceptingo through one’s wounds, meeting the

shadow side with its painful consequentd@die work of prayer does not mean losing the ego.

5 The exterior or illusory self, the individual dvet empirical ego (Carr, 1988, p. 88)

76 (Sandman, 2000, The Fruits of Centering Praydiseqara. 4)

7 (Merton, 1960, p. 22)

8 (Altany, 2000, The Woods, the Mountains, the Sheaction, para. 8)

79 (Sandman, 2000, The Fruits of Centering Praydisegara. 4)

80 (Altany, 2000, T.D. Suzuki Had Written sectionyqueb)

81 (Merton, 1960, p. 23)

82 This is the idea that has been present in thesan€lhristian writings of the Church Fathers liker@at of Alexandria (c.
150-215) and Gregory of Nysga. 335-395) who believed that knowledge of Gofbisd in knowledge of self (see Goosen,
2011, p. 31).

8 (Freeman, 2007b, p. 3)

84 (Freeman, 2007b, p. 4)

85 (Freeman, 2007b, pp. 3-4)
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The ego is not bad in itself, it is a natural stafe person’s development. In the work of prayer
one just becomes more aware of ego’s activity asb@meomes more simpte.

According to Freeman, the true self is indefinalilis. self-evident and it cannot become
an object of perception. The true self cannot beepked. In other words, it is beyond self-
consciousness. It is beyond the normal or famalcivities of the mind by which one objectifies
something and analyzes it and labels it.

Thomas Keating describes a false self-system granome, which starts in childhood
when our needs are not met. Children who are pteddinom having security, affection and
control develop an unconscious drive or compuldmmrrompensate for these unmet needs.
People are led by a drive for happiness in the fofsecurity and survival, power and control,
affection and esteem. By trying to satisfy thesedsethe false self is re-enforcetWhen we
are not thinking, analyzing, or planning and plaaeselves in the presence of God in faith, we
open ourselves to the contents of the unconscfuBurthermore, he says that the
contemplative prayer is an exercise of letting fithe false self, “a humbling process, because
it is the only self we know®

Richard Rohr (1943 «)uses the concept of the true self to expressatgel and
foundational self that we are in Gesddowever, the true self is not the perfect selmérely
participates in the One who®%sRohr says that there is a capacity, a similaaibd a desire for
divine reality inside all humanswhat we seek is what we ardRohr states that the true Self,
in its original, pure, primordial state, is wholby partially identifiable or even identical with
God, the Ultimate Reality, which is the ground anidin of all phenomena.

Rohr writes about two parts of life, where thetfisspreoccupied with the container -
order, purity, identity, self-esteem, and self-imag/hich are necessary to get one moving
ahead. The second is concerned with the conteptentphasizes the importance of having an

ego, “You have to have an ego to let go of your. ¥go have to have a self to die to yoursesf.”

86 (Freeman, 2007a, p. 3)

87 (Freeman, 2007a, p. 5)

88 (Keating, 1999, pp. 13-16; Sandman, 2000, Thet$afiCentering Prayer section, para. 5)

89 (Keating, 1999, p. 19)

90 (Keating, 1999, p. 20)

%% Fr. Richard Rohr is a Franciscan priest of the Néaxico Province, founder of the Center for Actiordd@ontemplation
(CAQC), a globally recognized ecumenical teacher,@mpbrary theologian and best-selling author
92 (Rohr, 2011, p. 169)

9 (Rohr, 2013b, p. 55)

94 (Rohr, 2013, p. xii)

9 (Rohr, 2013, pp. 98-99)

9 (Rohr, 2005, p. 25)
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Rohr uses a concept of “stumbling stone”, whichades suffering, failure or humiliation. Only
suffering can destabilize the ego (false self) l@ad to one’s transformation.

3.6 Summary

The goal of this chapter has been to present theemual and theoretical framework
of the study. | have discussed the use of the qaa# culture and cultural encounterIn
cultural encounters | have chosen to lay strese@aspect of “encounter”. Culture in this study
is approached from a wider perspective. “Cultumnadicates differences, which affect the
meeting between people. | have chosen to applythberies of dialogue to analyze the
informants’ experiences of cultural encounters. I&@ae implies mutual exchange and
enrichment. | have emphasized Buber, Levinas, Rani&nd Teasdale’s theories of dialogue.
In order to understand the aspect of learning aredsdransformation in cultural encounters, |
have included Ro4tting’s theory of interreligiouadeing. | have incorporated the theory of false
and true self to elucidate the informants’ mediatxperiences.

97 (Rohr, 2005, pp. 25-26)
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4 The Path to Christian Meditation

The first research question, which is exploredis thapter, deals with the informants’
path to Christian Meditation. | questioned all ihéormants about their path to Christian
Meditation — concerning the reasons for taking hup practice of Christian Meditation. The
interviews showed that a large number of factosiieen involved on the informants’ path to
this meditation practice. One of the central maimeentioned by the informants was the search
for oneself. The path to Christian Meditation hésoanvolved encounters with different
religious traditions. Many informants describediraction towards - or intuitive urge/need for
- spirituality that had been running through theirole life, which finally had brought them to
this practice or Christianity as such. For manginfants it had involved painful experiences,
difficulties and crises in life, including spiritbidnat has brought them to Christian Meditation.

In this chapter | will discuss the main factors amatives, as provided by the informants,

which induced them to choose a particular pathitosian Meditation.

4.1 Spiritual Search through Encountering non-Christian Traditions

A significant phenomenon, which emerged duringititerviews, was the fact that the
majority of informants had some kind of experiemomnected to other religious tradition
besides Christian. Some express it as a theoreimaunter, meaning that some informants
were interested in another religious tradition aoya theoretical or philosophical level, while
a half of the informants mention being engagedaimous spiritual practices in other traditions.
For many informants the spiritual search was naiched to one tradition. One of the reasons
mentioned by the informants was the lack of conoactto Christianity in their
childhood/families due to the state atheism in Slowiet time. It implies, perhaps, that there
was room in their lives for other traditions in thpiritual search when the Soviet Union
collapsed. However, some informants express havhristianity as a phase of the early stage
on their search, where they knowingly acceptedsiinity and attended the church. However,
they drifted apart from the Christian tradition.eTimain reason for these informants was the
lack of personal experience.

Ina, in the beginning of the interview when askéduw her religious affiliation, says
that the exterior Christianhchurch has never been important to her. She wadvied in many

different spiritual practices after getting baptizeto Christianity. It was a personal experience

98| do not use the exact denomination to not retfealdentity of the informant
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and contact with God that she was looking for inaus spiritual practices prior to Christian

Meditation:

Ina: | knowingly accepted Christianity, when | dudptized. Yet, | cannot say that | am outwardly
religious; | do not go to church on a regular basis

Alise: The external shape is not so important t0.yo

Ina: No, I am in a continuous search for G8d.| have all along been looking for the depth.personal

experience in different spiritual traditions.

Madara accepted Christianity many years ago, betdth not find answers to her
questions in the church. Madara felt that she didoelong there, she felt alone and the pastor
as a “middle man” did not really help. Afterwardai&ra got engaged in practices, which dealt
with individual experience, “I really did not finthe answer there; it seemed to me that | did
not really belong there. | felt alone among all teet (...). In my opinion, | do not need
somebody in the middle therdd’ addition, Madara says that she was lookingifense in the
different practices she participated in.

In Ina and Madara’s experience it can be seerthlegtboth were looking for a personal
and practical experience in their spiritual seafdte exterior form of church did not offer them
a sufficient experience on a personal level.

A significant reason for informants to get involviedother spiritual practices prior to
Christian Meditation, was the search and needHerspiritual growth. Ina points it out this

way:

Ina: | was all the time looking for the depth irethpiritual traditions. (...) Besides my professional
development, | am also looking for a way to grovirismlly. You see, the questions relating to the
spiritual life of a person, are the most intimatgjsterious, inexpressible. For me the relationstith
the UnfathomabR8 is very essential and important.

Alise: What is this depth that you were looking iiothe different traditions?

Ina: It is connected to one’s deepest questionsaroimg oneself and the mystery of life. It is arsh

for oneself. It is a search for a meeting with bhestery... God...

It is significant to pay attention to the word “attiomable” that Ina chooses to use. It
is clearly used in aapophaticway, acknowledging that God is beyond all humameat. As

seen in this quote above, Ina, by being involvedanous spiritual practices prior to Christian

99 |n Latvian “neizdibimmais”, meaning something that cannot be inquiresnolerstood
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Meditation, was searching for depth, which | seeaasay to deepen and develop a more
intimate and personal relationship with God.

Baiba practised meditation in a Buddhist traditipnor to getting baptized into
Christianity. She describes her search for spirigmawth as a stage of development on her
spiritual path where after securing her materidl-lveing, Baiba started questioning life and
spirituality, “Once you have ensured the materialus, you start questioning whether there is
something more to life, and then you come dowméospiritual matters.” Baiba’s family in her
earlier life was not connected to Christianity ihtBaiba explains that she was given a chance
to choose her religious path herself, thus for ther spiritual search was not attached to a
specific tradition.

4.2 Conflicts on the Path to Christian Meditation

Some informants express a natural and peaceful aflagoming into contact with
Christianity and Christian Meditation after theiraptice of meditation in other traditions.
Sanita, who has been involved in different formsnodditation on her path to Christian
Meditation, expresses that a subsequent contabt @liristianity and Christian Meditation
came very naturally, “The first contact was withtura, meditation in nature, release and
relaxation, then later through [meditation formjshaaling and other forms of meditation. Then
| became actively involved in the church, the emteuwith it [Christian Meditation] came so
naturally.”

However, the majority of the informants view theimcounter with other meditation
traditions as a conflict on their spiritual search.

Early in the interview with Baiba, when | ask abdbe motivation of Christian
Meditation, she talks about experiencing a conflisth Buddhist meditation practice and
philosophy, “But at one point | came to the conidaoghat it [Buddhist meditation/philosophy]
really was not suitable for people in the Westarituce because we live in a different flow of
life and values. Our rhythm of life is much, muetster.” After the encounter with Buddhism,
Baiba describes a long and profound search foCtiméstian denomination which suited her
beliefs and perceptions.

Arturs had been interested in meditation for a vemyg time prior to Christian
Meditation. He belonged to the Christian traditigrat the same time he practised Buddhist

meditation. However, it was not possible for hinh&we regular meetings and contact with the

1001 do not use the specific denomination to proteetidentity of the informant
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Buddhist community. So, Arturs’ private lessons lad “brought” him anywhere, as he
expresses it. Moreover, Arturs describes the erteowth the Buddhist tradition as a collision.
He was in need of a practical instrument to lirkk@hristian belief with his practical experience

of Buddhist meditation. Christian Mediation provideim with this possibility:

| did not know how | could combine my experiencaraditation with my Christian faith. It means that
| did not have an instrument to connect théinthe same time, | have always been interest&hstern

spirituality and religiosity... It was rather a cslbn.

Ina mentions being engaged in several Buddhist tawgnh practices and practising
yoga for several years. However, it can also berpméted as a conflict, “At that time it was
very hard for me to be inside some other traditiang then | realized how deep-rooted
Christianity is within me.”

Another significant aspect is the conflict with tl@hristian tradition that some
informants describeSince the tradition of Christian Meditation was ot well-known in
Latvia prior to Juris Rubenis and his contributtorpopularizing this practice, it was a great
surprise for many informants that a contemplatipé&itsial practice was also available in
Christianity.

Madara describes her encounter with Christian Nédih as a moment of shock,
because in her perception Christianity had abalisheditation. She describes approaching

meditation through other traditions:

| was approaching meditation through Esoterismay@gj gong, you can say through different cultures.
(...) But | happened to come to Juris Rubenis, andunprised me by saying that not only all cultures,
but all religions are united. Until then, it seentedme that Christianity had denied everything else

reviewed my attitude towards Christianity whilermgpin the meditation centre “Elijas nams”.

Various spiritual practices have become populdénénWest, where many of them have
roots in the East. It can also be seen in the imémts’ experiences where they describe being
engaged in different non-Christian spiritual prees prior to Christian Meditation. It was a
need for a personal and practical spiritual expegéoractice and a need to grow spiritually.
As the informants did not know about the existeoceneditation in Christian tradition, they
got involved in meditation practices in other ttafis. For many informants the starting point
for their search was Christianity, but the churahrbt satisfy their need for the dimension of
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the personal experience. However, most of the mémts experienced a conflict or could not
fully include the elements or values of the noni§tkan meditation practices in their lives.

The Dalai Lama cautions, “In the West, | do nonkhit advisable to follow Buddhism.
Changing religions is not like changing professidascitement lessens over the years, and
soon you are not excited, and then where are yaurretess inside yourselt®t

In other words, there is a possibility that Westesrwhile being reluctant to fully accept
the Eastern way of Buddhism, end up withdrawingiftbe Western tradition, and thus end up
homeless within themselves. Possibly, a similazrdigancy can also be seen in the informants’

experiences, and Christian Meditation is a wayctmnie home”.

4.3 The Content of Christian Meditation as Encouragemen

Many informants emphasized the content of Christideditation as a factor that
influenced their decision to engage in this practic

Madara, when talking about her path to Christiardité¢ion, mentions Juris Rubenis
and his personality as an important factoHHowever, she gives a twofold impression by
making much room to the Christian content. Mad#aites that is was also Christianity, which

provides her with a sense of profoundness and agmn

Christianity... | think it gives the profoundness skan religions, which we now are taking over, ceef
me a little bit, it is not ours. The presence ofi§tfanity calms me down; it's not a sect, whicls inaoved

away from the foundations.

Rudolfs emphasizes the Christian/Western conterftisnencounter with Christian
Meditation:

It was previously popular to look at the East - Boidm, Hinduism, Ayurveda. | realized that | don't
have to look so far. The values expressed in a ogimgmsible language are right here, | mean, in a
comprehensible form of expression, in fact, muda@r and more acceptable and not in conflict with

those in other cultures.

The important role of Christianity in the practioé Christian Meditation among the
informants can be seen in light of the findingstleé# researciChristian Meditation, Mental

101 (French, 2003, p. 27)
1021 will return to the role of Juris Rubenis on théormants’ path to Christian Meditation in a separsection.
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Health and Wellbeing2011) by Boyle and Cotton where they found ouwit thnore than 70
percent of all the respondentsanswered that Christianity was very importantigitt practice.

The importance of the Christian content in the linfants’ experiences can be linked to
Christian Meditation as “coming home”, as arguethmprevious section. The Dalai Lama has
also stated that “conversion usually led to comfsiand that without the support of the
prevailing culture, it was hard to maintain yourrigpal practice.t+ The supportive link
between one’s culture and spiritual practice hanlmucial in the informants’ experiences of
starting the practice of Christian Meditation.

However, the views expressed by Uldis and Oskdfsrdrom the opinions illustrated
above. For them it was rather the form of ChrisNaditation than the Christian content, which
influenced their choice of starting this meditatpmactice.

Uldis highlights the aspect of his subjective arefspnal feeling of God, which
conforms to the form of Christian Meditation. Hepessses that the form of Christian
Meditation is comprehensive and organic, thus,esponding to his own feeling of God:

Uldis: It is a comprehensive method to pray, it@s exalted and in loud voices. It is calm and tutds
consistent with my sense of God, so it seems tagrevery understandable form. It is possibly tiestm
understandable and organic form.

Alise: What do you mean by organic?

Uldis: | don’t pretend to be somebody; | do nottwyachieve anything by practicing. (...) Meditatisn
in the sense organic, that it does not requirear@otanything, if | may say so. It is active at fane

time open and receiving.

For Oskars it was also the form of Christian Meibtathat seemed appealing to him. He
mentions during the interview that he felt that gikent meditation is right for him in his
spiritual search. Furthermore, Oskars draws pdsatbeBuddhist meditation, which he is also
involved in, and says that he cannot separate tratlitions. As | interpret it, Oskars sees
Christian Meditation and Theravada Buddhism meidieds different paths to the same source,

“the truth is one; the order is one.” Oskars dassaish to emphasize the content of meditation:

| have accepted the mantkéaranathathat is recommended by Christians )(but it is just a mantra.
Buddhists say the same. They had another optianpbthem was repeating the mariweddhg but they

said if you like something else, then use sometklag and the Christians say the same thing.

103 Both the ones who experienced Mental Health problend had taken medication, the ones that expededental Health
problems but had not taken medication and thosehakmnever experienced Mental Health problems.
104 (French, 2003, p. 27)
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4.4 The Need for Finding Oneself as a Stimulus

The search for oneself — the need for gainingissiftht and a deeper understanding of
oneself — is a central aspect in the informantth pa Christian Meditation.

Andrejs emphasizes the need for finding onesethasentral element in his spiritual
search, “In reality, religions do not matter; thésea need or wish of finding oneself.” As |
understand it, he means that it does not mattestwieiigion one belongs to, but finding oneself
is of significance. Sanita states also that thewvador getting engaged in Christian Meditation
was the need for finding a path to herself. llvantroas as well the need for “bringing order
into oneself” and “collecting oneself”. Furthermpehe says that her interest in meditation
started when she realized how much more she hadrtoon herself and her ego, “Only when
you realize that you still need to develop very mircyourself and how much you need to cope
with yourself and your ego, then the interest Edristian Meditation] emerges.”

It is apparent that the need for self-encountecrigial on the informants’ paths to
Christian Meditation. Rubenis writes that the gesatconflicts in our public life and
relationships happen because we are in conflidt autrselves and we do not know ourselves.
It is, according to him, easier to ask the questidino am [?” than to find an answer to it.
Rubenis states that Christian Meditation is a way ko step by step come closer to the centre
of one’s being, realizing that getting to know aglésand “getting to know” God is an
inseparable process.Thus, self-encounter is the fundamental aspeChinstian Meditation,

which cannot be separated from coming closer to. God

4.5 Search for Peace as a Motive

Another central aspect in motivation of informarts start practising Christian
Meditation was the search for peace and silence ARoa the first impulse was curiosity,
however, a deeper stimulus — a need for peace -preasnt:

I think it was curiosity... And | was in great stse | had to study really much and work at the same; |
just felt that the meditation on Tuesday eveninggenvl go to the church, that those moments give me
peace. So, the first impulse was curiosity, and thkead a wish to calm down, to balance the cramy a

effervescerif® race of life.

105 (Rubenis, 2008, pp. 8-9)
108 1n Latvian “mutudojo3s”, meaning in constant motion, seething, binghl
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Baiba describes also the need for finding peacesdadce, “Meditation is relevant
today because the present age is very noisy, ktressl fast. In fact, everybody is longing for
silence. That [Christian Meditation] is one waystop.”

llva stresses the turbulent time we are living“We all live in a very, very great
turbulence. Everybody should think about finding thoment of stopping and getting peace of
mind”. Moreover, the peace is essential for hemieeting and understanding herself, “You
realize how much you need the balance, peace éasmntsi Peace is necessary to meet and
understand oneself. And when you have gained aghinimto how it feels to be peaceful, then
that necessity [for peace] can afterwards be felt.”

Sanita emphasizes that the initial stimulus was#agch for harmony of life; it was the
need for freeing herself from inner stress. Furttee, she stresses, like llva, that harmony and

peace are necessary on the path to self-encounter.

As it can be seen in this section, the need andlséar inner peace and silence in the
informants’ lives have been significant stimuli gtart practising Christian Meditation. The
search for peace and silence in the informant&sliconform to the search for themselves.
Silence, the moment of stopping and peace are apoelements of self-encounter. Rubenis
writes that the rush of the daily life, shallownessl spiritual emptiness not only increase the
experience of despair and pointlessness, but A&stage people increasingly from themselves.
Meditation, according to him, can help not only greknow oneself more deeply, but also find
a new way of living in the world, where meditatibelps finding a profound peace within
oneself’ In Chapter five, | discuss that gaining peacels® @ central effect of Christian

Meditation in the informants’ experiences.

4.6 Crisis/Difficulties in Life as a Motive

During the interviews | noticed that the centrabext in the informants’ lives that
brought them to Christian Meditation was difficalior a crisis in their lives. The informants
described painful and emotionally hard eventsroetof life. For some it was also connected
to economic hardships.

Many informants emphasize the need to experieoe kind of crisis or suffering in
order to turn to a spiritual path/practice and lémkways to develop oneself. This aspect can
be seen in Uldis’ experience, where he stressesdbd to “fall” or experience some sort of

difficulties in order to change one’s life and cotoea spiritual practice, “If you live a normal

107 (Rubenis, 2008, p. 8)
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life and you are okay, why would you change anghimyour life?” llva, like Uldis, places
emphasis on the need to experience problems im tradrange and improve oneself. For llva

hardships and problems were significant motivdsa& for a solution:

The reflection on what it would take to improve theality of life come®¥® to you when you are
experiencing problems. (...) Because when a persosrng happy, then it seems that everything is

extremely well. Then that person does not lookafoy solutions or the ways to improve him- or hdrsel

The difficulties and the need for dealing with thebmought both of these informants to
Christian Meditation, which Uldis calls a methodfiast, but then corrects himself and says
“path”, which implies, in my view, that it is noingply a technique for him but a way of life,
“Often it is like that with turning to spiritual rttars, something must happen. (...) Then you
start asking questions, next you start looking domethod, no... a path. Some come to
meditation.”

A significant element for many informants was tle®a to get answers to why it was
happening to them, why they were experiencingdlifies or pain. It was the need to get clarity
and explanation.

In the following section | will look closer at tlexperience of “The Dark Night” in two
of the informants’ lives. | will not use the fiagbus names due to the sensitive experience and
the ethical considerations. In addition | will diss a central aspect of the need for an answer
in times of difficulties that was mentioned by théormants. In order to protect the identities
of the informants, | will not elaborate on the detaof the difficult or painful
situations/experiences which the informants rewkealering the interviews apart from the
experience of “The Dark Night”.

4.6.1 “The Dark Night”

“The Dark Night”is a central aspect in two of the informants’ liv€eey use the term
themselves to describe their state and situatiohjtbhas been a spiritual teacher or several
teachers who have diagnosed their state. It is litapbto enquire into the experience of “The
Dark Night” as it is a significant experience irethpiritual journey in the Christian mystic
tradition. The term “dark night” is associated wétlpoem calledhe Dark Nightwritten by a
Spanish Carmelite monk and mystic Saint John ofGhess (1543-1591), and a treatise he

1081t can also be translated as “arrives” or “onaiatt or gains the reflection”.
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wrote later, commenting on the poem. John of tres€speaks of the dark night of the senses
and the dark night of the spirit, which is oftefereed to as “The Dark Night of the Soud®.

The three related areas of John’s teachings wezeTdre unity of them he called the
“dark night”. The three were: renouncement of dgsirenouncement of extraordinary
experiences, and renouncement of conceptual kngeletiGod. The first concerns asceticism,
the second concerns turning away “from genuineomssi revelations, raptures, locutions, and
so on in order to rest in ‘pure faith’, which istbnly proximate means of union with God".
Third is related to the apophatic tradition in Glignity, where God is totally beyond human
understanding

John wishes to help people come to a deep experiehthe reality of God through
love. He says that we need to go through a putifinaof our sensual and spiritual appetites to
be open to God alone in love. We need to let gmuofwish for satisfying spiritual experiences,
as well as “comfortable” visions of what God isdlikKThis process is a purification of faith.
Anything that we believe about God is always insight and limited; in this sense our faith is
obscure. The life of prayer needs to come to & stéiere the concepts and perceptions are
emptied out, to be filled with in-rushing power @bd, which John calls the “living flame of
love”. John uses terms such as “nothingness” thagé with it plenitude, “nakedness” that
brings with it new clothing and “forgetfulness” theomes carrying with it an awakening.
There is a “dark night through which the soul passerder to attain to the Divine light of the
perfect union of the love of Godv*

Later the term “dark night” became an expressiotietscribe certain phases in spiritual
life and transition from one stage of life to areth

It is used as a metaphor to describe the experiehtmmeliness and desolation in one’s life asseda
with a crisis of faith or with profound spirituabacerns about the relationship with God. Thesefphin
periods of setback and disillusionment, of spifittexment and anguish have an inherent aspect of

spiritual growtht4

Both informants describe the experience of loshgfoundation of life, as well as the
values that one strongly held on to. One infornsays:

109 (Cunningham, 2001, p. 33)

110 (Merton, 1951, p. 250; cited in Tam, 2002, p. 106)
111 (Tam, 2002, p. 106)

112 (Cunningham, 2001, p. 33)

113 (John of the Cross, 2014, Prologue, para. 1)

114 (Dura-Vila & Dein, 2009, p. 544)
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The first questions when you bump against thetsediave you lost relationships, have you lost work
have you lost the status or anything to which yewy\firmly hang on to at the first stage of lifeny

egoism which | held to (...) You think you have it, &lut suddenly everything comes to an end.

For both informants it is the experience of detaglirom their false selves, as | interpret
it. One informant describes it as losing his egoismile the other informant describes it, “I
had a feeling that | was struck by lightning arlmlifnt down”. Merton writes that “In order to
become myself | must cease to be what | alwaysghiouwanted to be, and in order to find
myself | must go out of myself, and in order teelivmust die.*s They both describe that their
lives were set with values that at that point theyught were meaningful. They had a clear
prospect and view on life and God and how the s$if®uld be, and then suddenly they
experienced losing these former points of view tued old life to great extent. One informant
expresses it as follows, “All reference-points, fdation and pillars of my life collapsed”;
whereas the other informant says that his/her ‘evoollapsed (...) all worldview broke down.”
Both informants describe experiencing loss of retethips and jobs. One informant expresses
losing God and experiencing nothingness, “I redlittet there is no God, there is completely
nothing at all. There is just nothingness. It wagesrifying, so unbearable.” Keating says that
“in the dark night people sometimes feel that theywe lost their faith in God because
everything has disintegrated that supported ther@he informant describes an experience of
silence, where all the words spoken or read seameahingless. For the other person it was
experience of darkness where “the light switchdd of

One informant describes a severe depression feriadoof time and doubt about the
mental health in the experience of the dark nihe other informant speaks of it as a grace of
God, that he/she did not experience some mentéthhisaues since the “red line is reached
very fast”, in other words, that it is not hard farman beings to come to the point where one
develops a mental illness in hard times of life.

However, both informants started searching for g thieough this painful time and both
found their path to Christian Meditation. One imf@nt says, “l had to start my life anew. All
my old life collapsed”.” It is also interesting that both informants dése the intuitive quest
or intuitive path to Christian Meditation. The fiag) of a greater God’s plan for their life is

present in both informants’ stories. It is trustGod even when one faces difficult times, “I

115 (Merton, 1960, p. 32)
116 Keating, 2010, para. 60
1171t could also be translated as broke down or e@dsiown
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started praying to God to give me some sign wheigot or as the other informant expresses
it, “God sets up everything in his own timing”. Sleorresponds with Keating who says that

it is the experience of nothingness, the senseahl nothing to stand on, nothing to depend on-reve
God—uwhile having boundless confidence that thanisther side of God, that we need to go through thi

in order to learAl®

Both informants highlight meeting Juris Rubenisasgnificant help in the experience
of the dark night.

The two informants describe losing oneself and Gaslng relationships, losing their
previous lives and conceptions of what they thodigéy were. The way to transformation goes
through becoming aware of human weakness and tiomtathrough purification of one’s
sensual, spiritual appetites and purification @hfaas John of the Cross writesHowever, the
dark night is not experienced as a phase in thdwsdilife. It is rather “a symbol of the entire
process of movement towards God.As witnessed in both interviews, it is a painfubgess,
which Keating describes as “death or worse thathdea
4.6.2 The Need for an Answer

A central element in experiencing the difficultasd crisis that the informants describe
is the need for gaining answers and some explanaticthe difficult situation they find
themselves in. Many in this search for clarity cam€hristian Meditation.

Andrejs, when describing his difficult situati@xpresses, “l didn't find any answers to
why it happened to me.” Janis says similarly athosidifficult experience, “The first great and
inexhaustible question was why. Why me, what reshxaiow and why it happened at all.
Everything seemed as if it was okay.” Madara merstialso looking for answers to questions
connected to her experience of suffering, “Aftemgal faced suffering in my life... then you
are looking for answers to your questions.”

The need to have the “stumbling stone” and expeéeuffering in order to come to a
spiritual practice corresponds with Rohr, who engptes the role of suffering in order to
transformi22 According to him, it is only suffering that canstigbilize the ego (false self), which
is necessary to come to the true self. Loss ofgehth of someone close or unjust death, major

humiliation, moral failure is the experiences tbat destabilize the ego. Rohr says that in many

118 (Keating, 2010, para. 54)
119 (Cunningham, 2001, p. 33)
120 (Leech, 2001, p. 155)

121 Keating, 2010, para. 60

122 (Rohr, 2005, p. 25)
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cases people identify themselves with their workha public persona: the false seifin
addition, Keating points out similarly that “God ppaches us from many different
perspectives: illness, misfortune, bankruptcy, diegroceedings, rejection, inner trials. God
has not promised to take away our trials, but tp be to change our attitudes toward them.”
The majority of the informants describe experiegadiifficulties, hardships, crisis, loss of job
or suffering on their paths to Christian Meditatidime experiences are different, but “we all
go through the same kind of transformation. Foo#tlls, there has to be this radical letting go”,

as Freeman say$ Merton writes that

a personal crisis is creative and salutary if caxe &ccept the conflict and restore unity on a tidgneel,
incorporating the opposed elements in a higheyu@ihe thus becomes a more complete, a more deacklop

person, capable of wider understanding, empathy/Jare for others, et

Turning to this practice has for many been a wafino answers, make sense of their
suffering and see the world in a more profound veesypne informant puts it, “I have lost a
fortune, but perhaps | am the happiest person,usecanly this event triggered me to arrive to

where | am going now; and | am just happy abowt $ituation.”

4.7 Intuitive Path to Christian Meditation

A central phenomenon, which is present in the nitgjof the informants’ stories, is an
intuitive or unconscious quest for and path towattts Christian tradition and Christian
Meditation. Many informants have difficulties to ralize this quest. They use such
expressions as “inner feeling” or “inner sensg"inner need and “intuitive feeling* that
have brought them to Christianity and Christian K&tbn. Many informants express also an
inner trust in God and experiencing a presenceaaf & which the informants have not been
aware of while being on their path to Christian Maibn. These elements have played an
important role in the informants’ experiences.

Anna describes a presence of God which she wasaraast on her path to Christian
Meditation. Prior to practising Christian Meditatioshe wanted to get confirmed in order to

get married in a church. However, Anna rarely werthurch. When | ask Anna about her path

123 (Ibid., p. 26)

124 Keating, 1999, p. 21

125 (Freeman, 2013b, p. 10)

126 (Merton, 1968, p. 209)

127 “lek&gja sajita” in Latvian

128 “|eksgja vajadiba” in Latvian
129 “Intuitiva sajita” in Latvian
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to Christianity and Christian Meditation, she déses her path as full of difficulties, and that
God helped her get through them. She says thdifbeould have been in darker colours by
now after everything she went through, “God turmergthing around. And when | said ‘Yes’
to God on my confirmation day, He has led me thhoalthe difficulties the following years;
He has carried me in his arms. | just didn’t realiz’

Oskars had also an inner feeling and need to gethildren baptized. After this, he
went to church regularly, but then after some t@skars left it. However, his spiritual search
did not stop. Oskars describes having an inneinigewhich was present in his search for
spirituality, “In some training at work, | was askabout what | wanted to learn, and | replied
- to meditate. | didn’t have any experience of it It is bizarre, that | somehow came to it.”

Also Ina describes having an inner feeling of trespnce of God, “I have always had a
sense that something was close to me and that hexser alone. God was next to me. And |
learned to lean on this experience.” She mentidss that she has practised meditation
intuitively without being aware of it, “I've alwayseen on a spiritual quest, even when there
was no available information about it. In my teemagears | was intuitively practicing
something similar to meditation.”

Janis mentions the intuitive need and search fois@mity and Christian Meditation
many times during the interview. For him it was afieghe most important factors that played
the role of bringing him to the Christian traditidhwas an intuitive feeling that has always
been present that he cannot explain. It was anroeped presence of God that Janis mentions
on his way to Christian Meditation. After happeniadpe in church in his youth not for religious
reasons, he says, “If you look at it from the vieimp of Higher Powér?, then you are gently
introduced to the idea, which will be useful to youtwenty years. (...) The Higher Power
delivers everything elegantly.” When he later exg@red crisis in his life, Janis felt that he had
to go to church; God had already introduced hiriéoidea, “You are just given a flavour, and
it has intuitively proceeded all the time... wheamilyze it now.”

St. Augustine said in his prayer at the beginnihbis autobiographical Confessions,
“You (O God) have made us for yourself, and ourrhearestless until it rests in yoe?
According to Rohr, there is a capacity, a similgrand a desire for divine reality inside all

humans ‘what we seek is what we ate

130 He uses the word “Higher Power” alongside the w/@&dd”
131 (Ryan 1960, p. 43 as cited in (Teasdale, 19991 §.9)
132 (Rohr, 2013, p. xii)
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4.8 The Significance of Juris Rubenis

A common element in all informants’ experiencethis influence of Juris Rubenis in
the initial period of their path to Christian Meattibn. This is connected to the fact that Juris
Rubenis is a pioneer in promoting Christian Medtain Latvia. Juris Rubenis served in the
Tomkalna Church and started Christian Meditation sessthere. Some informants learned
about Christian Meditation in the Tig@alna Church or got to know about it personallyniro
Juris Rubenis. One informant learned about Chnd#laditation through meditation group that
organized Christian Meditation evenings in anotbleurch, which was also connected to
Rubenis. Some informants first encountered Chnstieditation through his book
Introduction to Christian Meditatio2008). Others encountered this practice for itts¢ time
in Rubenis’ meditation centre “Elijas nams”.

Many informants mention Rubenis as a significamsge on their spiritual path. Some
informants call him their spiritual guide. llva sayYes, the initiator is a particular person and
it probably is a classic case. Every meditator sessentially someone who introduces him to
the practice and guides on this path. For me itduais Rubenis.”

Many informants during the interviews refer to Raisébooks or his lectures. It shows
how great a role Rubenis plays in informants’ $paii path, and in interpreting and
understanding their experience. It is importamate the personal experience and example of
Rubenis as great encouragement in motivation tb gtactising Christian Meditation. Many
informants mention Juris Rubenis’ ability to regeople in an easy and comprehensible way
both the ones who are religious and those who ateclosely related to religion. Baiba

expresses it as follows:

| have to agree that Juris Rubenis as a spiriaaldr has a very strong personality. He is abtedoh
even those who are not closely connected to relggguestions (...) It is the role of personalitgttis of
great significance. It cannot be denied that tremee people because of whom you will just try it

[meditation].

An important aspect that is mentioned by the infamta is Rubenis’ ability to define
and describe the particular situation or stagdefspiritual path and help with a clear advice.
Janis says, “Juris Rubenis is a very strong authavho is able to define the particular situation

where you find yourself.” He says further:

And then, through his own example, he reachestterst He is able to describe what he is experigncin

and comprehensibly explain that. (...) Because lseanhow he goes through his own struggles and copes
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with them, because | see how he does it, | wadbtd in the same way. This is how authority woirks

people's lives. | want to do it in the same wayawuse he is an authority.

Defining and clarifying the situation has been @bt two informants who talk about
their experience of “the dark night”. It has beamportant in understanding what they were
going through and what to do next.

Another important element in the informants’ expedes is the Christian Meditation
retreats led by Rubenis, which takes place in taditation centre “Elijas nams”. Retreats have
been an important part at the early stage of Ganidfleditation and also on the further spiritual
path. Ten informants mention retreats at “Elijasnga as an important element of their
experience.

Retreats in many informants’ experiences have dela& an accelerator for self-
encounter and the awareness of their unconsciodwations, thoughts and emotions. For
some, it has been an important support on thertisal path. Janis called the experience of
being in “Elijas nams” as an “injection” after whibe intensively began to practice Meditation.
Both Janis and Uldis talk about coming in contaithWhristian Meditation after participating
in the retreat, meaning, as | understand it, tieatétreat was a great impulse in further practice,
in understanding and learning the method to meditaidis says, “You sit there for three days
and meditate; and then you really find the feelihgree days is pretty short, but you start
feeling the taste.”

Juris Rubenis has played a major role in the infortsi initial period of Christian
Meditation. His personality, own example and spait guidance are the key elements
mentioned by the informants. Keating attaches gmaaiortance to having guidance in a

practice of contemplative prayet.

4.9 Summary

In this chapter | have touched upon the centralvatons that induced the informants
to get involved in Christian Meditation. There hdeen many factors in the informants’ lives
which influenced their path to Christian Meditatidrhe majority of the informants had been
involved in meditation practices in non-Christiaaditions prior to Christian Meditation. These
encounters were mostly experienced as a conflicé. ifformants emphasize the content of
Christian Meditation as an important factor, whadlowed them to combine their need for

personal experience with a Christian content. biartpat Christian Meditation is a way for the

133 (Keating, 1999, p. 19)
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informants to come home. The central motivationiciithe informants express, is the wish to
find themselves and gain a more profound undersigraf themselves. For most informants
there was a “stumbling stone” - suffering, criglgficulties and a need to gain an answer to
their suffering involved on their path to Christiteditation. They express having an inner or
intuitive feeling which guided them to Christianigyd/or Christian Meditation. Finally, the
majority mention Juris Rubenis as a significantdaon their path to this meditation practice.
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5 Christian Meditation in the Informants’ Lives

| asked all the informants what Christian Meditatroeant to them and how it affected
their attitude towards themselves and to othershi chapter | will focus on the different
elements that the informants highlighted as sigaift regarding their experience of Christian
Meditation.

5.1 Christian Meditation as a Path to Oneself

The central theme, mentioned by the informantsthis experience of Christian
Meditation as a path to oneself. It is a way ofiggtto know oneself, accepting and embracing
oneself. As we saw in the previous chapter onéetentral stimuli that led the informants to
Christian Meditation and other spiritual practiceas their wish for finding themselves and
gaining a better understanding of who they were. ifiterviews show that Christian Meditation
plays a major role in this process. In the follogvisubsections | have extracted the central
aspects of the informants’ path to themselves.

5.1.1 Awareness of Oneself through Christian Meditation

Through Christian Meditation the informants becanwe aware of themselves and the
processes that take place in them. Many informaetstion seeing the negative sides of oneself
as the effect of meditation. The awareness of dheséhe starting point for the following
aspects described by the informamstnessing oneself, working on oneself, and acogpti
oneself.

Uldis describes Christian Meditation as a goodrmitalways a pleasant tool, because
he encountered himself from different sides. Ulchdls his initial experience of Christian
Meditation a straightforward mirror where he sawergthing that was happening within

himself:

It's not exactly a distorting mirror, but on thentmary a straightforward mirror where you look ohesi
yourself. Then you see the things and thoughts dlbaur inside you. You cannot run away at that
particular moment [while meditating]. Then you geknow yourself in very comprehensive and diverse

ways.
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This corresponds with Rubenis, who writes thatmyimeditation we see ourselves like
in a mirror: cleaved, frightened, full of fantasiasger, aggression, and as self-centred people.
Uldis says that before Christian Meditation he wably partially aware of his negative sides,
but when “encountered directly, it was a wake-up éar him. Nevertheless, he explains that

he encountered also good sides of himself. Uldssrilees himself as being a complex unit:

You experience the things that dwell within youd afou see there different things — all the badg$jn
desires, thoughts, all sorts of disgusting thinghaut trying to embellish, really disgusting thsigAt

the same time you experience good things. We aoemplex unit, made of different things.

Ina discovered that there were many lies in hat;that she came closer to her true self
through Christian Meditation, “I discovered there ao many different kinds of lies inside me.
| saw that there is a lot in me that is not minedifation allowed me to enter and feel my
depths, to touch my true self.”

A greater awareness of oneself can also be seamia’s description of her experience.
She illustrates Christian Meditation as a diffidolbl, because it makes one be honest and true

to oneself, and aware of the issues that onettrsiescape from in the dalily life:

On the one hand it [Christian Meditation] is eamy,the other hand it is a difficult tool, as it encages
people to be more true to themselves and see théub&ssues. Christian Meditation aggravates the

painful issues in oneself. (...) Meditation simplydes one to feel them.

Baiba points out that Christian Meditation can babpematic for some people, because
they are afraid of meeting themselves, “becausenwba are by yourself in silence, then you
are really faced with your demons.”

Janis says that he used to think about himselfvasyacalm person, but that meditation
helped him see that anger takes a great part dif@s‘meditation is what takes away the
illusion (...) you start understanding what you ar&de of.”

When | ask Rudolfs about meditation’s impact omw e relates to himself, Rudolfs

says that he realized that he was not the onedugtth he was:

You see what you previously did not see. That wamigh experience. But | slowly accept the uglyt tha
is in me, and | just have to live with it. In ordercontrol it, you need to be acquainted witivieditation

is a scary thing because at some point you realiz is really going on inside you.

1 (Rubenis, 2008, p. 93)
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The experiences that are described by the infaisnean be viewed through the
theoretical perspective of the true and false 3&léy can be interpreted as unloading the parts
of the false self, which, according to Keatingore of the effects of a contemplative prayer.
They take the form of thoughts, memories or ematidteating notes that contemplative prayer
gives rise to the experience of human weaknessighrdiumiliating self-knowledge. “Self-
knowledge” is the traditional term for the comirggdonsciousness of the dark side of one’s
personality.

The objective of Christian Meditation is to leetthoughts and emotions come and then
let them go. In order to get rid of undigested mateone needs to become aware of it, and feel
it.s

Rubenis emphasizes that people often think theatirsty a spiritual practice will
immediately be followed by peace and silence, ‘&tén just as the consciousness calms down,
the aggressive tendencies that are residing ippsaa on its surface.Rubenis underlines that
the path to the peace goes through the turmoil.alvereness of the opposing forces residing
within oneself is a prerequisite for their integrat’

However, some neuroscientists and meditation exagboint out that meditation can be
dangerous for some peoplBubenis stresses that Christian Meditation isadetsed for people
who suffer from mental illnessSometimes the issues unfolded during meditatiesaiserious
that one needs psychiatric help. Other times, aatgrito Keating, people need psychotherapy
to handle repressed emotions and feelings. Thexefloe teamwork between spiritual guides
and psychological professionals is importank is recommended to practise Christian
Meditation twenty minutes twice a day. Keating erxgphbes the fidelity to the daily practice as
“this gradually exposes us to the unconsciousrateathat we can handle.”

5.1.2 The Experience of Witnessing Oneself as an Asp&iirtstian Meditation

In the previous subsection | presented the aspe&dbecoming aware of one’s

unconscious. Here | will look at the aspect of w#sing (or inner observatiohdf oneself. |

2 (Keating, 2002, p. 15)

3 (Keating & Simpson, 1997)
4 Keating, 2002, p. 15

5 (Keating, 1997)

6 Rubenis, 2008, p. 76

7 (Rubenis, 2008, pp. 76-77)
8 See (Garden, 2007)

9 (Rubenis, 2008, p. 16)

10 (Keating, 1999, pp. 25-26)
11 (Keating, 1999, p. 20)
12|n Latvian the informants use the wordtet”
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have chosen to apply this term as the informargstibemselves to describe their experience
of Christian Meditation.

According to Ken Wilbef (1949 -) the first thing that occurs in the iditeeriod of
awareness meditatignincluding Christian Meditation, is the realizatiof one’s mind, which
is full of “thoughts, images, fantasies, notiomeds, concepts®The point of this initial period
Is to become aware of the thoughts and to witrfes® twith “no praise, no condemnation, no
judgment.’s Wilber calls it “a detached witnessing”, which @aditator develops with time.

In the work of pure prayer, according to Freemare’® false identification with the ego is
gradually diminished, and the true self begins neerges Freeman states that pure prayer
denotes a prayer “without ego”, “without self-coimssness, self-analysis’.

Even if Wilber is drawing basically from Easternditation practices, this can also be
applied to Christian Meditation. According to thpigtopal priest, and internationally known
retreat leader, Cynthia Bourgeault, the idea omessing or inner observation is also a
significant element of Christian traditienKeating speaks of how contemplative practice
enables a person to look at life’s inevitable eovwi upsets like a “second-rate movie”, “You
realize you can just walk out!”

Mari Skrede shows in her research that long-ternditai®rs describe a feature of
accepting what comes along which gives them thenaif being a witness observing what is
happening inside and outside and then letting gd;afitnessing in some cases could be
generalized to daily life

The awareness of the emotions, processes and tisongitde oneself, witnessing and
then letting them go is an important aspect ofekperience of Christian Meditation in this
study. Many informants apply the aspect of witnagsiot only to the particular meditation

session but to their daily life, as described ine8lke’s research.

13 Ken Wilber is an American philosopher and the autif over twenty books. He is the founder of Imgdnstitute, a think-
tank for studying integral theory and practice hwoutreach through local and online communitiehsas Integral Education
Network, Integral Training, and Integral Spirit@énter.

14 Vipassanadhyanaprajna,visualization, koan, contemplative prayer (Wilk2d11, para. 7).

15 (Wilber, 2011, The Psychic Level section, para. 2)

16 (Wilber, 2011, The Psychic Level section, para. 3)

17 (Wilber, 2001, p. 118)

18 (Freeman, 2007a, p. 8)

19 (Ibid.)

20 She refers to both the Western and Orthodox cqittives to demonstrate the practice of witnes¢®eg, Bourgeault,
2010, p. 263)

21 As referred to in (Bourgeault, 2010, p. 262)

22 (Skrede, 2008, p. 29)
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llva, when talking about her initial meditation @g@nce, mentions that the thoughts
are like clouds, which try to pull one back to theeryday life. She says that after a while it

becomes easier not to be caught up in one’s thedmlhtlet them go:

Everybody has things that one thinks intensely abbis one of the greatest problems as it is Hard
distance yourself from your thoughts... you get eatiaway by your thoughts. The most important thing
is not to go with them, not to give in to your tights. You see them, you let them go. With time it

becomes easier.

llva describes the experience of a detached witmgsd her thoughts, as | interpret it.
She points out that it is important not to go vatte’s thoughts but see them, be aware of them
and let them go. Wilber points out that the retldilty is not the particular thought or emotion
but our attachment and identification witki©One of Christian Meditation’s goals ishecome
simple Simplicity means going beyond self-reflectivené$sere is the absence of ‘I' as a
separate ege¥’

Rudolfs, when asked about the influence of Chnstiéeditation on his attitude to
himself, says that he has gained the ability taleiwn and look at himself and his thoughts,
“Once you look at them, they quiet down themseivdhe aspect of becoming aware,
witnessing the thoughts and letting them go casdes in Rudolfs’ experience.

Janis emphasizes also the aspect of witnessingeditation — becoming more aware of his
thoughts and behaviour. He mentions experiencirgs i benefit in the daily life as well.

According to Janis, the aspect of non-judgment&éegsing is the core of meditation:

It [benefit] is the ability to observe oneself. M@ation is witnessing. At the moment I'm angry, nbam
playing some role, okay play it. It is not so mubhat you immediately become a different person, but
you are just looking at yourself. (...) To witnes<iitically and without judgment is a quite diffi¢ul

spiritual exercise.

The aspect of withessing can also be seen in Uddigerience. After Uldis mentions
that Christian Meditation helped him get to knownkelf, 1 ask him about how meditation
assisted him in this process. Uldis replies thaelps him to accept things after one learns to
let go of them without fighting them, “One of thequirements is that you let everything be.

You do not judge yourself and others. You recoslifisues arising within yourself, you don’t

23 (Wilber, 2001, p. 117)
24 (Freeman, 2007, p. 8)

55



fight with them. The moment of not fighting is vargportant.”"He explains further that it is
not passivity, it is accepting oneself. Uldis men§, like Janis, that he becomes more aware of
his thoughts and senses in the everyday life, “BBrezlm down, let go of things. You even
physically feel yourself as you are at that moniefis | interpret his experience, it is the
witnessing of his inner processes — thoughts,rfgeliemotions without judging and fighting
them, in order to let go of them. This conformditav Wilber describes the initial experience
of awareness meditation. According to Rohr, in ptdesee the reality and other people, we
need to “take ownership and responsibility for @omer processeslafgely unconscious
tendencies to fear, judge, eliminate, dismisschjtmerge, take control, pull backy,br else,
the unconscious motivation will secretly affect decisions throughout our lives.”

5.1.3 Christian Meditation as Working on Oneself

Another aspect that is mentioned by the majorityhef informants is that Christian
Meditation involves constant working on oneselfeTgath to self-encounter involves dealing
with the unconscious motivations.

Anna describes the path of Christian Meditationaasvay to improvement and
developing of oneself. She says that if a person wtactises Christian Meditation goes
courageously through the tough moments in meditatidien one encounters the painful issues
in oneself, then one starts becoming more patiethkend. Couragethat is needed on the path
to the self-encounter is mentioned several timss Bl other informants. It takes courage to
look into oneself and make changes. Keating pantsthat one needs a willingness to be
exposed to the unconscious that requires couratjpersistencé’

Baiba underlines also the aspect of Christian Mgidih as working on oneself. She
highlights the importance of giving herself timegiwe something back to other people, “We
all want to be happy, better people, better pardnitswe don’'t want to do anything. Here is
the aspect of working on oneself. You have to gioerself time in order to share something
with other people.”

Martins looks at Christian Meditation as a pleashat hard work. llva says, “Christian
Meditation is working on oneself. As though you aadl did nothing, but at the same time you
are doing the most important work.”

Working on oneself can be understood as releadimgp@s unconscious motivations
and desires, detaching oneself from one’s falsatiligation with the self — false self. The

25 (Rohr, 2013a, para. 6)
26 (Keating, 1999, pp. 18-19)
27 (Keating, 1999, p. 19)
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aspect of working on oneself is not connectedyiodrto acquire anything because meditation
Is experienced as non-acquisitive, “The dynamimeditation is not trying to get anything but
to lose, to let go. It is in the losing and theitef go that we will find everything that we have,
everything that we are givert”

5.1.4 The Aspect of Accepting Oneself

Another aspect of the informants’ experience ofi§tian Meditation is accepting and
embracing themselves. According to Rubenis, ClnsMeditation is a way of becoming a
whole person in the sense of integrating the aggresind hostile sides of oneself. In order to
integrate them, one has to become aware of them.

Practising Christian Meditation has helped Inaeigain the courage to be herself, to be
honest to herself and others. She mentions penceiverself differently, “I felt myself as a
completely different person, in the sense thatr¢laé me is very diverse. | can also be nasty. |
am more real.” She mentions also that she integjthtevil in herself after she became aware
of it, in the sense that she embraced also the sldds of herself as a part of the process of
practising Christian Meditation.

Baiba mentions the aspect of courage to embracelfi@nd not be afraid of making
mistakes. She says that, “you are not perfectybutare not afraid of making mistakes. You
are not afraid of being the person you are and @aeledge your mistakes.” Christian
Meditation helps Baiba to look at herself critigaflyou really see so many things where you
could be better and where you have a problem.’h&tdame time, she points out that it is
important not to tear oneself into pieces. It iparant to find balance between working on
one’s faults and accepting them.

When | ask Andrejs what Christian Meditation metmkim, he replies by saying that
he is able to uncover and take away the layerssaédo, “I am able to remove more and more
layers of my ego”, thus “becoming a better persdhen | ask him to explain what he means
by “a better person” then he clarifies that heasdming a whole person by embracing and
encompassing his faults, “I am becoming a wholsgerby including also all my faults and
imperfections.” Further Andrejs mentions seeing@rarrogance, envy, judging and evaluating
others, selfishness, egocentrism, carelessnesfeanid him. He says, “Sure we have all those

things in us”, but the important thing is to intatgr them. However, it is also significant to

28 (Freeman, 2013b, p. 9)
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reduce these faults by taking off the layers of,@égos “approaching the teaching of Christ,
approaching God”.

Freeman underlines that meditation is a middle pgmtween self-denial and self-
rejection on the one hand, and self-indulgenceremdissism on the other. In meditation “we
learn to accept ourselves as we are, without judgnvathout partiality. We come to know
ourselves. Then, as we know ourselves, we see Heymselves; we see that our true centre is
not in ourselves, but in God"lt can be summarized in three words: self-accegtaself-
knowledge; self-transcenderedn order to accept oneself, one needs to facesatak side
and “the complex self-contradictory dynamiesiappening within oneself. However, one has

to do it “without self-deception, without repressi@nd without pious evasiort.”

5.2 Christian Meditation as a Part of Being

A central theme in the interview material is expaaing Christian Meditation as a part
of being. When talking about the experience of §&tfan Meditation, many informants express
its imprescriptible and natural place in their 8velhey describe having an inner need to
meditate in the everyday life.

When | ask Arturs about his path to Christian Maiitin, he says that it was difficult in
the beginning and that he did not always succeethd initial period he went away and came
back to this meditation practice many times. Ldterdecided to do it on a regular basis,
“gradually it became a part of my being, a natyait of my life. | cannot imagine my life
without it (...)" Arturs describes a difficult begimy of the practice, which is connected to the
regularity of meditating. The same aspect can ba geother informants’ experiences, where
the majority mentions a difficult beginning of theactice. Freeman recognizes that Christian
Meditation is a simple but a demanding disciplifiehere is nothing simpler than meditation.
(...) But as anyone who has tried it knows, beingpdemsn’t easy.® Freeman states that it
takes time, sometimes years to include a regulstioe into daily lifes

llva describes her beginning of Christian Meddatas “not so simple” and that only
slowly with time she managed to acquire the rigithhique with the help of breathing and
mantra. She notes that a regular practice is irmpbm order to let go of thoughts. After years

of practising, she says that “it has become a 1sg¢gend a completely organic part of my life”.
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When | ask Baiba how often she meditates, Baibatioes that she tries to meditate
every day and that it is crucial for her to makeetifor it. For her meditation is a part of her life
and her rhythm of life, “I feel that it is a neciégf life. It is just like eating and breathing
(...)”

Ina, when asked about her frequency of Christiadiddgon, expresses that she tries to
meditate twice every day, but that she does noayswsucceed in accomplishing that. Ina
describes an inner drive and need to meditate, rél'aee falls and longer breaks, but there is
an inner drive, a need for meditation.” Furthermgite mentions that Christian Meditation has
become a part of who she is. It is something veojoaind and fundamental to her, “When |
did not practise Christian Meditation, then |, stvowe, did not have my identity. Christian
Meditation is something very important and profotmane.”

Both Oskars and Andrejs express the inner needatdipe Christian Meditation. Oskars
says, “silent meditation...it is an inner necessityrhe.” Andrejs expresses it by saying, “I feel
the necessity; | feel that it enriches and develops’ For Martins it is a natural part of his
being, “I need it the same as | need to eat.”

Madara describes Christian Meditation as a diffipakh, “The beginning is tough. It is
not an easy path, it is a tough path. But oncesyad, it is hard to quit. | find it easier now. |
have included it [Christian Meditation] in my rhyhof life.”

Drawing from what the informants express, it isaept that it takes time to come to a
regular meditation practice. It is difficult in theeginning, but with time it becomes a part of
one’s life, a part of one’s being. According to &ren, at first the practice of meditation is
experienced as hard and un-familiar, “With practicdoecomes familiar and delightful.
Gradually it becomes a good habit, a way of lified ahe work of the meditation periods

penetrates all areas of our life, inner and outer.”

5.3 Christian Meditation as a Way towards God - Being wh God

Many informants describe Christian Meditation agay to come closer to God. They
illustrate that through coming closer to onesatie also approaches God.

Andrejs expresses that through Meditation he amhes= himself, and in that way he
also comes nearer to God. llva expresses the satmeality, through meditation you get to
know yourself to a great extent, thus you are cgnasioser to God.” When | ask Madara what

Christian Meditation means to her, she replies ithata path to herself, and she explains that

36 (Freeman, 2013a, pp. 32-33)
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it is also a path to God, “Christian Meditatiorthe possibility to be vis-a-vis with the primary
source.”

The relationship with God is a central element iangninformants’ lives. Christian
Meditation is also described as a way to be witkd.Glga explains that Christian Meditation is
a prayer in silence and that, “You turn fully todwith your whole being and love.” llva calls
this process a “relationship with God”. This redahip that llva describes evolves with time.
She mentions three important things that are agddrer life: reading Scripture, praying and
meditating, “With time one comes to the point whigre relationship with God is formed with
the whole heart.”

Anna says that her relationship with God has becologer and that her heart has
become more open after she started meditating, helgrt has become more open. It can
somehow receive more from God and it is also ab@gwe more to people.” As | understood it
when interviewing Anna, the relationship with Gedvery important to her. At the same time
she mentions having a difficult time in meditatiamen the interview took place and not
meditating so often. The reason for that, accordmginna, is the meditation’s effect of
exposing the painful issues, thus making a persemfore honest to oneself”. When | ask what
meaning meditation has in her life, she says thetd a significant place and that she has turned
her attention more to God after she started meatitat

| do not have the opportunity to compare how it lddae if | had not meditated, because | can orlly te

you what my life had gained through meditationaVvé in general turned my attention more to God.

However, Anna underlines that meditation for herasthe only way to approach God.
She mentions using other forms of prayer, whiclvig® her with the most complete practice
of prayer.

When interviewing Indulis Paics, one of the leadefr<Christian Meditation in the
Tornkalna church, he explains that we often believ@hristianity in such a way that external
things like teachings, proper doctrines, propemigations, forms of worship and ceremonies
are of central importance. He further points oatt tlve sometimes lose the essential content
behind the external activities and issues; andttigakey element is the personal experience of
being with God. Paics says:

For me it is a practice that reminds me that Gati@ur relationship with him are in the centre, #meh

it is surrounded by all kinds of our human formigas and attempts to put it all into words.

60



Rubenis writes that Christian Meditation is a megtivith God in the centre of one’s
being. This experience is beyond any possibilediscoursive perception and description.

Janis talks about trust in God that is needed insGan Meditation. He says that one
needs to rely on God, and that “it is arrogance ¢ha thinks that one can repair oneself. (...)
It is really hard to admit that what you need is thliance on the Higher Power. You cannot
repair yourself.” For Janis the starting point @hristian Meditation was a tough period in his
life. He describes intuitive coming to Christian ditation. He says that “you think that you
need more power to repair yourself, but no...you nestd grace.” Janis notes further, “In the
spiritual path, there are two pillars: disciplimedagrace. Discipline is your share and the grace
is God'’s share.” Janis explains that “people haugtive aspiration for Enlightenment, but that
they do not realize that.” For him discipline andrigng on himself is crucial in order to grow
spiritually — “to get upward” as he expresses tBai. at the same time the reliance on God’s
grace is essential.

Drawing from Merton, true self is the deepest padne’s being, one’s foundation and
centre, which is united with GaglThat is why the spiritual search for God is alspezienced
as the search for onese&lMerton writes, “If | find Him, | will find myselfand if | find my true
self I will find Him.”4 Meditation is experienced as coming closer toctr@ral point of one’s
being, by finding one’s roots in God, who is theuwrd of one’s being}.

5.4 Christian Meditation as an Anchor

A recurring theme that | found in the interview eral is “Christian Meditation as an
Anchor”. The term “anchor” is used by Uldis and th@me aspects of other informants’
experiences can also be put under this term. Uldiss this term to describe Christian
Meditation as a method that helps him stay in adamith himself. It stabilizes his inner and

outer life. At the same time it practically helpmho focus and handle difficult situations:

Meditation for me has always been an anchor tomgtuwhen things fall apart. When I'm saturatethwi
emotions or thoughts, or when | am under very gsrass, then it is a good way... methogbractice to

which | can return to.
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Uldis mentions that Christian Meditation has help@n gather himself up and stay
focused when he experienced tough times in lifelidJpoints out that practising Christian

Meditation has helped make better decisions irsstué situations:

When you are practicing [Christian Meditation], nhgou have a greater resource in conflict or stress
situations to stop, calm down, and make bettersitats with respect to the situation and people,tand
assess the things objectively as they(@arg.You have a new energy. Thoughts do not run and you

can concentrate on the things you need to do.

A similar term to “anchor” is used by Janis whotpays himself as a boat in a wavy
sea and that Christian Meditation provides him waikeetz under the boat. Janis uses the term
“keel” to explain that practising Christian Meditat gives him stability, “It [the boat] has a
very great support in the depth [of the sea]. GlansMeditation simply does not allow it to tip
over, and | feel it myself. (...) So, it gives melslity.” The stability is connected to his
emotions and reactions towards other people andohiel. Janis mentions feeling much more
anxious and nervous if he has not meditated faetlliays, “In everyday life you realize - oh, |
have not meditated for three days; the life ha®imecextremely nervous. No, not the life, but
| have become more nervous.”

Janis says that he has become calmer and thatrbeies the world and people in a
more peaceful way. Thus, the practice of Christideditation can be connected to inner
stability, inner peace, as | interpret it. A reguyb@actice helps him maintain the stability and
peace with the outer world. Janis also describesrhang more aware of his reactions. He
describes how he becomes more attentive to hirasdlbthers. Moreover, it can also be linked
to becoming more aware of the processes that doside him and witnessing them, as
discussed in the previous chapters, “You startiluplat the world in a more peaceful way.
Well, that person is insulting; he has always dédenthat. Okay, | do not assault him back.”

The key concepts that relate to “Christian Medmatas an Anchor” artocus on the
present momentalance between outer and inner wgridner peace These aspects are
interconnected. | will discuss these topics thatewsdddressed by a number of informants as
follows.

5.4.1 Focus on the Present Moment

Focus on the present moment, as an important beaefeal with stressful events and

situations, is mentioned by many informants. Ante \practises also other forms of prayer in

42 “Kilis” in Latvian
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addition to Christian Meditation explains that ginays the so-called Jesus’ prayer “Lord Jesus
Christ, Son of God, have mercy on me, the sinmesite herself when she experiences difficult
moments in her life, and that it helps her stayuf®al and not to sink into despair. Ina says
similarly that she uses a mantra to stay focusetkbgperate times. The prayer or mantra that

she uses helps her handle the tough situationsrantions:

The beginning was very hard, but | am now stahilizé anything happens, then I return myself to the
prayer. It helps me live. If | have some kind dfidult experiences or emotions, then | return tesedf,

to the centre and depths of myself.

Moreover, Ina mentions also living in the curremdment and focusing the attention on the
present momentl focus myself on the prayer and just go forwaitd/d in the present moment.

| do not scatter my attention to the external wottdall sorts of things. | am able to hold it.”
Freeman, drawing from the teachings of CassiarttemBesert Fathers, suggests saying mantra
in times of adversity and in times of prosperityonder to get beyond the self-reflectiveness.

When | ask Sanita what she has gained from pragt@hristian Meditation, she says
that she is able to be more focused, “It helps oceis on the work that | do, where | cannot
make mistakes. Meditation frees me from the tensilbris a greater focus on the particular
moment which helps Sanita to release the tension.

Also Arturs describes Christian Meditation as hadphim focus on the particular
moment, thus helping him cope with anxiety. Artarentions having had a depression and
having used antidepressants prior to starting thetjge of Christian Meditation, but thanks to
the meditation he has not used medicaments fosy€hereby, Christian Meditation has helped
Arturs to stabilize his life and be present at plagticular moment, “Thanks to meditation |
learned to focus on the particular moment, but@fparticular moment, as known, there are no
problems that cannot be resolved, because thdyaggening at that particular moment.”

According to Rubenis, meditation helps one to lebenfundamentally important state
of beinghereandnow* Freeman underlines that thinking of the past l¢adseling of regret,
nostalgia, melancholy or guilt. Yet, living in tieature triggers fear, anxiety and worry. It is
only the present moment which is absolute readitbyd a mantra clears a way to this reality, “It

is only in the present moment that we can find Gbd,God who calls himself ‘I| AM’# In

43 (Freeman, 20074, p. 8)
44 (Rubenis, 2008, p. 9)
45 (Freeman, 2011, pp. 25-26)

63



addition, Freeman emphasizes that living in thegmeémoment is practised in the daily life, it
is being fully conscious in the here and new.

5.4.2 Balance between Inner and Outer World

Another aspect that is mentioned by the informantise balance between the inner and
the outer world/life, which Christian Meditationgmnotes.
For llva meditation is a way to stay in balancewherself and the outer world. It helps

her find herself when some problem appears anddotie events from a different perspective:

The world is terrible if you look around. It is tgaawful. There is a disorder in all things. How t
withstand that? Meditation is one way how to endhat. You go into silence. (...) You calm down, you
come out of the problem, it helps to find yourselthe swirt” and when the moment of meditation is

completed then you are different. You can lookastgvents differently.

Ina points out that the words that Juris Ruberts her were very significant. He said
that the widenesshas to be consistent with the depth, “We can gwidsly to the outside
world, as deep we have gone into ourselves. I'imgryo follow this proportion, knowing that
| tend to go to the wideness.” As | understand isian Meditation helps Ina keep the balance
between the inner life, that is the depth, andititer life that are her daily activities and work.

Ina, when | ask her about what Christian Meditati@ans to her, says that “it is a
practice how to return to myself and feel mysethia daily life. It is a way of regaining contact
with myself, looking into my soul and being the g@r | am”. She says something that can be
seen as becoming aware or conscious of the comithdberself, “I was never actually in contact
with myself, at least consciously, before | begameditate.” She said that what she thought
was her inner life, turned out to be the exterfial IThoughts, dreams, feelings and everything
else that has a form are parts of the externalTifee sense of presence is the deepest. Simply,
I am.” Rohr writes that we are all victims of thench and our “thinking®:“Most of us think
we are our thinkings®

Uldis describes himself as a person who is morentaied towards his head. Lots of
thoughts go through his mind, and they tend tdyetpress him at times when he yields to
them. Christian Meditation has been useful to Uldis ituaiions where he has been

oversaturated with thoughts, “It has saved me ftognitive dissonance.” He points out further
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that it is very valuable to note that the mind aarsolve all the problems or paradoxes where
there is no solution to find, “It is very beneficia remember that you cannot solve everything
with the mind and that everything cannot alwaysdieed with a very active action. Sometimes
it is really just necessary to sit down and lehgjsi flow.” Christian Meditation is a way for

Uldis to find inner balance between himself andthmughts, emotions, stress which are the

outer world to great extent.

In light of what the informants have said here,i§tfan Meditation helps maintaining
balance between their being and their doing. InChastian tradition Martha and Mary in the
Gospel of Luke came to symbolize these two dimensions of actiod eontemplation,
representing two complementary dimensions of agpetdMartha corresponds to the active
and busy life people lead every day. Mary standgte contemplative part of one’s being,
meditating, being still and listening to the teach&reeman underlines these both sides are
needed to realize the fullness of kf€hristian Meditation provides the informants irstetudy
with a tool to cultivate an interior silence, whiactcording to Freeman, is the foundation of
how one deals with one’s daily life.

5.4.3 Inner Peace

Another aspect, which the informants underlineggasming and maintaining the inner
peace in the daily life. Many informants mentiocdr®ing calmer and steadier. Peace, peaceful
and calm down are recurring words that are used by the inforsaviten describing the
meaning of Christian Meditation in their lives.

Oskars points out that Christian Meditation hapéelhim cope with stressful and
emotionally hard situations, “Meditation was pretigrd at times. | had panic attacks. (...) it
[Christian Meditation] really helped me calm dowiou can go in silence and be with yourself;
and fear or some other emotions quiet down andistek.”

Baiba says that Christian Meditation helps her &waore structured and peaceful life,
thus of a better quality. Baiba points out alsd thristian Meditation helps her balance her
concern, “It really helps me live peacefully, todenstand which things are worth worrying
about and which are not worth the bother.” Baibatwas that practising Christian Meditations

has helped her approach different issues conndctdaer job more peacefully without
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intensified emotions, “Meditation has enabled medd out my thoughts and peacefully look
at the issues [connected to her job], not withriséeemotions.” As | interpret it, she has gained
a greater inner emotional stability and peace, Wwhiglps her taking more objective decisions.

llva mentions also that with time she has obsetkiatimaintaining balance in different
stressful situations is easier than before. Illws glat it is very important for her temper,
because of her emotionality. Like Baiba, llva s#lyast through the process of meditation,
through being in peace she finds solutions to @misl more peacefully, logically and more
reasonably. In addition, meditation helps her de itnportant things and let go of the
unnecessary ones, “You just notice what you neege0.

When | ask Sanita what Christian Meditation meaniser, she replies that it is a search
for peace and harmony; and meditation helps heeaelthat, “I can get rid of the tension
inside me, of the feeling that | have to do somrmgghthat | will not manage it.” Sanita points
out, like llva and Baiba, that meditation helps et rid of the inessential things that hinder
her life. These three informants all mention fongson the essential things and letting go of
the unnecessary and irrelevant ones as a sigrtifiaator in obtaining the inner peace. It can
be seen as a greater contact with oneself to regdlywhat is essential in one’s life and what is
not.

The aspect of gaining inner peace conforms toittterg of the research conducted by
Boyle and Cotton where the results showed that 6®%ll respondents were much more

relaxed, much less anxious and stressed aftersthetgd practising Christian Meditatien.

5.5 Christian Meditation and Relationship with Other People

As we saw in the previous section the contact witbself was crucial in gaining peace,
overcoming stressful situations and balancing theer and outer world. | asked all the
informants during the interviews how practising Gtian Meditation had affected their
relationship with other people in their lives. Thmjority says that it has had a significant
impact on their relationships. It has influencedavitbe informants approach people and how
they form new relationships. In some cases it wastimned by the informants that practising
Christian Meditation and the changes it has brougate challenging for their existing
relationships. Moreover, some mention loosing tting go of relationships because of the

changes occurring in them due to Christian Meditatl he informants mention various aspects
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of experiencing the influence of Christian Meduation their relationships. In this chapter |
will focus on the main aspects that were takenyfhb informants.

5.5.1 Greater Attentiveness in Relationship with Others

Both Baiba and llva use the words atterttivand attention when talking about how
Christian Meditation has influenced their relatioips with other people.

Baiba links the concept of attentiveness to listgnio other people and accepting
different viewpoints. Furthermore, she says thatlitaon helps her build “better quality
relationships with people.” | ask further if sheutwbelaborate on what she means by quality
relationships. Baiba replies that it means, “teelismore to what other people are saying. It is
the process, where you overcome your egoism agd wadith their interests.” She remarks that
the relationship that she is forming with her partis on another level and that in the
relationship-building stage “it is the ability todk at things differently. It makes me think more
about people as such.” Furthermore, Baiba saystkditation helps her understand that she
has to devote more time and attention to peopld&aBamphasizes that she tries to tell people

important things:

Now I'm trying to tell people more relevant things,tell a person that he/she is important and ttear

me, or what | think about him. It is about finditige time to meet with friends, who are importante.

When | ask llva how her practice of Christian Matdn has influenced her
relationships to other people, she mentions becgmiore observant and attentive to other
people. llva says that meditation lets her focusona thing at a time. When | ask her to
elaborate on what she means by being attentive,ethplains that being attentive is when we
are talking to people, then “we give full attentiorthe other person, trying to understand what
the question is, what | can tell you and what tlesiimportant thing is.” She explains further
that we try not to think about other issues whielater must attend to or our unfinished works,
but we are present in the particular conversatimhrmoment. According to llva, attention is
the most important thing in a relationship. She to@is also gaining new contacts and new
relationships through the practice of Christian Nettn with people who practise and think
similarly. Yet, llva points out having problems tvipeople who do not understand why she
meditates, and who are not interested in it.

58 |n Latvian “verigums”, “verigs”, this can also be translated as “observanty ¢bnnected to paying attention, being in the
present moment.
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As | understand, meditation helps both Baiba awval lble more attentive towards others,
which includes listening to what the other persemsaying. Baiba emphasizes the ability to
overcome her ego and accept other people’s viewsdiva stresses the aspect of being present
and giving full attention to the other person. Bethphasize the significant role of attention in
the relationships.

5.5.2 Letting Go of Relationships

Some informants mention letting go of relationskdps to their inner changes resulting
from Christian Meditation.

Ina says that many relationships did not surviwedhanges that occurred in her due to
Christian Meditation, “In the process of meditatibsensed myself and | gained a feeling of
who | was.” Ina describes realizing that her lifasafull of lies and ideas that were not hers,
and they were not who she was anymore. Ina mentlmtsshe cannot lie anymore, “I am
empathic, and | have maybe become even more erogh#n before. At the same time | can
be harsh when someone is trying to use me or matgme. | have become more direct with
people.” Nevertheless, Ina says that the relatipsshat she is building now are more honest,
sincere and genuine.

Rudolfs mentions that due to his inner change,dlbst and let go of relationships.
He says that many things that his previous frietadised about do not seem meaningful
anymore, “lI mentioned already that my circle oéfrils has changed. | do not want to say that
| am pushed out of the society, but rather | amré@son myself.” Rudolfs mentions further
that his interests have changed due to his praoficeeditation, and that it has altered the
relationships, “When you start talking about thitigst others do not find interesting, it changes
the relationship.” Rudolfs mentions further that tse able to establish more genuine

relationships:

When | came to a point where | had let go of theyjmus relationships and people, | establishedraab
relationship, which | had not had before - a heal@lationship. | think that meditation has a direc
connection to that.

The experience that is expressed by the informbaets can be seen in light of the
concept of the true and false self. According ttnRend Ebert, by experiencing one’s shadow
side, many relationships are over, because it besartear that other people have been only
used to create and preserve one’s self-image, dalss self® Disclosure of one’s true self,
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according to Rohr, is a threat to the world aslweebuilt it, “After any ‘raising up’ of our true
selves, we will no longer fit into many groups” whiare “obsessed with and yet indulgent of
the false self, because that is all it knows.”

5.5.3 Calmer in Relationships with Others

Some informants point to becoming caleher relationship with other people.

Madara replies to the question about the impacChbfistian Meditation on her
relationships by saying that, “It affected not ornig, but also my relationship with the outside
world, with other people, family members, colleaguand in work situations. | am calmer,
more forgiving, more understanding.” Furthermoreaddra says her emotions are more
balanced and therefore she is more agreeable @osotfhen socializing. The starting point for
Madara is herself. As discussed earlier, Chriddladitation for Madara means a path to herself
and bringing order in herself. The starting pomtan inner change in her that has brought
changes in her relation to the outer world and rogemple. She mentions inner changes —
becoming calmer, more understanding and forgivitigus having more balanced relationships
with other people.

Uldis, when talking about Christian Meditationsfluence on his relationships, says
that he has become calmer regarding other peogespidaks of noticing changes in himself
when he is not actively practising Christian Metiita. He gets irritated and angry more easily:

| feel the difference. | get irritated and angryrmeasily... when I'm not doing this practice, | baeo
more impatient, maybe not so dramatically. It i that | suddenly change to 180 degrees, but teoti

and feel it myself, | know that | could respondfeiéntly.

The contact with oneself and an inner change, wthichcontact brings about, is the
central element that has brought changes in tleenrents’ outer lives, thereby relationships
with others. Christian Meditation’s function asarchor which gives the stability between the
inner and outer world, between the self and thersthdiscussed previously, has been the basis
for understanding Christian Meditation’s influenme the informants’ relationships. Freeman
uses the term “Inner Change” to talk about thet$raf meditatiortz2 He writes that it is in the
daily life and relationships, that the person wheditates will notice the fruits of meditatien.

According to Freeman, increasingly contemplativaypr is experienced not as an alternative

60 (Rohr, 2013b, pp. x-xi)

61 “Mierigaks” in Latvian

62 (Freeman, 2011, p. 41)

63 (Galatians 5:22 as cited in Freeman, 2011, p. 41)
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to action but its very grourtdIt becomes a link between being and doing. Thimedomes the
foundation of how one approaches and treats oenaplp.

5.6 Summary

Christian Meditation is experienced as a path tesetf in the informants’ lives. This
path goes through becoming aware of the proceba¢®tcur within oneself and witnessing
them, both during the particular meditation sessiod in the daily life. The aspect of working
on oneself is also underlined; however, the inforte@xpress the necessity to accept oneself,
including one’s dark sides. The informants expessnner need for meditation in their daily
life, and for the majority it has become a parttadir being. For many informants Christian
Meditation is a way to approach God and a way ttovate the relationship with Him. To
illuminate these aspects | have mainly used therib of the true and false self. The central
element in this theoretical perspective is thabbgoming aware of one’s false self-systems,
one approaches the true self, which is the grodrzhe’s being. By approaching one’s true
self, one is also coming nearer to God.

Christian Meditation is experienced as an anchdhéninformants’ lives, referring to
the stability that it provides. The stability isneeected to such aspects as a greater focus on the
present moment, inner peace and the balance bettheemner and the outer life. Here
Christian Meditation is experienced as a groundrad’'s daily activities not the alternative to
them. In relationships to other people in theiresy the informants describe a greater
attentiveness and calmness. Some informants hgerierced of losing their relationships. |
argue that inner change within the informants ie #tarting point for experiencing the

alterations in their relationships.

64 (Freeman, 2013a, pp. 32-33)
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6 Experiences and Challenges in Cultural Encounters

| asked all the informants several questions reggritheir experiences of encountering
other cultures. | asked the informants to give cetecexamples of some situations in their lives
of how they encountered other cultures.

The informants describe different aspects of troeiltural encounters. For many
informants it is connected to the context of Latwidich can be described as a multicultural
society, and it can also be connected to globabzdty which various elements of different
cultures are available and visible to a great éxf#me majority emphasizes the significance of
a personal meeting and dialogue with represengatifeother cultures, where the aspect of
individual efforts and wish to meet others is highted. The challenges of cultural encounters
are also addressed. The informants describe a lavideling of encountering other cultures.
In the following sections | will present the cehtthemes regarding the experiences and

challenges of cultural encounters.

6.1 The Informants’ Experiences of Cultural Encounters

Alise: Can you describe a situation in which yos@amter other cultures in your daily life?

llva: In many sorts of ways... We meet when walkéayvn the street, we hear various languages, see
different people, and we read literature. It issathilable to us, we can discover it alle travel the world

and we can directly encounter very, very differeaditions and cultures. (...) It [cultural encousies

our daily life. We are continuously meeting othaltures? The more globalized our world is... and as

there are no distances, we meet all the time.

The guote above draws attention to the scope otdmeept ofcultural encounter
However, it indicates that cultural encountersapart of our daily life, not least because it is
an effect of globalization. The answers, regardirggquestions of what a cultural encounter is
and how the informants experience it, show a gueaiation, which conforms to llva’s
comment. Thus, what cultural encounter is, depend¥e people who are involved and their
particular context and situation. This can be usied in light of dynamic understanding of
culture. Cultural encounters occur in meeting peablother cultures. Cultural encounters are

context-conditioned and are subjective.

1 We can find out about it, the information is ashle
2t can be translated as coming into contact ooentering
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The informants mention several ways in which thegegience cultural encounters in
their lives. Yet, there is a great number of eletmémat are recurring in their responses. As the
focus of this study is on the way cultural encowteghange the informants, | have further
extracted the aspects, which characterize culamabunters in their lives.

6.1.1 A Personal Meeting in Cultural Encounters

One of the central elements the informants undentegarding their experiences of
cultural encounter is the aspect of a personal ingéetween people and the transformation
such encounters involve. Personal meetings openabebility to be changed by the other and
to overcome stereotypembout the other in oneself.

Ina emphasizes the aspect of a personal meetingeeetpeople, where culture is of
secondary significance, “What is culture? It isomial construct. A construct cannot meet
another construct; only a person can meet a pérdanis emphasizes similarly the aspect of
meeting between people in cultural encounter, ithkkht [cultural encounter] is largely a
meeting between people as such.”

For Anna such personal meetings with people oéckfiit cultural backgrounds involve
a possibility to be changed by the other. It ineslvnutual exchange of experience, past,
thoughts and points of view. Baiba and Arturs stteg ability to learn from experiences of the
members of other cultures.

When | ask Sanita how she experiences culturalerieg one of the elements she
mentions is that she experiences it through thelpeshe meets. Sanita tells a story of her
meeting an artist from another countdyring the summer and experienced a development of
friendship entirely without words, a sense of comityu Furthermore Sanita adds that she did
not have knowledge of the other country and thettskd never been there, but that she “just
met a person”. As | understand it, then she emphashe aspect of a personal meeting and the
sense of community that can appear from such ngetvhere knowledge of the other person’s
culture is not of primary importance. Furthermaige points out that “others say that they [the
particular nation that is omitted] are such anchsand that politeness is insincere, well it is
not at all like that.” As | understand, those a@sreotypes that she addresses and that a meeting

on a personal level plays a significant role ineor free oneself from certain prejudices.

3 Stereotypes are prejudices that are used to starsiggmatize a particular group. Those are ovegkfied and misleading
descriptions of an entire group’s “characteristiattires” (Eriksen, 2001, p. 68).

4 Omitting the name of the country that was giventliy informant to take precautions of not reveating identity of the
informant
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Martins describes how he experiences cultural emeowy sharing a story of him
meeting and having a conversation with a persan faifferent culture/countrsthus, gaining
knowledge about the particular country, “He wasiriglme about the history and different
aspects of culture and | did not know much, andared something about that country.”
Furthermore, he mentions something that | see ascoming the stereotypes or previous
conceptions that Martins had, “when | previouslgught about that country, then | thought
that everybody was poor (...), but when one goeseatedpen there is that ‘wow’: | would like
to go there, | want to see that.”

Eriksen stresses that the most effective way tobatdrstereotypes is through better
knowledge: In this case, Sanita and Martins had little knagke of the culture which the
particular people were from, but the personal atimdpened for a possibility to look into the
other person’s context and to search for commonu@ll denominators between them.
According to Rotting, the most intensive form oéldgue is the personal contadh light of
the theory of interreligious learning, a personakting gives one the possibility to attempt to
find a point of contact — an overlapping ground,ickhopens one to the possibility of
transformation and change.

The experiences of the informants show that inucaltencounter, the emphasis is on a
personal encounter. This corresponds to Riis, whlalights the significance of encounter and
interaction and the way it changes people of pynmaportance in cultural encountelf.Buber
and Panikkar’s philosophy of dialogue is applibéna personal encounter opens for a genuine
meeting where the other is regarded as a subjeat@inan It. It gives a possibility for an | and
Thou relationship or dialogical dialogue to arise.

6.1.2 Cultural Encounter as a Dialogue Involving IndivallEfforts

The informants emphasize the aspect of an equlalgdie as an important component
of cultural encounter. This conforms to Riis, whates that dialogue is a crucial condition for
a constructive cultural encounter. Such dialogoegaling to her involves a mutual exchange,
openness and responsiveness to the other, andecbhfage’s own position.

The dialogue in a cultural encounter between pedggtveen | and Thou, which the
informants describe, encompass coming closer t@oother in a mutual understanding. The

central element in such dialogue is individual gffe- qualities and attitudes which are

51 am not referring to the particular country mentd by the informant to protect his identity
6 (Eriksen, 2001, p. 69)

7 (Rotting, 2007, pp. 282-283)

8 (Riis, 2006, pp. 13-14)

° (Riis, 2006, pp. 9; 60)
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needed to create a mutual understanding. It ingallae aspect of listening and hearing the
other. Individual efforts include also working oneaself in order to develop the necessary
qualities. Many informants emphasize the wish tdenstand people from other cultures as
an essential requirement for dialogue. These va@apects have been mentioned side by side

in the informants’ stories.

Alise: How do you experience cultural encounteyadnr life?

Baiba: For me it is connected to mutual dialogbe,ability to talk among advocates of differentwée
values, and concepts... when there are very diffepmaple with different life experiences and
perception® about things. It is the ability to converse inialague, to understand each other and have

respect for each other. Because it is easier tthsaiyou all are fools and you do not understarnydhang.

Baiba places emphasis on the aspect of mutualgdialan cultural encounter, which,
according to her, involves the ability to talk, enstand and respect the other person. When |
further ask her what she thinks is necessary ierotol be able to create a dialogue, Baiba
highlights the aspect of developing and workingpoeself. She says that one must be “a great
enough persoh One must be grown up enough”. Baiba points aaitttiose are skills that one
learns in life, because tolerance and ability tdaratand others are skills to which one gradually
come. In addition she notes that it depends on “hunsaeets — how you as a person are able
to treat another person.” Baiba tells a story abdmw she experienced cultural encounter
abroad after there had been bombings involvingmsts. She mentions going by public
transportation and experiencing fear and not fgetiomfortable when encountering Muslim
people. Yet, Baiba emphasizes aspect of dealinlyg ane’s reactions, “But here is also the
ability to overcome fear, because you really dohete the reasentor it [fear]. Well, there
are separate events, but you cannot put everyoiieeirsame basket.” Furthermore, Baiba
stresses also a personal interest and wish to stader other cultures as a way to develop the
human aspect in a dialogue, “It also develops tiradn aspect very much that you are ready
to take interestinto another culture.”

Baiba lays stress on a personal meeting — dialeghetween people in a cultural
encounter. The way | interpret it, a dialogue begiith one’s attitude — how one meets the

other person. According to Baiba, it involves retpa wish to look into and understand the

10 Comprehension, understanding

11 She uses the word personality (pefbair It denotes the aspect of one’s characterrmdididuality
12 Baiba uses “grows”, meaning that one must growdeoto obtain those skills

131t can also be translated as basis

14 Could also be translated as “explore”

74



other person. It includes also personal efforts wodking on oneself/one’s perceptions and
developing the necessary qualities.

For Uldis cultural encounter is a meeting betweren people, where personal aspects
and attitude are crucial. He illustrates it by sgyihat “you can have the Bible and the Koran
lying on one table and nothing happens. You hawe geople behind those books, and you
either have problems or you do not.” Furthermotdjdimentions that he has often encountered
people’s lack of understanding of particular issunesther cultures, thus, they seem unfamiliar
and incomprehensible, but “exactly because they ma¥ had ‘an open chat with coffee’ type
of dialogue, you do not have the humanity in thtwgkers” [shows the inverted commas with
hands].” Uldis attaches great importance to a niwdnd open conversation between people
with different cultural backgrounds, thus, findihgmanity in the “other”. Uldis points out
further that for him “behind the many cultures, @hiare “the others” [shows the inverted
commas with hands again and uses the term in Epgétsind real people.” He mentions having
many friends and acquaintances from other countres cultures with different religious
backgrounds.

When | ask Arturs how he experiences cultural entauin his life, he mentions
personal meetings with people who have differelngicais backgrounds. One of the elements
of cultural encounter that he accentuates is diedodrturs recalls a meeting with people of
different religious backgrourrdand finding out in a mutual dialogue that they kady little in
common regarding religion and theology, but mucbdmmon concerning spirituality, and the

way to communicate with God:

It is very interesting that we have very littledommon from a religious point of view; but if yoaok at
a shared experience of how to communicate with @weh there we found many common things, despite

our theological differences.

In addition, Arturs underlines the aspect of indual efforts in meeting people with
different religious backgrounds. He says that lekséto hear and see others, perceive them as
honest people who have an authentic religious expeg.” Furthermore, he points out that one
can perceive other people as enemies and say ttheiscare wrong, but if one admits that
another person may also be right, that he simp$y difierent interpretation of a common
religious experience, then one is able to percethers with greater tolerance, delicacy, and
empathy. Arturs emphasizes the aspect of listemng dialogue, “Dialogue is a meeting

15| do not refer to the exact name of the religimms/ement mentioned by Arturs to protect his idgntit
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between two people. When one is inclined to monsodghe meeting does not happen. It is
important to remember that dialogue is also a skilistening to the other person.”
Ina, when talking about what cultural encounter mse@ her life, highlights the

personal effort and the wish for getting to knowd amderstand others:

The external shapes are so diverse... it is impottabé interested in others; it is a desire tag&now,
understand and love others. It is important ngittbeverybody in the same basket, but at the sanee t
be in contact with oneself. It seems to me thay timMough depth — through knowing yourself — yon ca

somehow feel another culture, another person.

Rudolfs emphasizes the aspect of listening to e#ioér in encountering other people
of different cultural backgrounds, “It is necesstryneet and talk with people. All the problems
arise from the fact that everyone is sitting inrtkesy homes, thinking their own wise thoughts,
and not wanting to hear each other.”

Paics emphasizes a more practical perspective deroto arrive at a mutual
understanding. Paics underlines that it is necgss#rto be afraid of experiencing and learning
about the culture from within by being involvedjamnt activity with people in other cultures,
and to gain an internal knowledge and a point eéwof other person’s culture.

The way | understand the views expressed by tloenrdnts above, cultural encounter
embraces the aspect of dialogue. Dialogue invadvesutual exchange, where the goal is to
achieve a mutual understanding. It begins withragreal wish to take the first step to the other
person. The informants emphasize the importanbawhg an individual approach to the other
person without putting everybody in the same badBietiogue includes a wish to personally
meet and understand the other person. This is cdacbwith Levinas, who views “I” as
responsible to initiate and maintain dialogue.

Moreover, the informants underline the significané®ne’s attitude, which is crucial
in getting involved in a dialogue. It encompassesking on oneself in order to develop the
necessary qualities, which are — respect, tolerathee ability to listen and hear the other.
Dialogue involves knowing oneself before one entkesdialogue in order to achieve open,
equal and reciprocal dialogue. This correspond&emsdale, who writes that dialogue is an
attitude before it is an activity, which requiresitoral acceptance, willingness and generosity
of heart¢ Moreover, Buber writes that openness, directnesguality, and presence are

gualities of a genuine dialogue.

16 (Teasdale, 2004, p. 5)
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6.1.3 Better Understanding of Oneself through MeetingeDtbultures

Another central element that | found in the intewwimaterial was the aspect of gaining
a better understanding of oneself through encoumngt@eople in other cultures. Some mention
an encounter with another religious tradition, whitelps them achieve a more complete
awareness of themselves. The informants descrifaiag a chance to look at themselves from
a different point of view and learn from other pkop

Arturs, when talking about the aspects of cult@matounter in his life, says that the
cultural encounter is a benefit and a positive eepee for him. He stresses the aspect of

learning and benefiting spiritually from other pars experience:

Looking at the other person, the other persontkihg and beliefs, it is always a positive aspect,
negative, but positive, because a truly spiritudiyeloped person is able to find something infitreic

and useful in other person’s experiences, thoug¥dy,of thinking, and culture.

When | ask llva how she experiences cultural entun her life, she emphasizes the
aspect of gaining a more comprehensive understgradiherself and her own culture through

encountering people in other cultures:

| think that it [cultural encounter] is a very béical to a person, because you can'éeeuch when
comparing, and you can best understand your ovtareuf you have seen other cultures. If you hase n
seen anything, and if you have not experieffcadything, then you are unable to as¥egsurself,
because you have only one narrow viewpoint. Throaghming into contact with people of other

traditions, languages or countries, you simply gadifferent point of view, you start seeing witfer

For Rudolfs cultural encounter is an opportunityei@rn a different opinion and look at
matters from another point of view. It is a podgipifor him to make an effort to be in other
people’s shoes. He describes this experience ehery. Rudolfs points out that it is important
and necessary to talk and meet with people pergoeaén if it sometimes is difficult. He
emphasizes the inner change which occurs as & fesul the personal cultural encounters.
This change is connected to learning about othdures and their values, changing and
expanding his way of thinking and seeing from athpoint of view. By encountering these

inner changes, Rudolfs experiences that the tlangsnd him are transforming:

170r notice

18 Come into contact, meet, face
190r to evaluate

20 More comprehensively
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Itis, nonetheless, necessary [to meet, talk, disuith people], because there does not alwaystbawe
a tangible result due to these conversations eudgons. You simply change yourself; and thishsiw
is needed... by means of which the things around gltange and the things change altogether. By
changing and expanding your thinking, you also imnpryour country and the world as a whole because

we all interact.

In this quotation Rudolfs underlines the transfaroraof one’s thinking, which can
occur in meeting people of different cultural backgd. The starting point to experiencing the
changes in the surroundings is a personal transttowm This point can be linked to the aspect
presented in the section 5.5, where | argued bmainformants’ inner change played a central
role in experiencing the alterations in relatiopshio other people.

When | ask Sanita what meaning cultural encourdsritn her life, she replies by saying
that cultural encounters make her life more exgifecause it makes it possible to look at
things in a different way, from other people’s gsiof view.

Ina mentions encountering other religious tradgi@and spiritual practices in her past,
which helped her realize how deep-rooted Chridiyais in her. The meeting with other
traditions and practices helped her understancelidostter, “At that time, this experience
helped me understand myself better, because wtihgve not met something very different,
it seems to you that you are so accepting, andishatiie.” Furthermore, Ina points out that
other cultures and religions help her become maaa of herself, “Other cultures, religions
are like a mirror where | can look into and seehbmtyself and others. It helps me be more
aware of myself and see others more clearly.”

Janis mentions as well that he derives knowledgeutalbvisdom of life, self-
understanding, and consciousness from the VedaZaemduddhism. But it is important for
him to distinguish between the religious aspectamdsh to understand oneself and the world

more profoundly. Janis says that

One thing is to respect one’s religious/spiritualdition, and not to make mixture in relation t@ th
Highest™. But to understand the relationships, life, emecgeof crises, one’s character and cultiv&fion
of it (...) | cannot acquire it [knowledge] here [Bhristian tradition]. And logically you search alodk

for what and who can provide you with that [knovgedl

21 Meaning God, Higher Power
22 Developing, improving of one’s character
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Furthermore, Janis mentions that encountering o#tigious traditions has helped him look at
several aspects in his own practice of Christianlikdtion in a different way, “Other traditions
are great because, you can understand varioustagpether traditions in your own tradition.”
Janis refers to Laurence Freeman during the ir@rwho says that you grow fond of your
homeland after a journey. As | interpret it, othedigious traditions and practices enrich Janis’
comprehension and perception of himself, his s@filevelopment and practice as well as the
nature of the world.

The informants experience cultural encounters agossibility for a personal
transformation and a chance to achieve a more @hepsive understanding of themselves and
others. Through meeting people of other cultur@saher religious traditions they get to know
themselves in a more profound way. It is a chandearn from others and look from other’s
point of view. It is experienced as widening of @rnerception of oneself and the world. This
conforms to Buber’s theory of dialogue, where h@leasizes that an individual really becomes
himself in meeting with other people, through theoll a person becomes I. According to
Buber, we need to meet others in order to meetetugs, only through others we can see
ourselves. Moreover, it can also be seen in ligiRatting’s theory of interreligious learning
and the process of passing over and coming baaydh which the informants develop a new
network of understanding themselves and the ofrarikkar mentions that “very often we only
discover the profound meaning of our own world rafte have tasted something exotically

different.”s

6.2 The Challenge of Cultural Encounter

| asked the informants what they thought about t¢hallenges they met when
encountering other cultures. Most informants rédemeeting other cultures as beneficial and
positive, meaning that it encompasses learning exghnding the way they understand
themselves. In addition, cultural encounters exghedvay of perceiving the world; and they
enable one to look at things from a different pahview. However, while interviewing the
informants | noticed that many addressed the sdmbenge of cultural encounter, namely,
how to meet other cultures without losing one’s owalues, standpoints and cultural
characteristics.

When | ask Anna about cultural encounters and Hmvperceives them, she answers

that it is paradoxical, because Anna thinks thatasitive that everyone becomes more open

23 (Panikkar, 1999, p. xviii)
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and meets each other, but at the same time shéhsdyshe would like cultures to remain with
their own characteristics and boarders, “I wantthe meet, yet, | want each culture to remain
with their own... you know, like every person hasgler own beauty. Well, it is hard to explain.
| meet contradictions.”

Madara addresses the same challenge. On the odesharsees cultural encounters as
developing - they expand one’s horizons, and malkemove out of one’s comfort zone. On
the other hand, Madara also expresses worry ofidosillture and creating a single “multi-
culture”. She wishes for cultures to maintain theergins, so that it is possible to feel the
diversity.

The way | see it, the informants describe expemgnambivalent feelings of wishing
to encounter other cultures at the same timeaiféar of losing one’s cultural grounds. Cultural
encounters are, on the one hand, generating deueldgfor oneself, namely, they enable one
to look at things from a different perspective amttease understanding about oneself; on the
other hand, they are looked upon as a threat ts omn roots.

Arturs’ view differs from the opinions, which weexpressed above. He believes that
cultural encounters and emigration is a challengedanger of “ghetto”, danger of secluding
oneself and staying closed in one’'s own culturel anthreat of extremism. However, he
underlines that progress is largely achieved byramraing national alienations. Arturs
experiences the plurality of cultures and cultweatounters as positive in his life. In his
opinion, people who communicate in many languaged,who communicate with people of
different cultures and who are brought up in mantuces are progressive people, “Those
people are often very open to the new trends (..eyTdre much more open, their thinking is
more developed, which is why | think that the ctdtencounters are a benefit, not a challenge.”

Rudolfs and Uldis refer to the same challenge titical encounters; however, they both
describe a similar idea of a possible perspectiveow to approach other cultures.

When | ask Rudolfs what cultural encounter mearsrg he replies that it is tolerance
towards each other, which denotes letting the dbleras he/she is, at the same time it is a
desire to learn from the other without losing oreis identity. He emphasizes the significance
of understanding values and their meaning in dffercultures in order to make decisions
connected to global politics that are sustainatilas, preventing conflicts and collisions
between cultures. Rudolfs considers globalizat®m &ertain threat to a healthy intercultural

interaction:

24 Allowing other cultures to be as they are, tolegbther cultures
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Alise: What do you mean by a healthy interactiotwieen cultures?
Rudolfs: As | said... it is tolerance, the abilityligten to the other, take the good from each othirout

losing one’s own identity.

Rudolfs says that cultural encounters are not e€asgause there is a great possibility for
misunderstandings and coming across somethingstiratonflict with one’s own culture. He
underlines the necessity of attempting to see fotmars’ point of view.

When | ask Uldis about how he sees cultures eneouiné addresses the challenge of
how to build a dialogue while remaining in one’sroposition, without leaving it, but to simply
be able to talk. He points out that it is a gréstlienge that is always following the humanity.
Uldis points out further that it is important notallow our interpretations of our own culture,
our environment which we live in, and our valued&relative and flexible. He emphasizes
that it is important not to diminish our values arat to say that “these are my principles, if
you do not like them, | have others; but remaithatcore values - grace, justice, and all the
other core values of Europe, European civilizatidfdis highlights the aspect of learning to
apply these values to a broader context and “sealtbrnative point of view, try to see yourself
from the other position.” He adds, however, that iard to do.

Both Uldis and Rudolfs emphasize the significantearmerstanding values and their
meaning in different cultures and finding a waypply them in a broader context, see oneself
from the other’s position. As | understand, theyhbfer to finding a common core, shared
values in different cultures. Moreover, they boty @ttention to the personal initiative — a
personal attempt to look at oneself from the offegson’s point of view.

This conforms to Mall's view of searching for theerlapping groundor Eriksen’s
search focommon cultural denominatons cultural encounters, which makes communication
possible and allows cultures to retain their indiisl characte®. The search for the overlapping
ground, according to Rétting’s theory of interredigs learning, involves a personal wish to get
engaged in such a quest, meaning that a persos teebd open, willing to learn and ready to
be changed by the other. However, it implies alsovwking one’s own depth and one’s own
religious/culturalrootsbefore entering such a search for the point ofaint

When | ask Indulis Paics what his thoughts abolitical encounter are, he emphasizes

that cultural encounter is always difficult. Pagdresses the same issue of how to hear each

25 (Mall, 2000, p. 6)
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other and at the same time not to attempt to @litstyncretically together, “How can we remain
faithful to where we are and at the same time hear and accept others?”

However, Paics says that meditation as a pracfibeiag in silence surrounded more
by our questions rather than answers, is one pedatiay which shows us that at the deepest
level we are all human beings; and “maybe exaatlhat point - in our desire to explore the
world, in our desire to find ourselves - we areth# same. In this way, | think that cultural
encounter is the ability to listen to each oth&aics points out that meditation is one practical
way which increases the feeling of belonging to theme world and experiencing
interconnectedness with other people.

Meditation in this sense can be understood as siljesoverlapping ground or a point

of contact in cultural encounters, which inevitabhanges the view of oneself and the other.

6.3 Summary
In discussing the experiences of cultural encogntdrave focused on presenting the

aspects, which characterize cultural encountehéninformants’ lives. A great emphasis in
cultural encounters is placed on a personal megigtgeen people. Such meetings open the
possibility to search for an overlapping ground pant of contact between people from
different cultures. Cultural encounters involve tagpect of dialogue in the informants’
experiences. The informants emphasize individualtsf- working on oneself to develop the
necessary qualities and attitudes, which are needegate a mutual understanding. Dialogue
involves a wish to get engaged in contact with dkfger person and the acceptance of the
likelihood to be changed by the other. Culturalaemters are experienced as a chance for a
personal transformation and a way to gain a mongpecehensive understanding of oneself and
others.

Cultural encounters are also perceived as chalgngihe greatest challenge addressed
by the informants is: how to meet other culturethaut losing one’s own standpoints and
values. The informants suggest finding a commore,cehared values in an intercultural
context, which can be understood as a search émmanon point of contact or overlapping
ground. A necessity to look from the other’'s powfitview in cultural encounters is also

underlined.

26 Qur culture, religious tradition.
27 (Rotting, 2007, p. 280)
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7 Christian Meditation and Cultural Encounters

In this chapter | will address the research quasegarding the subjective meanings of
Christian Meditation in cultural encounters. | askine informants questions regarding
Christian Meditation’s influence on their relatiogsd attitude towards other cultures and their
experiences of cultural encounters in relation torisfian Meditation. | will start with
investigating the aspects of what the informantstioa gaining due to practising Christian
Meditation in the context of cultural encountertekfthat, | will concentrate on different aspects
of how the informants describe experiencing theaotjpf Christian Meditation regarding their

cultural encounters.

7.1 Tolerance and Acceptance of the Other as a Result Ghristian

Meditation

Many informants mention becoming more tolerant,repand acceptireg of people
from other cultures as a result of practising GlamsMeditation.

Anna says that she has become more tolerant amdtoghe differert as a result of
practicing Christian Meditation. She is also notjgdgmental of other traditions, “I just
understand that each culture has its own traditolsl do not judge so much anymore and say
that my tradition is the only right one.” FurthemapAnna means that Christian Meditation is
like a catalyst which stimulates and promotes calteancounters. When | ask her in what way
it serves as a catalyst, Anna replies that people meditate become such people who want to
approach other people, because meditation opepégpé&arthermore, Anna says that Christian
Meditation encourages a greater curiosity towattsracultures in her life. In the past she was
rather indifferent to other cultures, but now Arsags that she wants to know more, she wants
to experience other cultures on her skin. She mesithaving a wish to move abroad for a
while, “not to live any longer in my narrow worldyt to get out somewhere.”

Madara recognizes that she is becoming more uraahelisig, open and encouraging to
different points of view due to Christian MeditatidBut unlike Anna, Madara stresses that it
does not, however, mean that she is seeking mataatcor friendship with people from other
cultures or having wish to move abroad. Yet, slys #fazat she is not so hostile to the unfamiliar

and to the things that she lacks to understanthier cultures.

28uAtverts” in Latvian
29 “Pienemoss” in Latvian
30“Citads”- something or somebody that is different
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Arturs says that he has become much more tolepaartls other people, including in
his relations to other denominations. He usedttwerecriticize other religious movements and
traditions prior to Christian Meditation. Artureats people differently now, “I can tell you that
today | treat people of different faith with empatnd acceptance.” Moreover, he says that he
has become more open regarding the religious dimendue to practising Christian
Meditation. Arturs expresses that he has begunetoepve other people such as they are,
without judging if they are good or bad, friendSaes, represent a hostile or friendly ideology.
He expresses coming to realize that the other persalso looking for love and wants
understanding, wants to talk to other people anatsva build a relationship with God. Besides,
Arturs emphasizes the ecumenical significance ditagon, “Meditation is a very powerful
ecumenical moment, because you learn to deal ialraec way with people with different
views. | think this is the most important thingtthgained through meditation.”

When talking about Christian Meditation’s meaninghier life, Baiba points out that
Christian Meditation stimulates her to show monedkiess and tolerance towards all people,
not only to the ones that she likes. Baiba emplkadize aspect of love in Christianity as very
important in her life, “I remind myself very ofteaf this basic principle that love is the only
path. (...) It seems to me that this is the main tdsk human, that you treat others with warm
feelings.” When | further ask her to elaborate bis faspect of love in her life and how she
understands it, Baiba says that “it is very warm deep feelings for the other person, and that
you just accept the person as he/she is.” Yetestpghasizes that Christian Meditation has not

drastically changed her life as Baiba has alwasatéd people positively and with tolerance:

| have always treated people positively, but ie[firactice of Christian Meditation] makes me sheere
more kindness and tolerance to anyone, but | casaothat it [the practice of Christian Meditatidals

very radically changed my life.

When | ask Baiba how Christian Meditation has ieflaed her relation to other cultures, she
points out that through Christian Meditation she learned to accept the differences and not
to judge so categorically, because Baiba understtrat things are not always the way they
look from the outside, “At the bottom, there arteafall sorts of nuances which are not possible
to be aware of from the outside.”

llva mentions as well that she has gained a greaidersanding and tolerance of other
cultures. Furthermore, she mentions that meditataches one to accept everything. It is a

non-belligerent position, and it allows one to gitceee and observe. Christian Meditation is
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what allows you not to be harsh and categorical,calm and observant. Furthermore, like
Baiba, llva emphasizes love as an important aspdugr life. She says that due to Christian
Meditation the feeling of hostilityand anger has disappeared, even if a personnaatsvay

that she cannot accept:

Love manifests itself in such a way, where youdrgolve the case so that it does not end witleknig
that one is a winner and one is a loser. Andatss what meditation teaches - you try to creai¢uation
in such a way that there is no real loser, becatsge there is a loser, there is absolutely no erinih is
necessary to try to find a solution that does meate a desire to retaliate, to overpower someloody

act in such a way that shows that you are bettart.act in such a way that minimizes any hurt.

The way | understand the quote by llva, Christiaadiation increases love, which
teaches to accept other people and be attentitleetofeelings. Love is a way of life, which
has primarily the good of other in mind, and, whighristian Meditation promotes.

When Ina is talking about her experience of encerimg different religious traditions,
| ask her what meaning Christian Meditation has inaithese meeting that she mentions. Ina
says that she has learned to perceive others gdygi@ople. She elaborates further that she
has learned to accept people with her heart anel earvuine compassion for people’s suffering.
Ina notes that she stopped to think in extremegoaies and, like llva, accept people’s actions,
even if they are not always pleasant, “In the pastas maybe externally accepting, but
internally it was hard for me to accept, but nogah just accept it [people’s actions].” Ina has
also become more accepting of people with differehgious backgrounds. Ina says that the
reason that she can now easily accept people velotige different spiritual practices is because
of Christian Meditation’s significant role in hefe. When Ina mentions the different retreats
in which she has participated, she points out ithaéver used to be so easy to be in other
retreats exactly because she had not yet foundsi@mriMeditation. As presented in earlier
chapter, Ina experienced rather a conflict witheospiritual practices even if she was actively
searching for spirituality and the way to grow gpally, as she describes it. Ina states that after
she started practising Christian Meditation, shmase able to deeply touch a person’s soul and
the external shape, namely the particular culturelayion, which a person belongs to, has no
meaning.

According to what has been expressed above, tssiple to see the tendency that the

informants describe gaining the ability to percedtieers as simply people without evaluating

31 Could also be translated as hatred
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or judging them. It is the ability to accept otlpsople as they are, which many informants
connect with the concept of tolerance. | see # gseater capacity to relate to other people, to
recognize different views and opinions without lgesio categorical. Buber underlines that in a
genuine dialogue expression of the differences éetwpartners should find a significant
place® It is a way of accepting that others can thin ant differently from oneself. Some
informants mention a very profound acceptance efdter. It involves loving and accepting
other people with their heart, which they have tlgwed through Christian Meditation.
Cultivating acceptance, tolerance and opennessbealinked to experiencing Christian
Meditation as working on oneself — becoming awdreng’s false self-systems and detaching
from them. It can also be connected to the asgechnstian Meditation as becoming a part of
one’s being and ground for one’s activities. CharstMeditation functions as a balance between
the outer and the inner life, one’s being and doirtge only true measure of meditation in the
Christian tradition, according to Freeman, is, “Agrowing in love?* The fruits of meditation
are greater love and compassion, joy, peace, gatikemdness, goodness, fidelity, gentleness
and self-control, which “grow gradually in us besawe begin to turn to the power of love at

the centre of our being®’

7.2 Christian Meditation as Intrareligious Dialogue

Many informants emphasize the significance of sdéem encountering people from
different cultures. Shared silence is seen astéopta for cultural encounters; and individual
meditation practice in silence is experienced as@er preparatory work to truly and genuinely
meet other people. This working on oneself (on&lsef self) in the context of cultural
encounters can be expressed with Panikkar’s teriimtoéreligious dialogue”.

Baiba emphasizes the significance of silence itucallencounters, when | ask her about
the meaning of Christian Meditation in cultural enoters. She says that “being in silence is a
form that can linke everybody.” Baiba says that silence can be thiyiagielement in meeting
people from different cultures and religions. Whéuarther ask if she can elucidate on silence
as the unifying element and how it unites peopkap8 replies that it is the aspect of “being

next to each other”.

32 (Rundquist, 1998, p. 210)

33 (Freeman, 2013a, pp. 32-33)

34 (Freeman, 2013a, p. 33) (Freeman, 2011, p. 43)
35|t can also be translated as a way

36 Or connect
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Secondly, Baiba says that silence in meditatiopsker calm down and hear the other
person better. Baiba says that it is often in duay’'s society that we run into each other, but

do not really hear what the other person is saywigch results in a fragmented encounter:

You are in your own thoughts thinking about young§s. You hear something what the other person is
saying, you hear it halfway. Yet, in reality yoeaready somewhere farther in your thoughts. Thero

person is doing exactly the same. Then the encoisnteagmented.

Furthermore, Baiba emphasizes that both indivi@imistian Meditation and shared meditation

in silence is what makes one prepared for a diaopgu

You have already prepared for the conversation. Yae already taken away all of the thoughts, gérin
of thoughts. Just like we are making preparationsdéme major works, | think that Christian Medaat

could be that preparatory work [for dialogue].

Meditation’s aspect of silence can be seen in Bagtary as having two functions: (1)
shared meditation and being in silence can linkrydady and it develops a feeling of
community; (2) individual meditation gives a platfoto hearing the other person better, be
present to the being of the other person.

Arturs highlights silence as a way to truly meet thpresentatives of other cultures. A
true meeting, according to him, can happen whendoes not try to logically perceive God,
but be present to the mystery of God, which cabeatategorized when meeting other people.
However, he underlines that a genuine meeting canrdetween people who perceive God in

a similar way, namely who acknowledge the incomensibility and mystery of God:

Alise: What do you think is the meaning of Christidleditation in encountering other cultures?
Arturs: The path of Christian Meditation is a wayapophatically comprehend God. We perceive God
through what he is not. We perceive him as theimalgmystery, without trying to logically categoeiz
And at this meeting in mystery and silence we caly tmeet representative of other cultures, who als

perceive God in a similar way.

Furthermore, Arturs says that a meeting and diaagualso listening to God, to the Divine

presence and to another person. This conformsBuber’s view on dialogue where in every

87



meeting withThouthe Eternal Thou(God) is presert,“In each Thou we address the eternal
Thou.™s

Arturs describes a very profound meeting with aapgerson in silence, where the other
person is a Thou. As | see, one needs to recogheéncomprehensibility of the original
Mystery, one needs to be in contact with one’s oepth — the true self to truly experience a
communion with another person. Thus, silence caseba as a platform to meet other people,
to experience being next to each other, as Baiberithes.

When | ask Ina the following question, “You mengadinthat while practising Christian
Meditation you came into a closer contact with ottedigious traditions. What meaning did
Christian Meditation have in encountering the dédfe religions and cultures?” Ina says that
she does not believe that an external cultural emeo is possible, formally, probably yes, but
she says that it is a deep inner process, vematé, and there is a great necessity to work on
oneself in order to accept what is different, “Iderstand that somewhere in the depths
everything is one, but meeting can take place batvio souls.” Furthermore, Ina says that it
is crucial to be in contact with oneself, with anefepth in order to truly touch the depth of
another person. She notes that it is importantde bneself from external systems and find
oneself, “Then you can truly see the other.”

Ina refers to cultural encounters as something pesjound between people. This can
also be linked to BubersandThourelationship, where the meeting between two persam
be experienced but not understood and opens taainge change from communication to
communion.

A similar view is also expressed by Andrejs. Whesk Andrejs about the meaning of
Christian Meditation in encountering other cultyrbe replies by saying that meditation is
practised in all religions and he thinks that methin is one of the major factors which can
contribute to cultural encounters, because meditanables the liberation of the soul and spirit
to the feeling of pure existence and state. Fumtbeg, Andrejs describes meditation as
removing his egoism, and by removing it, accordmg§jim, one experiences love towards the
other regardless of colour, social status andijleb That is why he thinks that meditation could
have the decisive role in cultural encounters.

Both Ina’s and Andrejs’ experiences can also bel see becoming aware of and
integrating the false self, where meditation has dxa active role. Christian Meditation can be

seen as an individual working on oneself to engagedialogue with another person. In the

37 (Buber, 1937/2004, p. 31)
38 (Buber, 1937/2004, p. 78)
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depth of the true self it is possible to experieacdeep connection and love towards other
people. Meditation, as | see it, helps coming tealization that “the other person is not my
ego, and yet it belongs to my Setf,as Panikkar expresses it.

When | ask Uldis, if he could describe how he eigrares cultural encounters in his
life, he emphasizes that through practising Clanskileditation he has understood that it cannot
be true that there are only differences betweevahieus traditions. Uldis says that Christian
Meditation as a practice is different, but the cli@n is very similar in a large number of
religious movements. Uldis as mentioned earlierrhasy friends from different cultures who
practise other types of meditation. When | ask &)ldhat Christian Meditation means to him
in meeting other people in his life, he says thatistian Meditation is a bridge to other people.
When he meets and talks to people who have diffexdtural and religious backgrounds, they
often talk about their spiritual practices. Sometsnine does not completely understand what
the other person is talking about, then, througlacising meditation Uldis starts
comprehending what the other person has said to @Ghmistian Meditation functions as a
bridge which helps him interpret or translate otherson’s experiences and words into his
language. Moreover, he says that there is somgingifactor in the various traditions, and the

differences are not so great:

| think that meditation is what makes you abandmlanguage and connect to the Ultimate Reflity
When you do not have a language in the middle tertweu and that Reality, between you and the other
person who is also trying to connect to the UltienBeality, then you lose the distinction in some/,wa
because language puts everything in its placeyatgseand sets apart. It is necessary and we canoiok

that, but we also should realize the deficiencidammguage which provoke conflicts.

The concept Ultimate Reality, which Uldis uses, liegp the final and fundamental
power in all reality*#2 Uldis’ quote above can be seen in light of Bubénisory of dialogue
where the role of silence is emphasized. For Babgenuine meeting can happen in silence
where much is also left for monologue. Uldis sdna teditation helps him start understanding
what the other person has said after some medtiagsays that through meditation he can
translate what the other person has said to hislamguage and start perceiving what the other
person has talked about. | understand this asieametigious dialogue (Panikkar) or monologue

(Buber) that Uldis describes. It is not an intrielus dialogue, which involves only cognitive

39 (Panikkar, 1999, p. xvi)

40 Uldis uses this term in English during the intewvi

41 ("Ultimate Reality," n.d.)

42 1n the Abrahamic traditions the Ultimate Realitycalled God (Keating, 2008, para. 8).
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thinking or reflection, but it is a realization afdeeper connectedness to other people through
a personal experience of spiritual practice. Andearstand it, when other people share their
insights into their practices and their experienmél Uldis, then translating that to his own
language through meditation implies experiencingeeting it. Uldis’ experience can also be
linked to Christian Meditation as an individual pagatory work to meet other people.

The aspects mentioned by the informants can be isekght of Panikkar’'s term of
intrareligious dialogue, which is an internal dgle with oneself and can be triggered by a
meeting with Thou, who is not in-different to theThis kind of dialogue, according to him, is
itself a religious act — an act that neither usifieor stifles but re-links us. Shared silence in
cultural encounters can trigger the intrareligidiedogue, through which it is possible to find
a unity with other people, which is beyond words] aee it. Intrareligious dialogue is an inner
dialogue, where one struggles with oneself andsheliefs. Thus, it can also be seen as an
interior working on oneself or preparatory workialy meet others where we “open ourselves
and release ourselves from the jail of egotismrdento really be open to the experiences of
others.*s Drawing from Freeman, by becoming aware of thasd self-systems and detaching
from them, the informants are rising more deeply&r oneness with their true selChristian
Meditation functions as a bridge to the other perss Uldis describes it. It is a bridge, which
brings people closer to one another, as one grigdealizes that the other is not separate from

oneselfs

7.3 Existential Cultural Encounter — Dialogue of Life

When | ask the informants about Christian Medita@ganfluence on how they perceive
themselves and other cultures and how they expmrigne meaning of Christian Meditation in
approaching and encountering other cultures, th@nmants express a deep realization of a
profound belonging and participating in the wosdd,| see it. They illustrate having a sense of
being connected to other people and the worldli@egoer meaning, which is strongly connected
to the practice of Christian Meditation. This agpmnforms to Wayne Teasdale’s concept of
dialogue of life It is not a conversation about life but an exittd realization of being together
with other people. Thus, | will further exploreglaspect of cultural encounter described by the
informants in light of the concept dfalogue of life After this section | will apply Teasdale’s

concept ofdialogue of hearto describe the experience of shared meditatiagharcontext of

43 (Panikkar, 1999, pp. xvi-xvii)
44 (Freeman, 2007b, p. 8)
45 (Freeman, 2013c, p. 16)
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cultural encounter. Althougldialogue of life and dialogue of heartare integral and
interconnected parts, | attempt to present distiagpects of both kinds of dialogical
experiences, which were described by the informants

When | ask Paics how Christian Meditation has erficed his relationship with other
people, he replies by saying that Christian Meitatiemonstrates in a very clear way that
what unites us are our common questions. Our asswawever, which are differently
formulated, very often divide us, and often are thason for conflicts. To clarify this
formulation, Paics says, “when we realize that weeal human beings, thus have the same
unresolved questions, then we meet in silence aplpavho are searching, who are on the
path.”

Moreover, Paics points out that Christian Meditatilmes not require a tolerant attitude,
but by meditating one just comes to a conclusiahraalizes that we are all part of one great
process. Paics says further that we tend to seetwars apart and separate us from the rest of
the world with our minds by thinking that we areesial, that we are different, but it really is
not how it is, “at some point you start reflectitigat there are people in other cultures and
religions, who dress differently, believe diffedgntct differently, but belong to this world just
like you.”

However, Paics notes in the end of the interviehemvl ask him if there is anything he
wants to add, that “Christian Meditation is notan@cea, it is not a solution for all problems
and it most certainly is not the answer to all goes either regarding Christianity or
interreligious dialogue.” Paics says that it is ohthe stages, eventually important, substantial,
but one of.

As | understand Paics’ reply, Christian Meditati@ps him come to a realization that
everybody is looking for similar experiences andentne same questions; all people are a part
of the living reality of human nature.

A similar realization is also present in Oskars ezignce. During the interview he
emphasizes many times the aspect of inner conmeaticnterconnectedness of everything in
the world. When | ask Oskars how Christian Mediathas influenced his relation to other
cultures, he replies that he would rather sayrieditation generally affects the viewpoint and
attitude to the world, including other cultures. &dh further ask in what way it affects them,
Oskars emphasizes the meaning of heart, “You cdmepie.. you comprehend with your heart
that everything in this world is connected - Russlaatvian, American, English, Arab — what

is the difference. (...) Any religion at its coredisao a better, purer person.”
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Furthermore, he stresses that everything in thé&M®connected, that the world is one, whether
you are a Buddhist or a Christian.

A significant aspect that the informants expressdeeper feeling of belonging to other
people in a common search for God.

When llva is talking about her experience and fepbf meditating together with other
people, | ask her what meditation with other peaplsilence means to her in the context of
cultural encounter. llva replies by saying thati€tien Meditation really is a meeting with God.
She emphasizes further that it is not importanttwecall other faiths, everybody is looking
for God. She expresses a realization of not belngeaon her path, “People try to find
themselves and gain peace (...). You realize thatayeunot alone on your path.”

Janis answers similarly when | ask him about howekgeriences the meaning of
Christian Meditation in cultural encounters. He tinams realizing that everybody is “moving
upwards”. It implies that everybody is searching @&od and everybody is on the spiritual
search, as | interpret it. Moreover, he says thatw not know what is going on inside other
people, but Janis expresses the feeling of goigeth@r with other people, “I realize that you
are heading upwards and | am also heading upwdrdsio not know what is going on inside
each of us, but we are going together.”

Ina mentions having a feeling of belonging to otpbepple and searching for God
together, when she participated in a Buddhist attmdile practising Christian Meditation. She
says that it was a cultural encounter between réifietraditions, where Ina describes feeling
openness, sensitivity and a sense of being onealithe people, “We are all one; we are all
people who are searching for God.”

The informants’ experiences of Christian Meditatiegarding cultural encounters, can
be viewed through Teasdale’s conceptlialogue of life Many informants describe feeling a
deep belonging to the world and other people dubdgractice of Christian Meditation. This
experience conforms to Teasdale, who writes tieatlilogue of life is not a conversation about
life itself but “existential realization of beingdether consciously in the process of existence
itself.”s It embraces all human experience and all the casaaf human life? Furthermore,
Teasdale emphasizes the role of spiritual lifefpizacwhich is the foundation of finding and
revealing a “deeper, more subtle reality that abvapites us® The informants express a
realization of being one with the world and otheople and being together with other people

46 (Teasdale, 2004, p. 29)
47 (Teasdale, 2004, p. 29)
48 (Teasdale, 2004, p. 25)
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and searching for one God together. It is an egpe& of deep unity with other people. Through
meditation, in silence, through the common questibis possible to experience the depth of
one’s being, where one feels “comfort with othershie context of ultimate meaning.lt is a

realization of a common reality.

7.4 Dialogue of Heart — Meditation Together

The informants describe Christian Meditation as ohe¢he ways people can meet.
Silence is experienced as the unifying elemenuitutal encounters. Most of the informants
attend regularly the common Christian Meditatiomjck is organized in the church. Many
have also had experience of attending retreatthier draditions and meditating together with
people with different religious and spiritual baokgnds. In this section | will explore the
aspects of common meditatiatiglogue of heaitin the context of cultural encounters, which
the informants describe.

Ina describes how she is actively attending retremdifferent spiritual traditions. She
mentions participating in Theravada Buddhist rétrand a retreat in the tradition of
Vaishnavismlna mentions experiencing a deep relationship wiher people that was formed
without words. She describes a feeling of commumigthout words in silence and a subtle
sensitivity to the presence of other people:

| could easily be with Buddhists. We remained sikemd at the same time deeply touched each other. |
was a silent retreat and then the relationship $ama very subtle way. People become very sepsitiv
one another, to the presence of one another. €hits/ity becomes very, very subtle. A communisn i
formed, even though you do not speak to peoplereTteesometimes only some eye-gdaghich is

exchanged among the [retreat] participants.

This conforms to Teasdale who says that profoundibalevelop between participants
through shared meditation, and modes of mutualnstaleding are activated that are frequently
not present in more formally academic settifigs.

llva, when talking about the frequency of her pEctof Christian Meditation,
emphasizes the aspect of meditating together wikieropeople. She says that she can
experience greater progress in a common meditatidnen | further ask llva how she

experiences the progress, she replies by sayindghtahanges of processes can only be felt

49 (Teasdale, 2004, p. 29)
50 Meaning that the eyes meet. It could be also kaged as a glimpse or glance of eyes.
51 (Teasdale, 2004, p. 29)
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by the meditator, and that it cannot be explaingd words. Yet, | ask llva if we can talk more
about the common meditation and | ask her if slubdodescribe what she feels while meditating
together with other people. llva answers thats‘iaiunity in energy; you feel the power that is
in the room.” She describes a session of a mommaditation, where people “meet with the
eyes, not with the tongues”, meaning that it isens meeting without words. It is described
the same as Ina, who mentions a meeting of eydsoutittalking in the Buddhist retreat.

Furthermore, llva mentions that shared meditatsom very sustainingprocess:

Nobody says, ‘| am supporting you very much.’ded not happen like that. It is a real action,rmmon
feeling of energy. Everybody is simultaneouslyilaree, nothing is being done, and you have thinige

that time moves at high speed.

Janis means that people can meet in the discipfimeeditation not in the discussion
about meditation. He says that it is possible tditate together with anybody since meditation
Is present in all major traditions, and while beiagether in silence there will absolutely be no
disagreements. Janis draws from his experience shaed meditation and describes
experiencing a fellowship and relationship with jpleowithout words. Yet, he underlines the
significance of having meditated a great deal gltwe¢ore one is able to feel the relationship
with other people being formed without speakingetch other, “If you have meditated
intensely enough alone, which is the normal sthts), when you meditate in a group, you feel
that relationships with others are forming.”

As | understand it, it is important to have a suéint experience of meditating alone,
meaning that one needs to have gained some insightvhat meditation encompasses and
implies, and one needs to have looked into onéep#’s false self) to be able to experience
the feeling of forming a silent relationship witkher people. Moreover, Janis continues by
saying that he feels like he already has relatipnsith other people after meditating together.
It is like “a silent brotherhood [laughs]. It is oburse an exaggeration but you feel that you
have a relationship with them.” Janis continuesstir@ence by pointing out that when one has
meditated together with some person and meetg#rabn on the street and says hello, “it is
clear that you are not building a relationshiphait time, for you already have it and you just
implemeng it on the street.” Furthermore, Janis goes onraadlls the first time he meditated

together with other people who practise Christiaeditation. Janis says that after the group

52 Connected to the word “power” or “strength” in Liaiv language, meaning that the process of a conmeatitation gives
llva the strength.
53 Meaning that you put the relationship into effestrealize or apply it
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meditation he had a feeling that it was easier éditate and that it seemed like he was taking
great steps forwarg “You do not go anywhere, though, we are on a wakkethe same time,
Janis mentions also some times when it was very toameditate. He connects it to the shared
energy in the meditation room, meaning that theudtt and mood of people who come to
meditate together is significant in the group megehin.

According to Buber, a genuine dialogue can happesiience, but the physical attitude
of the one to the other is essentidlhe aspects that Janis mentions are similar torles that
llva refers to. She highlights as well the poweth&f common energy when meditating together
and the progress that she experiences from the gnedlitation.

Oskars underlines the role of silence in culturadaainters. When | ask him what he
thinks the meaning of Christian Meditation is irtatal encounters, Oskars answers that silence
is one for everybody and God is one for everybOi\gybe there is an Arab whose language |
do not understand. | cannot verbally communicaté Wwim, but in silence we can meditate
together, without any problems. It is an understagavithout words.” As mentioned earlier
Oskars has an experience of different spirituatficas and he also attends Buddhist retreats.
Oskars emphasizes that in order to understandaheh without words people need to be on
a similar level of development. When | further &gk to explain what he means by that, Oskars
replies that those are vibrations and energy trestes this mutual understanding. According
to him, people involved in creating such relatiapsimust have similar interests. As |
understand it, a silent relationship is a mutuatpss and both people need to be prepared and
willing to create this relationship. In additiommslar interests and a similar spiritual practice
are necessary in order to succeed.

The experience of the informants described abowmebeaseen in light of Teasdale’s
concept ofdialogue of heart Teasdale emphasizes the role of a shared compidtual
practice in cultural encounters where it bringgniaicy, a contemplative communion, a
profound awareness of community that makes thecpzahts feel closer together in affection
and expectation of their shared efforts. Teasdaltes that these deep encounters make the
work of interfaith encounter and interreligiousld@gue valuable and fruitful in the way further
to deeper understanding and awareness of othedtidrests Also Panikkar underlines that

silence is not a full-fledged model for interculibiand interreligious meetings, but “only a

54 Janis used an expression in Latvian which direzdlly be translated as taking great steps forwaedning that he felt a
great progress when meditating together with opieeiple.

55 (Buber, 1947/2002, p. 4)

56 (Teasdale, 2004, p. 29)
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canvas on which other models can be situatefl.tommon practice shared in silence can be
seen as adding a valuable dimension to intercli&m@ounters and a further understanding of
other traditions. As encountered in the informaaigeriences, these profound meetings create
a sense of community. They are also experiencedpagcess of building a silent relationship
with others. However, a mutual willingness to erggag such an activity and one’s attitude
towards the other are crucial.

7.5 A Meeting between Different Spiritual Practices wihin a Person

Another aspect, described by several informantsmeeting between different spiritual
practices in one and the same person. | have chosgproach it as a cultural encounter within
a person. Christian Meditation serves for theserménts as a way to unify the different
practices.

Some informants actively engage in other spiripraktices while practising Christian
Meditation. The different traditions and practi@s not experienced as conflicting, rather as
supplementing each other.

Baiba, beside Christian Meditation, is also activetactising yoga, which involves
saying mantras in the Eastern tradition and a raedi process in the end of each session. She
mentions her practising yoga only in the end ofititerview, because she does not experience
it as a great cultural encounter. Baiba says thatinciple concepts in both practices are very
similar, “It is slightly different, but they [yogaractitioners], through the body practice, come
to the same things.” Furthermore, she feels thattiming yoga complies with her chosen path,
namely Christian Meditation. Baiba says they commaet each other very well, because in
yoga one also has to release the mind and onelbraystesent here and now. This, according
to Baiba, is similar in both practices, but the moeks are different. She mentions that in the end
of a yoga session there is also a meditative pspaglich allows Baiba to implement the
tradition of meditation in another way. Baiba exeeces both traditions as a harmonious flow
of life, and that both practices are parts of ifer fl do not have any collisions [between both
practices]. | do not have to break anything insideto go there.” However, she points out that
the yoga she is practising does not include aqaatily strong aspect of philosophy. It is a
practice of body for her, yet, meditative, since can meditate in different ways, according to
Baiba.

57 (Panikkar, 1999, p. 22)
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When | ask Ina what Christian Meditation means &, lone of the aspects she
emphasizes is that Christian Meditation is a wayhfer to unite the different religions and
cultures, which she experiences as parts of hat rthe practice of Christian Meditation,
she belonged to a specific Christian denominégidfet, Ina was engaged in spiritual practices
and embraced spiritual tools in non-Christian tiads. She experienced a conflict between her
Christian belief and interest in other spirituablaeligious traditions. She says that she felt

fragmented:

Christian Meditation is a way for me to unify thiéfekent religions and cultures within myself, whic
are found inside me. In the past, when | was agfarty Christian denomination, | felt | had to giup

Buddhism, reiki, I-Ching, and yoga. And | honedtigd to do it, but it only fragmented me. It wast n
the right way. Christian Meditation is a path te thepth inside me where it all connects, or has/ebt

separated.

Christian Meditation helps Ina unify the differgéraiditions within herself. She says that through
Christian Meditation “one becomes aware of all tkahside oneself’. In her case it was the
different spiritual practices, which she tried i@egup, but could not. Ina says that Christian
Meditation expands one’s consciousness, “on sowet ¢¢ consciousness there is no longer a
conflict between religions and the different expeades.”

Madara, in addition to Christian Meditation, praes gigong and yoga, which both,
according to her, automatically include meditati®mne says that she does not see a great
difference between these meditation practicesMaatara it is a path to herself and “to God or
Cosmos or energy, however one calls it”. When thierr ask her, what it means to her that she
combines the different traditions/practices, Madsags that it unequivocally is development.
It expands one’s perspectiyebecause it makes one leave one’s comfort zoneaahive
something unexpected in a way different from hois firescribed in everyday life, “I guess it
is a greater reliance on the structure of the wdrtee world structure is the same for different
cultures, but the expressions are different.” ka éimd of the interview, Madara adds that she
was searching for her answers through many traitend practices, but through Christian
Meditation she came to the conclusion that evengting united and the source is the same. As
mentioned earlier, Christian Meditation is the [plotisy For Madara to be “vis-a-vis with the

source”.

58| am excluding the specific denomination to protee anonymity of the informant
59 Or segregated
60 Range of experience, perception
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Oskars practises Christian Meditation, neverthelbesalso attends Buddhist retreats.
He does not experience both meditation practicesmaiicting. Oskars says that meditation in
Theravada Buddhism and Christian Meditation are g@milar. He does not wish to draw a

line between both meditation practices:

| think that everything in the world is connectadd all the directions [religious traditions] anayothe
subjective view of that direction which imposes tinder, which it advocates. But the order of thirgs

the same for everybody — for a Buddhist, a Christinan atheist.

The informants, as presented in Chapter four, vaeloing way to come to Christian
Meditation. For most informants the path was coteweto trying different spiritual practices.
As | see it, several informants have come to alosien that the different spiritual practices
are not in conflict with one another in their livd$iey use different words (source, result, order,
God) to describe that the goal is the same in uargpiritual practices, but the methods differ.
Being engaged in other spiritual practices, in a&odito Christian Meditation, is experienced
as expanding one’s horizon and consciousness. tl@ahriMeditation makes it possible to
embrace the various spiritual practices. The eepeds described by the informants can be
understood in light of interreligious learning tingan which the informants attempt to find a
point of contact between the different practicethinithemselves. It includes the aspect of an
inner (intrareligious) dialogue within oneself, whibrings about a transformation and a new
understanding of one self and the other. Such psociganges the way one perceives the world,

which is also visible in the informants’ stories.

7.6 Summary
The informants describe becoming more open, actgptid tolerant towards people of

other cultures. It is the ability to accept anddasthers as they are, without judging and
categorizing them. This aspect can be connectechtestian Meditation functioning as the
ground for one’s outer activities.

The informants underline the significance of sikeiccultural encounters. Two aspects
are emphasized: (1) Shared meditation and beisdance develops a feeling of community.
(2) Individual meditation is understood as an inmerk on oneself in order to meet other
people. It involves becoming aware of one’s falsi-systems. Working on oneself in the
context of cultural encounter can be expressed Widlmikkar's term of “intrareligious

dialogue”, which is experienced as an inner diagdotniggered by a meeting with Thou of
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different culture/religion. Through this profounaternal dialogue, it is possible to experience
a deeper connection and love towards othersaitréalization of a unity with other people.

| have presented two types of dialogues regardittgral encounters in the informants’
lives: dialogue of life and dialogue of heart. Digiie of life is experienced as a deep existential
realization of belonging to the world and othergleolt is not a conversation, but an awareness
induced by the practice of Christian Meditation.aldbgue of heart is connected to the
experience of a shared meditation. Shared spirit@aitice develops a sense of community and
a silent relationship with other people involvedhe particular meditation.

Cultural encounter is also experienced within s@eras a meeting between different
spiritual practices. Christian Meditation has hdlplee informants to find a way to combine

different traditions in their lives without expeani@ng them as conflicting.
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8 Conclusion

In the following sections | will summarize the mdindings of the analytical chapters
four, five, six and seven. It follows with closimgmarks. The overall subject of this study is
Christian Meditation and cultural encounters in lives of Christian meditators in Latvia.
Through interviewing 14 people who daily practisari€tian Meditation, | have attempted to
explore the subjective experiences of Christian ikd&dn and cultural encounters, as well as
the meaning of Christian Meditation in cultural eanters.

The research questions have been as follows:

1. What are the motives which encouraged the informémtstart practising Christian
Meditation?
2. How do Christian meditators interpret their expece of Christian Meditation?

How do Christian meditators interpret their expece of encountering other cultures?
4. How do the informants experience the meaning ofsihn Meditation in encountering
other cultures, including people with different taw&l background and spiritual

practices with a basis in another culture?

8.1 Chapter 4: The Path to Christian Meditation

My material suggests that the informants have liféereint motivations to get involved
in Christian Meditation. Nevertheless, for the m&jothe starting point on their path to
Christian Meditation was not strongly connectede religious tradition. One of the central
reasons, specified by the informants, is the stdteism in the Soviet times, which influenced
their attitude to religion in their earlier lifen Ispite of this context, the informants express
having an inner feeling and intuitive need for gpality that brought them to Christian

Meditation.

» The majority of the informants experienced a cohflvith a non-Christian meditation

practice prior to Christian Meditation.

The need for a personal experience and a way tdusply grow was present in the
search through the different traditions. Howeveostrinformants could not fully include the
non-Christian meditation practices and other smtitools in their lives. The Christian content
and tradition, which Christian Meditation is builpon, was of central significance to the
informants in order to get involved in this praetid@he informants were in need of a method,

which could unite their necessity for an individsairitual experience/practice and Christian
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content. | argue that Christian Meditation for thieermants is a way to “come home”, where
both of these needs are met.

* The search for oneself and peace within oneselké wignificant motives in the majority of

the informants’ experiences.

It was a need to gain a deeper understanding cfetin@vhere the need for peace and
silence are experienced as central on the way lteeseounter. | use Rubenis’ theoretical
perspectives to illustrate the important role & tjuest for finding oneself and finding peace
within oneself in Christian Meditation.

* The informants emphasize the necessity of expargerc “stumbling stone” (Rohr) in

order to turn to a meditation practice.

The majority of the informants have had an expeeeaf suffering, economical or
spiritual crisis, difficulties or loss of a closerson, which motivated them to search for answers
to their difficult experiences and make sense @it tbuffering. Here | refer to Rohr and Keating,
who both emphasize the necessity of sufferingdeto destabilize one’s ego in order to come

to the true self.

8.2 Chapter 5: Christian Meditation in the Informants’ Lives

Christian Meditation is difficult in the beginningut after integrating it into one’s daily
routine Christian Meditation becomes a part of eri®ing and one’s life. It implies an inner
need to meditate and the experience of its natum@ifundamental place in their lives.

» Christian Meditation is experienced as a path teseif, which involves several aspects:

1) The first that the informants note in the initidigse of meditation ithe awareness of
oneself It involves becoming more aware of the processbgh take place inside oneself
and seeing one’s negative sides. This process&dinked to the term of self-knowledge
(Keating). To illustrate a greater awareness ofseligthe theory of true and false self
(Keating, Rubenis) is applied, which can be seeardsading the parts of the false self-

systems.
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2) The next step of meditation the experience of withessing oneselfone’s particular
distress: thoughts, emotions, ideas. The informa®scribe becoming aware of the
particular distress, witnessing it and then letiingp. To illuminate this experience | have
used theories provided by Rohr, Freeman, and Wilber

3) Christian Meditation is experiencedwasrking on oneseliThis work involves dealing with
the unconscious motivations and desires — onese fself.

4) The aspect ohccepting oneselis underlined by the majority of the informants.id
connected to accepting and embracing oneself@fieehas encountered and become aware
of one’s dark sides — false self. It can be linteeBreeman’s view on meditation as a middle
path.

Relationship with God is central in the informarggdries. Coming closer to oneself,
one’s true self, through meditation, is experienas@¢oming closer to God. To illuminate this
aspect, | have referred to Rubenis and Keating.

« Christian Meditation is experienced as an anchothia informants’ lives, meaning that it

gives the stability and a greater capacity to hansliressful situations.

This aspect is described by gaining a grefateus on the present momgnner peace
and balance between outer and inner worloetween one’s being and doing. Christian

Meditation is experienced as a ground for how @@@aches the outer life.

* The informants experience an inner change due tistidn Meditation, thus influencing
their relationships.

In their relationships with other people, the imi@nts mention gaining calmness and
greater attentiveness to other people. These aspectonnected to being present and listening
to another person. The informants describe lettingof relationships after they started
practising Christian Meditation. It is connectedetacountering of their shadow sides — false
self. In order to illuminate these aspects | haseduFreeman’s view on inner change. The
changes in their relationships have a direct camrec¢o their inner transformation due to

Christian Meditation.
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8.3 Chapter 6: Experiences and Challenges in Cultural Ecounters

* The informants underline the significance of a pasd meeting in cultural encounters.

Such meetings promote inner transformation and ghan

Basing on Rétting’s theory of interreligious leargj | argue that such meetings open
the possibility to search for overlapping ground point of contact. Personal meetings give a
chance for | and Thou relationship (Buber) to arise
» Cultural encounters in the informants’ lives inwlthe aspect of dialogue, which involves

mutual exchange and achieving a mutual understandiims a meeting between | and Thou.

Dialogue is understood as more than just a contrersat involves individual efforts —
working on oneself to develop the necessary qgaalith order to truly meet the other person.
Cultural encounters involve a wish to approach ogegson, it is an aspiration to understand
the other (Levinas) and accept the likelihood taha&nged by the other (Teasdale).

» Cultural encounters enable the informants to gamae comprehensive understanding of

themselves and others.

It is connected to gaining a chance to look at elidsom other’s point of view and
learning from others. | link it to Buber’'s theory dialogue, where Buber states that only
through others we see ourselves. In light of Rgisinheory of interreligious learning, | argue
that through finding a point of contact, a new rmtwof understanding themselves and the
other is developed.

« The informants describe experiencing ambivaleritrige regarding cultural encounters:
they wish to encounter other cultures, at the séime, they are afraid of losing one’s

cultural grounds.

A possible model for approaching other culturesspnted by several informants, is to
know one’s own ground, but not to be afraid of naliexchange. It entails the ability to look
from the other person’s point of view and to apghe’s values to a broader context. This model
can be linked to searching for overlapping groural point of contact (R6tting) or common
cultural denominators (Eriksen). Such quest reguiidingness to learn from the other and be

ready to be changed by the other.

8.4 Chapter 7: Christian Meditation and Cultural Encounters
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* The informants describe becoming more open, actgpind tolerant towards people of

other cultures as a result of Christian Meditation.

It is connected to perceiving others without evahgaor judging them, accepting others
as they are, without being so categorical. | arttpae¢ it is a greater capacity to relate to other
people and recognize the differences. Gaining tlgesdities can be linked to experiencing
Christian Meditation as a constant working on otiestere one becomes more aware of one’s
dark sides, one’s false self-systems and whereatteenpts to let go of them by detaching
oneself from them. The fruits of meditation growvsly within oneself as one turns to the
power of love at the centre of one’s betng.

« In the context of cultural encounters, the infortsaexperience Christian Meditation as an

individual preparatory work to truly meet other .

Many informants emphasize the significance of siéenin meditation when
encountering people of different cultural backgmbu8hared silence opens the possibility to
experience a community with another person. Howendividual meditation is needed to truly
and genuinely meet the other, to experience ther @ belonging to one-Self (Panikkkar). |
argue that in this context Christian Meditationeigerienced as a preparatory work within
oneself, which can be seen in light of Panikkadaaept of intrareligious dialogue. It is an

internal dialogue, in which it is possible to digepa unity with other people.

* By practicing Christian Meditation the informantestribe two forms of dialogue —
dialogue of life and dialogue of heart — which thHegve experienced in the context of

cultural encounters.

| use Teasdale’s theoretical perspectives to ilhatg these experiences. Dialogue of
life is experienced as a deep existential reabpatif being together with other people in the
process of existence itself (Teasdale). It is eéepeed as a deep belonging to the world and to
other people, where the informants feel being togratvith others in a common search for God.
Christian Meditation as a spiritual practice hgz@found meaning in developing a sense of
belonging to other people and the world. Dialogfieeart is experienced in a shared spiritual

practice in cultural encounters. The informantscdbs a sense of community and intimacy

61 (Freeman, 2013a, p. 33)
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arising from such meetings, which makes the pauitis feel closer to one another (Teasdale).
Both forms of dialogue are experienced as deepgml and interconnected.

« Christian Meditation serves as a way to unify défe spiritual practices within a person.

Prior to discovering Christian Meditation, the infants experienced a conflict with
another spiritual tradition. However, after findingChristian Meditation has allowed them to
combine different spiritual practices without expacing them as conflicting. This aspect is
seen in light of Rétting’s theory of interreligiolesarning process. | argue that the informants,
by finding a point of contact between the differegtiritual practices and experiencing
intrareligious dialogue, generate a new understandi themselves and others.

8.5 Closing Remarks

The core of one’s spiritual life, according to Mett is to become more deeply centred
in one’s true selz In order to do that one needs to “die to oneselfyerience a radical letting
go of one’s false self by detaching oneself fromnitl transcending it.

The informants’ experience shows that Christian itééidn contributes to forming a
sense of community and belonging to other peopdgprofound way. It promotes an experience
of a deep interconnectedness with the world. dandtleditation gradually leads to oneness
with one’s true self, thus to a realization tha tther person is not one’s ego, yet it belongs to
one Self: By continuously detaching themselves from thdsdaelves, Christian Meditation
begins to serve as the ground for the informanppreach to the exterior world. The
informants’ personal experiences indicate thatciremplative dimension is a fundamental
element on the path to creating a more profouncerstanding of other cultures. Christian
Meditation enables one to not only try to underdtédre other culture and the other person, but
to truly feel them as connected to oneself. Thaaroplative dimension in cultural encounters
brings a great profoundness. It is a process dirfqnthe other in ourselves where one’s “I”

does not exist without a “you*.

62 (Sandman, 2000, The Fruits of Centering Praydiseqara. 4)
63 (Panikkar, 1999, p. xvi)
64 (Panikkar & Barr, 1995, p. 101)
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Appendix

Interview Guide: English

1.

Introductory questions

» Background information (Education, age).

* Religion/denomination

* Religious/cultural environment in which you grew (connection to religion prior to
Christian Meditation)

« How long have you practiced meditation?

* How often do you meditate?

» How did you find your way to Christian Meditati®iiPerson, event, book)

Meditation Experience

* What meaning does meditation have in your life?

* How has meditation influenced your attitude tangelf?

* How has Christian Meditation influenced your telaships to other people in your life?
* How has Christian Meditation changed your at&towards other cultures?
Intercultural meetings

* How do you experience cultural encounters in \ife?

(What is a cultural encounter for you? What do §fuok about the different cultures
meeting?)

* What does the encounter with other cultures nieayou personally?

* How have you experienced it? (specific situatjons

Meaning of Christian Meditation in cultural encoeirst

* How has Christian Meditation influenced yourtatdie/relation towards other cultures?
* Now that you practise Christian meditation, hawou experience cultural encounters?
How have you experienced it? (specific incidentiséions)

* How else have you experienced the meaning ofsGan meditation in cultural
encounters in your life?

Final questions

* Is there anything else you want to add?
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Interview Guide: Latvian

1. levadjausjumi
e Informacija par ciheku (izglitiba, vecums)
* Religiska piedertba/konfesija
» Saskarsme ar ain kultairam/religijam berniba/jauriba?
» Cik ilgi Jis nodarbojaties ar meaitiju?
* Cik biezi Iis meditjat?
* Vai Jas varat mazliet paadfit par to K noracat lidz kristgajai mediicijai?
2. Meditacija un kultiru satikSaas
* Ko Jums noune kristiga meditcija?
» Ka kr. mediticija ietekntja attieGbas pasSam ar sevi?
» Ka kr.meditcija ietekngja attieGbas ar citiem cilgkiem jusu dave?
3. Kulttru satikSaas
e Ka Jas izjatat kultiru satikSanosisu dave?
(Kas Jisupit ir kultaru satikSaas? disu domas par kultu satikSanos?)
e Ko Jums persagi noame kultaru satikSaas?
e Ka Jis to esat piedxzojis? (konkgtas sitdcijas/notikumi)
4. Kristigas Meditcijas nozme kultiru satikSaas

* Ka kr.meditcija ietekngja attieksmi/attietbas ar cam kultairam?

* Praktizjot kristigo medi&ciju, ka Jis izjutat kultiru satikSanos? KJus to esat izjutis

(konkretas sitdcijas/notikumi)

» Ka vel Jus esat izjutis Kriggas Mediticijas nozmi kultiiru satikSaas proces?

5. Nobeiguma jadumi

* Vaiir vél kaut kas, ko Us \elgjaties piebilst?
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Request to Participate in an Interview: English

My name is Alise Supele. | am currently studying "Cultural Encounteas the Volda
University College in Norway. This year | am goitogwrite a master thesis. The topic, which

| want to explore, is “Christian Meditation and €uéal Encounters”.

My research goal is to understand how people wle practicing Christian Meditation
experience cultural encounters. In order to be @blavestigate it, | would like to interview

people who daily practice Christian Meditation iat\tia.
All data collected during the interviews will berdmlential and will be made anonymous.
Participation in the study is voluntary, and youn Gd any time withdraw your consent to

participate in the study without giving any reason.

My study depends on your response. Thank you iarck/ for your help! You can contact me

via emailskupele@gmail.copor you can call me on +47 45082830

Best regards,
Alise Supele
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Request to Participate in an Interview: Latvian

Sveiki! Mani sauc Alise Rupele. Pa3laik stéfl magistrantira "Kultiru satik3aas" Voldas
augstskal Nonegija. Saji macibu gad man ir fraksta maistra darbs. ¥ma, kuru @los fetit

ir ,Kristiga meditcija un kultiru satikSaas”.

Mans @tijuma nerkis ir saprast, X cilveki, kas praktiz krisigo medigciju, izjat kultaru
satikSanos. Lai vatu to saprast,alos nointerét cilvékus, kas ikdied nodarbojas ar krigjo

medi&ciju Latvija.

Visi ievaktie dati ir konfidendili un tiks anonimizti.
PiedaiSaras etijjuma ir brivpratiga, un ds jebkud bridi varat atsaukt savu piekriSanu

piedaities [Etijuma, nesniedzot neklu pamatojumu.

Mans @tijjums ir atkargs no dsu atsaubas, ide] jau ieprieksS no sirds pateicos parigabu!

Ar mani var sazifties pa epastu skupele@gmail.com vai tel. +47 48882

Ar cienu,

Alise Supele



