Objectives. This project examines the narrative identities of people involved with New Religious
Movements (NRMs) and Alternative Spiritualities (AS) in Canada, exploring their spiritual journeys and
how their faiths and practices help them make sense of their selfhood, relationships, and the world. In
recent years, the terrain of religious identification and spiritual practice has shifted dramatically
(Woodhead et al., 2016; Thiessen & Wilkins-Laflamme, 2020). Fewer people attend religious services,
more are likely to identify as religious ‘nones’ and disaffiliate from religion entirely (Thiessen, 2015), and
there has been substantial growth in the areas of both religious diversity and religious pluralism worldwide
and within Canada specifically (Connolly 2005; Beaman, 2017). However, few studies consider how
members of NRMs and practitioners of AS fit into these broader patterns in a Canadian context. Most
studies focus on the NRMs/AS as social/cultural phenomena (Barker, 1982; Lalich, 1988; Saliba, 2003;
Hutton, 2001; Dawson, 2006; Ashcraft & Gallagher, 2006; Paul, 2011; Cusack & Kirby, 2014), on
sociological interests such as the relationship to science (Bigliardi, 2016; Zeller, 2010, 2011), gender
(Aidala, 1985; Palmer, 1992, 2003; Pike, 2007;Tøllefsen & Giudice, 2015), and sexuality (Bogdan &
Lewis, 2014), or on controversial issues such as violence (Hall, 2000; Bromley & Melton, 2002; Lewis,
2011) and brainwashing/deprogramming (Barker, 1984; Singer, 2003; Dawson, 2006, Richardson, 2011).
In contradistinction to reductionistic and sensationalized popular cultural depictions of NRMs/AS, we
focus on participants’ lived experiences, meaning-making and identity formation. As religious and
spiritual diversity continues to grow in Canada, it is imperative to consider NRMs/AS as significant
elements within the landscape of Canadian religious and spiritual identity. The project’s dual aims are: a)
to promote understanding of and tolerance of NRMs/AS through an exploration of spiritual journeying
and identity among members of NRMs/AS, using narrative methods, and, b) extending Russo-Netzer &
Mayseless’ (2014) work in exploring spiritual identity outside of institutional religion to NRMs/AS in
Canada. We know much about the beliefs and practices of such groups, who joins and why, and the
reaction to the emergence and growth of NRMs/AS. Although there are exceptions (see Berger & Ezzy,
2009; Coates, 2013, 2014; Snook, 2015; Cusack, 2016; Klippenstein, 2017), few studies explore the
meaning ascribed by members and practitioners to their respective faiths, the difference such faiths make
in their lives, and how such faiths help believers make sense of themselves, others, and the world. Further,
we aim to bring together work on narrative, spiritual identity, and NRMs/AS by eliciting participants’
spiritual stories and the influences upon them (e.g. people, books, artefacts, events). We will examine their
accounts for turning points, paths not taken, conversion stories, change and continuity in sense of self,
relationships, the difference living this particular spiritual life requires and makes in their lives, the role of
community in spiritual life, spiritual activities, and spiritually-important times and places. In so doing, we
seek to answer the following questions:
1) How do members of NRMs/AS story their spiritual journeys?;
2) What are the varieties and features of spiritual identity among members of NRMs/AS?;
3) What are the key spiritual questions being asked and raised by members of NRMs/AS?;
4) What are the personal, social, and cultural influences on the development of spiritual identity;
5) What are the commonalities and differences between the spiritual journeys and identities of members
of different NRMs/AS?;
6) What is the experience of members of NRMs/AS in living out their spiritual identities in a
secularized, residually Christian society and being recognized in public policy and other civic fora?;
7) What opportunities and barriers to interfaith dialogue and participation in public policy/civic
discourse arise for members of NRMs/AS?;
8) What might we learn about religious diversity from the study of spiritual identity among NRMs/AS?
Using narrative analysis, we will examine how members and practitioners of NRMs/AS construct about
their spiritual identities, situating the insights gained within wider considerations of religious diversity in
Canada, thus addressing a gap in which NRMs and AS are rarely included in such discussions. The project
contributes to the understanding of religious/spiritual diversity in Canada, the concept of spiritual identity,

theoretical understandings of the nature and role of narrative in shaping spiritual identities, the engagement
of members of NRMs/AS in public policy/civic discourse, and interfaith involvement and dialogue.
Context: NRMs and alternative spiritualities. The term ‘New Religious Movements’ is used to
identify “an important but difficult-to-demarcate set of religious entities” (Bromley, 1998). Attempts to
define NRMs – including the use of other terms such as alternative, (Miller, 1995), marginal (Harper and
Le Beau, 1993), or emergent (Ellwood & Partin, 1988) religions – are all problematic (Chryssides, 1994,
2012) because they negatively position NRMs, rely on an unclear concept of ‘mainstream-ness’ to identify
deviance from putative norms, or are too inclusionary or exclusionary. Similarly, multiple typologies have
been suggested based on varying criteria, including organizational and member involvement (Stark &
Bainbridge, 1979), relationship to the wider world (Wallis, 1984), orientation to the transcendent, self, and
others (Campbell, 1978), or historical/geographical origins (Ellwood, 1985). No single definition or
typology has found general acceptance and it is difficult to imagine one that could encompass the multitude
of groups that fall under the general rubric of NRM: a) off-shoots from traditional religions (e.g. Church
of Almighty God – Dunn, 2009), b) UFO groups such as the Aetherius Society or Raëlianism (e.g. Wallis,
1974; Palmer & Sentes, 2012), c) White Supremacist religions such as Christian Identity and the Creativity
Movement (Dobratz, 2001), d) Ascended Master groups such as Theosophy (Santucci, 2012), and the
Church Universal and Triumphant (Whitsel, 2003; DeHaas, 2014), e) magickal religions such as Thelema
(Gray, 2013); f) religions originating in fiction such as the Church of All Worlds and Jediism (Williams et
al, 2016; Cusack, 2009), f) invented and hyper-real religions (Cusack, 2014; Possamai, 2012a, 2012b) such
as Discordianism (Cusack, 2010; Kirby, 2012) or the Church of the Latter Day Dude (Benjamin, 2016).
This project, however, draws upon Chryssides’ (2012) definition focusing on criteria for new-ness,
religious, and movement as a practical, workable definition which includes many of those groups which
most scholars would see as NRMs, while allowing some flexibility in application. There are fewer
definitional issues with regard to AS, as spirituality tends to be viewed as more individual than collective,
more fluid than institutional, and more personally than externally defined. Spiritual groups and movements
may be more networks and loose affiliations than organized groups. There is debate as to whether certain
spiritualities should be categorized as NRMs or not e.g. Paganism or Wicca (Possamai, 2003) but whatever
the categorization, wide diversity is found in AS as it is in NRMs. Among AS there are: a) UFO groups
(Christopher, 1998); b) fiction-based groups such as the Ship of the Valar from Tolkien’s work (Davidsen,
2014, 2016); c) fiction-kin (Lupa, 2016); d) the hyper-real such as Brony-ism (Kosnáč, 2016) or Matrixism
(Morehead, 2012); e) those for whom spirituality is part of ongoing human evolution e.g. Indigo Children
(Singler, 2016); f) and those identifying as Other-than-Human (OtH) such as Otherkin (Laycock, 2012;
Shane, 2014; Lupa, 2007) and therianthropes (Robertson, 2013; Cusack & Kosnáč, 2016).
NRMs in Canada. Most NRMs in Canada have not originated here, being part of international
movements that have emerged elsewhere. NRMs of Canadian origin include the Apostles of Infinite Love,
the Toronto Blessing (Arnott, 1999), Victory Churches International (2017), Latter Rain (Hutchinson,
2010), and the College of Integrated Philosophy (Joosse, 2006) – see also, Palmer et al., (2020) re NRMs
in Quebec. The range of officially-listed NRMs/AS is broad (Statistics Canada, 2011), yet incomplete (see
summary). Such groups are often small, local, private, and/or often short-lived (Hexham, 2002), making
comprehensive lists of NRMs and AS difficult to compile. Similarly, exact figures for NRM
membership/AS practitioners in Canada are difficult to apprise. Indeed, the Canadian Encyclopedia
(2018), resorted to citing Bibby’s dated and unreliable 1981 estimates of <1% of the population being
members and around 3% having some interest in such groups. Possibly the best estimate would be to take
the members of the 23 NRMs/AS that appear in the National Household Survey eg, Paganism, Wicca,
Satanism etc (approx. 43000) and include a proportion of the categories ‘Other religions n.i.e’ (around
40000). and ‘Christian n.i.e.’ (almost 1.5 million’) of which some may be members of NRMs/AS.
While the number involved in NRMs/AS is relatively small, numbers are increasing (Reid, 2008 re
Paganism and witchcraft) and the diversity of religion and spirituality in Canadian society is striking— we
have identified 226 distinct NRMs with 1575 local branches in Canada. Canada is relatively tolerant of

NRMs, with only the Order of the Solar Temple, the Branch Davidians, and Aum Shinrikyo being
categorized as dangerous (CSIS, 1999), and another, Falun Gong, being given protection from persecution
by the Chinese government (Ontario Human Rights Commission, 2006) Important work by Canadian
scholars such as Dawson (1996, 1998), Hexham & Poewe (1986, 1997), Palmer & Hardman (1999) and
Palmer (2004) that resists sensationalized media narratives of NRMs/AS as violent cults encouraged
responsible reporting of the nature and activities of NRMs in Canada through solid research (Hexham,
2001). Further, the Canadian anti-cult movement is relatively weak (Hexham, 2001). Acceptance of
NRMs/AS, however, seems to be more passive tolerance than active integration. Exploring the interfaith
movement, Lamoureaux-Scholes (2015) notes that a) NRMs were not invited to the World Parliament of
Religions (Braybrooke, 1992), b) some interfaith groups require a religious community to have existed for
at least 150 years before being permitted to participate in interfaith dialogue, c) “there is little room for
those who claim a “spiritual but not religious” identity” (p.207), this dialogue being limited to those groups
with a social justice focus or when “official representation was required for government-sponsored
programs” (p.234), and d) there is little active interest within the interfaith movement in engaging with
smaller groups, sects, or cults.
However, data from our SSHRC IDG-funded research indicate NRM/AS would welcome opportunities
for dialogue and participation in civic discourse, and this project will identify possibilities for such and
situate these possibilities within larger discussions of religious diversity. Religious diversity has become
a significant political and cultural issue within Canada (Beyer & Martin, 2010), challenging both the
‘closed’ form of Canadian secularism that sees religion as irrational but acceptable provided it remains
within the private realm, and the ‘open’ model, which views secularism as residually Christian and thus
tolerant to the degree that other religions adapt themselves to liberal Protestant norms (Seljak, 2012) and
secular sensibilities (ssee, for example, the regulation of religious expression in Quebec). NRMs such as
the Aetherius Society and the Raëlian Movement and AS such as paganism and Wicca stray from both the
open and closed models of secularism, and thus create new challenges to the protection of religious
freedom and the promotion of religious diversity. NRMs also highlight the problems associated with a)
the secularization thesis, which posited the decline of religion and spirituality in terms of both public
expression and private belief (Taylor, 2007; Calhoun et al., 2011); b) definitions of religious freedom
which rely on the “pervasively Protestant understanding of religion that exists in law” (Beaman, 2017,
p.29); and c) ideas of religious diversity which are underpinned by ethnic/cultural/racial diversity.
Originality/Significance. We suggest that Canadian tolerance of NRMs and AS must take more active
forms. As Beaman (2017) maintains, religious diversity is not a problem to be managed but an opportunity
to pursue deeper forms of equality and pluralism both in terms of policy matters and people’s everyday
experiences. However, we have identified barriers to such inclusion: participants in our pilot interviews
reported a) losing work upon disclosing their beliefs; b) having their faith vilified or mocked; and c) being
reluctant to publicly practice their religion or declare their spirituality due to the fear of adverse reactions.
For example, Pagan/Wiccan teachers reported feeling unable to be open about their beliefs due to prejudice
against paganism/Wicca, especially given their contact with children; and Otherkin feared being deemed
mentally ill or shunned by family and friends. Despite the work of Canadian scholars such as those
mentioned above, NRMs are still relatively invisible in Canadian society or face severe obstacles to being
included in discussions of religious diversity and tolerance. Most scholarship and policy or official
reporting such as the Bouchard-Taylor report (2008) on religious diversity in Canada focuses on
Christianity, Islam, Judaism, Hinduism, and Sikhism. This project intends to foreground the identities and
experiences of members NRMs and practitioners of AS to address this gap. Raising the visibility of
NRMs/AS will contribute to reducing the perception of NRMs/AS as social problems (Barker, 2010) and
thus their vulnerability to intolerance and discrimination. As Seljak (2012) argues (although not with
regard to NRMs), “we cannot protect what we cannot see”. This project seeks to address SSHRC’s 20182021 Future Challenge Area – “Erosion of Culture and History.” Religion and spirituality are vital parts
of many people’s culture and history, yet the promotion of religious diversity as opportunity rather than

problem remains a challenge (Beaman 2017). Further, significant authors such as Beaman et al. (2017),
Salili & Hoosain (2006), and White (2009) point to the marginalization of religion in public and policy
discussions, and Bramadat (2008) to the general level of religious illiteracy in Canadian society. Religious
diversity aids in cultural resilience by working against forms of cultural homogenization which impose a
single religious identity on individuals. Our focus on NRMs/AS also shifts cultural privilege by exploring
religious and spiritual identity beyond dominant Western paradigms/religions such as Christianity. This
element contributes to religious pluralism as an important feature of cultural pluralism and demonstrates
appreciation of religious and spiritual diversity, which is necessary for a flourishing democratic public
sphere. At the same time, our emphasis on identity highlights an under-studied area: how members of
NRMs and AS practitioners experience their sense of identity and how their identities affect participation
in wider communities. It could also illuminate the role stigma against NRMs/AS plays in the mental health
and resilience of these individuals and suggest ways in which to combat such stigma and improve mental
health outcomes. We maintain that it is necessary to include religious and spiritual identity as a crucial
part of public dialogue and policy development within larger discussions regarding issues of culture.
Methodology and methods. Authors such as Eakin (2008) and MacAdams & McLean (2013) have
explored the relationship between life and narrative. Crites (1971) and Carr (1986) argue that experience
itself has a narrative quality, and Bruner (1987, 1991, 2006) that life and narrative are inseparable. Others
focus on the use of narrative to make sense of experience (Murray, 1985; Baumeister & Newman, 1994).
Schechtman (1996, 2013) and Bamberg (2010, 2011, 2012) explore the basis and contours of narrative
identity, and philosophers such as Ricoeur (1984-88, 1991) and Dennett (1992) see narrative as essential
to the Self. Narrative identity can be understood as the Self that emerges through the dynamic relationship
between the stories we tell about ourselves, those others tell about us, and those in and of the wider world
that act upon us; that is, we construct our identities within a narrative landscape (Clandinin & Connelly,
2015), the Self coming into being in the relationship between inside-out and outside-in stories (Kenyon &
Randall, 1997). Narrative identity is thus dialogic (Hermans et al., 1992; Hermans, 2002), embodied
(Atkins, 2008; Menary, 2008; Køster, 2017), and contextual (Lucius-Hoene & Deppermann, 2000; van
Nijnattan, 2007). Bamberg’s model of narrative identity (2010, 2011) based on 3 ‘dilemmatic spaces’
which an individual navigates through narration captures these multiple aspects. These spaces are
constancy/change (answering the question, ‘to what extent am I the same as/different from who I was?);
sameness/difference (‘to what degree am I the same as, different from others?’); agency/non-agency (‘to
what extent do I act upon the world/ does the world act upon me?’).
Although there are criticisms (Dershowitz, 1996; Strawson, 2004; Tammi, 2006), the concept of
narrative identity is ideally suited to the concerns and questions of this project. Narrative’s focus on
subjectivity, relationality, cultural or social embeddedness, agency, holism, and meaning-making aligns
well with Webster’s (2004) existential framework of spirituality. Some authors view spiritual identity as
being dependent upon, or constructed through, narrative (Reimer & Dueck, 2012; Ruffing, 2012); others
see narrative as a means of exploring and understanding spiritual identity (Streib, 2005; Randall, 2009;
Jankowski, 2011; Schwab, 2013; Baldwin et al., 2015). Several authors have attempted to delineate the
features of spiritual identity. For example, Templeton and Eccles (2006) list supernatural beliefs,
teleological reasoning, and the need for connection; Spirituality has been defined as searching for a
relationship with the sacred Pargament, 1999; Kiesling et al., 2006). Kirmani & Kirmani (2009) identify
seven core orientations in spiritual identities (senso-, socio-, cosmo-, eco- geneo-, chrono-, and transocentrism; Lapierre (1994) lists journey, encounter with transcendence, community, religion, and mystery;
and, Elkins et al. (1988) identify nine components of spirituality—transcendence, meaning and purpose in
life, mission, sacredness, material values, altruism, idealism, awareness of the tragic, and fruits of
spirituality. In his model of narrative spiritual identity, Schwab (2013), draws on Slocum-Bradley’s (2009)
work on positioning, coupling Bamberg’s three dilemmatic spaces with how individuals position
themselves in relation to a) the storyworld, b) the audience, and, c) master narratives and dominant
discourses. Thus, Schwab utilizes a 3 x 3 matrix in which an individual navigates each of Bamberg’s three

spaces with regard to three positions, providing a systematic framework for the analysis of narrative
identity. Through our existing work on OtH identities and earth-based religions, we have adapted and
extended Schwab’s matrix in order accommodate participants’ complex and variegated experiences and
have drawn insights from Kirmani & Kirmani (2009) on core spiritual orientations. We also incorporate
notions of key spiritual experiences such as transcendence, connection and community, teleology, mystery,
and embodiment as well as elements of narrative theory on structure, genre, arc, causality, and story-type,
e.g. boundary stories, conversion, redemption, transgression, or emergence (see Herman et al., 2005).
The project consists of five ‘work packages’ (WP): four discrete qualitative studies focusing on a cluster
of NRMs/spiritualities undertaken in years 1-4 and an interfaith dialogue package in year 5. The clustering
of groups within each of the first four packages is partly a matter of broad commonalities or family
resemblances and partly logistical convenience, rather than precise categorization. Participants will be
recruited through our database of 222 national and 1575 local groups identified through our IDG-funded
project, advertisements in their newsletters and via email lists, social media sites, and existing contacts of
Dr Baldwin and Dr Harvey at INFORM. Each WP will comprise: a comprehensive literature review,
collection and analysis of data (see below) from 40-60 participants aged 18+ with capacity to give informed
consent, each interviewed twice (60-90 mins/interview) primarily by video-conferencing/telephone
(Redlich-Amirav & Higginbottom, 2014) and interviews transcribed verbatim.
WP1 (Year One): Ascended Master religions, those believing in spiritually enlightened beings who act
as guides for the world; for example: Theosophy, the I AM movement, Church Universal and Triumphant,
Saint Germain Foundation, and the Lucis Trust.
WP2 (Year Two): Esoteric and occult groups, those focusing on the individual search for hidden
knowledge, such as followers of Gurdjieff and Ouspensky, magickal groups such as the Ordo Templi
Orientis, multiple Hermetic Orders, and Kabbalists and Gnostics.
WP3 (Year Three): UFO and cultural groups. These two groups are combined here out of logistical
convenience, both groups being relatively small, though diverse. UFO religions are those for whom extraterrestiality is important in their faith e.g., Raëlianism, the Aetherius Society, and Urantia; and groups
whose spirituality is constructed from cultural resources, such as Jediism, and the Church of All Worlds.
WP4 (Year Four): Metaphysical and philosophical groups as well as groups that combine science,
philosophy, and religion as a means of explaining the nature of things, while focusing on individual
experience, such as New Thought groups (e.g. Unity, Religious Science), the Movement of Spiritual Inner
Awareness, Eckanker, and John de Ruiter’s College of Integrated Philosophy.
Each package will employ the same methodologies and methods:
a) narrative hermeneutics. Drawing on Bruner (1987, 1991, 2006), Polkinghorne (1988), and
Clandinin & Connelly (2000) on narrative as a form of knowing, we will mobilize narrative’s capacity “to
reveal the complexity of human experience and to understand how people make sense of their lives within
social, cultural, and historical contexts” (Sharpe, Bye & Cusick 2018 p.861). A hermeneutic approach
(Wiklund-Gustin, 2010; Brockmeier & Meretoja, 2014; Freeman, 2015) frames how the exploration of
narration provides insight into self-understanding and examines how such interpretations and
understandings are created in the researcher/participant dialogue.
b) narrative transportation and methodological ludism. Allowing oneself to be transported into the
storyworld of the narrator (Green & Brock, 2000; Green & Carpenter, 2011) allows the researcher to
understand the subjective reality of participants and engage with the content, structure, and meaningmaking processes of those storyworlds in the same ways as Droogers and colleagues (Droogers 1996;
Knibbe & Droogers, 2011; Droogers & van Harskamp, 2014) speak of the ludic as “the capacity to deal
simultaneously and subjunctively with two or more ways of classifying reality” (Droogers 1996 p.53).
Narration and ludism share the ‘believed-in imaginings’ (Sarbin, 1998) necessary to take seriously the
subjective realities of participants (Koschorke, 2018), and how their religious/spiritual stories “create
interpretive contexts for social action” (Bennett & Feldman, 1981, p.7). This has implications for
enhancing understanding and acceptance and for promoting engagement in civic discourse.

c) narrative-based interviews (Mishler, 1986; Muylaeert et al., 2014; Jovchelovitch, 2000; Anderson
& Kirkpatrick, 2016) will allow participants to recount their spiritual journeys, the influences upon them
(people, books, artefacts, events), turning points, paths not taken, conversion stories, change and continuity
in sense of self and relationships, the difference spirituality makes in one’s life, the role of community in
spiritual life, spiritual activities, and places and times that are important spiritually. A second interview
will: a) clarify and expand upon issues arising in the first; b) explore how stories in and of the wider world
impact upon participants’ sense of spiritual identity (e.g. how their faith is represented in the media, the
reactions of others, relations with other faiths); c) identify the opportunities for, barriers to, and experiences
of, participation in civic discourse and society; d) identify gaps in public policy that directly affect their
lives; e) explore the nature and role of spirituality, key features of spirituality, and key spiritual questions.
d) Materials (sacred texts, public materials, official publications, websites, audio and video recordings
etc.) from NRMs/AS groups will be collected and analyzed thematically and rhetorically (see below) for
how they story themselves and materials from outside of these groups for how they are storied by others.
These ‘outside-in’ stories will be reflexively included in participants’ second interviews to explore how
they construct their spiritual identities in dialogue with the stories of others (Erdinast-Vulcan, 2008).
e) narrative analysis (Polkinghorne 1988, 1995), in which “Understanding is expressed by way of a
story, with a plot that retains the complexity of the situation under exploration, and the emotions and
motivations attached to it” (Sharpe, Bye, & Cusick, 2018, p.868). Using tools of creative non-fiction
(Gerard, 1996; Hart, 2009) we will seek to re-present the lived experience of participants through firstperson stories in dialogue with each other and with the voices of researchers, utilizing emplotment, point
of view, characterization, dialogue, and interior monologue and composite characterization (Zeller, 1995).
f) thematic, genre, structural, and performance analysis of narratives (Riessman, 2008), exploring
both what participants say, and how they story their experience. First, interview transcripts will be entered
into Atlas.ti and analyzed using Braun and Clarke’s (2006) six step process of thematic analysis:
familiarization with the data through multiple readings; generation of initial codes; searching for themes;
reviewing themes within and across work packages (eliminating, collapsing, and separating themes);
defining and naming themes; and writing the report. Through open, axial, and selective coding we will
connect and integrate categories in order to uncover dominant stories, allowing us to unpack, contextualize,
and interpret the narratives produced in this study. Second, we will interrogate interview data for storytype (signature, shadow, and boundary stories, etc.) and the use of metaphor, myth, allegory, etc. (Bruner,
1959; Herman, 1995; McKim & Randall, 2008). Third we will locate participants’ stories in the narrative
landscape of local and national stories about NRMs/AS drawn from text, video, audio, and online sources
from multiple perspectives, (legal, anti-cult, popular media, religious texts, videos, etc) and how NRMs/AS
are framed, emplotted, characterized, etc.by the wider world.
g) an analytical matrix, combining Bamberg’s model of narrative identity (above) and extending
Schwab’s matrix for spiritual identity (above), developed from our current work on OtH spiritual identities
and earth religions. Data from interviews will be categorized according to the identity work they are called
on to perform (e.g. addressing Bamberg’s three dilemmatic spaces) in relation to spiritual concerns and
orientations (see above, under methodology). Through this, we will explore the contours of spiritual
identities among members of NRMs/AS within and across WPs and how these relate to, and extend, our
understandings of spirituality, spiritual journeying, spiritual questioning, and living in the modern world.
WP5 (Year Five): Interfaith dialogue. Qualitative, semi-structured interviews with 20-30 members of
interfaith groups regarding engagement with NRMs/AS; issues and findings from WPs1-4; opportunities
for, and hindrances to, dialogue to be analyzed thematically (as above); and rhetorically for tropes and
techniques of memory, invention, delivery, arrangement and style (Phelan, 2014; Mooney, 2005).
The project’s academic, public, and artistic outputs will contribute to academic and public discourse on
religious and spiritual diversity in Canada, and in so doing to the deeper forms of equality and pluralism
both in terms of policy matters and people’s everyday experiences for which Beaman (2017) argues.
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