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L1ST OF TERMS AND ABBREVIATIONS

ABVP Akihl Bharatiya Vidyarhi Parishad

BAPS Boshasanwasi Akshar Purushottam Sanstha
BJP Bharatiya Janata Party

RSS Rashtriya Swayamsevak Sangh

HEF Hindu Educational Foundation

HMEC Hindu Mandir Executives’ Conference

HSC Hindu Student Council

HSS Hindu Swayamsevak Sangh

Sangh Parivar Sangh

VF Vedic Foundation

VHP Vishwa Hindu Parishad

VHPA Vishwa Hindu Parishad of America
VHPUK Vishwa Hindu Parishad of the United Kirga
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THE HMEC: AN AMERICAN HINDUTVA

City in Uttar Pradesh, India. Site of thentestedBabri
Masjid and object of th&®@amjanmabhoommovement
Mosque razed to the ground on 12/6/92 Hay sevaks
supposedly built on the site of a destroyed Ranptem
Designation commonly used in lieu of ‘untouchables
God
Written script used for Sanskrit and Hindi
Goddess
Elephant headed god, sonSifg remover of obstacles
Ancient civilization discovered in what new modern
Pakistan
The Hindu nation
A volunteer who took part in the Ram temple moeatn
Temple

Mosque
A learned Brahmin, sometimes also used to refeemple
priests

Full time worker and recruiter for the RSS
The movement to build a Ram temple at the comdest
location of the Babri Masjid
The practice of blessing bricks for the condiarcof the
Ram temple at Ayodhya. It was also a means of fsogmit
fund raising.

From Hindi, any of various sentential sanctifyiror
purifactory rites (as the first taking of solid thanvestiture
with the sacred thread, marriage and funeral rites)
Goddess of art, education, and music
“truth force” refers to Gandhi’'s non-violence mawvent
during the Indian independence movement

Literal translation is ‘branch’ but refers toacél RSS cell
Brick consecrated for the building of a new Rampke at
the contested site in Ayodhya

A RSS volunteer
Hindu holy man, often a renunciant
A large body of texts often argued to be the dlteger of
Hindu scripture
Having to do with the Vedas

! Oxford Hindi English Dictionary R.S. McGregor @@xford Univ. Press, Oxford. 2001
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INTRODUCTION

On December 6, 1992 a crowd &hr sevaks volunteers involved in the
Ramjanmabhoommovement, broke through barriers surrounding Bladri Masjid in
Ayodhya, India. As events unfolded, tkar sevaksascended the highest of thesjid's
three domes in a moment of symbolic triumph. Cher course of the day, using only
sledgehammers, crowbars, and their own handsjriheense crowd ofkar sevaksazed
the Babri Masjidto the ground. This stunning event marked therateecy of the Indian
Hindutva movement. It was a tremendous blow to the crumbling systeimndian
secularism, proclaiming the superiority of the Hinchajority over the Indian Muslim
minority.® In the days that followed some 2,000 Indians kbsir lives in waves of
violence that swept across India.

The destruction of théBabri Masjid announced to the world the growing
assertiveness of thdindutvamovement in India. Hindutva, often translated lmdu-
ness,’ is a chauvinistic, ethno-nationalist movenweith roots dating back to the Indian
independence struggle at the turn of the last cgnlthe movement, spearheaded by the
Rashtria Swayemsevak San@SS) and its umbrella organization t8angh Parivar
(hereafter referred to as the Sangh), has growanéoof the largest single organizations

in India* Organized around the central concept of India asirmlu Rashtra(Hindu

2 Tapan Basu et akhaki Shorts Saffron FlaggNew Delhi: Orient Longman, 1993) p.viii

Chetan BhattHindu Nationalism: Origins, Ideologies, and Modévyths.(Oxford: Berg, 2001) p. 173

® Thomas Bloom HanserThe Saffron Wave: Democracy and Hindu NationalismModern India.
(Princeton: Princeton Univ. Press, 1999) p 157-159

* Bhatt,Hindu Nationalismp 113
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nation), the movement seeks to capture State pdtweugh the ethno-nationalist

mobilizations®

| begin with the raw symbolic power of theasjid’sdestruction as a reminder of
the history and the potential of the Hindutva moeai This is a movement predicated
on the disenfranchisement of Muslims and other nities across India. This very same
militant and aggressive movement has successfaliyuced and wielded power at the
national and state levels. But, the destructionthefBabri Masjid also marks the first
truly transnational mobilization of Hindutva acsts from around the world. THeam
Shila Pujanwas aVishwa Hindu Parishad@vHP) program initiated in India, but popular
in the Hindu diaspora. ThPujan involved Hindu temples and communities holding
consecration ceremonies for speahilas (bricks) and sending them to Ayodhya for the
construction of a new temple on the site of theroésjid This program’s success in the
United States heralded the beginning of a wavexpémesion for the American Hindutva
movement.

In the last 20 years the American Hindutva movenhastexpanded significantly.
The number ofhilassent to Ayodhya from the United States is just mkcation of
American Hindutva’'s growth. The rise of Hindutva India has been one closely
followed by academia, particularly after its eleatosuccesses in the 1980klowever,
while he academy’s gaze has been closely focusedlemelopments in India, the
Hindutva movement has established itself throughtiweiHindu diaspora, most notably in

the United Kingdom and the United States. The Hiaumovement, however, has not

® Christophe JaffrelofThe Hindu Nationalist Movement in IndigdNew York: Columbia University Press,
1996)
® Jafrellot: 96, Hansen: 99, Basu et al.: 93
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simply been exported en toto abroad, but rathetimees to adapt and evolve within the
contexts of its particular host country.

There is a distinct difference between Indian Himduand its American
counterpart. This difference lies in the natureeath movement’s articulation of their
message and the internal logic of their appeaf®teer. The Indian Hindutva movement
has utilized numerous strategies of ethno-natishafiobilization directed at capturing
power from the State. American Hindutva cannot tieesame means of direct ethno-
nationalist mobilization, nor can it hope to captyower from the State in the same
fashion. Instead, American Hindutva, beyond actmgupport the Hindutva movement
in India, mobilizes around Hindu community buildiagd addressing concerns of the
Hindu American diaspora. The innovations in the Aen Hindutva strategy are a
result of the movement’s utilization of and disoiplg by the dominant discourse of
American multiculturalism. Couching their ideologwithin the framework of
multiculturalism, the American Hindutva movementingreasingly assertive, as they
have been accumulating small victories, and crgféirgreater public profile. The steady
growth of the American Hindutva movement threatenfurther marginalize minorities
within the Hindu American community and homogemgeerican Hindu identity. This
threatens to collapse heterogeneous Hindu Americamtities within Hindutva’'s
chauvinist ethno-nationalist notions of being ‘HimdUltimately, these politics fosters a
majoritarian view resulting in a world where pdldl and cultural space for minorities
will only diminish.

When speaking of the difference between Americahladian Hindutva, it must

be made clear that this difference is one largélgrioculation. The internal logics of the
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Indian Hindutva movement’s ideology remain largeitact within its American cousin.
Through my work on Hindu Mandir Executives’ Confece (HMEC) and my two case
studies, | will trace the lines of continuity be®vethe work of the HMEC in the United
States and the Sangh in India. Tracing this coitgingelds two important conclusions:
First, American Hindutva should not be understood igolation from its Indian
counterpart, but rather as a permutation of Indi#andutva disciplined by American
multiculturalism. Secondly, these connections ulmierthe consequences of the
extension of American Hindutva’'s ideology to itsgimal conclusion: the further
marginalization of minorities and increased homagmion of Hindu identity in
America.

Having established the continuities between Indiad American Hindutva, the
difference, specifically in articulation, becomdistiae more important. This difference is
essentially an adaptive response to the opporégnresented by the Hindu American
diaspora. Removed from the context of communal rooétion and mobilization for
political influence within the Indian state, Ameaait Hindutva has repurposed its politics
and tailored them for Hindu Americans. Anxietieseowdentity and community in the
Hindu American diaspora serve as a sounding boardttie HMEC in lieu of
communalist mobilizations. Rather than focusingtio®m capture of state power directly
through elections, the HMEC engages in a politick recognition, utilizing
multiculturalist discourses to appeal for recogmti dispensations, and influence from
the state. All the while these attempts contriliatéhe construction of a narrowly defined

Hindu American identity.
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This permuted focus, particularly in the politick recognition, pivots on the
dominant political logic of multiculturalism. Whileot officially adopted by the United
States, multiculturalism has been the normativenéwaork of American politics for the
past twenty years§The multiculturalist system has provided Ameri¢tindutva unique
opportunities as well as constraints that haveeskto shape its discourse. The pattern of
racist essentialization that is embedded withinltggc of multiculturalism encourages
‘authentic’ representations of ethnic minoritiesy Mork on the HMEC shows how
American Hindutva couches its public discoursehi@ politics of representation, all the
while jockeying to represent itself as an ‘auth@mepresentative for Hindus in America.
Engagement in the discourse of multiculturalism andl rights reframes American
Hindtuva’s ideology. Chauvinistic ethno-nationalissn(re)presented as an acceptable,
even desirable, expression of ‘authentic’ cultyrade.

This multiculturalist strategy is surprisingly effeve. | show in my research on
the HMEC that through claims of cultural insensiyiy American Hindutva is quite
successful in challenging alternative represematiof Hinduism. This has been
successful in engaging educators and school boamda local level with claims of
misrepresentation and being ‘left out’ from thermulum and the curriculum selection
proces€ Movement into and through new discursive spacegyeserated by this
American Hindutva activism, which couches Hinduitde@ology in these multiculturalist

terms. This approach is particularly problematic taese expressions of American

" Nancy Fraser, “Rethinking Recognitiorilew Left Revievd (May/June 2000): 108, Prema Kurigh,
Place at the Multicultural Table: The Developmeffitao American HinduisniNew Brunswick: Rutgers
Univ. Press, 2007) p.2

8 Kamala Wiswewaran et al. “The Hindutva View of tdiy: Rewriting Textbooks in India and the United
States,"Georgetown Journal of International Affaifg/inter/Spring 2009): 108
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Hindutva become increasingly difficult to critigase such criticism could be construed as
racist or culturally insensitive.

It is this growing fluency in multicultural discaae that sets American Hindutva
apart from its Indian counterpart. Hindutva has aslsv been a chauvinistic ethno-
nationalist movement bent on the creation of a Hindtion. This notion of a Hindu
nation inherently disenfranchises minorities inahgd Christians, Muslims, and even
some Hindus as well. American Hindutva does noteh#hwe clout that its Indian
counterpart does, but its ideology is no less damge American Hindutva exacerbates
Hindu/Muslim conflicts both in the United Statesdaabroad, marginalizing minorities,
while disseminating its own homogenized vision ohdtiism for both American and
Hindu American consumption.

As the American Hindutva movement grows so willatslity to influence public
policy in the United States. This influence wikdly never reach the potential that its
Indian counterpart has, but it could influence Alcean politicians with regard to foreign
policy toward India. This could be particularly detental to American advocacy for
human rights in the face of violations towards Ntasland minorities perpetrated by the
Sangh. Much as the Jewish lobby in the United States shaped American foreign
policy towards Israel, arguably to everyone’s deémt but the Israelis, the American
Hindutva lobby could change how America treats dndihere is already some evidence
of this demonstrated in the UK. Additionally, the increasingly assertive American
Hindutva movement has also begun to play an aatble in academia. Pursuing,

harassing and actively seeking to discourage sdtofathat is critical of Hinduism, or

® Parita Mukta. “The Public Face of Hindu NationaifsEthnic and Racial Studiez3 (May 2000): 442-
466
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Hindutva. For scholars, this is perhaps the mostrisame consequence of American
Hindutva’'s ascendency, the challenge it presentseédree exchange of ideas within the

academy.
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METHODOLOGY

In approaching the study of American Hindutva, Iswstruck with by the
challenge set by such a research project. Accordinnje HMEC and th¥ishwa Hindu
Parishad of Americ§VHPA), there are approximately three million Hisdiving in the
United States today. Additionally, there are approximately 500 mandigering to
Hindus in North America! Furthermore, there are a myriad of Hindu orgaionst e.g.
the VHPA,Hindu Swayamsevak San@iSS), Hindu Student Council (HSC), as well as
other organized groups based on regional, lingulisti caste serving the Hindu American
population. Facing such a diverse, diasporic pdpuait became clear that such a
project required an approach of ‘finesse.’ By ‘Bse’ | mean two things: One, the project
must be structured carefully to prevent the studynfsprawling. Secondly, the archive
that would form the basis of the study requiredefidrselection. The importance of
selection was particularly critical as this stueelss to explain the subtle divergence of
American Hindutva from its Indian counterpatrt.

With these concerns in mind, | began by focusing wigrk on American
Hindutva organizations in the diaspora. The VHPA wdogical point of departure, due
to its association with the VHP and the Sangh thdnand its prevalence in the literature
on American Hindutva. Further examination of therature, the VHPA’s own public
presence on the Web, and in its own printed liteeatonfirmed my interest in the VHPA

and in particular on the HMEC. Just from a curdogk at the HMEC it was clear that

% pyrnima Bose. “Hindtuva Abroad: The California Teak Controversy,” The Global South 2, no. 1
(Spring 2008) p.14

' paramahamsa Nithyananda, “Making Temples a ‘Go Hlace for All.” (Power Point slide show
presented at the 4th Annual Hindu Mandir Execusiv@dnference, Linthicum, MD, September 2009)
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this group was rather unique. The first aspechefHHMEC that caught my attention was
its focus on the mandirs and individuals mandirdérahip positions. This marks a
departure from Indian Hindutva that has traditibnasought to found its own
organizations and focus on ‘cultural’ mobilizatiohhus, the HMEC, at first blush,
displayed an important deviation in its mobilizatistrategies. The second intriguing
aspect of the HMEC that was the pseudo-independéradtaims from the VHPA. The
single organizational step of removal from the VHR®upled with its ecumenical
mission, offers some insulation from whatever cistns that could be leveled at VHPA
or Hindutva. The strategic attempts foster a cogmitiistance between the HMEC and
more traditional symbols of Hindutva reflects af-®einscious adaptation on the part of
the HMEC. It is this conscious attempt to modeth&eorganization’s image that part of
the main thrust of my inquiry. The third aspectttimakes the HMEC so different is the
vast potential its mobilization strategy has foaa®ng Hindu Americans. Where
involvement in the VHPA or other American Hindutwaganization is largely a personal
choice involving an individual, the HMEC seeks tong community leaders together.
Mandir executives are significant members of thmeindirs and local communities,
having an influence beyond that of the average AsamrrHindutva activist. This focus on
leadership in the Hindu American community gives HHIMEC a potential to mobilize
and reach numbers far beyond those that attenendetings personally. With that in
mind, | began to deepen my explorations of the HMEC

With my subject chosen, identifying and collectimg archive was the next step.
In seeking to identify and parse the divergencAmkrican and Indian Hindutva, | was

primarily interested in locating and documents,egpes, and political communications
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that could serve as a means of comparison and aasaljhe Internet, as a constantly
growing means of expression and communication, egaential in this task. The HMEC
has published several books, pamphlets, and ottitengs; however, it is by no means as
prolific a publisher as other members of the Sarigdoes, however, maintain a rather
sizable presence on the Internet. This is bottsaltref the growing role of the Internet in
everyday American life as well as the significardgence of IT professionals in the third
wave of Indian immigratio®’ | then set about gathering as much documentasoh a
could surrounding the HMEC. This was largely corsgdi of agendas, PowerPoint
presentations, speech transcriptions, online vidé@apeeches, press releases, as well as
participant commentary. This portion of my reseaselved to establish a profile of the
HMEC and its membership.

Having compiled documents from six years of HMEGay, | was able to
construct a trajectory of the organization overetinNot only did this provide basic
information such as attendance and participatiant, ib also gave insight into the
developing character of the HMEC's discursive pcast Most interestingly, the archive
itself evolved with time. The earlier meetings waog well documented. As time passed,
the HMEC became increasingly web-dependent. Thee mexent meetings, particularly
those since 2010, offered the best documentatioam f complete PowerPoint
presentations to webcasts of entire meeting sessildrese materials formed a window
into their group dynamics and helped me understhedrhythms and practices of the

organization, providing the basis for my more irpithecase studies.

12 |ndian immigration into the United States is oftéiscussed as a series of three waves. The thive,wa
beginning after the tech boom in the 1990s was @nédlantly comprised of IT professionals. This is
discussed at length later in the literature revidnapter.
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The central subjects of my two case studies, Hihditory lessons and the
Samskaraswere initially discovered through the agendas RoderPoint presentations.
The first case study | address regards the Hindtoty lessons published byinduism
Today These lessons represent a joint venture betWawstuism Todayand the HMEC.
The lessons themselves were accessed fromditiduiism Today’publication archive on
their website, www.hinduismtoday.com. While pubédhby Hinduism Today the
lessons were developed in partnership with the HME®loreover, throughout the
developmenHinduism Todag staff has presented updates on the materiatiViEEC.
Ultimately, the presentations Byinduism Todaythat offered strategies for the HMEC
and its membership to get these lessons into Aareratassrooms clearly linked these
lessons to the HMEC as inseparable from own diseustrategies.

With the relationship between the HMEC arohduism Todaywell established,
the lessons themselves offered a wonderful pointarhparison between Indian and
American Hindutva. This comparison is only possib&eause of the deep relationship
Indian and American Hindutva share with history &mstoriography. This shared interest
is evident in the parallel attempts by in India d@hd United States to alter primary and
secondary history texts. Through close analysishef themes and treatment of key
subjects, | intend establish the discursive diveegeof HMEC from Indian Hindutva.

The second case study is on the Samskaras publigmedgh the HMEC.
Samskara is derived from Sanskrit and has numeroeanings; however, in this

particular context, it references a series of Hindes of passage performed at various

13 Arumugaswami, “Hinduism and the California Textkd@ontroversy” (Video presentation given at the
Hindu Mandir Executive Conference Edison, New Jgréeigust 10-12, 2007)
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stages of an individual’s life cycf8.The HMEC published two Samskara handbooks for
Hindus living in the United States: one on the Hivdedding ceremony and another on
Hindu funerary rites. In this work | use close asa of the texts to unpack themes of

American Hindutva contained within the text's ‘affil’ Hinduism.

14 see glossary or Oxford Hindi English DictionarysSRMcGregor ed. Oxford Univ. Press, Oxford. 2001
-14 -
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LI TERATURE REVIEW

The study of American Hinduism — of which | woultiatacterize American
Hindutva as a subsection - is a relatively yoursgigiine, especially juxtaposed with the
study of Hinduism in South Asia. This is not renasle considering significant South
Asian immigration into the United States began dielhg the Immigration and
Nationality Act of 1965° Even following the reform and subsequent influxHifidu
immigrants to the United States, American Hinduismly came to the attention of
scholars when the increasingly well establisheddHimerican population began to
build temples and gather publicly for worsffp.

Initial scholarship was primarily focused on twspacts of the Hindu American
community: The first sought to establish the sdusierical influences that informed
upon the formation of discreet Hindu communitiestiie Unites States. The second
worked to chronicle the continuity and evolutiontleé Hindu American community as a
result of its migrant experience. The initial wadmpleted in these two areas comprises
the foundational corpus of the field. Yet, the dietontinues to evolve. Recent
innovations, particularly since the early 2000syehdemonstrated an increasing interest
in issues of race, Hindutva, and transnationalisiy.own work on American Hindutva
and HMEC and its particular articulations of AmancHinduism nests squarely within
the nexus of this more recent scholarship. In tilwing chapter | will establish the
theoretical context within which my study of Ameunt Hindutva and the HMEC is
situated. Beginning with the broader points regagdiiasporic/immigrant theories, the

review will also touch on issues of multicultusali, and Hindutva.

5 Immigration and Nationality Act 1965 H.R. 258@t8 Congress (1965).
8 Bauman, “Out of India,” 1
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THE AMERICAN HINDU —HISTORIES AND DEMOGRAPHICS

As previously mentioned the story of the Americaindd and American
Hinduism earnestly takes shape after 1965. Priota65, all Asian immigration was
highly constrained; fewer than 14,000 immigrantslrafian descent were documented
between 1890 and 1960 Whereas by 1980 the United States Census regisédmest
400,000 Americans of Indian descent and by 2007ntimaber had exploded to almost
two million.*® As a point of comparison, before the 1965 refdime, average number of
immigrants of Indian descent arriving in the Unitttes was 200; following the reform,
the average was 42,553 per year. This significapaesion over the last half century is
both the result of a continuous stream of new imatign activity as well as a growing
second and third generation Indian American popriat

The change in immigration policy that precipitated major growth of the Indian
American population amended the standards of imatiagr, changing the emphasis from
geographical origins to qualification-heavy foclsgiving preference to individuals and
their families with necessary skills and exceptloafailities, the legislation profoundly
shaped the demographics of the Hindu American @ojul. As a result, the first wave
Hindu American immigrants were predominately higatjucated and trained, working in
high income professions. In this sense, the imntignareform defined the immigrant
population emphasizing individuals “routes” as masttheir “roots.*

Since the 1965 reform, Indian immigration has coméree major waves. For

the first 15 years, immigration was characterizgddsge numbers of professional and

" Bauman. “Out of India,” 2

1841980 US Census,” US Census, acccessed Octob@032,
http://www.census.gov/prod/www/abs/decennial/198@ogv1.html

19 Steven VertovecThe Hindu Diaspora: Comparative Patterifslew York: Routledge, 2000) p.19
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technically trained individuals. The second wavent 1980 to 1995, was predominately
corporate and entrepreneurial immigrants. The mmesent wave, from 1995 to the
present followed the software boom and was largetynprised of information
technology professionaf§.The US census Bureau in 2004 estimated that, @blpeof
Indian origin, 72.3% are employed: 23.3% as skilentkers, 33.2% in technical or sales
and service sectors, while the majority, some 4316 managerial or professional
positions?! Maintaining significant representations in theldge of medicine, law, IT,
finance, management, education, and media, Indianigrants constitute one of the
wealthiest minority groups in the United Statese Tverage Indian immigrant family
earns approximately $20,000 more than the natiametage’” While economic success
has been a hallmark of Indian immigrants in thetéthStates, it is important to note that,
according to the 2000 US Census, almost 10% oftSAatan immigrants lived below
the poverty lin€? Individuals of this minority living in the UniteStates work as taxi
drivers, factory workers, store clerks, and lab&ar@ihese classes of Indian immigrants
have, for the most part, remained quietly in thekigeound of the more visible and
successful elite members of the diaspora.

South Asian immigrants, therefore, have had a witllfferent experience than

previous immigrants. Many immigrants that precetlesl 1965 reform often arrived in

2 Bose, “Hintuva Abroad,” 14

2142000 Demographic Profile Highlights: Selected Papiah Group: Asian Indian Alone,” US Census,
accessed October 31, 2012.

http://factfinder.census.gov/servlet/SAFFIteratertfa event=&geo_id=01000US& _geoContext=01000U
S& sse=on&ActiveGeoDiv=_& useEV=&pctxt=fph&pgsl=010&ubmenuld=factsheet 2&ds name=DE
C_2000_SAFF&_ci_nbr=013&qr_name=DEC_2000_SAFF_R&0&§=DEC_2000_SAFF_R1010%3A0
13.

#2«The Non Resident Indians & Persons of Indian @rigivision of the Ministry of External Affairs,” fie
High Level Committee on Indian Diaspora, accessetblaer 31, 2012
http://indianadiaspora.nic.icdéntents.htniHigherlevel169/171

2 “Census 2000”
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the United States penniless and without professiskifis. Others, as in the case of the
Black American community, were brought to Amerigmiast their will during the slave
trade?* The preference for highly educated and trainedepsionals resulted in South
Asian immigrants being dubbed the “model minority Their relative success was often
used in derisive comparisons with other minorityncounities, especially those of Black
Americans?® Comparative work regarding South Asian immigratiElsewhere in the
world, particularly in Britain and its former col@s, has emphasized the exceptionalism
of the South Asian American immigrant experiefice.

As the South Asian American population has agedlved, and in some cases
repatriated to the subcontinent, the nature ofrttfuelel minority’ has begun to transform.
Williams notes that today the majority of South &simmigrants come into the United
States on the grounds of family reunification psims?® These new immigrants are
often significantly less educated or professionaiyned than their predecessors. These
new South Asian immigrants are likely to signifidgnchange the face of the ‘model
minority’ as their numbers increase relative to pnevious more skilled population. It is
likely, as Rodney Moag points out, that it is “faore difficult for less affluent South

Asian to remain insulate from the racism of thewrsociety.*

% Harold Coward, John Hinnells, Raymond Willianthe South Asian Religious Diaspora in Britian,
Canada, and the United StatéAlbany: State Univ. Of New York Press, 2000) p52

% Biju Mathew Vijay Prashad. “The Protean Forms @nKee Hindutva, Ethnic and Racial Studie?3
(2000): 525

** Mathew, “Protean Forms,” 521

%" Rodger Ballard. Introduction t@he Emergence of Desh Pardesh. Roger Ballard, Delhi: B.R.
Publishing Co. 1996, Cowar&eligious Diaspora2000 215 (this is particularly clear when lookigthe
“routes” verus the “Roots” of the migrant. The nplk waves of immigration, particularly to Britian
proper, resulted from a variety of economic and argd forces, resulting in a diverse South Asian
immigrant population that is economically, genenadilly, and ideologically diverse.)

%8 Coward,Religious Diaspora2000 215

% Rodney MaogHindu Diaspora: Global Perspectivesd. T.S. Rukmani (New Delhi: Munshiram
Manoharlal Publishers, 2001) p.
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Furthermore, it should be noted that the selegireeess of the 1965 immigration
reform shaped the South Asian immigrant populatiomther significant ways. These
immigrants, especially in the case of the first eidvave predominantly been upper class,
upper caste Hindu elité8.These Hindu elites have not only come to form ‘thedel
minority’ in the United States, but to many living India, they have also come to
embody ‘Indian modernity’* Kamat and Mathew note that the class and castepgro
that the Hindu American community is drawn fromlmlia “form a significant part of
the leadership of the Hindutva movement in Indfallence, a major portion of Hindu
Americans are either already adherents to Hindakvalogy or are at least receptive to it
well before they immigrate to the United States.

Geographically, South Asian immigrants are largedyncentrated in the costal
states of New York, New Jersey, California, and a&®exWhile these states host the
majority of South Asian immigrants, close to 1 il individuals, comprising the
remaining population, is dispersed widely amongrést of the United Staté$.Major
metropolitan areas, such as New York and Chicage Hatle Indias,” similar to other
more established Chinese and Japanese immigramhgoities ‘China Towns’ or ‘little
Tokyos.” For the most part, however, South Asiamigrants living outside of the major
population centers rely on other modalities of camity formation, particularly through

participation in various, sometimes overlappingagliistic, religious and secular

%0 Kurien, A Place,44, Arvind Rajagopal, “Transnational Networks anihddi Nationalism”Bulletin of
Concerned Asian Scholag® (1997): 47

31 Rohit Chopra, “Global Primordialities: Virtual Ity Politics in Online Hindutva and Online Dalit
Discourse,"New Media & Societ$ (2006): 194

32 sangeeta Kamat and Biju Mathew, “Religion, Edwratind the Politics of Recognition: A Critique and
a Counter-ProposalComparative Educatiod6 (2010): 368

3 Sangeeta Kamat and Biju Mathew, “Mapping Politivédlence in a Globalized World: The Case of
Hindu Nationalism,"Social Justice30 (2003): 8

3 “Indian-American population, state-wise,” Us-Indisendship.net, accessed November 11, 2012
Http://www.usindianfirendship.net/census/stateptp.h
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organizations: The varied geographic distribution of the SouthiaAsimmigrant

population, coupled with the preference againsndjvin ethnic communities and the
paucity of cultural hubs like those found in Chicagr New York only makes these
organizations all the more important to the indinatl as an alternative form of

community.
HINDUTVA — THE SANGH PARIVAR A GLOBAL FAMILY

From the official founding of th®ashtiya Swayamsevak San@tsS) in 1926,
the Hindutva movement has blossomed into a vaseanonetwork of organizations, both
in India and abroad, otherwise referred to as thegB. As this work concerns the
development of a particular American Hindutva ia torm of the HMEC, its relationship
with the Sangh and its Hindutva ideology is of paosant importance. Additionally, it is
the association, both ideologically and structyr#tiat the HMEC shares with the Sangh
that lends gravity to the initiatives of the HMBE@nderstanding American Hindutva in a
vacuum, divested of its Indian counterpart, rendtsrsmplications largely benign. It is
critical to this work to not only understand then§la and its legacy, but also what that

legacy’s implications are for the American Hinduagenda and the HMEC.

THE SANGH

The Sangh refers to a ‘family’ of Hindutva orgaatinns that span the breadth of
Indian society. The RSS, the first and foundingugrarepresents the core of the Sangh.

The RSS continues to refuse to maintain a legatuired membership roster, which

3 Bhola, Harbans S. “Asian Indians,” Reopling Indiana: The Ethnic Experiended. Robert M. Taylor.
(Indianapolis: Indiana Historical Society, 1996 1p.
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makes it quite difficult to estimate the numbemoémbers in the RSS. It is clear that the
RSS one of the largest mass organization in Iriéliatt, estimating in 2001, posits that
the RSS maintained somewhere between 2.5 and ®mitlembers in Indi&’ In 1964,
the Sangh added a religious/cultural branch, thé>ViFhis group would go onto form
several international branch organizations sudha¥ishwa Hindu Parishad UKVHP-
UK) and the VHPA that subsequently founded the HMHGe Sangh also added a
political wing in 1956 with the formation of the nla Sangh, which, after decades of
relative irrelevance on the national political seewas reformulated as thigharatiya
Janata Party (BJP) in 1980. In addition to these thregom#&ranches, the Sangh
maintains numerous other significant organizatio®wa Bharatiis a charity
organization with a diverse mandate including devaselief, medical support, and the
provision of food and clothing to the poor. In 1948 Akhil Bharatia Vidhyarti Parishad
(ABVP) was founded as the student wing of the tana Sangh. More recently the
Bajrang Dal,a militant youth wing, has earned a reputatioma&xtremely violent part
of the Sangh and has been implicated in numeragschwiolence against Muslims and
Christians in Indi&’” Despite the seeming organization complexity apeaged claims to
the contrary, the Sangh and its membership worketyatogether. The Sangh, Kamat and
Mathew argue, can be “understood as a functionadidn within the RSS [with] itself at
the center (or brain) and its many arms tasked sipecific objectives® Each
organization, while ostensibly functioning indepently, remains tightly linked to the
other, both ideologically and compositionally. Theften function together, as in the case

of the RSS and VHP assisting the BJP electionsewhiémbers or former members of

36 Bhatt,Hindu Nationalism,113
37 Bose, “Hindutva Abroad,” 18
3 Kamat and Mathew, “Religion, Education,”; 367
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other Sangh branches often occupy key leaderstsipiqus>° This cell-like structure of
interrelationship is replicated throughout the Saargganizations, even into the diaspora,
as with the VHPA and HMEC relationship.

The Sangh’s history in India has been one forgediolence and chauvinist
politics. Prior to independence, the RSS, its lestip and ideologues, most prominently
K.B. Hedgewar and V.D. Savarkar were part of thgppgation and popularization of
the ‘two state theory’ that eventually resultedtive Partition of British India along
sectarian line&’ The terrible violence that occurred during ancerafeartition remains
one of the greatest human tragedies of tHE @tury. It has been estimated that over
half a million people were killed as Hindu, Muslimnd Sikhs brutally massacred each
other during the unprecedented displacement ofsémated 10 to 12 million peopfé.
The RSS and other organizations in the Sangh hega banned on several occasions
since Independence, particularly following the assmtion of Mahatma Gandhi by
Nathuram Godse, a RSS member, in 1948 and agaimgdindira Gandhi’'s Emergency
Period* More recently the Sangh planned and instigategtiasofRath Yatras:chariot
trips,” that resulted in waves of communal violerm&oss India, culminating in the
destruction of the Babri Masjid in Ayhodya in 1962ZThe subsequent violence following
the Masjid’s destruction claimed 2000 more li¥&s.

The most striking example of the Sangh’s dispositmwards violence was best

demonstrated during the 2002 Gujarat pogrom. Thglsand its affiliates, particularly

39 See Basu et akhaki Shorts.

“0 Bhatt,Hindu Nationalism, 73

1 Barbara Metcalf and Thomas Metcal,Concise History of IndigCambridge: Cambridge Univ. Press,
2002) p. 212

“2 Bhatt,Hindu Nationalism163

“3 Jaffrelot,Hindu Nationalist455, HanserSaffron 182-85

“*“Timeline: Ayodhya Holy Site Crisis,” BBC News, @essed December 12, 2012
http://www.bbc.co.uk/news/world-south-asia-11436552

-22 -



THE HMEC: AN AMERICAN HINDUTVA

the BJP controlled government in Gujarat, charadr the four day slaughter of
Muslims living in Gujarat as a spontaneous emotiogsponse to a fire reportedly set by
Muslims, on a Hindu pilgrimage train that killed .58In the following four days of
violence, Human Rights Watch reported “scores ofsiu girls and women were
brutally raped... before being mutilated and burndé&ath,” in all some 2000 people
were murdered and some 10,000 were displatédost disturbingly, Human Rights
Watch identifies the VHP, RSS, Bajarang Dal, arel BdP as the responsible parties in
violence?’ There has been anecdotal evidence that the BJ&mgoent supplied names
and addresses to the mobs as they systematicaitedhiviuslims house to house during
the pogront? This instance was not particularly exceptionaldmelthe sheer scale of it;
in fact, the US State Department, in its 2003 reparreligious freedom in India, argues
that the “institutionalization” of Hindutva in Indj particularly within local and national
governments has been responsible for human rightises against Adivasis, Sikhs,
Christians, and Muslin$.

Despite its direct involvement in innumerable aatsviolence over the last 90
years, the Sangh remains a significant factor diaim society. Its politics and its past

have garnered it the attention of the Indian Lefinell as numerous caste and linguistic

45 Banerjee Commissions findings suggested that the firiginated within the train compartments and
spread rapidly, engulfing the whole carriage.

See"An Enquiry into the Reasons for Burning of Coachf@he Sabarmati Express,” Hazards Centre,
accessed October 17, 2012 http://www.combatlawirdagimation.php?article_id=540&issue_id=21.17.
“® Human Rights Watch. “We Have No Orders to Save.Y®&tate Participation and complicity in
Communal violence in Gujarat Vol. 14. No 3© Aprd@2. http//:hrw.org/reports/2002/india/Gujarat.pdf
accessed November 1, 2012

*7“\We Have No Orders”

“8 Bhrigupati Singh, “Another Investigation of Podtmwial Failure,” Journal for Cultural and Religious
Theory7.1 (2005): 56

9 US Department of State, Bureau of Democracy, HuRights and Laborndia: International Religious
Freedom Report 2003December 18, 2003ttp://www.state.gov/g/ddl/rls/irf2003.24470/thaccessed
November 4, 2012
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organizations that have sought to challenge, reaist expose the Sangh to the Indian
public. The Sangh has responded with attempts hiabibtate its image or otherwise
whitewash its more violent behavior with its chariand development work.
Additionally, the multifarious branches of the Shngarticularly the BJP, routinely
distance themselves from one another, portrayiegiielves as uninvolved or moderate
in the face of the more extremist brancifeShe importance of the Sangh’s charity and
outreach activities in moderating its image, bathindia and abroad becomes more
apparent when one examines its international poeseihis, however, will be best

addressed in a later section.

HINDUTVA —HINDU-NESS, THE HINDU NATION , AND ETHNO-NATIONALISM

Hindutva, literally translated as Hindu-ness, degeb in the context of the
broader Indian independence movement and the fisescism in Europe. Ideologically,
Hindutva reflects these roots to this day. It isrff nationalism that functions primarily
through strictly bound notions of the nation adHatlu Rashtra or Hindu nation. This
tightly bound construct should be contrasted with liberating vision of the ‘imagined
communities’ that Anderson lauded in his wotiRather, for the Sangh and the Hindutva
movement, the primary goal has been the transfeomaft the post-Independence Indian
democracy into a Hindu nation. Hindutva’s brandcbfuvinist ethno-nationalism is

predicated on fascist ideology that fosters a dialerelationship between ‘insider’

*0 Jaffrelot,Hindu Nationalist530
1 Wiswewaran, “The Hindutva View,” 103
°2 See Benedict Andersoimagined Communitie§New York: Verso, 2006)
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(Hindu) and ‘outsider’ (primarily Muslim and Chiiah.y* This dialectic is leveraged to
express Hindutva’s narrow Hindu religious identity “nationalist and culturalist
terms.®

M. S. Golwalkar, known as ‘Guruji’ within the RS85olwalkar served as the

RSS'’s leader following the death of its founder gadar) perhaps expresses the Sangh'’s

vision of a Hindu nation best:

“The non-Hindu peoples of Hindustan must eitherpidbe Hindu culture and language,
must learn to respect and hold in reverence Hietlgion, must entertain no idea but the
glorification of the Hindu race and culture... [ljword they must cease to be foreigners,
or may stay in the country wholly subordinated e Hindu nation, claiming nothing,
deserving no privileges, far less any prefererttiehtment—not even citizen’s rights”
(gtd. in Bhatt 130§°

Golwalkar leaves little room for minorities and Rdimdus within his formulation.
Indeed, Hindutva has carefully circumscribed boumdafor Hindu identity, and thus
deserves enfranchisement in the Hindu nation.isf lhgic sounds familiar to the fascist
thought popular in Germany and Italy preceding \WNar I, it is not a coincidence.
Rather, there are direct links between the RS$outsding, dress, drills, and philosophy
and Mussolini’s Barilla organizatiofi.

The similarities with European fascism do not entthwihe smart khaki uniforms
and military drill techniques. Hindutva adopted rarous tropes and mobilization
strategies from their European counterparts. The cbHindutva’s strategy lies in what
Jaffrelot calls a pattern of stigmatization and &tion of a threatening ‘Other” For

Hindutva activists, this threatening ‘Other’ hassnoommonly been the Indian Muslim.

*3 Aijaz Ahmad. “On the Ruins of Ayodhya: Communal®ffensive and Recovery of the Secular.” On
Communalism and Globalization: Offensives of the Raght. New Delhi: Three Essays Collective, 2004.
p. 10

>* Bose, “Hindutva Abroad,” 16

5 M.S. GolwalkarWe, or Our Nationhood Define(Nagpur: Bharat Publications, 1944) p. 48-49

* Marzia Casolari. “Hindutva’s Foreign Tie-up in th@30s: Archival EvidenceEconomic and Political
Weekly22 (January 2000): 220

> Jaffrelot,Hindu Nationalist,13
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Recent violence against Christians in Orissa, destnates a degree of flexibility in the
Hindutva dialectic. Jaffrelot catalogs, in greattagle the processes by which early
Hindutva ideologies were formulated as oppositiageaponses to the Muslim community
and the perceived, or real, threat it presentethe¢oso called ‘Hindu nation.” Not only
does the presence of an external ‘threat’ serva eall for unity and militancy, it also
helps define the community against the vision & éver-present ‘Other.” The ‘Other’
also becomes a source of historical and continaetsbde and shame for the ‘once proud’
Hindu nation. Jaffrelot further argues that the ldgment of the Hindu “golden age”
evokes a sense of “vulnerability” and a desire dgrassively reassert ones prowess.
This historical trope of ‘Hindu Hurt’ is a constargfrain in both India and in the
diaspora. Through these strategies, Hindutva hasessfully consolidated a Hindu
nationalist imaginary.

Employing permutations of Hindutva’'s basic stratefgyv campaigns have been
as effective globally in spreading the Sangh’s draxi Hindu nationalism as the
RamjanmabhoomiCapitalizing on the perceived historical wrongsrsunding the
destruction of a Ram temple in Ayhodhya and thestraction of anasjidon the site, the
Sangh, and especially the VHP, agitated for thengaaf the 15th century building and
the construction of a new Ram temple in its pl&saesu et al demonstrated how particular
public discourses, both written and visual, lecatoincreasingly volatile situation until
eventually the masjid was completely destroyethternationally, Ranshilla, a VHP

scheme to build support for the Ram temple moventerdugh the collection of

%8 Jaffrelot,Hindu Nationalist21
9 Basu,Khaki Shorts?
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consecrated bricks from around India, also garneiguificant diasporic participatioti.
The mosque became the fulcrum for numerous thredddindutva logic, from the
perceived “Hindu hurt” and mythological struggleween Hindus and Muslims that has
been waged for “thousands of years” to the emasonlaf Hindus by Muslims and the
resultant Hindu desire to reassert their mascylfffivisual depictions of the god Ram
changed dramatically in the months leading up edéstruction of thenasjid A once
peaceful and lithe Ram was replaced with a muscalagry Ram often with his bow
already drawn. Basu points towards the concertiedtefn the part of the Sangh, and the
VHP in particular, to hypermasculinize Ram and, dxtension, the movement for
building the templ&% The extent to which the use of Ram imagery wascéffe outside
of India remains unclear, but the numerous Riflas sent to Ayodhya throughout the
diasporic period shows that the campaign stratesy mghly effective at reaching out on

a global stage.
GLOBAL HINDUTVA

The Sangh has, since its founding, been a glafgainization. Savarkar lived and
worked in exile in France for many years, publighihis work clandestinely. As
discussed above, the RSS and its early leadersénp significant inspiration from Italian
and German fascism. Since Hindutva philosophy wa®duced to the subcontinent in
pre-Independence India, the ideology has followéndt migrants around the gloBe.

Initially the global Hindutva network was estabkshin a contingent and ad-hoc fashion.

€0 Jaffrelot,Hindu Nationalist373

®1 Basu,Khaki Shorts96

62 Basu,Khaki Shorts108 (It is important to note here that Basu arghaspart of the
hypermasculinization of Ram was in order to subtlegtreasoned and peaceful character of the god and
emphasize the more martial aspects.)

% Ingrid Therwath. “Cyber-hindutva: Hindu Nationalis the Diaspora and the WelSocial Science
Information51 (2012): 5
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The first RSSshakha(branch or cadre) established outside of the Subuwmt was
aboard a ship bound for Ken¥faln the following decade, several officisihakhaswere
established in Uganda, Tanzania, Zambia and elgevié\frica’® The African example
is important in that it came to establish the S&hghattern for expansion throughout the
Hindu diaspora. The Sangh learned that throughisgndedicated and experienced
organizers from India they could establish effeztimirror organizations abroad,
replicating the organizational and ideological staes of the Sangh in Indi&.

The establishment of the HSS in Britain in 1966kad a key turning point in the
global Hindutva movement. It rapidly establishsldakhasacross Britain, and more
importantly, served as a lifeboat to the Sanghevitilvas banned in India during the first
emergency period from 1975 to 1977Activists under the direction of Golwalkar then
established the HSS in North America in 1§73he growth of the Sangh network in the
United States was particularly rapid, in part duetd heavy emphasis on expansion and
the substantial “diasporic kinship networks of aisti”®®

While the HSS was making strides in formistgakhasacross the United States,
the Sangh also established its American brancheMHP, the VHPA, in 1970. Where
the HSS followed organizational methodology of tR&€S, the VHPA employed a
different tactic. Officially incorporated as a nprofit organization in 1974, the VHPA's

mission statement as explained to the HMEC in 28@8 follows:

Promote Unity among Hindus. Provide a forum for agygkesent all Hindu organizations
and institutions for Hindu interests. Raise Hindvageness... Cultivate the spirit of self-
respect. Create opportunities for imbibing Hinduués; Bal Vihars, Camps, Satsang...

%4 Bhatt,Hindu Nationalism559

65 Jagdish Chandra Sharddemoirs of a Global Hind@New Delhi: Vishwa Niketan, 2008)
% Therwath, “Cyber-hindutva,” 6

" Therwath, “Cyber-hindutva,” 6

% Therwath, “Cyber-hindutva,” 6

% Therwath, “Cyber-hindutva,” 6

-28-



THE HMEC: AN AMERICAN HINDUTVA

Provide Community service in the USA and BharatlpHvictims of Natural disasters...
Establish World-wide contacts with Hindus. Interawtth temples and Hindu

Organizations. Keep contact with opinion makers.

In pursuit of these goals, the VHPA establishedHhmelu American University project in
1985 and the HSC in 1998.The HMEC represents its latest significant proj&ince
then, the VHPA has played an integral role in sufipg and funding the conferences,
covering cost overruns and providing subsidiegtieryouth attende€$.The recent host
temples, in letters addressed to the prospectiemaees, praised the help of the VHPA
volunteers in coordinating the plans for the 20a6ference from the very beginnifd.

The 2009 presentation on the VHPA that wrapped hgp HMEC meeting in
Maryland was as much informative as it was a récremt campaign for the parent
organization. One slide noted that individuals tdischarge [their] duty to the Hindu
Society” through membership in a chapter, or bynfting a chaptet® By and large,
VHPA chapters are limited to the Eastern seabohtldeoUS, Texas, and California, with
some penetration in the Midwest as far as ChicZg®HPA members are given access
to resources for Hindu communities, informationnfro/HPA and VHP on Hindu
“issues” and programs developed for children anaddiyouth. Paid members can vote
and hold office in the organizatidh. Regardless, the strong presence of VHPA

membership among the HMEC presenters and execbtaed makes the connection

"OVHPA. “A 38 Year Journey In the Service of the HinGommunity.” Power Point slide show presented
at the 4' Annual Hindu Mandir Executive’s Conference, Limtiin, MD, September 2009

"LVHPA, “A 38 Year Journey,2009

2 Umesh Shukla.MMEC Update,”Power Point slide show presented at the\Binual Hindu Mandir
Executive’s Conference, Houston, TX, October 2010

3 Shukla, HMEC Update”, 2010

" VHPA, “A 38 Year Journey,2009

S VHPA, “A 38 Year Journey,2009

" VHPA, “A 38 Year Journey,2009
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between the two groups undeniablélhe history of the VHPA is thus closely linked

with that of the HMEC.
DIGRESSION AND DISTANCE

In a recent article, published in April of 2012heéFwath uses the Internet as a
means to unpack Cyber-Hindutva, as she calls ithe Hindu diaspora. This work
deserves a certain measure of attention as itlettab three major trends that provide
new insight into the workings of American Hindutv@rst, the increasing presence of
Hindtuva on the web is largely a result of Hinduagaivists working in the United States.
Secondly, Therwath establishes that, while thedwists, their websites, and certain
‘anonymous sites’ claim to function independentfyttee broader Hindutva movement,
they are, in reality, deeply connected. These coctiones, established through careful
analysis of websites and their owners, illustraiksl between the Sangh in India and its
branches in the United States. The third and firedd, one that is perhaps the most
interesting, is that these activist have recentlygsped a systematic approach to isolate
and disassociate ‘mainstream’ Hindutva websiteshftioke more bellicose Hindutva web
presence.

The first point, the increasingly dominant presen¢ American websites in the
online Hindutva world, is uniquely interesting. Tivath argues that there are several
factors encouraging more activist Hindutva web @nes based in the United States. First
of all, there is the relative freedom that Hinduadivists enjoy in the United States, in

particular the disinterest of public authorities‘imost non-Muslim groups since 200"

" Sanjay Mehta. “VHPA and HMEC: Resolutions and N&tips” Power Point slide show presented at the
5" Annual Hindu Mandir Executive’s Conference, HoustdX, October 2010
8 Therwath, “Cyber-hindutva,” 22
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The second factor in increasing Hindutva presendde United States is the relatively
strong protections regarding freedom of politigaéech’ In charting the location and
affiliation of important ‘nodes’ of online Hindutydherwath found that 30% were based
in the United States supporting her conclusion that“epicenter of Hindu nationalist
forces is in the diaspora, and more precisely énUhited States>®

The second point we can extract from Therwath’skwis the undeniable
connections shared between the Sangh in India @ndiasporic movement. Several
scholars have traced relationships based on fiagnaileological, or personnel
connections between the Sangh in India and itschiemworking in the United Stat®s.
Therwath’s approach is decidedly more systematicanfirming these links through
careful analysis of Hindutva’'s web presence, chgrtonnections through affiliations,
exchanges and arguments, as well as website ovpeast an analysis of IP address
traffic.?> Her work reveals a ‘web’ of interconnectednessvben the Sangh and the
groups like the VHPA, and, as | would assert, iEC initiative **

The final point is quite intriguing. Therwath obges a pattern of online behavior
by Hindutva activists in the United States that destrates a conscious discretion and
attempt to insulate certain aspects of the Amerielmdutva movement from more
radical elements. Therwath argues that this ondisassociation does not reflect a real
distance between these individuals, websites, eoladjies; rather, it reflects strategic

efforts to shield more ‘moderate’ or acceptableetacof American Hindutva from

" Therwath, “Cyber-hindutva,” 22

8 Therwath, “Cyber-hindutva,” 16

8. Campaign to Stop Funding Hatdnmistakably Sangh: The National Hindu Studentsr€wuand its
Hindutva AgendaAccessed December 1, 2012 http://hsctruthout.stafifighate.org/Report/iindex1.html
8 Therwath, “Cyber-hindutva,” 18

8 Krishna MaheswarDeveloping the Next Generation of Youth Leadersi@ipgech presented at th& 5
Annual Hindu Mandir Executive’s Conference, HoustoX, October 2010
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criticism and critiques directed at the more existralements. This pattern really took
root after a scandal over foreign funding for tteh raised alarms in both the UK and
the United States over the India Development anileREund (IDRF). Following this
scandal, Therwath found that organizations like ##PA and the HSS changed their
web presence and suppressed links to other ordmmgaand affiliates. For example,
there is no link off of the VHPA website that conteewith the VHP or even the VHP-
UK.3* It is precisely via these omissions and silennefié online Hindutva network that
Therwath finds the strategies of “avoidance, cireantion and discretion” that
demonstrate significant dissonance between th@®m@nd actual relationships amongst
the global Hindutva movemefitThis is particularly important in relation to myovk as

it establishes a pattern of strategic deploymentsitdnce and the obfuscation of
connections between more outwardly moderate expres®f American Hindutva like

the HMEC and their more militant partners.
DIASPORA

In the past several decades, the field of diasmbudies has, , grown to occupy an
important place in the academy. This is particylarue, as diaspora has transitioned
from a more tightly defined term to one that is ediexible and expansiV. The
increased attention to diaspora in academia isoirsmall part due to the increasing
mobility of populations, ideas, and materials fitmied by technological innovations in
the past half-century. The inherent challenges ttiaspora presents to common,

sometimes monolithic conceptions of the Nation,rbees, ethnicity, and nationalism

8 Therwath, “Cyber-hindutva,” 19

8 Therwath, “Cyber-hindutva,” 22

8 See Clifford, James. “DiasporasCultural Anthropology9, no. 3 (1994), Virinder Kalra, Raminder
Kaur, and John HutnylDiaspora & Hybridity. (London: Sage, 2005)
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have only increased the appeal of the conteptifford is especially keen on the power
of diasporic phenomena as a subversive concepthéddiasporic migrant exists ‘in-
between’ two places, it is hard to place them witthie apparatus of the nation. Indeed,
perhaps one of the key areas of diasporic resémslbeen driven by the general absence
of diaspora from national and international legahfeworks’® In other cases, diasporas,
as organized and culturally self-aware institutjomsn serve to destabilize more
comfortable notions of the nation-state by pointiengnultiethnic realities and pluralistic
imperatives. Dalhiwal is quick to caution againsasgora being interpreted as a
complete, or even effective, critique of the natstate at all times. In fact, a diaspora
can, and often does, reify the nation, and can aceas an arm of the nation stit&his

is especially true when focusing on transnational@ements like Hindutva that seek to
access state power and shape the notion of thanmdition.

Vertovec argues that diaspora, as an experiencedoptena, exists on thee
primary planes; first as a social form, second &sra of consciousness, and finally as a
mode of cultural productiotf. His approach, highly influenced by ethnographicrkyo
does not offer a cohesive definition of diasporaply strong limits to the field, but as

Kalra, Kaur, and Huntyk note, it is particularlyfesdtive as a tool for understanding the

87 See Clifford 1993 for a discussion of diaspora &od@rders as well as Floya Anthias “Evaluating
‘Diaspora:’ Beyond Ethnicity?Sociology32 (1998) for a discussion of diaspora and th&apsing notion

of British ethnicity. We should not take diasporapread throughout the globe, linked to a common
‘home’ as grounds to also speak of the membersring of ethnicity. Rather to speak in terms of jpiiaia

is to recognize the negotiable, contingent notibthome’ and how this can serve to destabilizeribéon

of a global ethnic identity. Anthias, however, ¢ans us about seeing diaspora as a panacea for the
ethnicity dilemma, where diaspora’s own tendentieseek a universal, stable, indeed ‘fixed’ notidrthe
self abroad, can serve to ‘enforce’ global ethdantities.

8 This absence of diaspora from legal structuresiesauthors argue, is also a possible reason for the
preference for ‘transnational’ over diaspora as mom academic framework. Furthermore, legal scholars
and political scientists are apt to prefer theafsgansnational as it does not come with the caltstudies
‘baggage’ that diaspora has. See Kalra, Kaur, antdy# 2005.

89 Amarpal Dhaliwal.The Traveling Nation: India and its Diaspord@urham NC: Duke University Press,
1994)

% vertovec,The Hindu Diaspora,
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cultural products of diaspofa. This highlights the importance of community and
community building as central to the diasporic iitgnand its construction. Where

individuals can be diasporic, it is only in asseimipl communicating, and negotiating a
community between Clifford’s ‘home’ and ‘abroadathdiaspora truly takes shape. The
HMEC’s communal experience, its deliberative precesd its production of literature

and Hindu resources make Vertovec’s theory an Erdeiodel of analysis. Vertovec

offers a model culled from ethnographic work thatan apt means to structure an
analysis of the HMEC and American Hindutva.

The effectiveness of Vertovec’s approach to diaspsrevident when he breaks
down his argument further. The social form, for tdeec, has three critical. First, there
are specific social relationships governed by commiagins and migration routes. Here
| would emphasize that routes can be taken to mezne than just the physical path of
migration, this definition can be extended to dls® socio-economic differences such as
higher education verses labor opportunities. Wiotgh migrant groups may have
traveled the same path, their underlying impetusnyrhave shown, colors their social
organization in the host country. Finally, there #ne various strategies employed by
diasporic groups to collectively mobilize resoutcd@hese strategies, varied as the
communities that employ them, are also threefoltk global theater, where the
transnational ties are established and maintathedpcal where the groups have settled,
and the homelands from which they, or their angsstmme from? Vertovec's theory of
diaspora is elegant in its classifications, offgrimoth a system of understanding and

enough flexibility to absorb much of the criticisargeted at other models.

1 Kalra, Kaur, and Hutnykiaspora & Hybridity, 13
92 Kalra, Kaur, and Hutnykiaspora & Hybridity, 13
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Diaspora, should be understood here in oppositoather terms that are often
used to describe the Hindu American experienceparticular that of immigration.
Immigration, indeed the immigrant, is not a unifofigure, but is interrupted, staggered,
and incompleté® Immigration, legally, culturally, and economicail/a process that can
be halted, sidetracked, or even rever¥diaspora as a unique facet of immigration and
the immigrant experience certainly represents dnhe key ruptures in the conceptual
narrative. In unpacking immigration as an interagptarrested process, it is key to
recognize the teleological heart of the narratdethe heart of the immigrant concept,
especially in the United States, is a trajectorintdégration and assimilation. A teleology
that, as Clifford has argued, is specifically cedtctory to the diasporic experiente.
Kalra, Kaur, and Hutnyk further argue that diaspieraot ‘static’ like immigration, and
cannot be understood as a ‘one-off event with iealional consequencéd.
Furthermore, from a relational perspective, immgr@and immigration are terms that are
top down; the immigrant lives and acts upon the@hahere they settfé.Whereas, the
diasporic relationships are best understood as teutlyn international, global, and
bidirectional. Thus immigration, immigrant, and spara are at once complementary and
competing discourses. Every member of a diaspora some fashion, an immigrant, but
immigrant cannot completely describe the experieacgubsume the implications of the

broader diaspora, of which the individual is a memlAs the concept of the immigrant

% Nikos Papastergiadiurbulence of Migration: Globalization, Deterritafization and Hybridity (John
Wiley and Sons, 2000)

% papastergiadid;urbulence 2000

% Clifford, “Diasporas,” 311

% Kalra, Kaur, and HutnykDiaspora & Hybridity,

9" Kalra, Kaur, and HutnykDiaspora & Hybridity,
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fails to completely encompass the Hindu Americdrdasnational experience, | continue

to prefer the use of the term ‘diaspora’ in liewottier terms.
AMERICAN HINDUISM IN DIASPORA

One of the important aspects of the study of thaddi American diaspora,
particularly in the early years of the field, wdse tadaptation and definition of the
community within the American context. Contrarypmpular discourses on the notion of
American immigration and integration, scholarshgs lrepeatedly found that religion

gains significant import in the diasporic cont&This is true, as Williams argues:

Religion is a powerful scheme for sacralizing theneents of identity and preserving
them through the identity crisis that are endemi@migration ... Then, as a group is
formed based on the similarity of remembered pasigjious affiliation becomes the
creation of and affirmation of a peculiar, sepaidémntity *°

In fact, unlike previous waves of European immigsaim 19" and early 28 centuries

that sought to rapidly ‘Americanize’ through assation and aculturalization, Hindu
Americans have taken a distinctly different pathheTtransition to a pluralist,
multiculturalist society in the 60’s and 70’s folong the civil rights era actually
encouraged immigrants to retain their religioustits® In fact, Kurien argues that
becoming more religious, even if one does not kgelém the dominant American
Christian faith, can be seen as part of the ‘Anaarization’ procest™ In hypothesizing

why Hindu immigrants report being ‘more’ religioud/illiams offers two arguments;

first, many immigrated as students and have sulesglyu become householders

% Kurien, A Place

% Raymond Brady WillamsThe New Face of Hinduism: The Swaminarayan Religi@mbridge:
Cambridge Univ. Press, 1988) p.273

1% joshua Fishman. The Ethical Revival in the Uniftdtes: Implications for the Mexican American
Community. InMexican-Americans in Comparative Perspectiw¥slkar Conner ed. (Lanham: University
Press of Americal985) p.344, WillamsThe New Face54

101 Kurien, A Place,
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interested in passing their traditions on to tlekitdren; secondly, the absence of trained
religious specialists has placed the burden orHiaglus to create and sustain their own
religious institutions®? It should be noted that Williams also acknowleddhat
immigration offers the individual an opportunity byeak their ties with religion and
reformulate then®®

The opposing pressures on diasporic religion diteh the means through which
to negotiate identity and create community as veall the opportunity for creative
reformulation of religious ties has lead to sigrafit adaptation of Hinduism in the
American milieu. Bauman identifies three major ttenn the development of American
Hinduism: ecumenization, congregationalization, aingal adaptation®® Each of these
particular trends reflects very specific respongesertain pressures. Keeping in mind
that Hinduism is, as Vertovec describes it, an fawalleable thing,” there has been a
general trend in India as well as the United Statsards a more ecumenical
Hinduism?® In the United States the trend toward ecumenicadiism has been
characterized by an emphasis on Sanskrit and Bnglier regional languages in ritual
and practice. It has also united “deities, rituaksgred texts, and people in temples and
programs in ways that would not be found togethdnlia.” This process has tended
towards a certain homogenization of Hindu belieid @ractices that brings Hinduism
more in line with the dominate religious doctrire#sChristianity and other monotheisms.
For example, Narayanan found that many Hindu e{itess the author puts it “yuppies”)

are fostering a ‘generic Hindu’ that asserts: Hisduis a way of life and not a religion,

192\yjillams. The New Face}7/279
193 willams. The New Face3

104 Bauman, “Out of India,” 3-4
195 vertovec 2001, 1

198 willams. The New Facet0,41
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Hinduism is a tolerant faith, Hindu rituals hav@en meaning that promote better health
and safe surrounding’ This process has promoted a significantly ovelpéified notion
of Hinduism. Yet, this ecumenical Hinduism has se®&reasingly vociferous support
from the VHPA and its affiliate organizations likke HMEC!®® This pattern of
ecumenicalization of Hinduism is a significant atpe the HMEC’s work analyzed later
on. While the speed of this process in the UniteateS is significantly accelerated, it
remains an ongoing process in India as well and rigae Hinduism’s innovations in this
area are notable more for the tempo of changerrttha their novelty®®

The second trend towards congregationalism in thited States, however, has
no precedence in the Indian environ. Typically, dtis in India visit the temple
sporadically, performing most worship and ritualghim the homé?!® Mandirs in the
United States have become significantly more ingyargs centers of weekly worship
and community than their Indian counterparts. Reshanost interestingly, the
development of the temple as place of congregdtiwaeship on the weekends, a pattern
with absolutely no Indian precedence, is certaanyaspect of the ‘protestantization’ of
American Hinduism and the pressure to conform tevaiting Christian religious
practices**

Another aspect of the rise of the American mandid aongregationalism has
been the difference in the American mandir itsalfhere Indian mandirs are

predominately privately established and endowednhosome cases maintained by the

197 vasudha Narayanan Creating South Indian ‘Hindupdience in the United States. M Sacred
Thread: Modern Transmission of Hindu Traditionslidia and Abroad.Raymond Williams ed. (New
Delhi: Munshiram Manoharlal Publishers, 1992) p.174

198 Bauman, “Out of India,” 4

199 Bauman, “Out of India,” 5

19 Bauman, “Out of India,” 7

11 Ccoward,Religious Diaspora7 & 278.
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government, the American mandir is most often dgwed through a cooperative
community effort. Eck finds that these mandirs dull a traditional Judeo-Christian
pattern characterized by incorporation, electionaaf executive board, soliciting of
volunteers and conducting fundrais€rsOnly in the face of this pattern of mandir
construction does the HMEC make sense as a forurthéolay Hindu executive board
members to discuss shared concerns facing Hinduridams. In this sense the HMEC
very much represents the next step in the congoegdization and ecumencalization of
American Hinduism, as its existence is only madssjide through these trends.

The third aspect that Bauman highlights - ritualagdtion - is akin
ecumenticalization as it is not unique to the dimap but the process occurs at a
comparatively glacial pace within India. The adoptor adaptation of traditional Hindu
rituals in the American context is a product of muous pressures. For example, the
adoption of congregational worship discussed alveflects attempts to bring American
Hinduism into sync with other American faiths. Sordeanges reflect the different
patterns of work and life in the United States thequire ritual adaptatiors® The
change in timing of certain rituals, as Hinduisnsdxsa great deal of ritual efficacy on the
astrological timings, is not insubstantial. Samakaror life cycle rituals, are another
significant site of change and adaptation. Evenindia the number of samskaras
observed has generally decreased, but in the UiStates the number is even more
select™™ This is due in part to the link between many of $amskaras and Indian

geography. However, several scholars have notethpts to insert American geography

12 bjana Eck. Negotiating Hindu Identities in Ameri¢a The South Asian Religious Diaspora in Britain,
Canada, and the United Stat&x Harold Coward et al. ed. (Albany: SUNY, 200008 & 226

3 willams. The New Facd3

4 willams. The New Facd3
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into rituals**® The importance of the adaptation of certain sanaskfor the United States
or generally for the diaspora is one of the maitiatives of the HMEC.

It is important, however, to keep in mind theseaitadaptations are not without
their limits. Even with these localizing adaptasonf American Hinduism’s sacred
geography, there are limits to the innovation. Astgvec notes, most Hindu Americans
continue to look to India for authority and ‘tradit.”**® More significantly, many of
these adaptations have been spontaneous and icgepennovations and not part of a
collective movement. This is where the effortsited HMEC become more interesting as
they represent a collective action on the part ofeAican Hindutva to provide certain
frameworks for Hindu ritual in the United Statesurfiing back to Vertovec’'s emphasis
on authority and tradition both stemming from Indiee HMEC’s connections with the
VHPA and thus the VHP are instrumental in lendilegtain authority to its work that

individual mandirs or religious figures typicallgmnot capture.
M ULTICULTURALISM

Another significant influence in the developing Amean Hindutva movement is
America’s particular brand of multiculturalism. Migllturalism, formally adopted as
national policy in Canada and Australia, has néean the official policy of the United
States, yet the recognition of the diverse backgpswand cultures of its citizens and their
“need to be publicly acknowledged and valued” hasrba standard tenet of American
policy making for over a decad¥. Multiculturalism can be understood as a policy and

cultural paradigm that institutionalizes ethnicégd organizes groups “on the basis of

15 willams. The New Facd60 (a priest inserts the Mississippi in a lissatred rivers or the location of
the Penn Hills temple at the confluence of threers)

18 yertovec,Hindu Diaspora,161

17 Kurien, A Place,3
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cultural similarity and to have ethnic represenesgi ‘speak for the community’ and it
concerns.**® Multiculturalism is to be understood in oppositiom other systems of
organizing difference, such as pluralism, in iteglées to power, class, economics, and,
most importantly, racism in contemporary United t&ta Zizek describes American
multiculturalism as “a racism with a distance,”specting’ the Other’s identity, thereby
imagining the Other as self-containeduthentic’ community towards which the
privileged, universalist multiculturalists maintairdistance’®

This formulation of multiculturalism is certainlight-years away from the vision
promoted by its proponents. Yet, multicultural ealian is embraced within schools and
educational programs. Politicians and politicalur® engage in multicultural discourse.
Especially the media, a particularly powerful iflice on the American ‘common sense’
routinely use racial, religious, or ethnic ‘figuesds’ as ‘representative’ of community
sentiment, simply based on a real, or perceivednection with the ‘culture’ of the
group in question. American multiculturalism is y@nuch a response to pressures from
below, from minority groups, for power and reprdaénons that were ‘recomposed’ by
the elite into the racist gesture from abdffeEnsconced within this subtle racist
formulation are the highly bound and static notiohgulture, notions that are embraced
and exposed by groups like the VHPA.Anderson recognizes that this form of

multiculturalism supports anti-democratic, reactign forces more than reformative

18 Kurien, A Place 3-4

119 5lavoj Zizek. “Multiculturalism, or, the Culturabgic of Multinational CapitalismNew Left Review
215 (1997): 44 emphasis added

120 Mathews and Prasad, “Protean Forms,”

121 Terence Turner. “Anthropology and Multiculturalishat is Anthropology that Multiculturalists
Should Be Mindful of I1t?"Cultural Anthropology8 (1993).
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movements “[creating] a serious politics that is tite same time radically
unaccountable®?

American multiculturalism should therefore be wuistieod as a politicizing force.
Ethnic groups engage in multiculturalist discourgesnically founded in the libratory
logic of the civil rights movement, to petition pewat a local, state or national level. It
has played a significant role in fostering a paittc brand of recognition politics from
the American Hindutva movement. Fraser, in writiog the politics of recognition,
explains how the dynamics of multiculturalists pof undermines its own positives
goals:

The identity politics model of recognition tendsalo reify identity. Stressing the need
to elaborate and display an authentic, self-affigrand self-generated collective identity,
it puts moral pressure on individual members tonfaon to a given group culture.
Cultural dissidence and experimentation are acoghglidiscouraged, when they are not
simply equated with disloyalty. So, too, is cullurdticism, including efforts to explore
intragroup divisions, such as those of gender, a@yuand class. Thus, far from
welcoming scrutiny of, for example, the patriarchhnds within a subordinated culture,
the tendency of the identity model is to brand stgtiques as ‘inauthentic.” The overall
effect is to impose a single, drastically simplifigroup-identity which denies the
complexity of people’s lives, the multiplicity ofieir identifications and the crosspulls of
their various affiliations. Ironically, then, thelantity model serves as a vehicle for
misrecognition: in reifying group identity, it endy obscuring the politics of cultural
identification, the struggles within the group fdve authority — and the power — to
represent it. By shielding such struggles from vig¢tws approach masks the power of
dominate fractions and reinforces intra group datiam. The identity model thus lends
itself all to easily to repressive forms of commarianism, promoting conformism,
intolerance and patriarchalism... Seeking to exematthentic’ collective self-
representations from all possible challenges ingbblic sphere, this sort of identity
politics scarcely fosters social interaction acratifferences; on the contrary, it
encourages separatism and group encl&ves.

Kurien’s own work on the Hindu American diasporacars with Fraser’s argument. In
particular she posits that where religious orgaiona become the means to formulate
community and identity in diaspora “bonds betweereligionist belonging to the same

ethnic group are strengthened” while, simultangouisteraction with other religious

122 Anderson)magined, 74
123 Fraser, “Rethinking,” 112-113
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groups of the same nationality decre&8eMoreover, secular organizations tend to be
weak or de-facto representatives of a dominargimels group?®

The racism experienced by Hindu migrants to thaddhStates has an important
effect on the formulation of the diasporic identasunia and Prashad argue that, when
confronted with racism, Hindus seek internal meemseconstruct their dignity, often
returning to, ironically in the case of white supagist racism, their Aryan heritalf@.
The success of Indian immigrants affirms this imagi racial hierarchy, where Indians
are the model immigrants, successful and rich,gjpesed against the Blacks, who are
unsuccessful because they ‘chose’ tdB&ut multiculturalism’s restructuring of racial
identity is more significant than this in the cadeHindus. For Indians, to identify with
Hinduism in the United States is to bask in thee@ualist visions of an ageless
civilization, muting the ever-present racism withygbne glories. Thus, as
multiculturalism serves to sanitize cultural difaces beyond interrogation, Hindus “can
take pride in being placed within the trim precinof a pluralist society'*® Negotiating,
and capitalizing on the American multiculturaligielitics, Hindutva’'s successes and
strategies are made more intelligible within traglitionally well-educated and successful
diasporic population.

American multiculturalism and its politics of recogon are essential to the
success of the American Hindutva movement and tbek vof the HMEC. Where
multiculturalism encourages particular expressiofisethnicity, privileging religious

expression, it also encourages consolidation anfbramty amongst diasporic groups.

124 Kurien, A Place,7

125 Kurien, A Place,7

126 Mathews and Prasad, “Protean Forms,” 524 (quatasunia and Prashad 1998)
127 Mathews and Prasad, “Protean Forms,” 521

128 Rajagopal 2000: 472
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The transnational Hindutva movement is perfecttyated to engage in this particular
brand of identity politics by appropriating liberalvil rights and multiculturalists

discourse to further their particular goals witthie United States and in India.

THE HMEC - AN AMERICAN HINDUTVA

Above | sought to establish the objective and iécal foundations for the
following case study of the American Hindutva ahé HMEC. The Hindu American
diaspora, shaped by immigration policy was drawedpminately from the high-caste,
upper and middle class segments of Indian socibiy, essential core of the Indian
Hindutva support base. Thus, already either adlkerenthe movement’'s ideology or
generally receptive to the claims of Hindutva, theeew Hindu Americans joined a
burgeoning Hindu diaspora.

As the scholarship regarding diaspora and religias repeatedly demonstrated,
diasporic peoples often turn towards religion aseans to formulate community and a
sense of belonging in their host society. Thissigegially true of Hindu Americans due to
the pressures of American multiculturalism towaegpressing ethnic identity in terms of
religion. This new expression of Hinduism represeat process of innovation and
adaptation of tradition and ritual from the Indi@mtext to the diaspora. This is a process
that is distinctly transnational, where flows otlividuals, ideas, and materials between
India and the United States have maintained anidresdt American Hinduism even as it
has adapted to the peculiar pressures of Amerifsan |

This process has been coupled with American nuliticalism representative
identity politics. This policy norm encourages ethgroups (often along religious lines)

to coalesce into ‘authentic’ blocks. This is notyoan efficient strategy for asserting
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claims towards the State, but also as a meansdotiage identity with the majority, a
means to claim one’s ‘American’ identity.

It is within these unique circumstances that tleddtva movement has been able
to not only establish itself, but demonstrate aprigssive pattern of growth. Over the last
half century an increasingly assertive Americanddia movement has formed. This
movement, while not representative of most Hindu eficans, has had significant
success in speaking for Hindu Americans as an éatiti cultural spokesperson. The
particularly interesting aspect of the American diitva movement is how it has adapted
its particular ethno-nationalism and conditioneds thithin the broader American
multiculturalists framework.

We turn to the HMEC here as prime example of AoariHindutva and its
adaptation to the context of the American Hindusdaa. The following sections will
first provide a basic outline of the HMEC, its loist, and its agenda. The last two
sections will focus on two of the HMEC’s major iatives; the teaching of Hindu history
in American primary schools, and the developmentvad handbooks for important
Hindu samskara rituals in the diaspora. The fiestisn on Hindu history will outline the
particular agenda within the history lessons and Hee HMEC andHinduism Todas
work is couched within the American multicultur&dislogic. The second section on the
samskaras will outline the basics of the manuald establish their significance as
artifacts of a broader ecumenicalization of Ameriednduism.

Taken independently, the work of the HMEC couldsben as a relatively benign
example of an immigrant religious organization. loer, as | have sought to show

earlier, it would be naive to isolate the HMEC atsdwork from the broader Hindutva
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project, a project that has had a violent and tieditimpact on the Subcontinent. The
potential consequences for Hindutva’'s hegemoniccetiationalism success in the
diaspora could not only change how Americans undedsHinduism, but also serve to

bolster and white wash Hindutva’s actions in Inaavell as abroatf’
THE HMEC —A HISTORY AND OUTLINE

The HMEC was established in 2006 by a cadre ofadéeldl VHPA members with
the intent of “[sustaining] Hindu Dharma through mdas™*° The following excerpt
from a 2009 HMEC brochure outlines perhaps the nmegortant challenge to sustaining

Hinduism in the United States:

These are Dhruva and Arundhati. They are two ofdhess of thousands of Hindu
children growing up in USA. Bright stars! Ready agatjer to fulfill their destiny. They
are Hindu Dharma's gift to America. But a gift wpag in an enigma and left unopened
till now. What can the Hindu-American do to un-wrtjis marvelous gift? You, as a
leader of Hindus in USA have contemplated over tfuisstion for years. Your ideas are
valuable and innovative. It is time for you to shamour wisdom with others. So that
together, we can un-wrap the enigma and offer ghiatless jewel to those for whom it
was meant:**

Dhruva and Arundhati are presented as the “chadfen§the HMEC - how can Hindu

Americans approach, educate, and connect with ¢we generation of youth born and
raised in America? While there are numerous otbacerns addressed within the HMEC
conferences, this remains the driving force belandajority of the presentations and in

much of its publications.

1291 remind the reader of Biju Mathew’s work on thiéelscing of UK condemnation of the Guijarat
pogroms by concerted efforts on the part of Hindmstituencies in London.

130 Shardanandivhy to Compete2009

131 Translating Swami Vivekananda’s Vision into Real{Hindu Mandir Executives’ Conference 2010)
Brochure (This particular except comes next tocdupé of Dhruva and Arundhati, a young boy and girl
approximately 4 to 5 year old. They are dressesdhat can described as formal, perhaps ‘Sunday Best”
would be an apt analogy, clothing . The girl appaarbe tying a string, sometimes called a ma# cakhi
among other names, around the boy’s right wristaditional Hindu custom.)
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On one level, the general fear held by many fiestegation immigrants regarding
whether or not their will children remain practigifdindus is part of a broader project
recognizing that American Hinduism as one thatckkd a clear, well —defined collective
[identity, fragmented] along regional, sectariard ajenerational lines‘** Indeed, the
preoccupation with the segmentation of Americanddism is very much a mirror of the
discourse of the VHP in Indi4® However, under the different pressures and canstra
of the diaspora, the Banyan Tree metaphor repetiiedighout HMEC and VHPA
documents is especially fittiig® In the diasporic context, traditional divisions aéss,
caste, and politics faced by the VHP in India aBratively less pronounced. Indeed, the
diaspora, as mentioned above, presents fertilengodor the VHPA’s banyan tree to
take root.

The second generation, as the HMEC sees it, fageefaundly different set of
challenges than their parents. Moreover, theselesigds are ones that their parents,
mentors, priests, and peers have no real experianfeeing. They are often children of
parents that lived their formative years in Indna dave little in the way of strategies and
tools for explaining their heritage to their chédreffectively. The HMEC points out in
particular that most second generation Hindu Anagischave not lived in India for any
substantial period of time and must be inculcatéd Windu doctrine and dogma in ways
that their parents were ndt> First generation Hindu Americans, having beenechis
the midst of Hinduism in practice, are often abasl when faced with how to pass on

traditions that were constituent parts of the falmi life when they were growing up.

132 Umesh Shukla*Nourish and Sustain Hindu Dharma through mandirsiéll Institutions” Power Point
slide show presented at th& Annual Hindu Mandir Executive’s Conference, Homst6X, October 2010
133 Jafrelot,Hindu Nationalism1997

134\/HPA, A 38 Year Journey,2009 and Shukld/lessage from the Convention Conve26ér,0

135 Shukla,Nourishing and Sustainin@009
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There is simply no primer for the commonsense effitst generation, and if there is, it
is hopelessly inadequate to deal with the challengklife in the Hindu American
diaspora. Additionally, as this first generationeggits ability to support the temple
community will diminish and even transition from pgport to dependency. Since
mainstream Hinduism does not proselytize, mandirstrmaintain devotees through the
generations to ensure a healthy mandir commundyaareliable source of support.

The VHPA has, through various initiatives e.g. HHHSS, attempted to expand
its influence, especially with Hindu American youtrounding the HMEC marked a
recognition that mandirs are a critical ‘distrilmuti point’ for VHPA ideas. In fact, the
HMEC sees the Hindu mandirs are the “only instiogi in the US that can address [the
second generations’] needs in a tangible wadyThus, the HMEC has moved to position
itself as a resource and a leader for the broad@dmcommunity, especially with regard
to Hindu American youth. Indeed, it is the HMEC ttlsaeks to craft a motivated and
experienced community of mandirs that will offefféetive and timely leadership to the

Hindu-American community™®’
GROWTH :

When HMEC held its inaugural session in Atlantapfge, it was comprised of
57 different Hindu temples or cultural organizasort should be clear that while the
HMEC is ostensibly a “mandir” oriented conferende,regularly includes cultural
organizations, Hindu focused publications, and @asions like the VHPA and at times

the VHP. According to the data supplied by the VWkhd HMEC, the conference has

136 Shukla,Nourishing and Sustainin@009
137 Shukla,Nourishing and Sustainin@009
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grown over its seven annual meetings to its 2048 bi approximately 350 participants
and over 100 organizations.

While the early reports on meetings documented HPX press releases were
very specific about the numbers of participants amdanizations, later meetings,
particularly the last two, the reports became iasiggly vague. Specifics have given way
to estimations and approximations. This could bap$y a result of the blossoming
number of participants and the simple logisticeainting and keeping track of the large
conference. On the other hand, it could be attedbuib an increasingly less diverse
attendance and a desire to present the organizagistrong and growing. It is, however,
interesting that this increasingly vague use of bers in reporting does correspond with

significant drop in the number of organizationstiggrating in the 2010 meeting.
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REPORTED HMEC ATTENDANCE BY
ORGANIATION AND INDIVIDUAL
PARTICIPANTS
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Whatever the change in how the VHPA has chosereport on the HMEC's
meetings, it is clear that while the number of orgations and mandirs involved peaked
in 2008/2009, the number of participants from eadanization has continued to rise
steadily. It is fair to say, with the peak in refgar participants at the 2012 meeting

surpassing 350, that organizations and mandirs lthaé remained involved with the

138 Numbers compiled by author from the following sms:

“Press Release: First Hindu Mandir Executives' @mrice” Hindu Vivek Kendra
hvk.org/archive/2006/0606/80.html accessed on 922/
http://hindusawake.com/Hindu%20Community%20Annoumeets/hmecconference2a.html accessed on
9/12/12

Shukla, HMEC Update,”2010
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HMEC have deepened their commitment to the conéerEfl On the other hand, one
important variation in any national conference likat of the HMEC is the importance of
geography when it comes to organizations and iddais attending. However, the
HMEC has held its conferences in locations thatehbgavy concentrations of Hindu
Americans per capita compared with similar US sitf@ So, there is likely to be some
variation based on practical concerns of cost, tmmel distance of travel. The increasing
participation of individuals again leads one to dade that regardless of the location,

there is general trend of growth in the HMEC coefee.
GUIDING PRINCIPLES

Founded as an initiative to bring Hindu mandirsoasrthe United States into
conversation, the HMEC represents more than a simpssion statement. Its agenda
reflects an interesting amalgam of broader cultyhtforms and practical policy
concerns. As the HMEC has grown it has evolvedaw It defines itself. Returning to
the 2009 conference pamphlet that featured DhrunbAaundhati, the HMEC defines
itself as an “initiative seeking development of etk between the executives of all
Hindu mandirs of America'®! This network, it continues, will seek “ways of Aocing

Hindu Dharma’ssanaatanvalues in the ears of coming generations and roleish

139 Extrapolated from repeated participation by praninmembers (need to add chart of who’s who and
participation) This is evident from several vantgmmnts: The number of individuals sent from each
organizations must have risen as the number oficgebts has increased while the number of
organizations has remained static or declined 22068. Additionally, the number of participantsrfriey
groups, such as Hinduism has evidently increagedy fa single representatives in the 2006-2007s(it i
unclear from the 2008 to 2010 sessions how manseseptatives were sent biinduism Todayto the
three representatives in 2011 (cite photos frookdi website). Furthermore, the introduction ofrsgor
mandirs, mandirs that offer space, materials, addzidual support to each conference marks a saif
investment from that temple in the HMEC's projdadth in time and treasure.

140 5ee “demographics” section and Bose, “Hindutvaoair”

1412009 pamphlet
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mandirs can play to make that happ&f.Essentially, the HMEC seeks to use the mandir
as a means to reach more Hindu Americans, engagsothmunity, both Hindu and non-
Hindu, more actively, and mobilize the second amddtgeneration Hindu American

youth.
FORMAT

In practice, the HMEC mirrors many corporate tnagd, retreats, or conferences.
They are mostly held in major hotels with confeeefacilities, usually at an airport or
near one. Lasting two to three days, the conferesdgpically divided into general
sessions with optional breakout meetings for défferinterest$?® Beyond the speaking
programs and discussion groups, the participardaswalcome to participate in yoga
group sessions and meals are included as paré aftfiference fee.

Either local pandits or participant speakers gdhyempen each session with a
prayer. These prayers or mantras are generallyeoffen Sanskrit and are non-sectarian
or are oriented to Hindu unity. While it is not@e, generally participants are wearing
traditional Indian clothing: women are generallyaneg saris and men, when not in the
typical kurta-pajama, dress in business casuameSdindu monks are dressed in Saffron
robes, most notably those affiliated with the Kattindu Monastery andHinduism
Today

Beginning in 2009 the HMEC incorporated local masidis sponsors. In some
cases single temples would act as hosts, or likkarcase of the Austin HMEC meeting
in 2010, several temples cooperated to supportdhérence. This certainly brought in a

great deal more participants as each sponsor tegeplerally offers more volunteers than

1422009 pamphlet
1432010 HMEC Agenda.
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a temple that would be traveling a greater distamzk paying for each participants’ spot
at the conference.

The conference schedule, while varying from yeaydar to some extent, does
feature certain perennial speakers and topics. Memyeghere is a certain amount of
variety as each attendee is invited to speak, dwssion, or help in a myriad of other
ways™** A committee of VHPA activists organizes the HMEQsnferences. The
speaking line up typically hosts a significant n@mbf VHPA affiliated speakers, but
there are numerous speakers that have contribatdtetHMEC conferences that share
no particular connection with the VHPA or its Hirda politics. Rather, most speakers
and most content discussed by the HMEC are relgtaeolitical. It would be easy to
dismiss the influence of Hindutva upon the HME®rie did not follow the proceedings
and recognize reoccurring themes.

The nature of HMEC’s annual conference structureessitates the creation of
committees and delegation of work outside the patara of the conference proper. The
conference has a multi-tiered system of adminisinednd committees that continue after
the end of the conference to arrange and plan ¢le gonference as well as deliberate,
plan, and execute initiatives furthering the HME@sals. Subcommittees organized
under the auspices of the HMEC have been respengiblthe publishing of thélindu
Antyeshti Samskdrandbook, directed towards teaching Hindus hopréperly observe
death rituals for loved ones while living outside India.**> This committee has also
worked on a Wedding ritual guide, with special eagid on exogenous wedding

ceremonies (Hindu/Non-Hindu marriages,) and hapgsed general guides to living in

144 hitp://mandirsangam.vhp-america.oagtessed on 9/12/12
145 Antyeshti Samaskar report 2009
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the Hindu Diaspora?® | would argue that, based the nature of the miatiip expressed
through the presentations and online materials @& Hinduism Todayshould
certainly be considered a de-facto HMEC working nuottee, charged with the
production of their history lessons and educatianaterials. For the most part these
subcommittees are responsible for a majority ofititgatives proposed and pursued by
the HMEC. This model of leadership and working cattees may not be entirely
sustainable and the HMEC has been seeking a pentnaatonal office!*” Pushing for
financial stability, the HMEC also wants to establan endowment that would support

its permanent national employ€e'és.
HMEC INITIATIVES

It would be a mistake to compartmentalize the HME&E merely a political
animal. While its end goals are certainly ones ofsolidation and mobilization, its
appeal to Hindu Americans and mandir executiveaush more broad. The diversity in
the HMEC's initiatives further demonstrates certaimilarities between itself and its
Sangh network in India as well as certain pecuisigencies of a diasporic religious
community. Many of these initiatives are worthy tbfeir own individual research
projects, but recognizing the constraints of thisjgct and my argument | will limit
myself to briefly outlining some of the major pragrs. These are helpful to
contextualize the HMEC’s other work as well as destate the diversity of their
charge. It can be far too easy to lose the inhatesbnance within such a diverse group

when one is seeking to extract and analyze therenbe of a particular ideology like

146 Antiyeshti Smaskara report 2009
147 Shukla,HMEC Update, 2010
148 Shukla,HMEC Update, 2010
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Hindutva. Therefore, the short descriptions thdlove are meant to demonstrate the
diversity of missions and motivations that existnin the HMEC. Yet, it should be kept
in mind that all of these initiatives are marked tineir collective and collaborative
natures, from health insurance pools for mandiegtsi and employees to distributing
Gitas in motels and hotels. They are always seekogcreate a broadly based

interconnected Hindu American community.
HEALTH CARE:

The collaboration on health care insurance imgresting example. The issue of
growing healthcare costs is certainly on the minmdsmost Americans and Hindu
Americans are no exception. From the first meetm@006, the HMEC resolved to
establish a shared health care initiative. By 2@08ational insurance company had been
selected, and a policy establisHétThe policy adopted requires 1000 paying members
to go into effect, but as of the 2009 meeting cathput 100 members had paid dids.
The failure of the program to gather enough pandiots certainly points towards the

challenges faced in such financially intensive almdirations.
GITA DISTRIBUTION :

Another peculiar initiative sponsored by the HMB&s been the distribution of
the Bhagavad Gita in hotels and motels across the W8ulRr, in the sense that it
follows the framework of the Gideon’s bible distriton. This project, in part, is made
possible by the significant portion of motels ownleg Indians in the US, HMEC

presentations cite some 60% of all motels in the &8 owned and operated by

149 Goel, Lalit. “Health Care Med-Pool Plan For Hinderiiples and Cultural Organizations.” Power Point
slide show presented at th® Annual Hindu Mandir Executive’s Conference, Limtinn, MD, September
2009

%0 Goel,Health Care, 2009
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Indians®®* In an interesting movement of the 2010 presemtatio the Gita project, the
presentation displayed a photo of the Gita sidesidg with the Gideon bible in a hotel
room bed stand draw&? The project has even gained national attentiorh vain

interview of the project coordinator reportedlyaamged by CBS>*
EDUCATION :

Another initiative, one that already has made heesl in the national media, is
the HMEC's advocacy for textbook ‘rectification.’h® most famous campaign in
California for the wholesale redaction of majortpair Indian history in the California
schools history books grabbed national attentiogaiA it mirrorsHindutva'’s attempts
through the VHP and BJP to change the Indian sshbisitorical curriculunt®® The
HMEC supports the production, distribution, and oéspecial ‘Hindu friendly’ inserts
to world history books. These inserts emphasizeatieg glory, and global influence of
Hindus, while simultaneously concentrating on theaties experienced by Hindus at
the hands of Muslim&° The redaction of Gandhi’s assassin Godse’s asamciaith the
RSS and Hindutva causes is also a common trope ifiluiva history">® These
“discrepancies and inaccuracies,” as one spealsrtbam, harm the pride of the Hindu
American, and the HMEC is committed to providingdership in how to address these

problems through local political meal?.This is yet another instance illustrating the

151 Akrunath Dasa and Milan Doshi. “Bhagavad Gita Fbotels and Motels.” Power Point slide show
presented at thé"4Annual Hindu Mandir Executive’s Conference, Lirmthin, MD, September 2009

152 pyri, Bhagavad-Gita for Hotel2010

133 pyri, Bhagavad-Gita for Hotel2010

14 \Wiswewaran, “Hindutva View,” 103

135 Arumugaswami, “Textbook Controversy,” 2007

1% Arumugaswami, “Textbook Controversy,” 2007

157 Shetkar Text Books2010
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HMEC'’s desire to serve as a resource for politngzHindu American concerns — fore

fronting these concerns influences the politica ltcal and national level.

THE HMEC AND HINDUISM IN HISTORY

The relationship that Hindutva shares with hist@rylong and rather complex.
The HMEC'’s preoccupation with correcting and suppmating American textbooks is
part of a larger campaign to change the way SousimrA history is taught and
understood. Through this, the HMEC and the Amerigamdutva movement generally,
seek to shape the meaning of Hindu identity in Aczewhile appealing for recognition
within the multiculturalist framework. As the HME&@ntemplates and attempts to shape
this (re)presentation, they are essentially seetarghape the diaspora. As Kurien puts it,
“history therefore is seen as much more than adeana& matter — it becomes central in
the defining the “essence” of a cultur@ To author this, ‘essence’ is to shape the
American perception, and in a powerful way the s Hindus’ perception of Hindu
Americans and the diaspora. To make this argunintever, requires tracing themes,
approaches, and discourses from the Subcontiné@dat¢amento and beyond. Therefore,
before approaching the HMEC’s work, | will briefexplicate certain key controversies
and events that will help define the Hindutva moeatis stratagem and agendas. Once
defined, the similarities and patterns of the HM&@ork will demonstrate not only the
expanding reach of Hindutva, but its attempts tapshwhat it means to be a Hindu-
American. Ultimately this section will conclude Wita distillation of the HMEC'’s

strategy for its history campaign.

158 Kurien, A Place,163
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V.D. SAVARKAR —THE HISTORICAL HINDU

Perhaps one of the most interesting examples diudva’s concern with history
and its meaning can be traced to the man who cdheeterm Hindutva, V. D. Savarkar.
Savarkar was an anti-colonial figure, leader offiredu Mahasabha, and the intellectual
father of the modern Hindutva movement. Savarkaosk was steeped in history, often
used as a means to a political end. From his 190%,wlrhe Indian War for
Independencedp his later activism and the publicationwho is a HinduSavarkar was
preoccupied with history and historiograpfiy. Aparna Devare, writing on the
development of modern Hindu identity, addressesdhe of history and historiography
in Savarkar's formulation of Hindu identity andetefore, the Hindutva moveme'f?.

This is a particular problem for Hindus, and powit major concern for
Hindutva’s adherents both in India and abroad, @& of the core questions for the
movement is ‘who is a Hindu?’ The vast diversityHihduism and even the historical
construction that is “Hinduism” has led some scieota argue that even the notion of a
unified entity such as Hinduism is a misnortférDevare argues , using three particular
Hindu theorists, that the current debates that haged between secular historians, both
in India and abroad, and Hindu Nationalists are emtirely novel. Rather, the British

introduction of Western historical thought, partanly the “objectivity” and separation

159V.D. SavarkarThe Indian War of Independent®57.(Bombay: Sethani Kampani, 1949)

10 The importance here is the notion of a Hindu idgnas it lies at the heart of the question of tiha
means to be a Hindu American, as everyone mustrsiaahel first what it means to be a “Hindu.” Devare
explicates a particularly interesting developmédniree means of defining Hindu-ness thaHiridutvaand
in doing so, dovetails rather neatly with discussiof diasporic identity in the United States.

'81The origin of Hindus to mean people living beydhd river Hind, and later the British creation lét
term Hinduism to describe certain religious pragits more an act of colonial fiat than accurat®kststic
reasoning. See Nye 2001 for a discussion of thelenes presented in using ‘Hinduism’ or ‘Hindu’ as
monolithic unified concept.
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between history and myth and religion, sowed tleglsdor Hindu nationalist to engage
in this historical “discursive spacée®?

This is puzzling, since history and historical thbty at least in the traditional
Western historigraphical sense, have held littlepantance in the Indian context,
especially within Hinduism, prior to the coloniatae Devare ultimately argues that,
regardless of the differences in the applicatiommaidern historical thought, “religious
practices and thought were subject to a histomeade, which placed these ideas and
practices solely in the realm of the ‘seculdf® Critical to understanding Hindutva’s
relationship with history is the work of V.D. Sakar and how he approached religion
through the gaze of history. His approach to Hieduias an ‘object’ of historical study
rendered it inert and relevant only as its basisttie potent formation of the Natioff
This formulation of nation/religion/history is oieat resurfaces with the diasporic study
of American Hinduism as ethnicity and religion ferte and inform upon each other.
Savarkar also, Devare argues, pushes for Hinduidme tore historically self-conscious,
a movement that remains one of the central concefridindu Americans and more
specifically the HMEC® This remains a key aspect biindutva, even in diaspora,
demonstrated by the conflict over the depictiondHofdus in American history books.
This will be address in detail later in the chapter

It is hard to play down Savarkar’s influence - as Hindutva movement as it
continues to survive, and expand within the Hindmekican diaspora. Devare

paraphrases Savarkar’s classic formulation of ‘indentity as:

162 Aparna DevareHistory and the Making of a Modern Hindu Sébigndon: Routledge Press. 2011) p.

3
183 Devare History, 9
184 Devare History, 9
185 Devare History, 9
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A Hindu, according to [Savarkar,] is not someoneovifelieves in the Vedas, or non-
Brahminic deities or follows certain religious ptiaes or customs’ but a member of the

Hindu race, whose holy lands are in Indicc?

Devare continues, positing that:

[Savarkar’s] main criteria is territorial and etbnclosely aligned with nationhood; all
those whose holy lands are in India, such as tklesSBuddhists and Hindus, are Hindus
(also Indians), but others such as Christians aunsdlilvhs have ‘divided loyalties’167

Furthermore, Savarkar’slindutva, the fundamental basis for the contemporary Hindu
nationalist movement, starkly contrasts with Hirsthuias a religious faith numerous
times in his writings. In fact, Savarkar commonked the Hindi phrasesanskriti or
cultural system” rather thasharmaor religion®® This is particularly interesting, as his
formulation has come into parallel with contempgracholarship regarding pre-colonial
Hinduism describing it as “less of a ‘religion’ antbre of lived behavior, a constellation
of cultural system&® The key distinction is that pre-colonial Hinduisvas less defined
and more amorphous, and Savarkar’s Hindutva isllyigtarved out of his nationalist

agenda.
NCERT AND CONTEMPORARY HINDUTVA HISTORIOGRAPHY

Savarkar’'s movement continues the work he begarosilra century ago by
generating competing versions of history “[reswftim political rallies, mob riots,” and
attempts to introduce radically revised historythewoks into Indian classroom& The
BJP has been accused, in its attempts to amendnindktbooks, of “talibanizing” or

“saffronizing” the education system through sombtieuand some gross changes to key

1% Devare History, 195
7 Devare History, 195
188 Devare History, 198
189 Devare History, 198
19 Kurien, A Place,163
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aspects of the history curriculutff. They have also made several attempts to introduce
“Vedic” sciences into the Indian post-secondarycadion system, including courses on
Vedic mathematics or Vedic astrolotfy. When confronted, the BJP responded by
arguing that they were only correcting errors ia tbxts to better reflect the values and
heritage of Indid"

Among the ‘corrections’ that are most importanthe Hindutva movement are
those concerning the Aryan invasion theory, thei/@eriod, and the historicization of
the great Hindu epics the Ramayana and the Mahatati&t The importance of the first
two remains in thédindutva’'s claims towards authority, particularly with regsirid the
state and Hindu ethnicity. As Savarkar circumsdilbéindu identity and the Hindu
religion within the language of ethnicity, the paveg said ethnicity to leverage certain
demands upon the Nation and the State remainsatriforHindutvathe claim of Hindu
cultural authority and precedence must be trace#t ttathe Aryans and that the Aryans
were, and always have been, from the subcontindit.as many linguistic,
anthropological, and historical analyses have atgtiee Aryans came from outside of
India, thenHindutvds claims vis. the ‘natural’ order of a Hindu Inds brought into
question:”® Hindus would become just as much foreigners adthglims and Christians
that they rail against. But, revisionists argud thiyans originated in India and migrated
out of, rather than into, the subcontinent.

This strikes at the heart of thdindutva ideology, espousing the notion of

“indigenousness,” or that “Hindus are the only abtbonous group in India and that

171 Kurien, A Place,164
172 Kurien, A Place,164
1% Kurien, A Place,164
174 Kurien, A Place,165
175 Kurien, A Place,165
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Hinduism is the sole and authentic manifestatiorindian culture and values™ The
Vedic age, dated 1000 to 1500 B.C.E. by most schdiat up to 3000 B.C.E. by some
Hindutva proponents, is the core of Hindu identgy, identity corrupted by a history of
decay and degradation by invad¥rsThis has been a repeated theme in the articulation
of a ‘Hindu hurt,” or the real or perceived hist@li damage, and corresponding shame, at
the hands of foreigners, chiefly Muslir®§.There can be little question of the efficacy of
these historical notions in motivating Hindus toti@t, even amongst the Hindu
American diaspora when one takes in to considerahe Ayodhya movement. Vividly
demonstrating the power of such a Hindutva stratéduy unprecedented destruction of
the Babri Masjidon December 6, 1992 was a global affair, botthenrhaking and in the
media. The result of a calculated and self-consceaampaign on the part of thiindutva
movement, its appeal spanned the globe. Ham Shila Pujarprogram, a campaign to
consecrate bricks for the building of the new Ramle that was part of the general
movement towards the destruction of Masjid, received bricks from 31 American cities
as well as significant financial suppoff.While not all of those that contributed money
and participated in thRam Shila Pujarprograms across the United States would have
imagined, or desired the events of that day, tpanticipation placed the power and

appeal of Hindutva’s histories on vivid display.
THE CALIFORNIA TEXTBOOK CONTROVERSY

The California textbook controversy is certainly thighest profile assertion of

Hindutva’s politics in the United States to datesdrves as a teaching moment for those

178 Kurien, A Place,139
17 Kurien, A Place,138
178 See JafferlotHindu Nationalist
1 Kurien, A Place,134
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in the HMEC concerned with the depiction of Hindus American primary and
secondary school history books. The Californialdegk controversy revolved around the
process of adoption, review, and amendment of dmuned materials used within the
California public school system. On a six-year tiota the California State Board of
Education reviews a single core subject; scien@hematics, reading/language arts, and
history/social sciences. In 2005, the subject upréview happened to be history and
social sciences. It should be noted that Califésnistatewide educational material
adoption program makes it one of the most sigmficaarkets for textbook producers,
the materials that they adopt are often picked ypmther states, counties, and school
districts that do not have the clout or resoureesidgotiate with textbook publishers.
Therefore, while this controversy was centered alif@rnia, its potential fallout could
affect classrooms and history lessons across ti@na

As part of standard policy, the State Board of Edioc makes potential materials
available to the public for review. The processyoallows for minor changes in the
materials, such as the rewording of a sentencesssom of part of a paragraph, and
changes or substitutions of pictures, charts, aplgs:®° Even so, rewording a sentence
or omitting one can change a great deal in thesfaod meaning extrapolated by the
students. During a public hearing in September @52 Jewish, Muslim, and Hindu
groups explained problematic facets of the materialvo major Hindu groups, the Vedic
Foundation (VF) and the Hindu Educational Foundat{6lEF) provided numerous
critiques of the textbooks propos&d.The Board initially supported most corrections.

However, protest from Michael Witzel, Wales Protesof Sanskrit at Harvard

180 Arumugaswami, “Textbook Controversy,” 2007
181 Bose Hindutva Abroad13
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University, along with numerous other diaspora gswsuch as the Dalit Freedom
Network, Friends of South Asia, Coalition Againsir@munalism, and the Federation of
Tamil Sangams in North America gave the Board fiiganit pausé®® The objections
raised by Dr. Witzel, backed by the signatures w#radlO0 other scholars in the South
Asian field, resulted in the Board’s rejection ofeo 20% of the suggestions by the two
Hindu groups. Over 70% of the edits, largely deefmexign corrections of basic errors,
were accepted by the State Board. The partial trejeof the VF and HEF's edits
resulted in a lawsuit filed by the HEF against 8tate Board. While an initial victory in
the state court bolstered the HEF's position, tikese was dismissed upon appeal in a
higher court.

In all fairness, the textbooks reviewed did contaiimerous inaccuracies and
offensive material. From the description of the ddilfenguage as being written in an
“Arabic” script to the insensitive title to a semtion vegetarianism, “Where’s the Beef?”
there was a great deal to take issue with. Ongquadted section on the Ramayana stated
that Hanuman, a major character in the Ramayanaagmapular object of worship for
many Hindus, as a “monkey King” whose love for take was such that he was present
whenever the Ramayana was told. This text then stskients to “look around — see any
monkeys?**® While these examples are certainly insensitive] serve as a rallying
point for those interested in the history contreydike the HMEC, some of the HEF and
VF's edits sought to interject more politically cgad and academically questionable

material into the California texts.

182 Federation of Tamil Sangams of North America, teetFrom Federation of Tamil Sangams to Ms.
Glee Johnson, State Board of Education.” Febru@r2006
18 Bose, “Hintuva Abroad,” 15
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These rejected edits have been characterized agopng a “a parochial view of
Hinduism” and rejecting the “historically constiedf’ Indian culture, characterized by
multiculturalism and religious pluralisti? Among these problematic edits were
alterations that would represent Indo-Europeandagg speakers, otherwise referred to
as Aryans, as indigenous to the Subcontinent. $hauld remind us of the previous
section regarding Hindutva’'s claims to the origafsHinduism, a foundational point in
their ideological framework. Another point, one ttlolsew the ire of the Dalit Freedom
Network, especially, was the HEF and VF’s effodgbrtray the caste system in “more
benign terms as an institution based on the divisiblabor” even asking to excise both
the terms ‘untouchable’ and ‘Dalit®® Additionally, they proposed changes that would
depict Hinduism as a monotheistic faith in the “8@&rmold,” a suggested change that
reflects certain anxieties | will touch on laté? Finally, the edits requested the omission
of any reference to gender inequalities. Colletyivtheir proposed edits for the
California textbooks reflect a distinctly Hindutwasion of the Subcontinent’s history.
This vision that does not distinguish ancient Indastory from that of Hinduism itself
and consolidates a diverse family of religious pcas and beliefs within a highly
bramhinical, high caste, perspective. For thossams, they were opposed by such a

wide coalition of academics and diaspora activists.
THE HMEC AND THE TEXTBOOK DEBATE

The issue of how American public schools teaclaimdiistory and Hinduism was

not settled with the dismissal of the HEF suit @0@&. In fact,Hinduism Todaywas

184 Bose, “Hintuva Abroad,” 15

185 Bose, “Hintuva Abroad,” 16

18 «|ndian-Americans Decry Attempts by Hindu SupreisaGroups to Rewrite India’s History...in
California” Friends of South Asia, accessed Decami@e 2012
www.friendsofsouthasia.org/textbook/FOSACACPressRelhtml
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requested by the HMEC to offer a presentation @ncttntroversy at the second annual
gathering'®” Beginning with the 2007 conference, the stafflmduism Todayas, at the
behest of the HMEC produced supplemental educdtimoaterials for schools, presented
strategies for bringing these materials into classrs across the United States, and
means to insert themselves within the textbooktimegrocess directly. In the following
section | will present and analyze several presemsbyHinduism Todayas well as the
Hindu history supplements they have created for HMEC. The following will
demonstrate how the Hindutva movement in America Ih@en shaped by the
particularities of the American context. In partam) how these histories reflect the
muliculturalist strategies of mobilization and idéignformation. From the suppression of
difference to the unqualified glorification of thehared’ ethnic past, these works
highlight the patterns established by Fraser andeikuWith that in mind, the HMEC's
work represents a deliberate campaign to contehtkaning of ‘Hinduism’ and what it
means to be a ‘Hindu American.’ In other words, thRIEC is a laboratory for the
Hindutva diaspora, and one of its means of appiogcformulating Hindu American

identity is through the shaping of what the averAageerican learns about Hinduism.

THE HISTORY LESSONS

In each of the six sessions that have taken @aoe 2007, the representatives of
Hinduism Todayeither in person or via recorded video, offereglspntations regarding
the teaching of Indian history and ostensibly tbeHinduism. The first presentation,
regarding the previously mentioned California textk controversy, ended with an

action plan of creating alternative lesson plamsMimerican students that correct, amend,

187 Arumugaswami, “Textbook Controversy,” 2007
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or otherwise extend what are considered deficiemtisrespectful educational materials.
Following the 2007 presentationdinduism Todayreleased several history lessons
designed to integrate with, supplement, or replastry lessons on India currently used
in American classrooms.

The HMEC's history campaign can be divided into tsextions for analysis: the
alternative histories they propose and their sg&ta and agenda for bringing these
histories into the classroom. | will begin withextual analysis of the proposed lessons,
allocating particular attention to the parallelattbxist between the HEF and VF edits to
the California texts. Here | will establish the Ganity of the Hindutva agenda through
their proposed lessons, further establishing theEl@\ role within the American
Hindutva movement, and the evolution of its hisigraphy.

As an introduction to my analysis of the historgdens, it is important to outline
the history ofHinduism Todayfirst. Hinduism Todayg experience in publishing is a
significant factor in the creation of their lesspasd an important factor of in the
potential success of the HMEC's initiatives. Fowhda February 1979 by Sivaya
Subramuniyaswami of the Himalayan Academy, a nafipiorganization based in
Hawaii, the newsletter was originally called thewN8aivite World. It was regularly
published in a small black and white format withe tintention of spreading the
Himalayan Institute and its leaders’ teachings heirt followers around the glob&
Since its first edition, the newsletter changedniéne toHinduism Today In 1996,
adopted a magazine format. Standards of publicdtenre also dramatically increased

from its first black and white issue. Contempordfynduism Todayeditions, still

188 Hinduism Today“An Inaugural Message From Master Subramuniy@eased December 12, 2012
http://hinduismtoday.com/modules/smartsection/ifghp?itemid=167
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published quarterly, appear in full color with higjuality printing and the standard
‘glossy’ cover expected of any major magazine pmation. Moreover, embracing the
Web, Hinduism Todayis available online with an extensive digitizedadmse of back
issues®® Predominately covering Hindu issues, the publistescribes the magazine as
“[exploring] traditional Hindu values with profoundsight into modern life. You'll find
informative articles relating to yoga, vegetariamis meditation, nonviolence,
environmental ethics and family lifé®

| will begin with an important contrast between \poais efforts by Hindutva
affiliated groups in the United States to produceicational materials and those on
behalf of the HMEC vidinduism TodayThe history lessons presented to the HMEC by
Hinduism Todalg staff is initially visually arresting. The clegmesentation successfully
captures the tone and style of an elementary atwhdary school textbook, as intended
by its creators. This should be contrasted with thieer Hindutva literature, both
published and found online, which generally showserattention to the message than
the presentation. When one looks even to the HEFamsexample, multimedia
presentations oBDeepavliand Hindu influence in Japan, the contrast is éasee. The
polished nature of thdinduism Todayvork certainly serves to provide an initial lewél
credibility to the history lessons that other miives by the VF and HEF, to name a few,

have lacked.

189 To browse their database simply vidinduism Todaynline at www. HinduismToday.com
190 pyblishers note, http://www.newpages.com/magarziideghinduism_today.htm accessed 10/3/12
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el

+ “avali means row
+ “deepavali” means rows and rows of lamps
+ Deepavali is also known as Diwali

1 Hindu Education Foundation. “Deepav— Festival of Light,” accessed 10/4/12
http://www.hindueducation.org/resources/multim-resources.htmi
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The largest civilization in the anclent

world developed in the Indus Valley
of india over 5,000 years ago. In the
thousands of years that followed,
India produced many great empiras
under which science, art and philos-
ophy flourished. Out of this rich his-
tory developed the Hindu religion,
today the third largest in the world.

Note o Students, Parents and Teachers

This Educational Insight s Heowisw Tooay magazine’s
response 10 the controversy 0 California ower the way
Hinduisr is taught in public-school history books. Itisa
16-page lesson on Hindu histary, beliefs and practices for
sixth graders written from the Hindu point of view, It is his-
tarically saund and acceptable in content and tone 1o the
varicus denorninations of the Hindu cormmunity,

The problem with every existing textbook for this grade
lewel 1s that Hinduism s presented negatively, incompletely
and inaccurately. This l=sson is patternied after a typical
chapter on the Jewish faith in these same books |t delib-
erately does not foliow the specific Califermia standards far

192
3

192 Hinduism Today“History Lesson” Chapter

http://www.hinduismtoday.com/modules/wfdownloadsgiefile.php?cid=42&lid=8 accessed Novemb

12,2012 p. 1

presenting the Hindy religion because we believe them to
be deeply flawed and contrary to the State’s own general
rule that teaching material miust: 1) bBe histarically accurate,
2] “inatill i each child a sense &f pride inhis arher heritage”
and 3) avoid *adverse reflaction®on a religian: It is our in-
tent that this lesson will serve as 2 model for US textboaks,
providing an authentic depiction of the eminent: histary
and traditions of thefaith while giving 18-year-old Hindu
students justiftable pride in their religion

In most states teachers are allowed 1o supplement the
textbooks with additional material This lesson may be of-
fered as & more accurate basis for the classroom study of
the arigins and development of Hinduism in ancient India:
-

APETLIMAYJUNE, 2087 MINDUIEM TODAY
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‘What You Will Learn...

1. Many Hindu religious
practices are seen inthe
archeological remains of the
Indus-Sarasvati civilization.

1. The sacred texts of Hinduism

| arein the Sanskrit language
and were originally mema-
rized but unwritten.

3. Ancient Indian art and sci

| ence were highly developed.

Hinduism deveioped aver
thousands of years inlndia,

Key Terms
Indus and Sarasvati ivers, p. %
Wedas, p. 3; Sanskrit, p. 3

@ Hinouism Tooav's
TEACHING STANDARDS

sections presents our outline
for Hinduism in 6th grade

1. Explain the similarities be-
tween Indus Sarasvat] civiliza-
tion and later Hindu culture.

2. Discuss why the Aryan Inva-
sion theory has been disputed
by many scholars.

3. Discuss the social and poiitical

. Explain the development of
refigion inindlz between 1000
and 500 ce.

“This column in each of the three

THE HMEC: AN AMERICAN HINDUTVA

Origins of
l?igndulsm

If YOU lived then...
Your house is built on 2 wide, waterless riverbed, Your father tells you it
was once the giant Sarasvati River, five kilometers across. There is not
enough rain to provide for the family's crops and cattle. Travelers tell
of another great river, the Ganga, hundreds of miles away. Your father
and other villagers decide they must move.

How would you feel about the long journey?

Bunoing Bacxsrounp India’s known history begins with the Indus-
Sarasvati villzation, 5,500 years ago. We know from archeology that
this culture shows many features of later Hindu practice.

Understanding Ancient Indian History

‘The early cities of India developed along the Indus and Sarasvati
rivers starting around 4500 bee. They are called the Indus Sarasvati
civilization or, sometimes, the Harappan culture. It was the largest
and most advanced eivilization in the ancient world. But the mighty
Sarasvati River dried up, and what was ance a fertile area became 2
desert. The peaple of the region moved to other parts of India and
beyond. By 2000 bee the clvilization had entered a period of decline

The Religion of the Indus-Sarasvati People
A great many artifacts have been discovered from the Indus-Saras-
vali cities, These inchide pottery, seals, statues, beads, jewelry, tools,
games, such as dice, and children’ toys, such as miniature carts.
‘The flat, stone seals have pictures and writing on them. Scholars
have not yet agreed on what the mysterious seript on the seals means.
They show deities, ceremanies, symbols, people, plants and animals.
We learn from them that people at that time followed practices iden-
tical to those followed by Hindus today. One seal shows a meditating
figure that scholars link to Lord Siva, while others show the lotus
posture used by loday’s meditators, The swastika, a sacred symbol of
good luck used throughout Hindu history, is common.
There are statues, including a small clay figure with its hands
pressed together in the traditional Hindu greeting of “namaste.”

A Bigurine of a married woman shows a red
powder called sindur in the part of her hair,
Hindu women today follow this same cus-
tom as a sign of their married status. The
pipal tree and banyan tree are depicted of-
ten. These remain sacred to Hindus to this
day.

The Vedas

The central holy books of Hinduism are the
four Vedas. Hindus regard thern as spoken.
by God. They are in Sanskrit. The Vedas
were not written down but d

mountains to the acean. Therefore, the holy
texts had to be composed well before 2000
‘bee—hy which time the river had dried up.
‘The Vedas describe a powerful and spiri-
tual people, their clans, kings and emperors,
Their society was camplex. The sconomy
included agriculture, industry. trade, com-

merce and cattle raising The Vedas contain

thousands of hymns in praise of God and

the Gods. They describe a form of fire wor- s o

ship, yajna, around a specially-built brick
fire altar. In several Indus-Sarasvati cities
have thed what lock like

Students might spend twelve years learning
these seriptures. Some would memorize one
Veda, others all four. Even today there are
priests who can chant an entire Veda—as
‘many as 10,500 verses—from memary.

The relationship between the peaple of
the Indus Sarasvati civilization and those
who camposed the Vedas is not clearly
understood. We know that the Rig Veda
deseribes the Saresvati s the “most mighty
of rivers” flowing from the Himalayan

fire altars.
The Aryan Invasion Theory

Many schoal books present an “Aryan Inva-
sion” of India. It is the theory that Aryan
invaders came from central Asia in 1500
bee and d the indi Indus-

Thie disputed

Sarssvati civilization It was these foreign-
ers, the theory states, who wrote the Rig

YVeda in Sanskrit. The theory was proposed
in the 1gth century by scholars in Furope,

F mieouism topay  apmiulyuss, 2007

Fig. 4°°

The abovd?owerPoir presentation (Fig 2) odeepvalifrom the HEF foundatio
demonstrates a sincere effort to create an eduwedhtiesource, b this is undercut k a
lack of fluency in the standes of the medium. Whereas thinduism Toda’'s 34 years
in publishing is readily apparent in their w (Fig 3-4) Their lessons follow most of ti
standard conventions fgrimary and secondarhistory books. Divided into chapt
formats, and themto manageable lessons, even including teachelitooles for eact
lesson, it is clear that a great deal of rese has been included in the formion of
these works. All of therofessional touchein the lessonact as cues to thwthority, and
thus its authenticity.

The lessonsbroken into time periods that correspond withmany and seconda

curriculum, aredesigned to be smoothly integrated within curre&ssbns and, ithe

193 Hinduism Today*“History Lesson” Chapter 1 p-3
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author's own words, “serve as a model for US teakiso providing anauthentic
depiction of the eminent history and traditionstbé faith while giving 10-year-old
Hindu student justifiable pride in their religiof® The choice of the authors to use the
word ‘authentic’ as opposed to some other termadiqularly revealing. Should the
sentence have read, ‘providing an accurate depictio perhaps ‘a balanced depiction’
or even ‘comprehensive,” the meaning would be proflty different than the strategic
use of ‘authentic.” As we recall, Kurien’s work eomulticulturalism in the United States
highlights the problematic essentialism of Amerigaalticulturalism and its desire to
engage the ‘authentic’ Other. The VHPA has madaifsignt strides in accessing the
discursive space of indigenous authority as a conmiynispokesman for Hindus in
American’®® In this caseHinduism Todayand the HMEC are engaging in the very same
politics of authority and authenticity in attemggito control the depiction of Hinduism
and Indian history through these texts. The primeoycerns which trumps that of
accuracy is that of authenticity. It is due tostluthenticity, that the lessons can be
offered as “a more accurate basis for the classistady of [Hinduism].*%®

Let us now turn to a more in depth look at whatiiMEC andHinduism Today
seek to correct in the typical American historyrmuudum. These corrections are at once
an extension of the HEF and VF campaigns and aamiied evolution of the Hindutva

movement.

194 Hinduism Today*“History Lesson” chapter 1 page 1 (emphasis afidethentic is an interesting choice
of words in this context, interesting as it is vepecific in its meaning, and chosen in opposit®n
“accurate” which would make more contextual sensthé broader view of the surrounding sentences
19 Kurien, A Place,

19 Hinduism TodayApril may 2007 chapter onel page 1
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| NDUS-SARASWATI CIVILIZATION

The perennial issue of the Aryan invasion, contergtiamongst Hindutva thinkers
for almost a century, is of primary concern fordbeollections of lessons. It is critical,
as explained above, that Hinduism maintains a ctaithe Subcontinent as its homeland.
Suggestions to the contrary, regardless of prewpilarcheological and linguistic
evidence, are a direct challenge to the political eultural claims put forth by Hindutva
organizations on the Subcontinent.

These history lessons carefully weave Hinduism hbatk the archeology of the
Indus Valley civilization while attacking the Aryanvasion theory. Beginning with the
former, the first chapter of the history lessonendiiism from Ancient Times’ seeks to
draw modern Hinduism deep into the ancient pasiudrSaraswati is the name used by
Hindutva scholars for what is more commonly knownmainstream academia as the
Indus Valley civilization or the Harappan civilizan, named after one of the major cities
of the civilization. Derived from the combinatiori the two major rivers that flowed
through the heart of the Harappan civilization, theéus and the Saraswati, the name is
highly preferred by Hindutva scholars because sflinks with the Hindu goddess
Saraswati, among other reasons. Scholars of th dechew this name, because of its
problematic linkage both with the Hindutva movemaearid the potential for confusion
with contemporary cultures.

The Indus-Saraswati name is deployed to build @ocation between modern
Hinduism and the Harappan civilization, therebyeexling Hinduism’s claim to the land
back 5,000 years. This association is carefullyfptth through several strategies, some

subtle, some not, throughout the opening pagetelidsson. This begins immediately
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with the lesson’s first discussion box, entitled,you lived then...” The box describes a
young person’s predicament as her or his familgndj on the dried up riverbed of the
ancient Saraswati river, must migrate to a newrrigethe East, the Gandés Subtly,
even without making any ‘historical’ claims, thei® already an argument that the
population of the collapsing Indus valley civiliat migrated East to the Ganges, the
future heartland of Hinduism.

The “Main Ideas” section, immediately to the leftthe section just discussed
outlines the important themes covered by this arafar the student reader. The first
idea listed in this section is communicated asofed: “many Hindu religious practices
are seen in the archeological remains of the IBarsswati civilization**® The “Big
Idea” that this key theme from the lesson is méauwbnvey is that “Hinduism developed
over thousands of years in Indid:"The lesson supports this claim via the archeo#gic
evidence. In particular, a sculpture that depidig@re with hands pressed together in “a
typical Hindu greeting ofrlamaste’ and a prone figure resembling the Hindu deityaSiv
on a clay seal are present@dThere is also a clay figure that the lesson argbas red
sindurin the hair part — a custom followed by marrieth¢ii women to this day>* This
connection is further substantiated, the lessomeslaby the discovery in several Indus-
Sarasvati cities of altars that match Vedic desiomg of thejajna, [fire worship] that
was conducted with “specially built brick fire alt€°® Together, this evidence seeks to

draw a direct connection between the 5,000 yeamHaldppan civilization and modern

¥7Hinduism Today"Chapter 1,” p. 2
1% Hinduism Today"Chapter 1,” p.2
19 Hinduism Today"Chapter 1,” p.2
20 Hinduism Today*“Chapter 1,” p.2
201 Hinduism Today*Chapter 1,” p.2
202 Hinduism Today*Chapter 1,” p.3
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Hindu practice. Such claims are wildly unusualhia tontext of a primary school history
lesson. No lessons on Ancient Egypt, Mesopotanmi&reece would ask young readers
to look for similarities between the Egyptians tbailt the pyramids and the ones that
live and work in Cairo today. This again reveals tleep need to rout Hinduism through
history to the land, an anxiety that is not shdrganost Egyptians, Iraqis, or Greeks.
These claims of connection between the Harappalizeivon and Hinduism are
highly questionable. There is no doubt that cersgimbols and figurines that have been
discovered have offered some evidence of a commedietween Hinduism and the
Harappan civilization. There is, on the other hatwinpelling evidence that there are
some connections with Jainism and yet other schotenint out striking similarity
between Harappan art and the Minoan civilizatioseldain Creté® Furthermore, the
prevailing theory regarding the Harapan languagg&et to a yet to be deciphered script,
is that it shares some relationship with the preBegavidian language families of South

India, not the Indo-European language family ofl@aihand the Veda®*
THE ARYAN INVASION THEORY

While weaving together the threads of modern Hismuwith those of the
Harappan civilization, the lesson then deals with problematic issue of the Aryan
Invasion/migration theory. This theory, if true,sits that the Aryan people originated in
the central Asian steppes and came through Afgteanend settled in the subcontinent.
In doing so they supplanted the indigenous popratiargued to be the early

Dravidians/Late Harappans. The theory contends ithatas the Aryans that brought

203 Christopher Key Chappel, “Nonviolence to Animalsyth, and Self in Asian TraditiongNew York:
SUNY Press, 1993) p. 6-9

204 Craig Lockard Societies, Networks, and Transitions, Volume 113@0(India: Cengage Learning,
2010) p. 40.
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Sanskrit and the Vedas, the foundational texts lehtwvould become Hinduism, with
them from the steppes. This theory is supported smynificant linguistic and
archeological work® For example, the importance of horses and chairiotse Vedas
and the description of Aryan life as pastoral anthadic is one often cited problem with
a indigenous Aryan theory. Horses are not nativéntba and would be difficult to
maintain a culture around such an animal that dwgsthrive in the Subcontinefft®
While there does exist a debate in academia ragaftie extent and the nature of the
Aryan migration into the Subcontinent, few credibtdholars support the idea that Vedic
culture originated within Indi&’’

Despite the prevailing evidence to the contratinduism Todas lesson clearly
states, with regards to the Aryan Invasion thedygttér known now as the Aryan
Migration Theory), that “if you are studying India school, you may read about this

outdated theory®® The lesson goes on to posit:

The theory was proposed in the™®entury by scholars in Europe, based on language
studies. In part it tried to explain why Sanskist $o closely related to European
Languages, including English. Many scholars novpulis this theory because all the
evidence for it is questionable. Additionally, madecientists have found no biological
evidence, such as DNA, that people came from caitisidia in significant numbers since

at least 6000 bc%o.9

This is most interesting not in the subject mattpresents, for these arguments are by no
means new or revolutionary, but rather in the moflepresentation. The lesson is
designed as a supplement, and so it assumes thdt e taught in parallel with the

existing educational materials available. It ishaihis other material in mind that the

25 Jaffrelot,Hindu Nationalist

208 Jaffrelot,Hindu Nationalist

27Edwin Bryant, “The Quest for the Origins of Vedial@re: The Indo-Aryan Migration Debate”
accessed 10/3/12
http://www.timeshighereducation.co.uk/story.asp&ode=167613&sectioncode=22

208 Hinduism Today“Chapter 1,” p.4.

29Hinduism Today*Chapter 1,” p.4
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lesson is structured in a rhetorical form, desigteedenigrate and refute other materials
and their oppositional presentation of the Aryagnation theory. Word choices such as
“outdated,” “tried,” “disputed,” and “questionableite all intended to cast doubt on the
accuracy of the other materials in the service méraasing the credibility and

‘authenticity’ of theHinduism Todayessorf°
W OMEN

The treatment of women in Indian history was anoley edit that was rejected
by the State Board of Education during the 200%bmok controversy. The edits
proposed included altering a paragraph to read,l gadaphrase here, that women had
different rights than those of méh. Gender has always been an issue for the Hindutva
movement. The feminine has at once been a sourgmlhftion and the protector of
Hindu tradition and the nation; it can be both adgss and a harl6t? The confusion
regarding the Hindutva perspective on the femimiegainly results in a gender politics
that is largely unfamiliar to Americans. In orderdschew potential criticism of ‘Hindu
values’ and the treatment of women, it has beenoitapt to repackage the Hindu
woman very carefully in the American context. ThEFHproposed edits were one such
attempt. The work dflinduism Todayeflects another, more polished approach.

This ‘re-packaging’ begins with a paragraph in theéian Society section of the
Ancient History lesson:

Women have always been held in high regard in Irf8itane of India’ foremost religious
and political leaders are women. Hinduism is thé& anajor religion in which God is
worshiped in female form.

20Hinduism Today*“Chapter 1,” p.4

211 Bose, “Hindutva Abroad,” 16

212 Denise Cush, Catherine Robinson, Michael YdsEncyclopedia of HinduisnfLondon: Routledge,
2008) p. 1008 citing Manu
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Life in ancient times was hard work for both merdamomen. The women were
responsible for running the household; the meriHeir craft or farm, as well as security.
In general, women had fewer property rights tham,nbeit received lighter punishments
for crimes and paid fewer taxes. They participaqdally with their husband in religious
ceremonies and festival celebrations. Some womear highly educated, and few even

composed several of the holy Vedic hyn%ﬁ%.

| find this particular excerpt illustrative. It @ne of the few mentions of women in the
first 2,500 years of history covered by the lessdfinduism, and indeed Indian history,
are vast and lush tapestries, brimming with diviesiof experiences and events. To say
that women have always been held in high regardhomt qualification is a
simplification that exceeds even the context ofien@ry school history text. The Manu
Shastra, c. 200 BCE — 200 CE, has been cited g $eminist scholars as exemplifying
a certain misogyny. Women'’s rights were extrematytéd, even in religious activities,
particularly with concern toward curbing potentiatiultery?** As for the ‘lighter
punishment’ Manu (or the male authors of the tincentinues in declaring that
adulterous women should be “devoured by dogs intdipsquare.*> Keep in mind that
Manu also defines adultery, when committed by wamas liberally as “a mere
conversation or a touchk™ To what extent the Manu Shastra’s proscriptionsewe
followed or enforced is difficult to say, but it @ear that such a simplistic statement
regarding the status of women in Subcontinentabhigs not without its problems.

This is not to say Hinduism is inherently a bastad misogyny, but that it, like
every major religion practiced today, has a diffidustory to face with regards to the
treatment of women. There is certainly a politibaht towards the perceived need to

rehabilitate American (mis)perceptions of Hinduisith regards to women. This lesson

ZBHinduism Today" Chapter 1,” (6

214 cush et alEncyclopedial008 citing Manu

215 Cush et alEncyclopedial009 citing Manu

216 Cush et akEncyclopedial008 citing Manu
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is designed as a supplement, it cannot simply tnmitbling issues regarding women in
Hindusim but must positivity engage and ‘shadow 'berh the current educational
materials used in the classroom. In so doing isgmés a depiction of Hinduism, and by

association India, that is ‘authentic’ that instiiride in young Hindu Americans.
M ONOTHEISM

The issue of ‘polytheism’ has dogged Hindu refosrgince the late focentury.
The Arya Samaj as well as the Brahmo Samaj, amtreys are quintessential examples
of the early Hindu reform movement, one that grewdasponse to the challenges and
criticism of westerners, and in particular thaGsfristians?’’ Their work, focused largely
on reforms of often criticized practices such agdamarriage and sati (otherwise known
as widow burning.) These movements often soughtefgotiate different meanings for
Hindu rituals within the dialect of their Christiamitics. Many of these reformers were
highly educated within the British or European seyst and sought to portray Hinduism
as a sort of monotheism, rather than a ‘savagen fofr polytheisn?*® They argued, much
as Max Muller did that, Hindus worshiped one godi m many forms through the
devotions to different deities.

Similar concerns were raised in the initial contn®y over the California
textbooks. Objections were raised at the use ofwbi ‘idol’ as this has particularly
negative connotations within Christians circlesyadl certain discussions of rituals and
practices. These objections were rejected, andreanto be a source of concern for the

HMEC, where members lament young Hindus being stdbjef ridicule for their

217 jaffrelot,Hindu Nationalist, 17
218 jaffrelot,Hindu Nationalist,15
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religious practices, being called ‘idol worshipeos’ polytheist$® While their concerns
are certainly not unfounded, Hinduism and its pcast remain poorly understood in
America, and certain false or unfair judgments hiagen and will be leveraged against
Hindu Americans. Facing this situation, it has bmeeoimportant for the HMEC and
Hinduism Todayto present the history and practice of Hinduism ancarefully
constructed way, deploying the rhetorics within ldreguage of the predominant faiths of
the United States, all of which are monotheistic.

One way or another, every section in depicts pagrcaspects of Hinduism, the
first lesson on Ancient Hinduism specifically coz¢hat of Hindu beliefs and scriptures.

As the text explains:

Hindus base their way of life upon their religidrhe Hindu culture comes from Hindu
beliefs. The key beliefs are inane Supreme Godubordinate Gods and Goddesses,
heaven worlds, dharma, karma, reincarnation, GodliRgion and liberation from
rebirth. God realization means the direct and peakexperience of the Divine within
oneself. The original Sanskrit name for HinduisnS&natana Dharma, meaning ‘eternal
religion.” 2°

The text continues in stating that Hindus “believel worship a one Supreme God” that
the scriptures call “Brahman or Bhagavan.” ThisHnan is “all-powerful, all-knowing,
all-loving, and present in all thingé®* This God, the text explains, is worshiped in
different forms by different Hindu sects: Viashnavwaorship Krishna and Shaivites
worship Shiva. It reminds us that “by whichever eaor form, He is the samene
Supreme God?*? As for iconic faces of Hinduism often referredam‘Gods,’ like that of
Ganesh the elephant headed deity of protectionramebver of obstacles, the authors

have an explanation for them as well. Ganesh anak®ati, to name a few, the reader is

219 Kadari, Madhu. “Giving Contemporary Context to QRituals.” Power Point slide show presented at
the 4" Annual Hindu Mandir Executive’s Conference, Limtinin, MD, September 2009

220 Hinduism Today“Chapter 1,” 8 Emphasis added

22linduism Today"“Chapter 1,” (5

222 Hinduism Today“Chapter 1,” pf Emphasis added
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told, aredevasor, “shining [ones],” and these divine beings @r@st akin to “angels and
archangels in Western religion€* Even, as the text explains, “some Hindus consider
the Gods and Goddesses as alternative forms oStipgeme God, not as individual
divine beings.***

The language is particularly striking, even astfiglance. It is clear that the
authors wish to portray Hinduism as a form of mbeam. While it is true that in some
circles Hindus do view their Gods or Goddessesimasort of monotheistic fashion and
many Hindu philosophical texts discuss the natdir&ad in similar terms, these views
are certainly minority positions within a faith tha profoundly vast in its diversity of
belief and practices. Indeed, the Friends of Sddia, in a press release regarding the
proposed changes in California in 2005, highlightezlrepresentation of Hinduism in the
“Semitic mold” as contrary to “the way [Hinduismhs been practiced for centurié8>
What is truly interesting is the means by whichdé@ploys key concepts in Western
religions as means to explain Hinduism in the las3te analogy between the devas and
angels in Western religions is a fantastic exangsas the discussion of the one Supreme
God as “transcendent and imminent,” meaning it @hbbeyond this reality and
“pervades all nature and humanify®It nests Hinduism within a rhetorical construction
familiar to Christian Americans. Even non-Christi@mericans are so over-exposed to
Christian culture and Biblical references in evaydAmerican life that these

descriptions have a certain measure of intelligybil

22 Hinduism Today“Chapter 1,” o

22 Hinduism Today“Chapter 1,” o

2% “Indian-Americans Decry Attempts by Hindu SupreisaGroups to Rewrite India’s History...in
California” Friends of South Asia, accessed DecamBe 2012
www.friendsofsouthasia.org/textbook/FOSACACPressRelhtml

226 Hinduism Today“Chapter 1,” p
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These lessons, however, contain only a partigh tai best. The conception of
Hinduism as monotheism, or some permutation themwfcures much of what it means
to be a Hindu for most that practice. It is cetyae difficult task to understand Hinduism
because of its diversity in belief and practicem@dhave even argued against the term
“Hinduism” as a creation of convenience over anyalcconceptual unity it describ&s.
Kurien, in her work, describes how Hindu Americaarge often at a loss as how to
describe Hinduism and its beliefs to co-workers &mends, often defaulting to the
dominant religious discourse of Christianity andnmieisn??® This effect, a pressure of
a diasporic existence, certainly has ramificatibagh for the migrant and those that they
live with, continually (re)interpreting and (re)ateng Hinduism with each new audience.
Regardless, the HMEC amtinduism Todalg lessons are certainly an intentional attempt
to portray Hinduism in terms of monotheism, in aywhat is both expedient for Hindu
Americans to discuss their own beliefs in practideg also a means to bring Hinduism

into the fold of other Semitic world religions.
DALITS

The issue of caste is a difficult one for Hindméricans to explain to outsiders.
Caste and its politics permeate life in India, eveday. For some, caste no longer
dictates their lives, but for many it continues ltmit opportunities in education,
employment, and society. For many, these limitss@ere. Despite attempts to foster

equity through the constitutional provisions toifiphnd assist members of scheduled

227 Malory NyeMulticulturalism and Minority Religions in BritainKrishna Consciousness, Religious
Freedom, and the Politics of LocatidiRichmond: Curzon Press, 2001)
228 Kurien, A Place,197
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castes and so-called ‘backward castes,” caste nsnaatharged political issG€. This is
particularly true within the contemporary Hindutm@ovement. Largely comprised of
upper caste, upper class Hindus, special provisamus ‘reservations’ enshrined in the
constitution and in law are a source of greatasith and protest for the movement.
Much as Affirmative Action has been criticized retUnited States in recent years, the
policies once designed to assist Dalits and othave come under fire by the Hindutva
movement and its supporters that feel their jobsir teducation, and their freedoms are
unfairly limited by these progranid’ Yet this does not completely explain Hindutva’'s
relationship with Dalits, for it is a rather complene. While many of the movement hail
from high caste backgrounds, it has always outwarddjected the notion of
discrimination based on caste. Furthermore, them definite paternalistic approach to
caste politics, particularly with regards to thewersion of Dalits or Adavisis to different
religions. While the Hindutva movement might nospuor reforms that would assist or
ameliorate poor conditions that exist for many leéste groups, should they convert to
Christianity, Islam, or Buddhism, it is a cause doeat concern, and potentially violence.
The problem of how to discuss caste, particulasighin American school

systems, is a difficult one. To omit any discussidrtaste is too obvious for the lessons
to be acceptable to the average reader. Amongrttied things that Americans tend to
know about India, caste is often familiar. Withalénying it completely, how can one
discuss caste in a positive fashion in a nationihéounded upon individual liberty and

the right to pursue ones own goals, occupations,leves? These lessons approach this

229 For more about caste in India | suggest SusareB@iste, Society, and Politics in India: from the
Eighteenth Century to the Modern A¢€ambridge: Cambridge Univ. Press, 2001)
%0 HansengSaffron,164
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problem with carefully, both building a positiveew of the roll of caste in society as
well as mentioning and controlling the discussibalits and their oppression.

The caste system, owvdrna’ system is addressed in the section under Indian
society, the same section that discusses wometés m Hindu culture as mentioned
previously. It explains that society was “classfiato groups with specific occupations”

that “tended to become hereditafj*The text continues:

The system provide order and stability to socidtgter on, the varnas divided into
hundreds of sub-sections callgdis (castes). Individughtis developed a strong identity
and pride in their occupation. From time to timeple would move from one caste to
another, or establish new ones. The evolving cagteem became unfair to the people at
the very bottom of the social order. Through céstill an important factor in arranging
marriages, caste discrimination is illegal in moderdia®*

Much is made of the importance of caste in formogata strong community while
fostering stability. In the later chapter regardidagslim rule on the subcontinent, the
lesson states; “The caste system was a main obsimatonversion. It guaranteed to
Hindus a secure identity and place in their comityunivhich they would lose by
converting.?*®* Furthermore, “some low-caste Hindus were temptedconvert to
improve their social status. But, in fact, convaadoth Christianity and Islam retained
their caste position?®* The section concludes that the fate of those ¢haverted was

truly no better, as “the lowest, such as Untouatsbbr Dalits, even have separate

churches and graveyards,” so that even in deaghrémeained segregatéd.

%! Hinduism Today“History Lesson” Chapter 2
http://www.hinduismtoday.com/modules/wfdownloadsgiefile.php?cid=42&1id=85 accessed November
12,2012 p. 4

%32 Hinduism Today“Chapter 2,” p.5

23 Hinduism Today“History Lesson” Chapter 3
http://www.hinduismtoday.com/modules/wfdownloadsgiefile.php?cid=42&1id=86 accessed November
12,2012 p.9

%4 Hinduism Today“Chapter 3,” p.9

2> Hinduism Today“Chapter 3,” p. 9
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The HMEC andHinduism Todalg texts do go a great deal farther in describing
the caste system than what the HEF and VF did thair 2005 edits. Yet even in further
describing the caste system, they only go as f&w describe the caste system as ‘unfair’
for Dalits and low castes. To say that is an urtdegment is, well, an understatement in
and of itself. TheHinduism Todayapproach, however, is a response to depictions; on
singled out during an HMEC presentation is of a agte ‘sweeper’ sorting garbage, in
a popular primary school textbo6¥. The power of the picture and the poverty that it
shows is in stark contrast to the portrayal of anfair’ system. Furthermore, the text
attempts to speak of the benefits that caste Hasedf Hindus and the subcontinent in
terms of hereditary expertise and stability. Alé tivhile, the text notes that those that
attempted to improve their position through conmersoutside of Hinduism were
unsuccessful, subtly shifting blame away from Hmdy showing that Christians and
Muslims practiced the same segregation and oppressi

There is also another, and by no means smallt poat should be made with
regards to the history lessons’ presentation reggrchste and Dalits. While there is the
expected discussion of M.K. Gandhi, Nehru, and eWatel, the author of the Indian
constitution and great Dalit leader Dr. Ambedkarerees no mention at all. This might
be equivalent to discussing the American Revolutigthhout ever mentioning Thomas
Jefferson. Indeed, they find time to mention SubGkandra Bose and his independent
Indian army that fought with the Japanese agalmesBritish in World War I, but there is
no mention of Ambedkar. This is most likely becausewhat discussing Ambedkar
would necessitate: namely further investigation disgussion of the problem of caste in

Hinduism. This is especially ironic in my view. Tlsame section that draws so many

3¢ Arumugaswami, “Textbook Controversy,” 2007
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parallels between the struggle for civil rightsAmerica and Dr. Martin Luther King’s
inspiration towards non-violence by Gandlsatyagrahamovement, fails to mention no
mention Ambedkar and his work on behalf of Daliteere is no doubt that Ambedkar is
a difficult figure for Hindus, particularly Hinduévadherents, so his absence, while not

unexpected, is particularly telling.
HINDU GOLDEN AGE AND MUSLIM RULE

The so-called ‘golden age’ of Hinduism is a proemnhfeature of the Hindutva
historiography, and is certainly a critical featwkethese lessons. Told in a traditional
classical/dark-age/renaissance fashion, the impoetaf the Hindu “golden age,” 300 to
1100 ce, is not only to demonstrate the greatnksnaluism, but also to contrast with
Hindusim’s fall and its degradation at the handgovéign oppressors. This pattern of
depicting Hindu history is endemic in the Hindutwavement and has been part of the
successful strategies for mobilization for oveeatary. Jaffrelot’s work on the Hindutva
movement highlights the significance of the ‘goldage’ being “of crucial importance in
that it established ethnic pride” that combinedhwén “open stigmatization of the
Others.®*" This process, as Jaffrelot's work posits, is mrea successful strategy of
stigmatization and emulation deployed by the Himdutmovement. Therefore, the
exultation of the Hindu ‘golden age’ serves to dwlltural pride, while the focus upon
the violence and oppression of Muslim and colonidé establishes the threat of the
Other and the eventual triumph of Hinduism.

The history texts created for the HMEC Hynduism Todayfollow this pattern

diligently. The first section of the second chapgeentitled “Of Kings and Prosperity,”

27 Jaffrelot,Hindu Nationalist,16
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covering the successive empires that ruled Northsia prior to the Muslim invasions

of the 11" century c&® This was an age in which:

There was widespread prosperity and remarkablelsstzibility. Advances were made in
science, medicine and technology. Many Hindu salived during this time and
magnificent temples were built. Hinduism as praatitoday evolved over this glorious
period of Indian history™®

During this period, the text continues, SanskrisWtne language of religion, law and
government throughout Indid® In fact, Sanskrit's influence is felt even in neod
Dravidian languages “such as Tamil which includenynganskrit words?*! The chapter

concludes with the following paragraph:

All these achievements created what historians &dltlassical age.” India developed

strong moral values and noble ethical principlegghHstandards of intellectual and

artistic sophistication and refined patterns ofnliv were set that served as models for
following generation$*?

All told, the lesson certainly paints a vibranttpie of the time period. Hinduism, and by
proxy, India, flourished in every way, accordingtbe lesson. It was a time during which
each village thrived and “offered abundant hosiytato travelers and “people enjoyed
prosperity, peace and freedom and achieved unpeatadi artistic and cultural
excellence **

The history lesson’s treatment of this period ohgly lacks a certain balance, to
put the matter lightly. It is not so much what thethors include, but rather what is
omitted that makes this era seem so unprecedehbedrise and fall of each successive
Hindu empire is not accompanied with any major egagnces for the subcontinent and

its peoples. Indeed, these empires only seem towithrforeign invaders, such as the

28 Hinduism Today“Chapter 2,” p.2
29 Hinduism Today“Chapter 2,” p.3
240 Hinduism Today“Chapter 2,” p.3
241 Hinduism Today“Chapter 2,” p.3
242 Hinduism Today“Chapter 2,” p.9
#3Hinduism Today“Chapter 2,” p.6 & 9
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Hunas or Muslim$** The language describing the relationships betwthese rival
Hindu kingdoms is interesting; they “take controlf other’'s regions, they “compete”
with other kingdoms, and they “displace” each afférWhereas when the Hindu
kingdoms interact with foreign forces they fighf ¢fierce” invasions®*® The Muslim
invaders are “driven back,” “stopped,” and held timeck” before they were eventually
“[plunder]” the Hindu kingdom$?’ Other nations were “subdued” or “dominated” by
powerful Hindu kingdoms, but these Hindu kingdosegmingly, did not seek to do the
same to each othé® It is difficult, when discussing almost a thousayedrs of history
in any region not to address the struggle for damoe and power within the region, but
this lesson carefully downplays this internal cotitwe while highlighting the
challenges and threats of the Hunas and Islamigskit is important for the particular
message of Hindutva, the unity of Hindus and thegletened, non-violent rule of their
kings of the golden age to come through clearly.ifitooduce the complications of
internal conflict would challenge this particularmative that the lesson seeks to espouse.
This era must be perfect in its peace and its rityfor the true terror of Islamic rule to
be made totally clear.

This next chapter covers the period of Islamicerdnd early European
colonialism. Entitled “Hinduism endures,” it drawsstark contrast to the ‘prosperity’ of
the preceding periotf® The title, the lesson explains, covers a periogvitich India

“remained overwhelmingly Hindu despite foreign doation and religious

244 Hinduism Today“Chapter 2,” p.4
245 Hinduism Today“Chapter 2,” p.4
248 Hinduism Today“Chapter 2,” p.4-5
247 Hinduism Today“Chapter 2,” p.4-5
28 Hinduism Today“Chapter 2,” p.4
29 Hinduism Today“Chapter 2,” p.1
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oppression®*° Most textbooks that cover this period, the intrtthn continues, “focus
on the Muslim and British rule... [ignoring] the adse material and religious impact of
this rule on Hindus, who made up 80% of the pojpurat during most of this timeé™*

This text, therefore:

Is intended to fill this gap and serve as a supplanto other texts, not as a
comprehensive overview of all events of this tihés meant to explain what happened
under India’s foreign invaders and protracted ali¢le and how Hindus, their religion
and way of life survived this violent and oppressiime. This is a difficult part of history
to teach, but necessary for a proper understarafingr modern world>?

Indeed, as the lesson highlighted in the previowapter, this time of violence and
oppression began with the invasions of Muhmud o&zBin highlighting his sack of the
Somanatha temple. This was part of a “large-scakdrdction of temples, cities and
palaces... [Somanatha] was the most horrific, invahe massacre of 50,000 defenders
and the theft of fabulous wealtf?® This marks the introduction of “a brutal form of
warfare,” by the Muslims, “which destroyed, killadd enslaved enemies at witP*

The description of the violence against and oppoasof Hindus at the hands of
the Muslims is well documented in this section loé tistory lessons. From Timur’s
murder of 100,000 Hindu captives to his sack ofhb& Aurangzeb’s destruction of
temples in Madurai and Varanasi or his instituttdriaxes on non-Muslims, little is left
to the imaginatiori>> With the noted exception of the Mughal emperor dkHslamic
rule is portrayed completely negatively, as bottolearant and oppressive. Here, the
tolerance of Hindus, well established in earliettioms, is directly contrasted with the

brutality of the Muslim, ‘alien,” oppressors. ThHRig Idea’ of this chapter for students to

#0Hinduism Today“Chapter 3,” p. 1
%1 Hinduism Today“Chapter 3,” p. 1
%2 Hinduism Today“Chapter 3,” p. 1
%3 Hinduism Today“Chapter 2,” p.5
4 Hinduism Today“Chapter 3,” p. 3
#*Hinduism Today“Chapter 3,” p. 4
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take away is “India’s Hindus suffered but surviveenturies of Muslim and British
rule.”#*°

The obsession the text demonstrates by depictieg etxtreme violence and
incomprehensible destruction at the hands of thelikis, borders on absurdity. But, this
is explained in the chapter preface highlightedvabdhis is not a comprehensive text,
but a supplement to those that already cover thtory of this period. Even so, this
supplement simply piles on negative descriptionsMafslim rule with almost no
exception. These rulers are always described asigfgr alien, and intolerant.
Tremendous care is taken in offering the foreigiedige of these alien kings, like Babur
and Timor. Obviously seeking to highlight theirtetaas invaders and how unnatural and
unjust their rule was. Despite their foreign orgithe Mughals ruled a majority of India
for over three hundred years, and, at some pdirg,empire had to have lost its foreign
status. But the authors ignore this fact. This hltison, the essentialism of rulers, Hindus

as natural, just, and tolerant as opposed to Mgsémforeign, alien, and intolerant, is

clearly woven throughout the text.

AGENDA STRATEGIES AND APPROACHES

The creation and publication of the Hindu hist@gsons byHinduism Todays
the first aspect of their efforts to change the Wayduism is taught in American primary
and secondary schools. In 2006, they outlined &ilarés of the HEF and VF campaign
and the work that remained. Emphasizing the chatiggswere rejected by the State

Board, regarding the Aryan Invasion theory, the i¢geriod, the status of women, and

#®Hinduism Today“Chapter 3,” p. 2
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Dalits, a laundry list of action items were offerem the HMEC participants’ The
obvious first step was the creation of these hystessons by the staff afinduism
Today The next steps outlined proposed means to utiizee lessons both within the
Hindu community and the American school systemeinegal.

The problem, as the HMEC amtinduism Todayexpress it, cannot be addressed
simply through the public comment process like B02 Rather, the failure of the
textbook industry to produce materials that thegndeappropriate regarding Hinduism
and India is an institutional issue. This processthey explain in their 2008 speech to the
HMEC, resembles that of a Rube Goldberg machinéndJan article published by a
former textbook editor at a leading publishing hgudinduism Todayexplains the
process described by the editor for the conferenhbes includes the comic depiction of
the process by the former editor as the ‘Rube Golglhmachine, defined as a machine
that takes a very long circuitous route to compket@mple task. Thélinduism Today
presenter then follows this process beginning whth distillation of previous texts that
allows bias and inaccurate ideas to continue thHrdinge, as there is no fact checking or
independent research in this proc&8sThe distilled information is then passed to
freelance writers that produce the written produact, historians as the presenter notes,
which is then presented for review.

It is at this point the presentation becomes eafpgdnteresting. Within the
comic Rube Goldberg device are depicted the twot mposverful lobbies within the
textbook creation process, the ‘California Liberatid the ‘Texas ChristianHinduism

Todaygoes on to explain that only states with formakemnal adoption processes are

%7 Arumugaswami, “Textbook Controversy,” 2007
258 Arumugaswami, “Textbook Controversy,” 2007

-91 -



THE HMEC: AN AMERICAN HINDUTVA

powerful enough to affect the textbook creationcpss. Among these states, California,
Texas, and Florida are the most important. Of thibsee, California and Texas have
significant influence. The ‘California Liberal” isoncerned with social justice and
propagation of bias whereas the ‘Texas Christi@®ks to stop the use of negative
stereotypes of Whites and Christi&n$.Leaving aside the politics of the ‘California
Liberal,” Hinduism Today¢ presentation concentrates on the successful wbrthe
Texas evangelical Christians in influencing thettewk process.

Specifically, the presenter proposes that the HME&&n from and adopt the
strategies successfully employed by the Gablersgvamgelical Christian family who
were experts in influencing the textbook creationcpss. The Gablers’ website, from
which Hinduism Todaydraws some of their action items, offers a launtsy of
approaches to engaging the textbook adoption psesefsom the creation of the text to
the adoption at the local or state level. Using thiodel Hinduism Todayproposes, the
HMEC engage in the textbook adoption process atydegel, rather than following the
abortive approach used by the HEF and VF.

For example, it is noted that the California ccrum standards for the historical
period of 300 to 1100 ce, the period that the sédustory lesson offered btinduism
Today covers, does not mention India even offeAn omission which the presenter
notes “says something about the western sensestfrii doesn’t it?** Whereas, the
same period, the presenter points out, requirderiisextbooks to cover the advances in
mathematics and science in the Muslim world, adeartbat were originally borrowed

from the Hindus! Successful alteration of the @uiim standards in California or Texas,

9 «Teaching Hindu History in American Schools”
%9 «Teaching Hindu History in American Schools”
#1«Teaching Hindu History in American Schools”

-92-



THE HMEC: AN AMERICAN HINDUTVA

however, would dramatically change the challengesented to the Hindutva lobby.
These curriculum standards are used for the bloespin the creation of the textbooks in
the first place. Changing these would significarmdltgr the adoption process without the
messy public debate of the 2005 controversy.

The strategy proposed blinduism Todayor moving forward can be interpreted
on two levels: the continued formulation and disition their version of History and
efforts on local, state, and national levels by An@ Hindutva activists to integrate
these Hindutva histories into Indian history curhion. Beginning with the first
approach, we have already analyzed key aspedi® ¢é$sons created. In their critique of
other texts currently in usejlinduism Todaynotes the common practice of listing
authors, contributors, experts, and endorsementsdovzidual texts, these, the presenter
comments, are “meant to intimidate those that weblllenge the materiaf® However
one chooses to view this convention of textbooKiphimg, it is very much a necessity in
building the credibility of the text. Just as tlesdons created Wyinduism Todayhave
the professional appearance that subconsciouslgshtine credibility and authenticity of
the subject matter, so does a list of editors, rdauitors, experts, and endorsements. To
this end, theHinduism Todaystaff pursued endorsements from scholars and worke
closely with them to win their approval. These @Bare meant to assure readers that the
history presented is “academically sound” and onwigh the other textbooks on the
market today®®

The next step for the HMEC and its membership isut these histories to use at

home and in the classroom. Firslinduism Todayeminds everyone to study the texts

22«Teaching Hindu History in American Schools”
%3 «Teaching Hindu History in American Schools”
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themselves and then use the texts to teach theirabwidren. Furthermore, they advise
that these texts should be used in the mandir's eslutation programs and camps for
Hindu youths. This way, even if these lessons cabacsuccessfully integrated into the
primary and secondary schools locally or nationdalgy can be used to inoculate Hindu
American youth against the perceived bias and Mmoisimation that is part of the current
curriculum. The lessons certainly present a readér arguments against prevailing
ideas presented in most textbooks, doing so iretrital fashion that offers answers and
provides questions for students when engaging thwm textbooks or classes when
covering Hinduism or Indian history.

On the local level, these lessons can be workexdthe existing curriculum from
many different avenues. HMEC members are encouregidd out when Indian history
is taught in their local schools and campaign foe Hinduism Todag lessons
integration with the current curriculum. This apgech generally involves approaching
the school board, principles or even individuattesas and convincing them that you, the
Hindu community, have been slight&d.In particular, they encourage proposing the use
of the Hindu history lessons in advanced placencentses where innovative teachers
are often looking for new materialddinduism Todayalso suggests approaching
homeschooling associations as another avenue $tribditing the texts. Finally, these
lessons can be used as public relations mateaaksdiucating the public about the Hindu
American community. It is in this local and indivial context especially that the polished
visuals, academic endorsements, and the advocadyndti Americans can, classroom-
by-classroom, and school district by school distiicing the Hindutva brand of history

into focus within the American classroom. Alreadyapproaching local school boards

#«Teaching Hindu History in American Schools”
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with theHinduism Todayhistory lessons, the HMEC claims success in Rittsland has
other campaigns started in Massachusetts, Indiéea,Jersey, and Tennessge.

The larger strategy that remains is one that tMEB acknowledges will take
decades to realize. The history lessons are oelYiltst step. Already 4,000 copies have
been distributed at different conferences, festivahd meetings and some 15,000 digital
copies have been downloaded from Hirduism Todays web portaf®® But this success
requires the support and cooperation of the HMEGOmbership as well as new
approaches to continue to move forward. These declechanging state and local
curriculums to incorporate new standards favoréblde teaching of the Hindutva brand
of history, following the model set forth by the léhers®®’ This, for the most part, would
be a decentralized affair, comprised of individcampaigns at the state and local level,
organized by local HMEC members but coordinatedhgy shared vision of Hinduism
and Indian history informed by the Hindutva movemehdditionally, they propose
undertaking immediate preparations for the nextndowf textbook adoptions in
California to improve their potential for succe3e adoption period was set for the
2012 session was placed on indefinite hold, asuatref both the California budget crisis
and ongoing concerns regarding the existing adogirocess. This is only a temporary
delay as this part of the action plan remainsntbb while California takes control of its
state finances. Finally, they propose the draftihglans for a national curriculum review
board, modeled on those already successfully eésiaol by Christian and Jewish

interests.

255 Ravi Shetkar, Text Books Supplements Projed®8wer Point slide show presented at theA&nual
Hindu Mandir Executive’s Conference, Houston, TXt@ber 2010

20 «Taaching Hindu History in American Schools”

#7«Teaching Hindu History in American Schools”

-05 -



THE HMEC: AN AMERICAN HINDUTVA

What is very clear from the presentationHipduism Todays the firm grasp the
publication has on the mechanics of textbook prodocand adoption in the United
States today. Rather than just settling on engaigirige review process like their HEF
and VF counterparts, the HMEC has taken steps gagmthe process at every level.
They have already reported successes at the lewal, | circumventing the more
cumbersome curriculum and textbook adoption processhe state levels. Rather, by
engaging individual schools and individual teachereir strategies demonstrate an

ability to bring a particular brand of history, eped in Hindutva politics, into schools.
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THE SAMSKARAS

The development of American Hinduism has largelgrba contingent and ad-
hoc process. Individual mandirs, priests, and laydds have largely sought to adapt
Hindu practices to accommodate the needs of thellHiAmerican community. As
discussed earlier, this process of ritual adaptaticecumencalization, and
congregationalism, while not unprecedented in Inki#es accelerated in the United States.
The various responses and adaptations of congoegatimandirs, and individuals,
however, represents only one side of the developwfeAmerican Hinduism. The other
aspect, a more concerted effort on the part of Hioidjanizations, particularly American
Hindutva groups, is also significant in the devetgmt of unified American Hinduism.
The HMEC’s publication of two volumes regarding Eiinsamskaras in the diaspora
presents an interesting window into the politicstloé organization and its vision of
American Hinduism. This section will explore theotwolumes with a particular focus on
how the HMEC (re)constructs these important Hintktdycle rituals for the American
Hindu. In so doing, | will argue that both worksidathe process that brought them into
being, represent key aspects of the HMEC'’s padicbrand of American Hindutva.
Furthermore, that these efforts by the HMEC in thaspora are capitalizing on
significant opportunities to consolidate Hindu béknd identity in the United States.

It is important at this point, before diving ditlgcinto the samskara texts, to draw
a distinction between what has come to be callepur Hinduism and ‘official
Hinduism. Numerous scholars have embraced thigdigin in their work on Hinduism
and Hindutva, particularly because of its functionalue in understanding the

sankritizing, ecumenical, and homogenizing trendfiow Hinduism both in India and
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abroad®®® The distinction can be understood as follows: {#tap Hinduism refers to the
practice and transmission of local cultural andgrels traditions. These traditions are
generally passed down through priests, family membkand local groups. Through this
informal process, individuals learn about theirtidsi practices, local histories, stories,
and legends. They learn prayers, means of worahigh,devotional songs, as well as the
ethics, proscriptions, and prohibitions of theirtmalar faiths. Popular Hinduism also
references the manner in which most Hindus pradti@# religion on an everyday
basis?®® Within India the process of transmission is uguiformal; however, within the
diaspora different mechanisms are often requifédihus popular Hinduism in the
United States has also come to incorporate sigmficommunity formation through the
foundation of specialized institutions to assisthie transmission of popular Hinduism
and to support the diasporic commurfity.

‘Official’ Hinduism, on the other hand, should bentrasted with to the practice
of popular Hinduism; as it generally representemafits by Hindu elites to define
Hinduism and Hindu identity. In seeking to definea#tl identity and Hindu ‘interests,’
‘official’ Hinduism’s intent is to “develop a unéd platform to mobilize on behalf of
these [Hindu] interests:*? Official Hinduism purports to speak for all of Hinism; thus,
it tends to be “abstract, universalistic, and énttistic.”>’® This is to be distinguished
from popular Hinduism’s regional, linguistic, andraptice-oriented character.

Furthermore, Kurien found in her study that ‘officiHinduism often draws from the

28 Kurien, A Place, 237 Peter Van der VeemReligious Nationalism: Hindus and Muslims in India
(Berkeley: Univ. of California Press, 1994)

29 Kurien, A Place, 237

20 Kurien, A Place, 237

21 Kurien, A Place, 237

"2 Kurien, A Place 237

213 Kurien, A Place 237
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Hindutva ideological framework to define Hinduismdaassert its distinctiveness and
superiority over other religiorfé* This includes articulations extolling the positioh
Hindus in the world, Hindu history, and claims fpolitical, social, and material
resources through multiculturalist discourse asudised in the history section above.
The relationship between popular and official Hiistn is generally not a close
one. Kurien’s work within the Hindu diaspora and émcan Hindutva organizations
shows that a majority of Hindu Americans’ lives dfar removed” from the “small
group of ideologues” that comprise official Hindumisn the United States> Only a
small minority of Hindu Americans can be considet¢icidutva activists. Most ‘lay’
Hindus, Kurien argues, are largely uninterestedunaware of American Hindutva
politics2”® There is evidence that this situation may be cimand<urien has found an
increase of, at the very least, a tacit acceptahparticular tenets of American Hindutva
among the Hindu American communfty. There are several factors that are probably
contributing to this increase; for example the grmvnumber of Hindu Americans,
parents, second generation Hindu Americans, andinstyuctors that are turning to
Hindutva organizations like the HMEC and VHPA fafdrmation and guidance. Also,
generally weak resistance by liberal and left legndiasporic organizations to the
Hindutva content offered by the HMEC and its sisieganizations, both in print and
online, has led to a “[gradual internalization]” many Hindu Americans of the Hindutva

platform?’®

274 Kurien, A Place,238

275 Kurien, A Place,238

278 Kurien, A Place,238

277 Kurien, A Place,238 Kurien argues that since her research begd®94 she has notice a significant
increase in the acceptance of key Hindutva idettimihe general ‘lay’ Hindu American community.

2’8 Kurien, A Place,238
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It is in this context that the HMEC'’s offering ¢bfficial’ guides to Hindu
samskaras should be viewed with warranted suspiclde trend towards utilizing
‘official’ Hinduism as a resource to supplementemen supplant popular Hinduism in
and of itself is problematic. ‘Official’ Hinduismepresentative of Hindutva’s efforts to
coalesce Hindu identity in order to mobilize AmancHindus collectively for political
ends. Yet the samskara publications also threaiedramatically alter the nature of

practice for Hindus in American and potentiallyahghout the diaspord’
ANTYESHTI SAMSKAR:

The Antyeshti Samskathe first of the samskara guides published byHMEC
in 2007, covers Hindu rituals surrounding deatherEthough, as mentioned previously,
part of the adaptation of American Hinduism ofteoluded the reduction of the number
of samskaras observed, the funeral rites are perrag of the most important and remain
widely observed. The book was initially proposeaider to deal with inconsistencies in
ritual performance, and general lack of knowledfmandir priests and family members
regarding how to conduct proper funerals outsidedfa?® It should also be noted that
there are innumerable linguistic, caste, and regigariations of this particular life-cycle
ritual. The popular Hindu practices that are repnésd in that variation are often very
difficult to replicate outside of India for numemueasons. For one, the congregational
nature of American Hindu mandirs often means that priests that officiate at the
mandir, while generally being highly trained retigé practitioners may not be

completely familiar with many of their congregati®rpopular’ practices. This often

29t is made explicitly clear in both publicatiorfsat they are not just intended for use within thetéd
States, but that they offer blueprints for rituedgtice throughout the diaspora and even withimalnd

280 Antyeshti Samskar Committeldindu Antyeshti Samskar (Practical Guidelines fardt Rites) for
North America(Houston: VHPA, 2009)
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leaves even Hindu Americans that are knowledgeableut their particular popular
practice at a loss as to how to proceed. Therefueh a publication, offering even the
most basic instructions for funerary rights, pragsiserious comfort to Hindu Americans
already grieving the loss of a loved one and unssréo how to properly perform their
last rites.

There are several initial observations regardireg&htiyeshti Samskarthat are
worth noting. First of all, the text, while writters in English and Sanskrit, it is
predominantly in English. Additionally, while it de offer the Sanskrit in the traditional
devanagri script each, Sanskrit verse is also ‘romed’ (transliterated into English) for
individuals that are unable to read the devandgnis alone is remarkably interesting in
its recognition that the audience for this publmatis most likely the second generation
of Hindu Americans who are far less likely to béeato read devanagri. The romanized
verses make it more accessible to second-genergtiotns. Furthermore, it makes it
possible for other linguistic groups, particulatlyose Hindu Americans that read or
speak languages outside of the Sanskrit familpetform the samskara in Sanskrit.

The English sections are also remarkable in thaty tiprovide in depth
explanations of the rituals. As Hindu Americanségenerally sought to rationalize their
practices, particularly as a means to explain th@murious coworkers and friends, the
desire for greater explanation surrounding the psepand efficacy of the ritual makes
this aspect particularly attractive. The introdaontiexplains the significance of the

samskara:

In Vedic tradition, important life events are matkby religious ceremonies called
samskaras The final samskara after death is antyeshti al fiagya(sacrifice), when the
body itself is offered to thégni (fire). This is the final purificatory rite for the gross
body that reduces it to the five basic elementmfiehich it was formed. It reduces the
bonds between the subtle body and the gross body.
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The antyeshti ceremonies address both the decemsddhe bereaved family. The
ceremonies are based on the Vedic vision of thé&vithgal and his relationship with
Ishwara. The life of a Hindu is a spiritual one dmisl culture religious. For a person who
lived a spiritual life, dealing with death beconasuplifting one. It makes it possible for
one to cope with the difficult experience and comg of it as a more sensitive and
mature individuaf®*

Even with the basics of the ritual in English, teiplanation is particularly appealing to
second generation Hindu Americans. This is esgdgctale when other sources for
insight into Hinduism, mandir priests for exampeg often unable to explain such rituals
due to linguistic barriers in communicating. Suakestions are generally mute in the
Indian context from which priests generally hail.

While the explanations that the text offers areangmnt and appealing to readers
unfamiliar with this samskara, the book is a ratséicient and concise, it is at its heart
step-by-step manual. This extends beyond the basitse ritual itself to approaching
different issues encountered by Hindus in the Wh8tates. For example, it offers advice
on how to make arrangements for handling the deckasavigating state regulations
regarding the handling of human remains, and figdind approaching crematoriuffs.

In reading the text more closely, interesting pageemerge regarding how the
text establishes its provenance and its relatign&hpopular practice. In this excerpt, the
authors explain that the text is drawn from ‘autien’'Vedic’ sources, but that the more

‘exhaustive’ ‘popular’ Hindu practices are all bdsmn the core Vedic rituals outlined:

The procedures outlined below have been preparsddban references from authentic
sources (see Section 14 on References). The Hintgeshti sanskar varies according to
the practices of people from different regions oflih. The methods vary between
families from the same region of India and theseeHzeen followed for centuries based
on the traditions handed down from generation teegation. However, the core rituals
have always been based on procedures outlinedeirvVédic sutrasand apply to all,
irrespective of geographical origin. While the ftewhal procedures are exhaustive, this
document provides basic but essential steps t@dermed.

21 Antyeshti Samskara Committentyeshti1
282 pAntyeshti Samskara Committentyeshti,14
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When one examines the text more thoroughly, mteresting that while this handbook is
purported to be based on Vedic traditions, theregiges do not contain any of the Vedas.
Rather, the carefully selected sources are contpo$enly five secondary sources, of
which one author is a the vice-president of the BuRadhya Pradesh, another is a
engineer that now published a variety of literatiegarding Jainisrft- Of the other three
references, two areadhus(Hindu holy men) and prolific authors and the l&sta
publication of theBoshasanwasi Akshar Purushottam SangBAPS) movement that
maintains a significant presence in the Hindu dbaspbut is generally understood to be
an “atypical Hindu group in many way&* These sources do provoke the question as to
what exactly qualifies as ‘authentic’ about theomfiation provided. Much of this
document’s ‘authenticity,” with regards to its aotity, is likely derived from its

association not only with the VHPA but, also, frtime sources’ origins in India.
THE VIVAHA SAMSKARA

The Vivaha Samskara is crafted for two major auckenthe parents, family, and
religious leaders of the betrothed and the betwbttieemselves. These groups are
representative of separate generations of Hindurare The text seeks to explains the
rite of marriage on one level for the older gerieraso they can participate in or officiate

the wedding ceremony in an ‘authentic’ fashion. Haedbook also seeks to approach

283«ghri Anil Madhav Dave” accessed November 11, 2012
http://india.gov.in/govt/rajyasabhampbiodata.php@oae=2115, and “Dr. Tansukh J. Salgia” accessed
November 11, 2012

HTTP://WWW.HERENOWA4U.NET/INDEX.PHP?ID=62442&TT_ADIOESS PI1[UID]=769&CHASH=
FFC6050BB1

284 Kurien, A Place,101 (some of this difference is due to the chaaistmature of the sect and its unique
treatment ofsadhusand women.) Also see KurieA, Place,for a more detailed description of BAPS'’s
temple and practice in the United States.
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the younger generation of the betrothed and oftpiamations and justifications for the
rituals of the ceremony in a Hindu American verdacuThe ultimate effect of this
approach is to (re)present a new, uniquely HindueAcan wedding ceremony. The
handbook actively seeks to consolidate, edit, udatd reframe Hindu tradition to fit
the intersecting pressures of the Hindu Americaasgbric context and the global
Hindutva movement.

This (re)presentation of the Hindu wedding cereynoantained in theVivaha
Samskaraillluminates the unique pressures and synergieAnaérican identity politics
and Hindutva ideology in several noteworthy waysstFof all, consider the text's
approach to language and the use of Sanskrit. ®hwat follows that of the other
handbook previously discussed; however, it is suttitlly more refined in approaching
individuals not familiar with Sanskrit or any larages derived from Sanskrit. Secondly,
we should parse the way that the text approachegprésents, and explains the
significance and meaning of key rites in the cemeynd he various explanations of rites
as well as the openly acknowledged alterationstmadi authored help frame this work
and its brand of ‘Official’ Hinduism.

Returning to the text’s strategic deployment ofgiaage, the book follows the
same formula of explanation in English with Sarskand its romanization as the
Antiyeshti Samskard his text, however, offers a substantial primertioe pronunciation
of Sanskrit terms, even presenting the consonag@nzed by velar, palatal, retroflex,
dental, and labial sounding®. This is obviously designed with the intent of asa

individuals not familiar with Sanskrit and its larage family with the pronunciation

25 Deepak Atmaram KotwaVivaha Samskara: The Hindu Wedding Ceremtnuston: VHPA, 2010) p.
6-9
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during the rituals. As this particular text assurttesinclusion of non-Hindu, non-Indian
participants in the ceremony, it stands apart ftloenprevious samskara publication.

The Hindu wedding ceremony is generally considemt of the most
significance life-cycle rituals. It marks the trémen into the householder phase of a

Hindu's life. This work was conceived, as the autbats it:

[Because] we felt a need for a book in English Bwedly geared toward meeting the
multifaceted requirements of the Hindu diasporana#i as Hindu in India who just
follow ‘Don’'t Ask, don't tell, just do!" practice Wwen if comes to performing
symbolically rich Hindu rituals... Our intention i® focus on the Vedic roots of the
essential steps in a Hindu Vivaha Samskara andstaisi a common Hindu identif§®

The notion of a ‘common Hindu identity’ is a ceitteope in the HMEC’s work, a
concept that is not without a significant contr@yerThe author further specifies that this
common ‘Hindu identity’ can be fostered for all ldurs throughout the world with the
“common ceremony” presented in the handb@8k.

In this (re)presentation, a certain distilled Hindedding ritual, founded in Vedic
practice, is by no means an innovative strategyAorerican Hindutva. Rather, the
packaging of this text as an ‘authentic’ represgmtaof ‘true’ Vedic, i.e. pure Hindu,
practice is an old strategy of Hindutva mobilizatand identity politic$®® Here, Sanskrit
is positioned as the language of ritual efficaather than any of the vernacular Indian
languages. This is part of the ‘sanskritization’ Hihduism we discussed earlier. The
guestion of authority and efficacy of individuahpuages- Sanskrit versus the vernacular
- in Hinduism dates back to the "L8entury?®® Through the centuries, the efficacy or

authority of the vernacular and Sanskrit in Hindtual has ebbed and flowed.

286 K otwal, Vivaha Samskaral,0

287 K otwal, Vivaha Samskaral,3

28 gee Jaffrelot,Hindu Nationalist, regarding ‘reconversion’ rituals and Basu et &lhaki Shorts,
regarding the Ram temple movement.

#9pandharipande, Rajeshwari. Explorations in the@ogy of Language And Religion. John Benjamins:
New York. 2001 p. 154
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Pandharipande, however, notes that the efficadhefanguage used in religious ritual
has often been highly contextdal.Moreover, in the Hindu diaspora language choice
also reflects particular identities. In this cabe, use of the vernacular, most often in the
context of rituals practiced within the home, engbas and expresses the ‘local’ identity
of the individual®* On the other hand, the use of the Sanskrit largjislinked with the
‘pan-Hindu’ identity that transcends or subsumes'iitcal. >

It is not coincidental that Sanskrit is used aslémguage of authority within the
context of this ‘common,’” ‘Vedic’ ritual. Rathet, serves specifically to foster a common
Hindu identity based within the ritual efficacy &anskrit over the vernacular. In so
doing, theVivaha Samskaraeeks to encourage the use of Sanskrit and #&shattl pan-
Hindu identity, over the vernacular within the Hindiaspora. Where the vernacular is
used in various contexts throughout the subcontivgth varying significance and
efficacy, the HMEC hopes to make Sanskrit the lagguof religious authority within the
diaspora. This would supplant the heterogeneoustipes of contemporary Hindu
practice on the subcontinent with a homogenousfgatactices within the diaspora.

The text, despite being wrapped in the authoritySahskrit, is not simply a
reiteration of an ancient Hindu practice, but iraduces significant innovations within
the rites of marriage. As the Hindu marriage cemynexists in such variations it is

difficult to speak of particular ‘changes’ that mag present within the text, the author

29 Rajeshwari Pandharipandexplorations in the Sociology of Language And Retig(New York: John
Benjamins, 2001) p. 154

291 pandharipandé&xplorations 154

292 pandharipandeExplorations 154 It is important to acknowledge that Pandtarife’s argument also
argues that ritual practice in Sanskrit or the seutar are not mutually exclusive, rather it is tosle
switching between Sanskrit, the vernacular, andigmghat the author finds most illuminating. Tleisuld
be the subject of its own independent study, wetiards to th&ivaha Samskatehowever, | argue that the
handbook while acknowledging the diversity of piagtis specifically formulated in Sanskrit for seas
beyond religious efficacy.
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identifies certain aspects as specific modificatiohthe ‘traditional’ ceremony. It is with
these self-identified innovations that we must rcmmcern ourselves.
The author identifies two significant deviationorfr what is considered a

‘traditional’ Hindu wedding ceremony, the firstwhich being:

Paraspara-sammatih... Mutual consent: This step tigpad of the traditional Brahma
Vivaha. This step was added in this book to reftbet contemporary reality for many
North American Hindu young adults that the bridel gnoom choose each other as life
partners. This allows the couple to make a forrtetesnent of mutual consent. Since the
[giving away of the bride] is not one of the sewssential steps of the Vedic ceremony,
this adaptation (mutual consent) makes the samskai@mporary®>

The introduction of the practice of mutual consemd the ceremony is certainly, as the
author puts it, a reflection of ‘contemporary rgaliAs with the rest of the ceremony
contained within the text, this alteration is, netiee less, conducted in Sanskrit. The
bride and groom, holding a copper tray with varidlesvers and ritually significant
items, face each other and recite in Sanskrit theitual consent. The bride and groom
have their own vows they recite thrice, individyaillvhich after the bride asks the groom
to vow not to “transgress [her] bounds while [hatgques religious duties, acquire wealth
and seek the fulfillment of earthly desiré&* The groom then responds as an echo, “in
the pursuit of my religious duties, acquisitionvegalth and fulfillment of earthly desires
| shall not transgress your bound$>This dialogue is repeated three times before
continuing to the next step in the wedding process.

These words exchanged, even the position of tlte land groom, facing each
other and holding the copper plate between eacér,oflie reminiscent of a traditional

Christian wedding. It reflects the very differeracal norms, particularly regarding

gender and the role of women in the American cdntéust as the history texts are

29 Kotwal, Vivaha Samskar£3
294 Kotwal, Vivaha Samskar#4
2% Kotwal, Vivaha Samskar#4
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careful in how they approach Hinduism’s treatmehtvomen, the author here seeks
reflect American Hinduism’s recognition of the aggrof women in the addition of
mutual consent. Preceding the promises of the grommot ‘transgress’ the bride’s
bounds, the bride repeats three times that shpedettly capable of making decisions
about [her] career and life” and that she “thouglhtfand joyfully choose [the groom] as
[her] husband out of [her] free wilf* The declaration of the bride’s ability to make her
own life decisions certainly reflects the autharigent to recognize a new social reality
for young Hindu Americans.

The second innovation offered by tievaha Samskaralso reflects the author’s

attempt to bring the marriage rites into step withtemporary American norms:

Traditionally, just the groonexpresses his wishes for the couple in the riteeokn-
steps. In this book we provide a newly composedEetrses to be recited by batie
bride and groom in order to emphasize the compléangmature of the husband-wife
relationship™®’

Just as the first innovation seeks to reflect aoptarary American gender norms,
particularly the independence and agency of wonti@s, change reflects the author’s
intent to represent American expectations regargagnership in the future marriage.
Where the addition of the mutual consent was offlyrimg new content to the ceremony,
this change offered by the authors reworks anditesvone of the seven major aspects of
the Hindu wedding ceremony. In rite-of-seven-stepse of the final rites in a Hindu
marriage ceremony, seven small mounds of rice eepaped and as the groom recites
verses they step upon each mound in turn. In lighegroom reciting the verses alone,
the alternate rite presented by Wigaha Samskaraas the bride and the groom recite as

they take the seven steps.

2% Kotwal, Vivaha Samskarég3
297 Kotwal, Vivaha Samskar&3 (emphasis in original text)
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These new verses deviate significantly from tlaelitronal formula of the seven
steps verses. Most significantly, the bride andogrdoegin each verse with a refrain
extolling their affection and admiration for thdietrothed. The verses that follow the
refrain are significantly shorter than the tradiabas well. Where in a traditional seven-

step verse the groom recites:

Take this first step for the abundance of nourighinie life. Become one with me in my
thought and action. May we be blessed with maniddd and may they enjoy a long
life.”*®

Whereas in the new ceremony the bride and grooiteridese verses:

Groom — “O Mistress of my heart! This is my firses with you.”
Bride — “O Lord of my heart! This is my first stegth you”
Together — “May we fulfill our duties with honor éitvecome worthy of merit.”

The difference demonstrates that this is not a l@imgaptation of the traditional verses in
structure and content, but rather a distinctly meg The author did not simply have the
bride echo her groom’s traditional recitation o€ teeven steps. Instead the steps and
recitations have been completely re-imagined. imy&gining the different seven steps,
the author has moved the burden from the brideoim&ag one’ with her husband in deed
and thought to the couple as a whole. The new sezagphasize the shared hopes and
obligations of the betrothed.

These innovations contained within thévaha Samskaraertainly reflect the
desires of its author to bring the Hindu weddingeo®ny more in step with
contemporary American society. These attempts pilynaoncern the expectations of
gender equity within the marriage as well as tldependence and agency of the bride.

The desire to (re)present Hinduism, through thes lginthe marriage ceremony, as more

29 Kotwal, Vivaha Samskara,99 (It is interesting to note here that the antbleose to translate the
Sanskrit word putra’ which specifically means ‘son’ to the English warfdchildren.”)
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egalitarian towards women mirrors the approach tdsvghe treatment of women in the
Hindu history lessons. The HMEC and its brand ofeficen Hindutva demonstrates its
preoccupation with depicting and establishing Hieduas source of pride for Hindu
Americans and curtailing criticism. Moreover, thegentation of th&/ivaha Samskara
as being distilled from the Vedas and performedcifpally in Sanskrit, the author
fosters a very distinct pan-Hindu identity. Thisemdity, rooted in the authority and
‘authenticity’ of Sanskrit, within the Hindu Amedao context, seeks to foster a certain
common Hindu identity within the diaspora. This c¢oon identity both reflects the
pressures of adaptation within the diaspora, ad a®lthe continuity of American

Hindutva.
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CONCLUSIONS

In the past 20 years, the American Hindutva mowvenimas grown ever more
assertive; while it has been expanding dramaticaitizin the Hindu American diaspora.
It has done so while maintaining a chauvinistibnetnationalist ideological framework
that it shares with its Indian counterpart. The twovements diverge in the formulation
of American Hindutva’'s discourse. Utilizing civiights and multiculturalist discourses,
American Hindutva effectively leverages its ‘gefitemtionalism in the public sphere.
Engaging in multiculturalist politics also condit® American Hindutva's discourse,
authorizing certain speech while rendering otheremovertly aggressive discourses
unacceptable. The politics of representation, eméedvithin American multiculturalism
enabled the movement to push its agendas in ar@mésmodalities that would not
normally be open to a group with this ideologicatligree. Taking the HMEC case study
as an example, the conscious deployment of cights and representational discourse
has already enabled the HMEC to integrate theirstipeable histories into primary
school classrooms. The troubling internal logidleg movement’s claims is obfuscated
by the paradoxical imperative of multicultural dscse. Chauvinism is equated to
cultural pride and critique of such pride is disaged as it may be construed as

culturally insensitive or even racist.
AMERICAN HINDUTVA 'SFUTURE: A POTENTIAL FOR GOOD?

Why, it should be asked, must American Hindutvaéen in such sinister terms?
Especially taking into account the influence ofutgization of multicultural discourse in

moderating its more extreme politics. This is dalyaa fair question. It is not out of the
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realm of possibility that American Hindutva can éfnthe Hindu American community
at large. There is a potential that American Himduwill continue to moderate its
discourse, and even perhaps its ideology. Dedpdtie inore extreme origins, groups like
the VHPA and the HMEC could facilitate positive cutnes for Hindu Americans that
outweigh whatever questionable Hindutva politiasytespouse.

First of all, multiculturalism, despite the inheteproblems of embedded
paternalistic and racist assumptions, has leadgtufisant positive change in the way
America treats minorities. Multiculturalism hasalseen responsible for groundbreaking
legislation aimed at combating endemic racism asdridnination. There is no question
that Hindu Americans face discrimination and raciswery day in the United States.
Multicultural discourse, even when utilized by tH#MEC and VHPA, offers a
recognized and acceptable means to speak to pdeegardless of the subtext to
American Hindtuva’s politics, they may be the mpstgmatic agents for the burgeoning
Hindu American population to assert themselves seek redress from the State if
necessary.

In this narrow sense, American Hindutva’s work cole interpreted as a sort of
libratory politics. There are instances in Unitetht&s history where radical ethno-
nationalist movements have succeeded in fosterositipe changes. For example, the
post-civil rights era Black power movement's radlpalitics did refocus public attention
on institutional forms of racisf?® This dramatically changed the way academia and
policy makers understood the function of racismAmerica. The militant black power

movement did have a lasting, arguably beneficidce on the fabric of race, ethnicity,

299 Neil Smelser, William Julius Wilson, Faith MitcheAmerican Becoming: Racial Trends and Their
ConsequencegWashington DC: National Academy Press, 20015p.2
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and public policy in the United States. Is it nospible that American Hindutva could
also achieve similar results?

Moreover, American Hindutva’'s goals of unifying ldun Americans, regardless
of the cost to diversity and minority marginalizatj may be essential to building a
strong national Hindu American lobby. Able to musteunited response, a strong Hindu
American lobby would help project the interest loé fgreater community in ways more
fractured associations could not. American Hindstwntinued successes may offer a
significant place for Hindus in national policy nadx circles. This unification of Hindus
under the American Hindutva banner does not ndeéssthe loss of cultural and
religious diversity as well. While American Hindatwdeology certainly (re)produces a
narrow concept of Hindu identity, the immense dsitgrof linguistic, regional, and caste
identities will not be assimilated over night. Ratlit is totally conceivable that Hindu
Americans can form contingent or situational relasihips with the American Hindutva
movement. This way Hindu Americans can gain theebenof an aggressive lobby if the
issues are mutually beneficial, or they could géelyaabstain from participating in causes
that do not coincide with their individual politicEhis would not be a particularly novel
strategy to employ in maximizing individual outcasne

Then there is the question of how much growth cameAcan Hindutva sustain
without sparking a further trend towards moder&idast as the BJP has drawn criticism
for its drifting to the center in attempts to captwotes, American Hindutva may also be
forced to shift its position as it grows. As the Amecan Hindutva movement both
engages in the discourse of multiculturalism antengpts to bring more Hindu

Americans to its cause, it will certainly feel aee to change. It is quite possible that
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the movement could continue to drift away from tm@re extreme aspects of its

ideology, in time, American Hindutva could be mbegk than bite.
AMERICAN HINDUTVA : TRUTH AND CONSEQUENCES

All of the outcomes just discussed are possible,lymelieve their chances are
extremely remote. First of all, the shared ideolofjghe American Hindutva movement
and its Indian cohort is only one aspect of thatrehship. Both movements are bound by
structural, as well as, ideological connectiongyadizationally, ranking members in the
United State are drawn from Indian rosters and eepeed activists are routinely
brought Stateside to train and recruit new Hindu efican member¥® Thus the
American movement is continually supplied with ardileologues that are unlikely to
embrace the moderating changes previously suggdatetthermore, even if one takes an
instrumentalist perspective on the movement andtsgmtential for influencing policy,
there are still issues. Assuming the American Himalumovement does not continue to
moderate, but remains a successful political aittanll be unlikely that its goals will
coincide with Hindu Americans that do not fit witts narrow construct of ‘Hindu’
identity.

What is more likely to occur as a result of the ékivan Hindutva movement
ascendency is a steady erosion of the cultural potitical space available to already
marginalized minorities. This is inevitable as thmerican Hindutva movement gains
credibility and ‘authenticity’ through its work.sltsuccess must come at the expense of
competing forms of being ‘Hindu’ or even Indian Amcan, as ‘Indian’ often collapsed

in into ‘Hindu’ by Hindutva. Returning for a momemnt the case studies on the

300 \athew and Prashad, “Protean Forms,” 526-7
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Samskaras, | mean to further illustrate this po8ituated in a virtual ‘hot house’ of
diaspora, American Hinduism, regardless of the nmations of the HMEC, is already
adapting and changing at an accelerated rate. €aind with the general lack of
traditional informal channels for transmitting pégouHindu practice down through the
generations, Hindu American are significantly mogeeptive to ‘Official’ Hinduism in
the form of the Samskara handbooks. As | have shewiously, these handbooks offer
highly Sanskritized, Vedic, and homogenized prasticin appealing and useful
packaging. The consequences for the wide scaletiadopf the HMEC'’s ‘Official
Hinduism contained within the Samskaras can ondyltan a significant loss of ritual
and religious diversity amongst the Hindu idenptypulation. This also only serves to
further collapse the diversity of Hindu identityfonAmerican Hindutva'’s rigidly defined
and homogenized concept of a ‘Hindu.’

Yet, it is not the homogenization of Hindu Amencaentity that | find so
troubling. Embedded within all the HMEC history texthroughout the PowerPoint
presentations, agendas, and keynote speeches ngtiba of Hindu superiority. This is
beyond a simple pride in ones cultural or religidusitage. The history lessons case
studies showed how the American Hindutva agendaao room of critical thinking
regarding Hinduism. The unquestioned superiorityHoiduism undergirds all of the
history texts. A perspective that inherently maafjiges non-Hindu minorities and
encourages distrust and intolerance between Hirehg Muslims. The American
Hindutva movement deliberately conflates Hindu e@rigdvith Hindu superiority. One
scholar working with Hindu American found that “edeof Hindu superiority encouraged

college students in Texas who have absorbed thermetsuspicious and intolerant
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towards Muslims and other Indian minorities in theited States®** As Kurien noted

earlier in her findings, there is a growing accap& of basic tenets of American
Hindutva logic amongst even apolitical Hindu Amarns. This growing acceptance of

American Hindutva ideology comes with very pradtmansequences.
THE ACADEMY UNDER FIRE

As Hindu superiority is the essential foundatidrine American Hindutva ethos,
challenges, however indirect, to Hindu pride areragasingly met with increasingly
belligerent responses. These response are dirattadademics are not only meant to
discredit them, but to intimidate, and discouragrghier pursuit of their work. The case of
Wendy Doniger is on example. Her work using psycdabgic methods in the
interpretation and explication of Hinduism has inspp whole volumes of bellicose
diatribes from Hindutva activist both in the Unit8tates and in Indi&?

There are several examples of this trend. Perhaes o the more famous
instances revolves around the issue of Emory psofeBaul Courtright. On the cover of
the second edition of his wor&anesha: Lord of Obstacles, Lord of Beginnimvgss
printed a picture of a new baby Ganesha. This teguh a large online campaign for the
book’s recall by the publisher and a public apolémythe offense by Courtrighit® This
campaign did successfully cause the recall of theoa by its Indian publishers Moaotilal
Banarsidas. Courtright was even the subject of hdélateats before the petitioners
withdrew their complaint. American Hindutva groupsitilizing multiculturalist

discourses as means to leverage the university, raést with Emory administrators to

301 \iswewaran, “Hindutva View,” 108

302 rishnan, Ramaswamy, et &vading the SacredNew Delhi: Rupa & Co. 2007).19
393 Kurien, A Place,203
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discuss the misrepresentation of Hindus and to ddntide University stop funding the
scholar’® While the conflict prompted further dialogue o flssue, it also served to put
Hinduism scholars on notice that the American Himdunovement is paying very close
attention.

While scholarship may continue unhindered by Awg®eri Hindutva’'s growing
influence in the United States, to say that theikb& is going to be no lasting impact to
this development is impossible. | point to a momaithin Kurien’s own discussion of
her work where she recounts her experience witistegxe to her work. In particular, a

widely circulated anonymous email that:

Portrayed [her] as a sinister figure — an IndiamisEian who had mad the journey from
India to the United States to study about Hinduism¢g who was being funded and
groomed by ‘Christian’ organizations in the Unit&dates to be one of their “next

generation of intellectual samurd®
At the very least this trend must give scholarsspabefore pursuing certain work.
Especially work that is critical of Hindutva’s patlar brand of ethno-religious identity.
So far, it has been the work of scholars like Dit28l that challenged the HEF and VF's
attempts to insert Hindutva histories into Califars public schools. If the pressure from
American Hindutva groups continues to increasecat@mics critical of the movement,

the question is how long will the academy contitaueesist?

304 Kurien, A Place,203
305 Kurien, A Place xi
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