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Re-visiting Sacred and Embracing Missing Parts: A Heuristic Self Search Inquiry 


Wild Geese
Mary Oliver
(1986)


You do not have to be good.
You do not have to walk on your knees
for a hundred miles through the desert repenting.
You only have to let the soft animal of your body 
love what it loves.
Tell me about your despair, yours, and I will tell you mine.
Meanwhile the world goes on
Meanwhile the sun and clear pebbles of rain,
Are moving across the landscapes,
Over the prairies and the deep trees,
and the mountains and the rivers.
Meanwhile the wild geese, in the clean blue air,
Are heading home again.
Whoever you are, no matter how lonely,
The world offers itself to your imagination,
Calls to you like the wild geese, harsh and exciting,
over and over, announcing your place
in the family of things



Introduction
This Heuristic Self Search Inquiry (HSSI) (Sela-Smith, 2002) spins a yarn, weaving together threads of Hiraeth uncovered in personal therapy and a pilgrimage to Self and Sacred that recognised my need for a homecoming and a voice. It describes my experience of engaging in the heuristic process, this storied knowing locating me, the researcher, within my upbringing as a second-generation child of a world rejecting New Religious Movement (NRM) (Barker, 2014) or an Alternative Religion Kid (ARK) Pratezina (2019), acknowledging the impact that had on my sense of self.  It locates me within the research about NRM’s, highlighting an abundance of work across the disciplines, perplexed, intrigued by or objectifying those who live or grow up on the religious fringe, noting the lack of voice within the Ivory Tower, of those researched. This HSSI revealed, a need to give voice to the experience of being an ARK, to contribute to a recently opened academic conversation about the third culture experiences of ARK’s.  It gives voice to my own experience of an upbringing, which although containing considerable moments of mis-attuned parenting, was predominantly happy, marked by faith and close family relationships, rather than the abuse or neglect, often featured in concerned popular culture or academic discourse relating to NRM’s.  Unable to deny the echoes of realities, found within NRM research, in my own experience, this inquiry does not join the plethora of polarized research, damning or explaining individual involvement in NRM’s. It shares a different tale, one less told.  A tale including both family dynamics and othering by normative society, as painful as the real and imagined harms, perpetuated within and by NRM’s. These experiences shaped my social and cultural identity as an ARK, creating a sense of dual identity (Pratezina, 2019), (Pratezina, 2022), distancing me from a sense of my own spirituality.  With spirituality a fundamental aspect of human existence, it is important for therapists to have an understanding of their own spiritual journey (West, 1998). This work shares a tale of re-engagement with Sacred and exiled parts of self, facilitated through the process of HSSI, describing the transformational impact of engaging in the process, whilst considering its impact on my role as a therapist. The Creative Synthesis of this HSSI, snippets of lyrical writing, can be found in the Appendices, as word count will not allow for sharing within the main body.  It is recommended the reader, reads the creative synthesis in numerical order before proceeding with the rest of the work. Each snippet linking to prior snippets, creates a storied timeline of ARK experience, providing greater context. I have included a glossary of Sanskrit terms.

Methodology
This second-year assignment, conducted as requirement of an MA in Humanistic Psychotherapy, uses Sela-Smith’s (2002) Heuristic Self Search Inquiry (HSSI), a reframing of Moustaka’s Heuristic Inquiry (HI) as a research method.  It set out to explore what Sacred means to me, evolving into a mapping of and reclamation of missing parts of self.  Heuristic methods allow for subjectivity, nuanced discourse and the exploration of liminal spaces (Throne, 2019), concerned with discovery rather than proof (Ing, 2011).  Reflecting my upbringing, the value of research resisting Absolute Truths resonates. I own this bias.  With Anthropology my first academic home, HI carries echoes of Participant Observation, increasingly understood as a commitment to learning by doing, in relationship with people or things that catch our attention and contributing to emergent stories, attuned to future possibilities, rather than data gathering missions (Ingold, 2014,pp. 10-14) and of Autoethnograpy, a process of discovery through the writing and telling of evocative stories (Bochner and Ellis 2016, p.86).  
“All research is Me-search”, is a quote attributed to Beatrice Beebe, an Infant Psychologist at Colombia University. Critics of “Me-search” might frame it as self-indulgent, subjective, untrustworthy, or unscientific (Altenmuller, et al, 2021), with heuristic methods having been found to elicit narcissistic preoccupations with self, whilst privileging personal data (Etherington, 2004). Yet Sela-Smith (2002, p.54) argues, personal and cultural myths, meanings, world views and paradigms are all formed within the self, in response to external circumstances and although mainstream science has long resisted this “final frontier” of exploration, there is learning to be found in this realm. Heuristic Inquiry (HI) developed by Moustakas (1990) drawing from a phenomenological approach, requires the researcher to take a deep dive into self and personal experience.  By remaining present in the process whilst seeking to discover the nature and meaning of a human phenomenon, it’s aim, rather than producing empirical data or replicable “truths”, is to engage in an open ended, exploratory quest, actively participating in the discovery of a personal story of unique human experience, illuminating the self and reflecting on the process.  Full engagement in the process, transforms the researcher, allowing her to grow in self-understanding and self-awareness, whilst extending academic knowledge of a particular experience, through discussion and the sharing of creative elements (Moustakas, 1990, pp.9-10). The focus of this work, spirituality, is a normal part of human development, with spiritual emergence experienced either as intensely jolting or as part of steady growth (Mihalache, 2019). The interior nature of it cannot be objectified or quantified, making it preferable to acknowledge that within the methodology (West, 2009).  Spiritual emergence is embedded into Maslow’s understanding of Self Actualisation, is deeply personal, goes beyond words and is often difficult to make sense of (Michelle, 2017).  The deep experiential immersion required in HI and the blurring of researcher and data (Mihalache, 2019), rather than the distanced, objective observation of empirical methods, is ideal for explorations aimed at greater understanding of human spirituality.  HI aligns with transpersonal psychology (Mihalache, 2019), concerned with sacred encounters and non-ordinary states of consciousness, including peak experience and spiritual or religious experiences that extend awareness beyond individual sense of identity. (Nash, 2023).  HI has also been described as a decolonising methodology that enables researchers to remain congruent with their self-identity, allowing for meaning making from dual lenses - Western and Indigenous, as well as a Rogerian method or person-centred practice, useful for those like myself, struggling with the challenges of feeling stuck between two cultures (Cardo and Tudor, 2024).
With Ingold (2014) and Bochner and Ellis (2016) in mind, and the tacit open-ended nature that Moustakas (1990) describes in his concept of HI, I wrestled with his insistence on prescriptive instructions, the separation of the stages of process and notions of data collection, presentation and validation.  Sela-Smith (2002), building on Moustakas work creating a second generation heuristic approach, the Heuristic Self-Search Inquiry method (HSSI) notes the split in his work, between the “I-who-feels”, who leaps into the unknown, a new stream of consciousness, unconfined by methodological structures, and his second focus, of observing-not-feeling, found in the description of his method application and in an inclusion of participants. Sela-Smith argues, this distracts from the internal process, proposing the split comes from an attempt by Moustakas, both to distance himself from the overwhelming uncomfortable feelings of loneliness generated by his Inquiry and a bid to situate his method within a framework, deemed acceptable to the positivist scientific method which claims authority within the Ivory Tower.  25 years later, a visible divide within Counselling and Psychotherapy research remains apparent. For those concerned with notions of data, personal memory has a long-established history of having been considered data, within Participant Observation and Ethnographic methods (Throne, 2019, p.85).  Sela-Smith’s HSSI (2002) reframes Moustakas’ work, dispensing with research participants and research design, allowing it to act as a form of self-therapy, in a complete surrender to the I-that-feels (Mihalache, 2019).  Moustakas’ phases of Initial Engagement, Immersion, Incubation, Illumination, Explication and Creative Synthesis which incorporate identification with the focus, self-dialogue, tacit knowledge, intuition, indwelling, focusing and internal frame of reference, are reframed in Sela-Smiths (2002) HSSI which requires a trial and error approach to discovering “what works” and includes the consideration of any Resistance to the process, which may arise at any stage of the work,(Sela-Smith, 2002, p.58), (Cardo and Tudor, 2024).  HI and HSSI share similarities, with HI deepening the understanding of a phenomenon through the eyes and experiences of others and HSSI extending and deepening the understanding of the self by considering the self’s responses to the phenomenon (Sela-Smith, 2001, p.367). Although my research is aligned to Sela-Smith’s HSSI, I use Moustakas phases for HI, including in the discussion, my consideration of the resistance I experienced during immersion.  The following discussion reflects on my heuristic process. 

Discussion and Findings
“In the heuristic process I am creating a story that portrays the meanings, qualities and essences of uniquely human experiences,” (Moustakas,1990, p.13). With the focus of HSSI being the lived experience of the researcher in process, I have shared my meanings, values, essences, and experiences throughout the work. What follows is a chronological weaving together of each phase, incorporating descriptions and reflections of engaging in the process, with findings, transformations, and moments of bringing inner experience to the outer world, in a storied knowing. It gives voice to my ARK experience, describing a reclamation of Self and Sacred, considering the impact this will have on my practice.

Initial Engagement - Hiraeth
Heuristic process begins with a passionate concern, calling from deep within the researcher, connected to a personal understanding, rooted in tacit knowledge that is creating a sense of un-ease (Sela-Smith, 2001, p.63), something that is discordant or needing to be brought into harmony (Sela-Smith, 2002, p.64).  Hiraeth is the only word I can find to describe the sudden sense of loss I found myself experiencing during a therapy session. Hiraeth – the Welsh word for an emotion that tugs on the heartstrings, connected to identity and place in the world, melding longing and belonging, mixed with nostalgic sorrow or a yearning for a lost time, place, people or homeland that might be real or mythical.  Hiraeth also comes close to capturing the mood in which Hare Krishna’s aspire to worship – a Mood of Loving Separation – in which the devotee experiences or aspires to cultivate a state of emotional and spiritual yearning, rooted in feeling distant from a beloved, personal God, their spiritual home.  Overwhelmed by Hiraeth, I realised I no longer knew what Sacred looked like to me. 
My parents were living in Bhaktivedanta Manor as fully committed members of International Society for Krishna Consciousness (ISKCON), known as Hare Krishna’s, when I was born in 1975.  When I was 7 months old, my pregnant mother left the Hare Krishna temple, moving in with her parents. My father was sent on a 3-year preaching mission to India.  Following his return, my parents unwilling to live in a closed community, unable to follow the strict regulative principles, moved to the farming communities of North Wales. They lived outside ISKCON providing a retirement home for the protected, sacred cows of the movement, carrying out their own preaching activities, holding Kirtan gatherings and distributing Prasadam, whilst raising their growing family and living on what might be described a fringe of the religious fringe.  Following the death of the founder, A.C Bhaktivedanta Swami in 1977, the movement was rocked by financial, drug, gun and leadership scandals as well as accusations of child abuse at some US and Indian gurukulas, during the 1980’s. ISKCON became the target of anticult movements, some of its members kidnapped by deprogramming organisations or centring in high profile law suits, amid accusations of brainwashing (Berg and Kniss, 2008).  This was the cultural milieu in which I grew up, as an ARK and second-generation member of ISKCON.  Hare Krishna’s, fall into Singers (2003, p.xx111) vague, marginalising definition of a cult:  “a group that ranges from relatively benign to those that exercise extraordinary control over their members lives” as well as the definition of an extremist religious group (Sadowskis et al, 2019), subscribing to the view that the absolute truth can only be found within sacred texts, acting as rulebooks by which to live a righteous (in this instance, Vedic) life. ISKCON has been described as a congregational led transnational NRM, evolving during the 1990’s into a “legitimate” American religious institution (Berg et al, 2008) and more recently, an once marginal, socially conservative, Hindu revivalist movement, embodying modern Hindu traditionalism (Robson, 2024).  ISKCON has been the focus of much academic research, considering recruitment strategies and ideology (Rochford, 1982), countercultural roots (Judah, 1991), religious freedom and politics (Nve, 2001), family structure and commitment (Rochford, 1995), pilgrimage (Case, 2000), communication strategies (2000, Knott) Chinese conversions (Sebastian and Paramaswaran, 2007), transformations of the organisation (Berg and Kniss, 2008), bio-spirituality (Nath, 2010) food restrictions and gender relations (Kumar, 2012), attitudes towards animal welfare (King, 2012), the socialisation of children (2014, Van eck duymaer van Twist), female cultivation of religious spaces and authority (Robison, 2023) and more, mingling with research about other NRM’s.  Much of the research about NRM’s comes from a normative perspective, positioning them as “other”, attempting to explain members’ involvement or way of life, some comparing cult membership to addiction (Bevers, 2023). More recently, a small body of narrative work begins to give voice to those who grew up in or disaffiliate from closed communities (Pratezina, 2022), (Broom, 2022).  The distinction between religiosity as a way of life or etiquette for engaging with human or non-human others (Harvey, 2013) and spiritual or religious experience has been academically discussed, since the time of William James (Taylor, 2002), yet none of the research relating to ISKCON, focuses on spiritual or religious experiences.  Academia and popular culture continue to be fascinated by NRM’s, with their members, including those born into them often marked by connotations of weird, deviant, or dangerous (Pratezina, 2019).
Individual participation, even within high demand, fundamentalist organisations sits on a continuum - ranging from full commitment, conforming and living within the confines of a community to those at the other end of the scale in the process of conversion or deconversion from an expression of spirituality. My experience is a tale that is more nuanced than an all or nothing, malign or benign involvement. With 5000 minority religious groups in the UK (INFORM, 2025), my experience unique to me, may speak to the experience of other ARKs. Arks, grow up straddling cultures - border hopping the barbed wires of a liminal, no-man’s land, dividing themselves between vastly differing worlds, forced to juggle a multitude of expectations and ways of being and knowing. Bouncing between opposing environments, where both the norms and objectifying lens of Secular Society and the norms and loyalties of Closed Community impose weighty demands, requiring they plant their feet firmly in one world or another.  Drawing on Useem’s (1993) concept of Third Culture Kids (children who accompany their parents to another culture, (eg. children of mixed heritage, ex-pats, military parents or refugees) Pratezina (2019) argues, Arks form a unique subculture, their experiences similar to the children of immigrants in a foreign country - their cultural and spiritual identities grounded in the spiritual or religious purpose of the community they grew up in, whilst experiencing themselves as other in a surrounding dominant culture, creating in them a sense of dual identity and isolation, exacerbated through deconversion or life in the mainstream world.  Without diaspora and shared cultural language to share my experiences, this sense of dual identity, a lack of belonging and a loss of spirituality since deconversion, triggered the overwhelming feelings of hiraeth and my initial engagement with HSSI.
Immersion
Having embraced secular society and freedom from the strict rules of my childhood, trading Sacred, Dogma and Difference as an adolescent, for Agnosticism, Autonomy and Acceptance, I had recreated myself a “normal” girl with a “normal” life, exiling different parts, of self to Hiraeth and Lack of Belonging.  This research set out to explore what Sacred now means to me, my initial immersion cognitive, as I looked for a way in, checking in regularly with “what felt right.” During immersion, the researcher eats, sleeps, and lives the question, everything in their life revolving around it, with continual movement between the inner experience and the outside world (Sela-Smith, 2002 p.64).  I accessed the Alistair Hardy (2025) Religious Experience database of Spiritual or Religious experiences, read about Ritual (ter Kuile, 2020),  Awe (Keltner, 2023) and Collective Joy (Communitas)(Turner, 2012), watched the Pilgrimage series (BBC 2, 2024), talked to friends who had walked Camino’s, or explored Celtic Christian understanding of “thin places” – where the gap between heaven and earth is reduced in the great outdoors.  Borrowing from Jewish tradition and der Tuile (2020) I implemented a weekly, 25hr screen/tech free Shabbat beginning at dusk on Friday evenings – no phones, messages, e mails or TV allowed (music, my exception to the rule), lighting a candle as dusk fell, setting an intention to create a sense of Sacred Space, in which to connect with myself, my family or the Divine.  This proved a beautiful, restful space offering opportunities for sleep, self-care, family fun, creative activities, and journalling, indwelling and self-dialogue. This practice is now firmly rooted in my new sense of Sacred. Drawing from the idea of “Thin Spaces” and Japanese Forest Bathing, I experimented with a morning, outdoor “Sit Spot” practice on my doorstep, to connect more deeply with the natural world, following a journal guide (Asher, 2025) found on the internet, using mindful practices to notice the natural world and things arising within myself.  A pleasant way to start the day, this proved more difficult to maintain – both trying to fit into my busy life and to remain present, as busy thoughts of how I needed tend my garden kept intruding. Despite attending kirtans from time to time and finding them an enjoyable way to connect with family, it did not occur to me to re-engage with practices of my childhood. My childhood faith, rejected, was strictly off limits in my quest, until I was invited to attend a 4 day, ISKCON Kirtan festival, to celebrate my mothers’ birthday. I felt a deep digging-my-heels-in-resistance to attending, eventually agreeing to go, to support my siblings in caring for my frail father and to please my mother on her birthday. I realised it was an opportunity to fully immerse myself in the Sacred of my childhood, promising myself I would attend with fresh eyes, remaining curious and open to possibilities. Transformational experiences from the festival are shared in my Appendices.
For heuristic research to be truly transformative, the researcher must surrender control of the direction it takes, going within herself to feel the essence of the question and bringing it into consciousness (Sela-Smith, 2001, P.366), by following tangential questions in a spiralling, non-linear process that can feel challenging to bring to an end (Ings, 2011, p.230).  Returning home from the festival, I found myself surprised by my discoveries, floating on feelings of love, forgiveness, and gratitude, hinting at a new sense homecoming. Yet during a stream of consciousness journalling session, incorporating spiral doodling whilst listening to kirtan, I found painful stories arising. Spiritual resistance is understood to be an identifiable part of spiritual emergence, with individuals frequently turning away from calls to spirituality, because of the difficult feelings it evokes or interpersonal experiences threatening individual needs for acceptance and belonging, frequently triggering resistance when experiences fall outside of cultural norms (Milahache, 2019). Immersion unexpectedly triggered a call to explore my own resistance to re-engaging with familiar, childhood practices, requiring me to lean more deeply into uncomfortable feelings of shame, loss, guilt, and disappointment, rather than the joys of transcendence I was seeking. Leaning more deeply into those feelings, allowed me to shift, buried pain, blocking me from experiencing a wider multitude of dimensions (Sela-Smith, 2001, P. 164) of Sacred. Using the Internal Family Systems (IFS), part mapping self-therapy method (Earley, 2022), I mapped exiled parts of myself, reclaiming and accepting them with compassion (See Appendices). Afterwards, in a sudden moment of illumination, I incorporated Japa, an ISKCON practice, into my morning “Sit Spot,” generating a sense of alert, aliveness, and feelings of oneness with nature. I felt more able to remain focused, present in the moment. When my thoughts began to wonder I was more able to lean into feelings rather than thoughts, evoking in myself a prayerful mood, whether awe or wonder at the world, gratitude, self-compassion, forgiveness or asking for assistance from higher self. I felt inspired to reinstate an altar in my home, decorated with fresh flowers and candles, including a deity of Krishna alongside personal items, not traditionally found on an Vaisnava altar. This gives my home a heart, I had not realised was missing. I have also joined a local gospel choir to participate in community singing.

Incubation, Illumination and Explication
During each phase, it is necessary for the researcher to surrender any sense of completion, remaining open and curious to everything each phase has to offer (Sela-Smith, 2001). The process mustn’t be hurried by the clock, as the researcher encounters their own experience, engaging with it in a back-and-forth dialogue (Moustakas, 1990, pp.14-16). Incubation is the third phase of heuristic inquiry - the question has been lived and answered, no additional input is needed to add to the process. It is a phase allowing for the processing parts of the self to sort, organise, review, and reorganise meanings. Illumination, the next phase, occurs spontaneously, following on naturally, bringing new experiences, new meanings and new interpretations or corrections of distorted understandings of personal experience, as personal knowing is reorganised and transformation occurs, with the self and the world beginning to be experienced differently. Explication following on from illumination, is when new insight and a new worldview “takes up residence in the researcher”, as the reorganisation that took place during incubation, shifts into the outer experience (Sela-Smith, 2002).  For me, these phases were experienced as inseparable, with immersions blurring into incubations, and illuminations, and explications, sparking further questions and immersions to lean into. This is visible in the linear description of my process, with illuminations and explications referred to in the “Immersion” section.  To this student therapist, Seeking Sacred and mapping parts. feels like an ongoing, lifelong heuristic process, no end in sight. HSSI in its bearing witness to, acceptance of process and its ability to bring about transformation, seems to mirror the trajectory of the therapeutic relationship. While Sela-Smith cautions against imposing deadlines, I had to remind myself a deadline needed to be met and the valuable skills of inward reach, self-dialogue and self-search could be employed again in future personal inquiries (Sela-Smith, 2002) and in the therapeutic relationships - both with my therapist and my clients (Sela-Smith).  Both my reclaimed and unmapped parts clamouring for more attention, I imposed a formal incubation period on the HSSI process, officially stepping back, comforting my parts with a closing ritual and a promise to engage again. Creative synthesis happened almost immediately.

Explication and Creative Synthesis
With the non-linear, spiralling process of heuristic research well documented (Ings, 2011, p.229), I worried about the shifting focus of my process, wondering in which tangent the story lay and what shape my creative synthesis might take. HSSI for me, mirrors writing as an inquiry and I turned for reassurance to ethnographer Narayan (2012, p.122) who confirms, cycles of energetic engagement and severe self-doubt are part of the process, the only way through, is to keep going with the story of importance emerging in the process. Perhaps it is unsurprising my creative synthesis took the form of lyrical writing?  A formal incubation period imposed I went to my cleaning job. Taking me by surprise, over the course of 3 hours cleaning, 7 snippets of lyrical writing, connected to my experience, sprang to life in my mind, embodying the essence of my investigations and revealing a new whole, bringing the internal to the external, as described by Sela-Smith (2002, p.68), Explication and Creative Synthesis arriving together.  I realised I had needed to lean into joy and sorrow - the painful feelings as well as more joyful ones to discover the aspects of myself and fully explore aspects of Sacred I had denied. I had needed to hold myself and my experience Sacred, explicitly bearing witness to both.  I wanted to give voice to my ARK experience in my creative synthesis and in the writing of this assignment, embracing parts of self, to feel a fuller sense of homecoming and enabling me to choose new and familiar aspects of Sacred that work for me. My lyrical Creative Synthesis is in the Appendices, although increasingly it feels as if the entire body of the assignment is part of that synthesis.
For myself, engaging in this inquiry has enabled me to incorporate self-care and healing spiritual practices into my life in an ongoing journey. It has brought me closer to knowing myself, moving towards greater self-acceptance, self-compassion, and forgiveness of others, contributing to a greater sense of wholeness and reducing my not-good-enough-feelings. It has given me the acronym ARK, offering me a greater sense of community and diaspora, in the potentiality of shared experience. With many NRM’s springing into life out of counterculture a generation or two ago, ARKs are a new phenomenon, maturing into voice, beginning to contribute to academia.  As a piece of research, submitted to the altar of academia in return for a grade, this HSSI leaves me hovering on the brink of a vulnerability hangover, yet my story merits a place within a nuanced conversation about NRM’s, contributing to greater understanding of ARK experiences and increasing representation within dominant culture.  As a therapist it has made explicit, the cognitive phases and process of therapeutic change, offering greater understanding and visible, lived experience of the paradox of change and the process of self-actualising. It has brought to my attention, transpersonal psychology, and psychotherapy, as well as the healing potential of the IFS (Earley, 2022) system and given me tools to work with in the therapy room, increasing my inclination to learn more about creative therapies and therapeutic writing.
Conclusion
This assignment, the result of HSSI, an incredibly demanding research methodology shares a journey of a pilgrimage to Self and Sacred, concluding they are one and the same.  Leaving Shame Shower girl melting down because Hole-in-Heart and Hear-me-Roar are demanding a voice, and Hole-in-Heart resentful because her story will languish in the digital equivalent of a dusty library, never to be seen or heard again, this work follows the trajectory of my heuristic process of Re-visiting Sacred and shares my experience as an ARK, reclaiming her sense of spirituality, whilst reflecting upon the personal and professional impact of that journey.




















Glossary of Sanskrit Terms

Arti – a ritual offering to deities to express love and gratitude – food, flowers, incense, bells ghee lamps, water
Bhajan – gentle, melodic singing of poetic, lyrical, devotional songs, evoking a mood of loving separation, usually seated, 
Gurukula – ISKCON Boarding schools
Japa – personal mantra meditation on a string of 108 beds.  Initiated devotees vow to chant 16 rounds of the beads each day
Kartals – symbols used in kirtan
Kirtan – Lively, call and response, communal chanting of the Hare Krishan mantra, accompanied by musical instruments and dancing to glorify Krishna
Mangala arti – Morning arti, first offering of the day, held at 4.30am
Mrdanga – double ended drums
Prasadam – Food cooked and offered, ritually with love and gratitude to Krishna, becoming sacred in nature, conferring spiritual blessings on those who eat it.  Prasadam distribution is an important duty of Hare Krishna devotees
Sankirtan – public singing, chanting and dancing with instruments (in the streets, at festivals or public events) glorifying Krishna
Seva – service to Krishna
Vaisnava – someone who believes in Krishna as a personal God and that human beings are eternal spirit souls living in a body, subject to karma and reincarnation until they fully remember the value of their loving relationship with Krishna, chanting Gods names the method to remember him by
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Appendix 1
Sunbonnets and Lilac Trees
Shame Shower girl is a fighter - a demanding toddler pottering in my granny’s garden. Her spotless sunbonnet gleams in the sunlight, her bow perfectly formed under her chin. She is fierce in all her naked power, whispering conspiratorially to Hole-in-Heart-girl, “Keep still. Stay small. Unseen behind the lilac tree. I will keep you safe.” Pausing before sweetly, hissing her instructions, “don’t even think about peeking out. I will spot you before anyone else does.”  Hole-in-heart girl knows Shame Shower girl means what she says.  She will not hesitate at the slightest hint of disobedience and will use her small but mighty, Watering Can of Shame, bottomless and nozzle ready, to liberally douse Hole-in-heart girl with shame.   For now, Hole-in-heart girl is content not to be seen. She wants to be heard.  To feel sad.  She cannot properly celebrate Sacred.  So, she sings to me, in the voice of Billie Ray Martin 
“So many times have I asked you to tell me that I’m your girl … sometimes the way that you act makes me wonder what I am to you …  Put your loving arms around me … put your loving arms around me and it feels like shelter”  
I reassure Shame Shower girl and Hole-in-Heart girl that I’ve got this.  Soothing them both, as well as The Burly Bouncer, seeking to bar me from Club Sacred - arms folded firmly across his chest. Who knows how many other unmapped parts I soothe, as I borrow Ray LaMontagne’s dulcet tones to hum my lullaby.
“all you need you already own, it was given to you on the day you were born … Now listen don’t be afraid.  Don’t be afraid to fall … step into your power child ….step on up … God only made one like you ….so c’mon baby just do what you were born to do”

And I was born to write.  
So perhaps I might start by carving a corner in this academic space for Hole-in-Heart girl to feel heard?
Appendix 2
What’s in a name?  Surely not Shame?
Kalindi:  A Sacred and Auspicious Sanskrit name
Kalindi:  daughter of the sun-God Surya, personification and Goddess of the holy river Jamuna 
Kalindi:  wife of Krishna the Supreme being, she is bright as the sun itself and the embodiment of beauty and devotion
Kalindi:  a weird name. 
a pretty name. 
a how do you spell that name  
a where does that come from name 
a why do you have an Indian name 
a how do you say that name 
 
Kalindi:  an everybody looks and stares at name
 	  an occasional whisper or giggle at name 
  when they call the register at each new school (8 in total) 
  or in each new class at the start of the year

Kalindi:  a your name is never on a keyring, fridge magnet or a birthday card name.  A you don’t belong name.  As a fully grown woman, why do still I look, just to note its absence name.
Kalindi: an explain yourself name
Kalindi: a my parents did the hippy trail name
Kalindi: a my parents are Hare Krishna’s name
Kalindi:  can I wear a bindi name?  A Sacred or cultural heritage name? A Cultural appropriation or Cultural appreciation name?
Kalindi: a hide behind the lilac tree name, a don’t be seen name. I will douse you in shame name.
Kalindi: just call me Kal.  It’s an easier to say, to remember, to forget and to blend in, kind of name
Kal: hides Kalindi behind 3 safe letters.  A smaller, less sacred, more English name. a somebody, sometimes mistaken for Caroline name
Kal: a one hundred per cent less visible, less auspicious, less sacred, less Goddess name.
Kal: a Good. Sensible. Reliable name. A one hundred per cent, safer kind of name
Kally: a take up more space on the page name, a 5 affectionate letter name
Kally: To those who love me, a diminutive, pet name
Kally:  a perhaps closer to Sacred and Goddess name? occasionally mistaken for Kali, a ferocious deity and slayer of demons’ name
Kalindi: A Sacred and Auspicious Sanskrit name
Kalindi: Sacred

Kal, Kally, Kalindi:  What’s in a name?  Surely not shame?  






Appendix 3
Disappointment 
Hole-in-heart girl imagines, she feels her parents Disappointment in any turned down invitation to kirtan or faith celebrations.  And Disappointment in every judgement or rejection, (spoken or unspoken) that Hear-me-Roar (a playful tabby kitten who fancies herself as a lion), casts upon their faith, their beliefs, their authority or any of their needs she imagines she cannot meet.  She also feels it in any of the life choices Hear-me Roar makes, that visibly reject the messages of her childhood.  Their parents have Never. Ever. directly expressed the slightest Disappointment in Hear me Roar’s life choices. But Hole in Heart, Shame Shower girl and Hear me Roar, all know how important it is for Vaisnava parents to raise devotional children, to set them securely on their path to Godhead and help them save their souls.  Not to do so, is a dereliction of Sacred Duty. They also know that a long, long time ago, their Dad (not knowing he was seen or heard) spoke up in a public meeting, asking a Spiritual Leader how he might accept and connect with their husband, who is not a part of Club Sacred - although he visits occasionally and knows some of the songs. They remember how their parents judged the people who live outside of Club Sacred. They fear their parents’ disapproval, sadness or pain of failure.  They also, from an even longer time ago, remember what their Granny thought about their Dad and other people who are not in Club Normal.  Snake-in-the-Grass (or is he just a guilty grass snake), suns himself on a pebbled garden paving stone, opening a sleepy eye to nudge Shame Shower girl into action.  Shame Shower girl and Snake-in-the Grass tussle with Hear-me-Roar, who is mostly unperturbed by the Watering Can of Shame or the Guilty Grass Snake - which is weird because she is a cat, and everybody knows cats don’t like water or snakes.  Hear-me-Roar stubbornly refuses to hide behind the lilac tree with Hole-in-Heart, but they share the same garden and Shame Shower girl liberally sprinkles her watering can in all directions, hoping she will catch Hear-me-Roar off guard.  Sometimes it is quite difficult to know, where Hole-in-Heart, Shame Shower girl and Hear-me-Roar live – in me, my granny or my mum - or if they just skip in and out of our gardens at will, wearing slightly different clothes, speaking in slightly different tongues.
Appendix 4
Hiraeth
Mangala Arti. Feels like home. In the hour before dawn, the holiest time of day, this body keeps score. Not of trauma, but of felt moments of awe - Numinous, ineffable, luminous awe. In the half light of the dawn and in the quiet hum of mantra, a memory shared - of a moses basket placed lovingly at the feet of the Lord, as my father went about his morning prayer, juggling baby and Seva. Incense drenched, the earliest of memories stir, felt in the goosebumps of my skin and in the hiraeth of my heart. Bathed in the glow of the ghee lamp and in the ring of a bell, the blast of a conch shell calls and devotees kneel in prayer, offering their loving obeisance, heads bowed to the temple room floor. Moving into hushed, heartfelt kirtan - a lullaby, tugging on the heartstrings, sung gently to the Gods, to softly celebrate and waken them to the light of the day. Morning Arti. Always feels likes home.













Appendix 5
Forgiveness and Gratitude in the Bhajan Hall
Hiraeth evoking bhajan, dipping me in and out of a deep meditative state.  Hundreds of voices raised in heartfelt prayer, singing with one tongue, no gaps between us as individual harmonies soar.  Felt in our bodies, each sacred spark blending, in a melodic glorification of the Supreme Lord.  It is sending tears down my cheeks, chills down my arms and shivers down my spine, in the shared heat of the dimly lit room. Hard floors, crossed legs and aching knees disappear into the flow of collective emotion and prayer as multiple bodies vibrate in tune, together.  Oxytocin-fuelled feelings, felt, expressed and held in the safety of collective worship – no words, no judgements – just song and embodied expressive prayer, witnessed in community by a loving God.  Hiraeth, homecoming, awe, anticipatory grief, gratitude, compassion, self-compassion and love.  Standing, hand in hand, my sister and I sway in time, watching her daughters - my nieces, in front of us.  Unknown to them they are mirroring our moves.  Or are we mirroring theirs?  My parents beside us, arms raised in the air, are beautiful, united in their joy. I am moved by a sense of precious time together, slipping by far too quickly.  Until time too, is merely a meaningless construct, as mantra melds into a pilgrimage, of ancient prayer and practice, spiralling through each of our pasts, presents and futures.  Our hearts thrumming to the beat of the Kartals and Mrdanga’s, with the entire hall we are led, into a murmuration of movement - Ecstatic dance, leaping, whirling, twirling, eyes aglow, beaming smiles, and whoops of joy.  Some of the guys are crowd surfing at the front of the room, throwing shirts in the air, grinning, childlike, boyish in their moves, as we are enveloped in a hand clasping, foot stomping, women only circle dance. Circling within circles as we whoop and call.  People pay good money for this in Club Normal – at gigs and in pubs and clubs and raves all over the land. But it is ours for free, given to us on the we day we were born.  No drugs or alcohol needed.  I let go of a lingering thread of teenage shame.
My parents sit this one out, retreating safely to the benches that line the walls.  Too wild and my dad too wobbly now with age, my mum shields him with her arms, from the frenetic dancers. Time reappears in the form of memories, as I recall my dad dancing - always in the thick of the rapturous crowd. The Burly Bouncer - arms folded across his stalwart chest, rudely barges through my memories and into my present, pointing out the separation of the men and the women, the way that even in kirtan, men subtly take up more of the space, encroaching onto the women’s dancefloor, as we sidestep their unbridled joy.  “Entitled manspreading” frowns The Burly Bouncer.  “There are still no female gurus” he reminds me “they still use scripture to police, women’s behaviour and leave child abusers in positions of power.  Don’t forget the homophobia or the racism and the cognitive dissonance and the blind faith in Guru and Absolute Truth. There are few progressive Vaisnavas.”  More cautious now, still full of love, I forgive my parents - their proselytising and their rules, their summer carnival floats, their public kirtan reported in the newspapers, their us & them self-righteousness, their no high heels or hair-cuts, their no TV rule and my not knowing how to play Juliet Bravo or Danger Mouse.  My short stint at gurukula and my 7 yr old self preaching vegetarianism to Anna the Bewildered Butchers daughter and multiple mean Bryn’s and Dafydd’s- farmer boys at all the different schools. How strange I hadn’t realised, that I needed to forgive them – their own joy and heart hole healing, leaving them blind to the growing holes in mine - until I fully felt for myself, the communitas found in collective worship of a loving God.  Once experienced, who wouldn’t want this mind altering, mood altering, transcendent feeling, each new day?  A natural high.  This unselfconscious connection, re connection and joyful expression of love?   Who wouldn’t want the opportunity through routine, rules and ritual to freely feel, express and bear witness to their emotions in devotional song?  These loving gifts offered to me, (and all too frequently to the outside world), by my parents were lost in translation and hidden in shame, in the rules, and in dogma. Stolen by the Annas, and the Bryns and the Dafydds, in the name-calling and the we don’t want to play with you because you smell of joss sticks, and the teachers who told me I wasn’t trying hard enough to fit in.   
Moved by my Mum’s, bravery and wisdom, in holding herself and her baby Sacred, to abandon my father and their monastic lifestyle, so hostile to family life. Moved by my Dad’s courage in returning across the world to his family, 3 long years later, against the orders of those representing his Guru, I raise my voice once more, in a prayer of gratitude. In glimpsing the communitas they left behind, to express their devotion to God and Guru in the only way they knew how, building their own community connections, on a tiny fringe of the religious fringe, I wonder about the holes in their hearts.  Forgiveness and Gratitude snuggle on a continuum - strong in the beauty of the Bhajan Hall. Treasured jewels, worn close to my heart.  But The Burly Bouncer reminds me, tenderness and forgiveness of this kind, opens the doors of the Temple to Obedience and the Blurry Boundaries where Sacred and Surrender mingle with Coercion and Control.  Beauty and the Beast. “Visit occasionally” he whispers kindly, “soak up all the love, but never join the club.” 











Appendix 6
Messages Home
Afterwards.
Scrolling back through messages sent home, I know I need to wrap my loving arms around the girl who wants to be rescued from the cult and the girl who wants to light candles, keep flowers on her altar and practise mantra meditation.  Sheltering them both, equally.
Appendix 7
Morning Meds and Healing
Shared memories show me I was held Sacred, although I didn’t always feel it, with so many meanings lost in translation.  Rejecting dogma, without belief, yet convinced by the power of prayer and the human need for Sacred, I take my morning med (itation)s on a doorstep in another a sunny garden. Not my grandmothers. My own. Softly muttered, maha mantra meditation, marked on my fingers. I don’t yet own a Japa Mala.  I may never. Not every day or the demanding 16 rounds of 108 beads required of a devotee – but as and when I feel it.  A part wants to offer this to my parents – a gift that will fill them with joy.  Another wants to hold it close to my heart.  Keep it my own, as I carefully re-nurture this delicate tendril of Sacred. My adult son who wears his devotee name, without a drop of shame (or religiosity), who announced his atheist status aged 10, declaring the Chapel God he learned about in school was a bully, surprises me at my morning meds.  A droplet from Shame Shower girls’ Watering Can, in a faraway garden catches me off guard, whispering embarrassment into my ear.  “I’ve got this.  Go back to sleep my dear,” I croon soothingly, to Shame Shower girl, sipping my mint tea in the spring sunshine and considering the complexities of this pilgrimage to Self and Sacred, as I hum along to the dulcet tones of Ray Lamontagne, “Step into your Power.”
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