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Nation, Culture and Patriotism:
Philosophical Debate on Nationalism in contemporary India.
(The theme notes)

What historically began with a denotative description of a group with common heritage, the
concept nation travelled many centuries bringing in many ascriptions of a common elements
such as language, history, ethnicity, culture, territory or society. Some nations are constructed
around ethnicity (see ethnic nationalism) while others are bound by political constitutions -
However, emotional attachment becomes an important factor thus considering nation as a felt
emotion . However, in the 21 st century how you describe it ,the features the uniqueness of a
group who are called to be a community, their narratives ,for eg.as in Jews as a nation is their
beliefs .

Homi Bhabha makes a different description about nation. In Bhaba’s account the nation
emerges through narration .The national narratives are not singular ,they can be ingrained in
the socio ,political ,economic and the cultural sphere. (Homi Bhabha, 1990 , 1990 ,pp 2-3).
While this had been the concern among many scholars who emphasised on the socio-politico
aspects there were other who talked about the ethnic aspects too which specified on cultural
elements of certain particular communities which necessarily a characteristic feature of nation
. More Sophisticated, liberal pro-nationalists tend to stress cultural membership only and speak
of ‘nationality’, and the ‘ethno’ part (Miller 1992, 2000; Tamir 1993,2013; Gans 2003). The
elements such as language, history, ethnicity, culture, territory or society. Some nations are
constructed around ethnicity (see ethnic nationalism) while others are bound by political
constitutions

India as a Nation

Scholars in the post colonial era have argued that India was only a geographical expression
and creation of the British Empire. It was not a single nation. There were many distinct nations
within, composed of distinct languages, races and castes. The arguments such as it being a
union of number of princely states had been well grounded. The 20 th century thinker Anderson
was of the opinion that national imagining or construction in the colonies (inclusive of India)
was facilitated by the colonial regime. This was done by the introduction of western forms of
education and print capitalism which in turn created an intelligentsia that was essential to the
process of imagining the nation.

They were under the influence of the institution of the colonial state such as cartographers who
drew the boundaries, and census departments that solidified communities by enumeration. In
consequence the colonial intelligentsia chose their version of nationalism from Europe and
America and applied them to their own countries with improvements to suits their specific
contexts. However, Anderson’s idea of nationalism is worth a note, here. An influential
contestation of Anderson’s ideas has come from Partho Chatterjee. In his essay ‘Whose
Imagined community’ Chatterjee argues that the model Anderson used was too heavily based
on European and Western Hemisphere examples. The colonial revolts of the nineteenth and
twentieth centuries in Asia and Africa created an ‘anti-colonial nationalism’ that was
significantly distinct from the western nations, with its enlightenment philosophies of social
contract and constitution. Class and caste structures, gender relations and spiritual and
historical traditions created forms of nationalism at variance with what was formed in Europe
and America.

The Prithvi Suktha of Athara Veda has about sixty-three hymns to the motherland. The
motherland is praised as the ‘land girt by the sea and fertilized by the rivers that pour down



their bounty in streams of plenty, the land of hills and snowy mountains and forests giving
protection to her sons, the all-producing mother of herbs, the land where our forefathers lived
and worked...” Manu Smriti defines the motherland as the country fashioned by the very hands
of the gods. Shaloka from the Vishnu Purana that the country that lies north of the ocean and
south of the snowy mountains is called Bhratam there dwells the descendants of Bharata. A
famous passage in the Vishnu Purana extolls Bharatavarsha "as the best of all lands," where "
it is only after many thousand births, and the aggregation of much merit that living beings are
sometimes born as men," about which the gods themselves exclaimed: "Happy are those who
are born even from the condition of gods as men in Bharatavarsha as that is the way to the
pleasures of Paradise, or the greater blessing of final liberation.

“The deification of the motherland and attribution to her of a divine making is characteristic of
the Dharmic civilization of India. There is this saying in India: "Janani Janmabhumischa
Swargadapi Gariyasi”, meaning ‘the mother, and motherland are higher than heaven itself.”
The ‘River Hymn’ in Rigveda deifies the rivers in the land thus: "O ye Ganga, Yamuna,
Saraswati, Satadru, and Parusni, receive ye my prayers." “Here patriotism itself is elevated
and refined into religion. To think of the mother country, to adore her as the visible giver of all
good becomes a religious duty; the fatherland is allotted its rightful place in the nation's daily
prayers, the fatherland of which the most important manifestation is constituted by the river
systems. Patriotism has thus to be cultivated as a religious emotion necessary for religious
progress and not to be confined in its range within the limited horizon of a mere concern for
the material interests of the country...The place of birth is sincerely regarded as the most
important factor of emancipation itself.

“Sare Jahan se Accha" , formally known as "Taranah-e-Hindi" ("Anthem of the People of
Hindustan™), is an Urdu language patriotic song for children written by poet Allama
Muhammad Igbal in the ghazal style of Urdu poetry. The poem was published in the weekly
journal Ittehad on 16 August 1904. Publicly recited by Igbal the following year at Government
College, Lahore, British India (now in Pakistan) it quickly became an anthem of opposition to
the British Raj. The song, an ode to Hindustan—the land comprising present-day Bangladesh,
India and Pakistan, was later published in 1924 in the Urdu book Bang-i-Dara. By 1910, Igbal's
worldview had changed to become global and Islamic. In a new song for children, "Tarana-e-
Milli," written in the same metre, he changed the homeland from "Hindustan" to the "whole
world." In 1930, in his presidential address to the Muslim League annual conference in
Allahabad, he supported a separate nation-state in the Muslim-majority areas of the
subcontinent, an idea that inspired the creation of Pakistan. Saare Jahan se Accha has remained
very popular patriotic song in India. An abridged version is sung and played frequently as a
patriotic song and as a marching song of the Indian Armed Forces. However, the most popular
musical composition is that of sitar maestro Ravi Shankar.

“It is doubtful whether in any other literature of the world, we can find similar expressions of
patriotism under which the solid material earth becomes transfigured and deified into a spiritual
ideal claiming the worship of the heart, for these expressions are characteristic of the Hindu
mind, which alone can think of according to the motherland an honored place among the gods
of their elaborate pantheon. Patriotism itself is thus Indianized, receiving a distinctive
expression of its own under the peculiar idealizing and spiritualizing process of Hindu
thought...” (Radhakumud Mukherji (1921) Nationalism in Hindu Culture, P.20)

Indian nationalism in a new perspective

Aditya Nigam has argued in his book The Insurrection of Little Selves: The Crisis of Secular-
Nationalism in India that the whole project of Indian nationhood was and is an impossible



project. He argues that for nations to become true nations there is a requirement that a common
homogeneous cultural identity to exist. (Aditya Nigam, 2006, p. 16) The self-structured
understanding of the ‘Hindu Nationalists’ stood in contrast to this imagination: for them,
‘India’s national identity was summarized by Hinduism’; ‘Indian culture was to be defined as
Hindu culture, and the minorities were to be assimilated by their paying allegiance to the
symbols and mainstays of the majority as those of the nation’ (Jaffrelot, 2007: 5). This aspect
of the what is described here as a demand of homogeneity in contemporary India needs further
examination and also analysis. A philosophical basis has to be further reflected upon in this
area of what is being treated and considered as here as nationalism in the contemporary India.
The focal point of the proposed seminar would be a critical enquiry into the identity as aimed
to be created and the characteristic features that holds within the structured ‘unity’. When you
put this in contrast to Keinichie Ohmaes’ classic The Borderless World where he argued
persuasively that national borders are less relevant in contemporary times. A Turkish author
Ece Tumelkurans’s words ‘masses easily adapt to the new narratives of their victimhood this
is translated into the rejection of the entre brew ...cosmopolitanism, multiculturalism ,and
secularism in the name of cultural rootedness ,religious or ethnic identity and nationalist
authenticity ‘. Another element that David Goodhart points out in his ‘Road to Somewhere’
here the somewhere in contrast to ‘any wheres’ which identifies with the so called global
citizens . He puts some advantage to those belonging somewhere as rooted in a place,a land ,an
ethnicity ,a religion ,a local assumption and often traditional prejudices. He claims the
somewhere had won.



PROGRAMME OF THE THREE-DAY NATIONAL SEMINAR
10-12 October, 2023

Theme: Nation, Culture and Patriotism: Philosophical Debate on Nationalism in
Contemporary India organized by the Department of Philosophy, Lady Keane College,
Shillong
In collaboration with Indian Council of Philosophical Research(ICPR) New Delhi.
(Both on online and off line Mode)
Link for Day 1.10 October ,2023: https://meet.google.com/cop-znnx-wcd
Link for Day 2 .11 th October ,2023: https://meet.google.com/gfx-twys-ntk
Link for Day 3. 12 th October 2023: https://meet.google.com/yhe-zcpx-dha

INAUGURAL FUNCTION
DAY 1 (Tuesday): 10 October, 2023 Time: 10.00 a.m Venue: Auditorium, Lady Keane
College, Shillong

Welcome Address: Dr D.K.B Mukhim, Principal, Lady Keane College
Welcome Song : Students of Khasi Traditional Music
Introducing the Theme: Dr. S Varghese, Academic Co-ordinator, National Seminar
A Book launch : Releasing of the Book
Address by Prof Vanlalghak, Dean, School of Humanities , NEHU, Shillong.
Keynote Presentation: Prof. Prasenjit Biswas, Department of Philosophy, NEHU,Shillong.
Address by Prof Xavier P Mao, Head, Department of Philosophy, NEHU,Shillong.
Lighting of the Traditional Lamp
Address by the Chief Guest: Shri Rakkam A. Sangma, Hon’ble Education Minister of
Meghalaya
Vote of Thanks: Head of Philosophy Department, Lady Keane College, Shillong
--- Tea Break ---
Technical session 1 (12 .30 p.mto 2.00 p.m)
Chairperson : Prof. Vanlalnghak, Dean , School of Humanities , NEHU, Shillong
Discussion on the keynote
Plenary Session: Professor Ananta Kumar Giri , Madras Institute of Development Studies,
Chennai. “Rethinking and Transforming Philosophy, Patriotism and Nationalism: Cultivating
Contemplative Civilizations of Love and Ahimsa and the Calling of Planetary Realizations”.
Discussion
Lunch Break (2. 00 —3.00 p.m)
Technical Session 11 : (3.00 p.m—4.30 p.m)
Chairperson: Prof. Sebastian Velassery ,Former Professor ,Panjab University ,Chandigarh.
Speaker:
1. Dr. Agustine Pamplany, Director ,Inter- Disciplinary Section, Little Flower Seminary Aluva
Hinduness as Ekanishtata (One-Centredness):
Brahmabandhab Upadhyay’s Vision of Hindu Nationalism as Cultural Pluralism
2. Prof. Xavier P Mao ,Head Department of Philosophy, NEHU ,Shillong.
“Nationalism-Internationalism an interface”.
Cultural Programme by Students
(4.30 —5.30 p.m)



DAY 2 (Wednesday): 11 th October, 2023.

Technical Session 111 Time: 9.00-11.00 a.m Venue: Seminar Hall
Chairperson: Prof. Prasenjit Biswas , Dept. of Philosophy,NEHU,Shillong .
Speakers:

1.Dr.Augustine Pamplany, Director, Inter Disciplinary Section , Little Flower Seminary
Aluva, Kerala.

“Hinduness as Ekanishtata (One-Centredness): Brahmabandhab Upadhyay’s Vision of Hindu
Nationalism as Cultural Pluralism”.

2.Dr. Pius V.Thomas, Head, Department of Philosophy, Assam University, Silchar.
“Nationalism and the Nation State: Understanding Indian Nationalism In a Cosmopolitan
Way”.

3. Dondor Khongtup ,Guest Faculty ,Department of Philosophy, NEHU, Shillong.

“Nation as a living form: a Heideggerian critique”.

Technical Session IV (11 a.m. —1.00 p.m)
Daya Krishna Memorial Session
Chairperson: Professor K.L.Sharma, President, Daya Krishna Academic Foundation (online
chairing)
Speakers:
1.Professor Asha Mukherjee, Emeritus, Department of Philosophy & Religion, Visva-Bharati
University, Santiniketan, Bholpur, West Bengal (online address)
2.Dr. Alok Tandon,Scholar n author (On line address)
3.Professor Arvinder A Ansari Hony. Director (Centre for Study of Social Exclusion &
Inclusive Policy) &
Professor Department of Sociology Jamia Millia Islamia, New Delhi (online address).
--- Lunch Break — (1.00 — 2.00 p.m)

Technical Session V
(2.00 - 4.00 p.m.)
Chairperson: Dr. Augustine Pamplany, Director, Inter-Disciplinary Study Centre, Little Flower
Seminary Aluva, Kerala.
Speakers:

1. Professor Sukalpa Bhattachrjee, Professor Department of English, NEHU .

“Gender and the nation: Bharatmata”

2. Dr. Maya S ,Associate Professor ,Department of Philosophy,NEHU,Shillong.

“Whose nation is it any way ? A Feminist critique.”

Discussion

Paper Presentation of Research Scholars (4.15 —5.30 p.m)
Chairperson: Professor Sukalpa Bhattacharjee, Professor Department of English, NEHU

1.Dipu Basumatary , Ph.D Scholar ,Department of Philosophy, NEHU, Shillong.
2.Deepak Kumar Shahi ,Ph.D Scholar, Department of History , NEHU ,Shillong.
Cultural Programme ( 5.30 p.m — 6.00 p.m)

DAY 3 (Thursday): Date: 12 October, 2023
Technical Session VI
(9.00-11am)



Chairperson: Dr. Pius V Thomas, Head, Department of Philosophy, Assam University, Silchar
Speakers:

1.Prof. Sebastian Velassery, Emeritus, Panjab University, Chandigarh.

“Indian Nationalism and Religious Pluralism: A Philosophical Critique”

2.Prof. Binayak Dutta, Professor Department of History, NEHU, Shillong.

“Historical Tranformation in the inter cultural context of Assam”

3. Dr. Vanlalvenpuia, Asstt. Professor ,Department of Philosophy, Pachchunga University,
Aizawl.

“Re-locating history in the Modern narrative of socio-political conflict”

Technical Session V11

(11 .00a.m —1.00)

Chairperson: Prof. Xavier P Mao, Head, Department of Philosophy, NEHU

Ethnicity and ethno-nationalism in North-East India

1. Dr. Basil Pohlong, Associate Professor, Department of Philosophy, NEHU,Shillong.
“Nationalism as a lived experience in Khasi Hills of Meghalaya”

2. Prof. Vanlalnghak, Dean, School of Humanities , NEHU,Shillong.

“The Nature and Causes of Ethnic Conflict in Manipur: A Philosophical Analysis”

3. Prof. Prasenjit Biswas, Co-ordinator, OIA, NEHU and Professor of Philosophy, NEHU,
Shillong.
“Ethics of Transition: North East India and the Lifeworld”
Discussion
--- Lunch Break (1.30 —3.00pm) ---
Technical Session V111
(3.00-5.00 p.m)
Chairperson : Professor Ananta Kumar Giri ,Madras School of Development Studies ,Chennai,
Tamilnadu.
Speakers:
1.Dr. Thomas Menamparampil, author & scholar, Peace Centre, Guwahati, Assam.
“Nationalism Goes Awry If It Leans on Created Truth”
2.Dr. Man Bahadur Khattri, Associate Professor, Central Department of Anthropology,
Tribhuvan University, Kathmandu, Nepal.
“Civic and Ethnic Nationalism in Nepal: Issues, Opportunities and Challenges in National
Unity”.
Discussion
Valedictory Function ( 4.00 pm onwards)
Welcome Address: Dr. D.K.B Mukhim, Principal, Lady Keane College
Song : Students of Lady keane College
Traditional Dance : Students of Lady Keane College
Prize Distribution
Report Presentation
Feedback by participants
Address: Prof Vanalnghak, Dean, School of Humanities, NEHU, Shillong .
Address: Professor Ananta Kumar Giri, Madras Institute of Development Studies, Chennai.
Vote of Thanks : Dr. S Varughese, Academic Co-ordinator, National Seminar.
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Day 1: 10 th October

Inaugural Session:

The inaugural session was hosted by the co-cordinator of the National Seminar ,Ms.
Jenika Kharlor.

The welcome speech was delivered by the Principal of the college, Dr. D. K. B.
Mukhim .In his speech he expressed immense gratitude to ICPR ,New Delhi for
sponsoring the event . He welcomed the Chief Guest,Shri Rakkam A Sangma ,the
Minister of Education of Meghalaya . The keynote presenter Professor Prasenjit Biswas
,a Professor of the Department of Philosophy, NEHU Shillong talked at length about
the notion of nationalism and also about the reasons for the number of issues arising
about nationalism in contemporary India. Prof. Biswas who takes keen interest in
distinguishing philosophising from reading philosophy emphasised on the need of
having elaborative discussions on secular aspects and also of the need of establishing
India on such secular pillars.

The students of Lady Keane College presented a beautiful song for welcoming the
Guests. Dr. Saji Varughese .the academic Co-ordinator of the Seminar introduced the
theme to the audience. He observed that we live in a national community, yet here is
a process of undermining national community and strengthening ethnic communities.
Unfortunately, he says, the concept of ethnicity has been misunderstood immensely.
This, as we have seen in recent times, have generated numerous ethnic violence all over
the country. We need to understand the limitations of categories such as ethnicity,
citizenship and nationality. We take these words as nouns and this gives us a blunt
understanding, rather these should also be understood as verbs, in a working platform.
Professor Xavier P Mao, in his address at the inaugural session pointed out about the
need of making the move of national and the nationalism movements on secular lines.
Professor Vanlalanghak, the Dean of Humanities ,NEHU Shillong in his inaugural
address talked about the need of strengthening nation building initiatives that is gradual
which would also need an approach which is largely secular throughout India.

The Chief Guest of the programme, Shri. Rakkam A Sangma, the Honourable Minister
of education of Meghalaya delivered the Presidential address in which he addressed
the problems that comes in such situations . According to him, globalisation is a process
of economic unification of the world, a powerful movement against which the
individual art and cultures have to fight vigorously to survive. Thus, it affects our
livelihood, our social understanding of the quality of life, etc. It has much wider
traditional implications. The idea of identity plays a vital role now. Cultures are
vanishing in the wake of globalisation; the platform of socialising has shifted to the
electronic media; value systems have changed immensely, thus its demoralising effect.
She resorts to the Gandhian thought of a village republic, which holds that large states
are not conducive for moral roots and that it is only within small communities that moral
examples can be set.

Vote of Thanks: The vote of thanks was proposed by Smt. Savitri Nongsiej Head —
incharge , Department of Philosophy, Lady Keane College. She extended gratitude to
everyone involved in the making of the seminar a reality and a successful one.



Technical Session |
Chairperson: Prof. Vanlalnghak, Dean ,School of Humanities ,NEHU,Shillong.
Speaker:
Professor Ananta Kumar Giri , Madras Institute of Development Studies, Chennai.
Theme: “Rethinking and Transforming Philosophy, Patriotism and Nationalism:
Cultivating Contemplative Civilizations of Love and Ahimsa and the Calling of
Planetary Realizations”.
Professor Giri began with descriptions on a dogma which relate to globalisation which
are that the world has become a small place where we experience a sense of congestion
in space. The threshold in today’s world gets lower. But the globe has not become a
village in all aspects. The Globe is also a conglomeration of ghettos in an urban
perspective. It is not signified by freedom of movement alone but also in restriction of
movement. He claims that particular consumerist myths brought forward by marketing
and advertising strategists of advanced economic corporations have an impact on
indigenous identities and lifestyles. In the transformative process of globalisation
marketing and advertising have become increasingly aggressive, intrusive and
pervasive due to advanced economic competition. The myths employed in marketing
and advertising successively permeate everyday culture, influencing lifestyles of
individuals and entire social milieus. However, it is also true that these works do not
take place in a vacuum. These moves of the nationalists are guiding principles for the
theoreticians themselves . Many theories of nationalism already recognize that nations
can pay dividends at different levels. At the personal level they can provide benefits via
a secure sense of one’s context and a feeling of belonging and esteem. These aspects
have been recognized by different thinkers. There is considerable amount of support
for them in the work of theorists like Will Kymlicka (1995) and Charles Taylor (1995,
1999). But often these accounts stop there, at the individual level, and this leaves out an
important part of the picture. These above given theories reach to a position of no return
when individuals are attached to different national origins, as in the case of immigrants.
If nationalism is justified solely at a personal or individual level, then everyone has an
equal claim to seeing his or her nationality politically or socially established. This would
lead us to a certain situation, a moral stalemate, as everyone would have his own way
of preferring one to the other .
Prof.Giri elucidates the phenomenon of nation building by explaining in terms of the
processes of fragmentation and conglomeration both of which tendentially increase the
vulnerability of less privileged groups and individuals. Further, he argues that what
Zigmunt Bauman calls liquid modernity might be better described as gaseous or
plasmatic age, which in turn is highly conducive for the narration of consumerist myths.
This gaseous-plasmatic environment is less predictable and more flexible as compared
to the solid age and it contains multiple identities.




The presentation was followed by a threadbare discussion on the theme, after which the
Chairperson thanked the speaker and the audience. Lunch Break was from 2.00 p.m to
3.00 pm.

Technical Session |1

The Chairperson of the session was Prof. Sebastian Velassery ,Former Professor
,Panjab University ,Chandigarh who introduced the speakers of the session to the
audience .

The first speaker Dr. Agustine Pamplany, Director ,Inter- Disciplinary Section,
Little Flower Seminary, Aluva, spoke on the theme ‘Hinduness as Ekanishtata
(One-Centredness):Brahmabandhab Upadhyay’s Vision of Hindu Nationalism as
Cultural Pluralism’.

He highlighted the pluralistic nationalism of India with its religious rootedness in
Hinduism. The positive rapprochement between Hindu rootedness and social and
religious pluralism is achieved by Upadhyay in his contentious view of caste system
and the Hindu-Christian Dialogue. After explaining the notion of Ekanishtata, the
paper tries to see how Upadhyay goes to question the regular criticism of caste
system which according to him is an offshoot of the organic Hinduism. It further
presents his views Hindu Catholicism as a model for a pluralistic Hindu
nationalism.

The term cultural pluralism here, is coined as an implication of Upadhyay’s vision
of One-centredness — the pillar of Hindu’s Hinduness. The paper argues that
despite the strong religious Hindu identity of the Indian nationalism advocated by
Upadhyay, this should not be conflated with the present-day parochial and
monolithic view of religion and culture advocated by certain political and
ideological outfits. Nor is his defence of caste system to be viewed as an
endorsement of the rigid and exploitative aberrations of the organic vision of the
caste. Revisiting Upadhyay in the present day would imply the restoration of the
pristine universal and pluralistic ideals of Hinduism championed by Upadhyay.
Prof. Xavier P. Mao ,Head Department of Philosophy, NEHU ,Shillong in his
presentation, entitled ‘“Nationalism-Internationalism an interface” , spoke at
length about the situation in contemporary India . The present day scenario,
whether for joy or sorrow clearly points towards the inseparability of economic
interdependence. All human beings form parts of a single unified society. Even the
requirements and needs are interdependent ever more than any period in human
history. This increasing interdependence is visibly discernible in economic sphere
than in any other sphere. Modern culture is also increasingly going beyond the
national boundaries. In the contemporary world different types of international
organizations have emerged. As a result, connection, communication, contact and
interdependence of different nations are visibly evident. The concept national
security is gradually becoming out-dated. The security is either international or no
security at all. The steady growth of international institutions along with the
evolution of international law the relation among the different states is moving



towards collective cooperation rather than conflict. In this connection, | would like
to quote the famous philosopher of history, Prof. Arnold Joseph Toynbee,
“Fratricidal warfare of ever increasing violence between parochial sovereign
states had been by far the commonest cause of mortality among civilizations of all
three generations”. To prevent and pre-empt such possible occurrence, the
imperative need is to evolve a holistic vision whereby the peaceful co-existence of
all variety of peoples and systems are ensured. In concrete terms this means that
all nation-states must observe and promote a common code of civilized behaviour
where the common interest and welfare are involved. This does not mean the
abandonment of the cultural uniqueness and distinctiveness. On the contrary it is
only shaking up the unwanted national arrogance and parochialism. In this sense,
nationalism and internationalism can form a harmonious concentric circle
extending farther to even animal kingdom and plant kingdom, nay healthy
relationship with the soil itself. Viewing in this light nationalism and
internationalism are not mutually exclusive but complementary. The creative and
liberating forces of nationalism can logically strengthen internationalism. The
Vedic seers have suggested the whole world is one family. Modern science and
philosophy point towards one cosmic family if the cosmos is to survive. How to
have protection and wellbeing of the universe? How to avoid evil and to promote
good? How to eliminate vices and to multiply virtues? How to preserve and
multiply natural resources? How to ensure a just and equitable distribution of
natural resources? It is the duty of each and every nation-state ensures the above
concerns. For effective and successful functioning of any nation-state or any
organization there is a need for norm-prescription, norm-obedience, and norm-
enforcement and there should be punitive measures for norm violators. Further,
to ensure norm-conformity there is a necessity of an authority of law and also a
person should be in authority. According to ancient Indian tradition an authority
is an impersonal law but the person in authority is the ruler. The ruler here can
mean a person or body of persons whose duty is to execute and ensure law-
abidance. An authority being the impersonal law is autonomous whereas a person
in authority is subject to rules, regulations and legislative law. The impersonal law
or authority has intrinsic value or worth whereas the person in authority has
instrumental value and his or her duty is to remove lawlessness and to ensure peace
and justice. Political power can acquire moral legitimacy if and only if it refined
by spirituality. The logic of such performance can lead to the teleology of cosmic
well-being, then automatically the friction and conflict between nationalism and
internationalism will vanish and the two will be a continuum.

There was a discussion on both the presentations and the Chairperson thanked
both the resource persons and the audience .

The Cultural Programme (4,30-5.30 p.m) was an exhibition of the talents of the
students of the college where there were 4 cultural dances of different tribes of
North_East India.



Day 11 11 th October .2023.

Technical Session 111

The Chairperson of the first technical session on the second day was Prof. Prasenjit
Biswas , Dept. of Philosophy,NEHU,Shillong . There were two speakers in this session
. The first speaker Dr. Pius V.Thomas, Head, Department of Philosophy, Assam
University, Silchar spoke on the theme “Nationalism and the Nation State:
Understanding Indian Nationalism In a Cosmopolitan Way”.

This concept of an imagined community as a nation emerges from Benedict Anderson’s
influential thesis (in his 1983 book Imagined communities) that nationalism is a cultural
artefact and that it is “an imagined political community -and imagined as both inherently
limited and sovereign”. There is, in particular, opposition to his central thesis; which
maintains that once this modular form of nation emerged under specific historical
conditions in the Western hemisphere at the end of the eighteenth century it spread to
the Americas and Europe to the rest of the world. Partha Chatterjee has argued that “If
other parts of the world have to choose their imagined community from certain
“modular” forms already made available to them by Europe and the Americas, what do
they have left to imagine? (Chatterjee,1993:5)1

To define nations in terms of a shared culture, when there are and have been so many
varied and rich cultural differences in the world, would not help us to determine
political units on the basis of a shared particular culture . However , in modern age there
are contexts where culture and politics are brought together (Gellner 1983: ch. 5). But
what then is nationalism? For Gellner, it is a political principle, ‘which holds that the
political and national unit should be congruent’. It is a theory of political legitimacy,
which requires that ethnic boundaries should not cut across political ones, and in
particular, that ethnic boundaries within a given state...should not separate the power-
holders from the rest. (ibid. 1)

National sentiment is the feeling of accommodation or of satisfaction aroused by
fulfilment of this principle. The nationalist movements are ones actuated by this
sentiment of acceptance or rejection. It is true that it is necessary to define the concept
of the nation in terms of the age of nationalism. r We can define nations as the product
of both will and culture only under certain conditions . But what then is nationalism?
For Gellner, it is a political principle, ‘which holds that the political and national unit
should be congruent’(Gellner 1971). It is a theory of political legitimacy, which requires
that ethnic boundaries should not cut across political ones, and in particular, that ethnic
boundaries within a given state...should not separate the power-holders from the rest.
(ibid.: 1) Indeed the Indian context gives evidence of a rejection of the “modular” forms
of nation provided by the western experience. Rabindranath Tagore is a case in point.
He famously rejects both the “nation of the West”(in his 1917 lectures) along with what
he describes as “shallow cosmopolitanism”. Amartya Sen speaks of Tagore’s dual
attitude to nationalism emphasizing self respect while rejecting cultural isolationism.
Though much misunderstood, (for instance by Nussbaum who sees him as an advocate
of a cosmopolitanism derived in a philosophical lineage from the stoics and Kant
), Tagore becomes a proponent of elements of the earlier ‘mechanical’ type of solidarity



remain even in the most modern societies, above all, the cohesion and self-renewal
required by every society .

Dr. Dondor Khongtup , Faculty ,Department of Philosophy, NEHU, Shillong was the
second speaker of the session . He spoke on the theme “Nation as a living form: a
Heideggerian critique”. In the ongoing debate between realism and liberalism on the
question of state violence, the nature of the nation-state itself is often overlooked.
Realism holds that state behaviours are determined by structural determinations — states
exist in an international system marked by anarchy, they engage in self-help activities
and power differential in order to ensure their own security. This is what Morgenthau
calls “politics among nations” (Morgenthau 1985). Liberalism argues that state
behaviours are not determined by structural reasons because they have agency, they can
engage in cooperation in order to ensure their security (Keohane, 1984). Russett’s
“democratic peace theory” would further suggest that the type of ideology that states
have i.e. democratic institutions, tends to promote cooperation and result in
international peace (Russett, 1993). One consequence of this liberal-democratic view is
the demand to uproot non-democratic institutions and establish democratic ones. The
realist critique of this liberal view is that the demand to establish more democracies in
the name of peace would only result in perpetual war. This is what Mearsheimer calls
the “false promise” of liberal institutions (Mearsheimer 1994, p. 5). While there are
clear advantages and disadvantages to both views, they have both overlooked the
fundamental nature of the nation-state itself. The realists have attributed the source of
state violence in the international structure itself, while the liberals have attributed it to
the ideology of the state itself, but could violence be intrinsic to the nation-state itself?
This paper argues for a broadly constructivist view that violence cannot be attributed in
the international structure nor in state ideology but is intrinsic to the nation-state itself.
This paper will trace the ideas of three distinct thinkers Flusser, Agamben and Deleuze
and Guattari, who have written significantly on the nature of the nation-state itself and
who have arrived at a broad consensus that state violence cannot be blamed on
structures or ideology but on the notion of state itself.

The Chairperson thanked both the speakers and the audience .

Technical Session IV (11a.m.-1.00 p.m) (On line Session )

Daya Krishna Memorial Session

The Chairperson of the session was Professor K.L.Sharma, President, Daya Krishna
Academic Foundation

Speakers of this session were 1.Professor Asha Mukherjee, Emeritus, Department of
Philosophy & Religion, Visva-Bharati University, Santiniketan, Bholpur, West Bengal
(online address).

After speaking about the values of Indian nation state and the society ,as envisaged by
Daya Krishna Prof.Mukherjee talked about the comparative ideologies. Charles Taylor
is of the opinion that nationalism needs to be tackled in this two —prolonged way, and
he hopes that his account helps to clarify some of the "thorny issues" which impede our



vision of this absorbing, and disturbing, but seemingly inescapable features of our
modern world."

He also argued that nationalism cannot be understood as an atavistic reaction or
something ancient. What is modern would be the context of nationalist struggles. But
why did Algerians not demand full French citizenship to which they were entitled
instead of going for independence? Answering this basic question, Taylor makes a
distinction between the two stages of the movement; from one point of view, modernity
is like a wave, flowing over and engulfing one traditional culture after another which is
irresistible. It can be called as a force for the onward march of modernity. However,
modernity also has another side as it lived from the inside. The institutional changes
alter the traditional culture or sometimes get destroyed. In this sense, modernity is not
a single wave- these are alternative modernities such as Japan and India, and some
Islamic modernities are not uniform. In this sense, modernity is seen as a threat to
traditional culture. But the alternative modernities as against Western, do not refuse
the changes; they are looking for creative adoption, drawing upon the cultural resources
of their tradition, which would enable them to take on the new practices successfully.
(Not just copying the West but to creatively inventing their own modernity). Thus there
Is a call for difference felt by the modernizing elites. Western modernity has been a
conquering culture, using power to exercise — a relation of superiority and inferiority,
an inbuilt challenge to dignity. The elites feel the challenge is related to their dignity.
But in the process, the refusal may come from the elites regarding the incorporation of
urban culture, and thus, first it involves modernizing elites. Threat to dignity is also
related to conditions of dignity.

Dr. Alok Tandon,Scholar and author (On line address) emphasised upon the need of
inculcating the values as pointed out by Daya Krishna. Daya Krishna gives a new plea
for a new history of philosophy in India which is expressed in his books- “New
Perspectives in Indian Philosophy, and Indian Philosophy: A Counter Perspective”. In
these works, he dealt with the most commonly accepted ideas about Indian philosophy
and tried to radically uproot them. Daya Krishna tried to show that Indian philosophy
is no less philosophical than its Western counterpart. The reduction of Indian
philosophy into a “spiritual” or moksa oriented endeavour simply not liked by him .He
makes out a strong case against the claim that the central concern of Indian philosophy
is spiritual liberation, pure and simple .According to him Indian philosophy is
proclaimed to be dealing with the final and ultimate liberation of the spirit, which is
known as Moksa, and it is in this perspective that Indian philosophy makes any sense
at all Daya Krishna’s creative criticism of the prevalent traditionalist interpretation of
classical Indian philosophy is analytically stated and evaluated. Daya Krishna thought
that need for a new history of India cannot be denied. A long-term plan consisting of
diverse strategies at various levels would for him will yield a better result for creation
of history of Indian philosophy .

Professor Arvinder A. Ansari, Hon. Director (Centre for Study of Social Exclusion &
Inclusive Policy) Professor Department of Sociology, Jamia Millia Islamia, New Delhi
(online address). We come across several illustrations in” The Nature of Philosophy”



(1955), Developments in Indian Philosophy from 18th century Onwards: Classical and
Modern (2002) besides other writings like Indian Philosophy: a Counter Perspective
(1991-96), New Perspectives in Indian Philosophy. Daya Krishna’s creative criticism
of the prevalent traditionalist interpretation of classical Indian philosophy is analytically
stated and evaluated. His objections to classifying Indian philosophies into orthodox
and heterodox systems, applying to a group of differing philosophies the common labels
of vedanta or vedantic, making these terms multi-referential, inappropriately titling
some books as Nyayasiitra, Sankhayarikarika, etc., though they discuss a miscellany of
themes, etc., are also discussed and assessed. His calling of these terms and some others
of their like, or the practice of using them, mythical is examined. It is shown that they
may not be accurate but their use has not become disutile. In their prevailing usage,
seemingly misleading characters have become sterile and therefore they have ceased to
be misleading and continue functioning as convenient classificatory terms. Enjoying his
calling of the concept of purusartha and the theory of purusartha too mythical, it has
been shown that the concept is not because it means any object of anyone’s and there
are many such objects; the theory is not because it is historically an important
component of classical Indian value theory. It is not a logical elegant theory, but a fairly
workable one can be carved out of the classical theory by linking together some
elements of it in newer ways with the logical cement obtainable from modern value
theorizing. Something similar has been done with Daya Krishna (DK)’s analysis of the
traditionalist claim that Indian philosophy is spiritualist. DK links it with Indian culture
through the concept of moksa. | have shown that it is the result of linking philosophy
too tightly with religion, of course, through the doorway of the concept of moksa, by
pointing out that moksa is a religious, and not an ethical, value.

After a threadbare discussion, the Chairperson thanked all the speakers of both the
offline and online audience of the session .

Lunch Break 1.00 —2. 00

Technical Session V

The Chairperson of the technical session was Dr. Augustine Pamplany, Director, Inter-
Disciplinary Study Centre, Little Flower Seminary, Aluva, Kerala. The two speakers
were from NEHU ,Shillong. Pofessor Sukalpa Bhattachrjee, Professor Department of
English, NEHU spoke on the theme titled “Gender and the nation: Bharatmata” . When
women encounter problems in our society, tackling them calls for not loud voices, but
the processes of empowering them, not by law makers and enforcers alone but by every
other woman and citizen. We have been seeing and hearing expressions like ‘Women
reservation bill’, ‘Nirbhaya fund’, ‘Special women safety programme’ and so on being
bandied about as part of political debates and talk shows. Politicians, as we all have
seen, heard and known, are supposedly well- trained suitably qualified people who
position themselves right at the centre of action with the explicit purpose of not putting
anything into action and get away with anything in politics.

Countries that make real, visible progress in women safety and empowerment are those
whose leaders and citizens have been able to confront the problems head on to find
solutions. Men and women are different — biologically and psychologically. Women



play certain roles better than men and vice versa to complement one another, be it home
or work place. Different does not mean unequal and no one gender needs to act
dominant. In India, the governments that came and went made much noise about
women’s reservation, without being able to achieve anything practical in this direction.
Rape storms batter our country, followed by the blow-by-blow breaking of news by the
media. Guilt or innocence is presumed. Worse still, rapists continue raping, unmindful
of reprisals which they know how to handle and sometimes adorn seats in legislative
assemblies and Parliament too. Seems like it’s not just ‘United we loot’ but ‘United we
molest and rape’.

Girl children are warned differently such as, “control your anger, you are a girl”. Such
social conditioning of girls in our society never needed any extra effort because religion
is an important part of our country’s culture. And all religions profess and practice male
dominance directly or indirectly. All over our spiritual India, fasting is mostly meant
only for women. We also know what widowhood means in a country like ours, don’t
we? For religious traditions have subjugated women. Sexism is intrinsic to Hinduism
and Buddhism. The Abrahamic religions of Judaism, Christianity and Islam have been
worse. Manusmriti is way too primitive. The Bible’s decree of male supremacy is
known to the world. Most blessed mothers in The Bible are recorded to have given birth
to sons only. The story of the adulteress who Jesus forgave and saved from being stoned
Is an example of how a combination of sex, a woman, public disgrace and double
standards worked since biblical times. There was no mention of the man involved in the
act. Without any mention, the uphill battle remains steep for Muslim women. It is
indisputable that women are excluded from Judaism’s most hallowed rituals and
practices.The Sabarimala saga is a case in point. If discrimination to enter a temple is
based on sexual orientation and caste, constitutional Articles related to freedom of
religion and essential religious practices must be understood better to signal a new era
of transformative constitutionalism. Freedom, rights and values embodied in our
constitution should not be let to freeze in time, lest we see no possibility of positive
change and progress as per changing societal needs. Places of male gods cite
menstruation as the main reason for denying women their religious freedom. How come
the normative descriptive imagery and pronouns for god are male, enabling people to
sculpt them that way!

The second speaker ,Dr. Maya S ,Associate Professor ,Department of
Philosophy, NEHU,Shillong spoke on the theme “Whose nation is it any way ? A
Feminist critique.”. The paper traces how feminist scholarship has worked on
mainstreaming the category ‘gender’ as central to any discussion on both nations and
nationalisms. It examines how the imaginary of the body-politic is almost always
masculine, where only men can be citizens, and women are confined to their biological
roles. It further seizes the contemporary moment as a historical juncture, which is
witness to a heightened contradiction. On the one hand, there has been a resurgence of
nationalism with the coming of a Right-wing government in 2014 that deploy images
of women as nation-mother (Bharat Mata) to legitimize violence. On the other hand, we
are increasingly seeing an assertion of rights, legal reforms, as well as an expanding



presence of young women in movements that demand changes in both cultural and
political spheres. Thus, this introduction asks questions on the nature of the gap between
the democratic modern state’s commitment to gender equality, and in contradiction ,
the mediation of this relation by the family, community, and the market.

After the discussion the chairperson thanked the speakers and the audience.

Two Research Scholars from NEHU made presentation in the last session of the second
day . (4.15 — 5.30 p.m) Chairperson of the session , Professor Sukalpa Bhattacharjee,
Professor Department of English, NEHU welcomed the paper presenters .1.Dipu
Basumatary , Ph.D Scholar ,Department of Philosophy, NEHU, Shillong. Mr.
Basumatary spoke on the contemporary moves in India which is drastically different
from how it had been n the past. Those social ideas are based on universal principles,
which the Swami analysed and applied to the context of India in those days. The
application of several of those principles are still valid, while some others are not, as
the social situation of individuals and Indian society at large have drastically changed,
especially during the last twenty years. But the universality of his basic concepts, which
are found in the eternal philosophy of India, is intact. This paper aims to identify four
of those universal social principles the Swami based his analyses during those lectures,
to thus make them applicable to any society at any point in time, including present-day
India. These principles are listed in the order of Vivekananda’s emphasis and, as far as
possible, relate them succinctly to the context of present-day India. The first and central
point in Vivekananda’s social ideas is that, before attempting any social uplifting in any
field, one has to identify the main trait, the spontaneous and natural characteristic of the
nation or race in which any social activity is intended to be effected. There may be more
than one trait or tendency that characterize a people, but invariably, there will be one
that is the most salient. In the words of the Swami:

Everyone born into this world has a bent, a direction towards which he must go, through
which he must live, and what is true of the individual is equally true of the race. Each
race, similarly, has a peculiar bent, each race has a peculiar raison d’étre, each race has
a peculiar mission to fulfil in the life of the world. Each race has to make its own result,
to fulfil its own mission (CW, 3.108).

Each nation has its own part to play, and naturally, each nation has its own peculiarity
and individuality with which it is born. Each represents, as it were, one peculiar note in
this harmony of nations, and this is its very life, its vitality. In it is the backbone, the
foundation, and the bed-rock of the national life, and here in this blessed land, the
foundation, the backbone, the life-centre is religion and religion alone.

In today’s deeply interconnected and interrelated world, it may appear not an easy task
to identify the main trait of a nation. It is, however, easier to find it in ancient cultures
like India, China, and Japan, which have characteristics much more accentuated than
younger cultures like those of the Western Europe and the Islamic world. Cultures under
formation, like those of South and North America, do not have that main trait fully
developed yet, though some tendency may start to become visible. In cultures too
diverse, which have fluctuated intensely during the last centuries, like the African or



Eastern European, will be still more difficult to identify the “peculiar note” of a race; in
several of these cases the analysis may have to be fragmented into sub-cultures.

Mr.Deepak Kumar Shahi ,Ph.D Scholar, NEHU ,Shillong also spoke at length about
the ideals of Vivekananda . The first and central point in Vivekananda’s social ideas is
that, before attempting any social uplifting in any field, one has to identify the main
trait, the spontaneous and natural characteristic of the nation or race in which any social
activity is intended to be effected. There may be more than one trait or tendency that
characterize a people, but invariably, there will be one that is the most salient. In the
words of the Swami:

Everyone born into this world has a bent, a direction towards which he must go, through
which he must live, and what is true of the individual is equally true of the race. Each
race, similarly, has a peculiar bent, each race has a peculiar raison d’étre, each race has
a peculiar mission to fulfil in the life of the world. Each race has to make its own result,
to fulfil its own mission (CW, 3.108).

Each nation has its own part to play, and naturally, each nation has its own peculiarity
and individuality with which it is born. Each represents, as it were, one peculiar note in
this harmony of nations, and this is its very life, its vitality. In it is the backbone, the
foundation, and the bed-rock of the national life, and here in this blessed land, the
foundation, the backbone, the life-centre is religion and religion alone.

In today’s deeply interconnected and interrelated world, it may appear not an easy task
to identify the main trait of a nation. It is, however, easier to find it in ancient cultures
like India, China, and Japan, which have characteristics much more accentuated than
younger cultures like those of the Western Europe and the Islamic world. Cultures under
formation, like those of South and North America, do not have that main trait fully
developed yet, though some tendency may start to become visible. In cultures too
diverse, which have fluctuated intensely during the last centuries, like the African or
Eastern European, will be still more difficult to identify the “peculiar note” of a race; in
several of these cases the analysis may have to be fragmented into sub-cultures.

The chairperson made wonderful comments on the two papers presented by the scholars

Cultural Programme (5.30 p.m — 6.00 p.m)
Day 111 .12 th October ,2023.

Technical Session VI

(9.00-11a.m)

The Chairperson of the session was Dr. Pius V. Thomas, Head, Department of
Philosophy, Assam University, Silchar . He welcomed the speakers and introduced
them to the audience. Speakers in the session were 1.Prof. Sebastian Velassery,
Emeritus, Panjab University, Chandigarh who spoke on the theme entitled “Indian
Nationalism and Religious Pluralism: A Philosophical Critique”. Prof. Sebastian
Velassery thinks that emphasis on certain variants of economics as the essential element



of nationalism by most of the intellectuals and academicians is not enough. He said that
we should look at nationalism and also global What is philosophically and socially
questionable is the use of religion for the ulterior purpose of nationalism. One is
convinced to assert that Bankim was capable of instilling a structure of nationalism
which has many things to do with the Hindu religion and Gods. Following Sujoy
Mondal, I would like to affirm that Bankimchandra tried to create national sentiment in
India through the Hindu religion. Before doing so, he understood that the Hindu religion
needed to be reformed, regenerated, and purified. Thus, he says we must find out the
essence of Hinduism, the true religion, and follow it as a national creed. We must abjure
whatever corrupt customs and traditions masquerading as religion have penetrated
Hinduism. (Mondal, Sujoy. JICPR, December 21, 2019)

India had shaped its concept of Nationalism during the colonial period, which was
predominantly enthused by the Western forms of Nationalism. The concepts such as
Nation and nationalism were used to mobilize a maximum number of people in the anti-
colonial resistance. However, the type of nationalism exhibited by the colonized
countries during the colonial period was imperial, expansionist, and oppressive.
(Muthumohan, N. 2008) The ideology of colonialism preached civilizational
differences and hierarchy between the colonizer and the colonized.

In the Western understanding, Nation and State go together, mutually conditioning each
other. It means that the ruling classes have always been involved in defining a Nation
tying it up with political power. Many scholars indicate that Nationalism in countries
of Asia, Africa, and Latin America developed within the framework provided by
Western colonialism. Nationalism, in some form, may be a universal phenomenon; but
the association of nationalism with colonialism has its particulars pertinent to Asia,
Africa, and Latin America. An essential point that | wish to make here is that
Nationalism as anti-colonialism or as resistance to an outside power is not adequately
rich in its content because it ignores and fails to work out the positive aspects of
Nationalism. It fails to create a new political and social entity that adapts to the local
environment and responds to the local structures. In this sense, anti-colonial nationalism
was mostly elite without encompassing the real problems characteristic of the
traditional societies. It was modern and abstract, more imaginary, and at times utopian.
In his excellent work, "Nations and Its Fragments"”, Partha Chatterjee studies the
emergence of the imagination of a Nation under colonial and nationalist conditions.
(Chatterjee, Partha, 2006). This is not to argue that anti-colonialism was superfluous,
but it alone was insufficient to encompass the internal problems and their historical
complexities.

The second speaker Dr. Binayak Dutta, Associate Professor Department of History,
NEHU, Shillong spoke about the conditions after the introduction of NRC. “Historical
Tranformation in the inter cultural context of Assam”was the title of his presentation .
Dr. Vanlalvenpuia, Asstt. Professor ,Department of Philosophy, Pachchunga
University, Aizawl.

“This paper is an attempt to examine the necessity of historical narrative in
contemporary debate on social conflict by examining social contract philosophy. The



concepts of human nature and property can serve as the points of entry for such a
discussion because social contract philosophies presuppose them in the explanation for
the legitimacy of political state. The paper explores how the exclusion of the historical
sense of understanding human nature and property set limitation to the narrative of
social conflict.

The idea that social disorder is a potential and an ever-present alternative has its
theoretical grounding in the social contract philosophy of English philosophers, namely,
Thomas Hobbes and John Locke who witnessed English civil wars (1642-1651). Even
though social contract theory as an idea precedes Locke and Hobbes, these philosophers
gave a modern impetus which carries modern rationality and scientific bend. (Ritchie,
1891,p.656) In political philosophy, Hobbes is known for his 1651 book Leviathan and
John Locke for his work on The Two Treatises of Government published in 1689. Both
of them have presented rational justifications and explanation for the origin of political
power. They took a theoretical departure from the pre-modern way of political
reasoning in which political theory was closely related to history and religion. It is by
re-visiting their hypothetical pre-political state of nature that we shall discuss the
narrative of modern social crisis. In this regard, the breakdown of social and political
order in Manipur and the debates about it serves as an interesting case that can be
examined in the light this theoretical exercise. A dialog between two ethnic
communities namely the Meitei and Kuki-zo communities can be assisted by a
theoretical exploration as this, which is a revisit of the origin of the political state as
found in Modern political theory. It is in this context that the contractual philosophy
remerges as an important theoretical enquiry worthy of a re-visitation.

In social contract philosophy, social disorder or violence is presented as something from
which political society has moved on, and the occurrence of violence implies a return
to what was the original, something that was potential in the very conception of the need
for political state. So, it is not the case that we move towards social disorder when peace
Is disrupted, according to contractual theory, it is rather understood as a retraction to
something that we have already passed on from. In this manner, in the liberal democratic
discourse, violence and social disorder may be understood as a potential, ever awaiting
alternative condition if the presence of a powerful state were to be absent. Thus, this
potentiality of disorder is presented as a condition for the emergence and necessity of a
political state in modern contractual philosophies. Re-locating history in the Modern
narrative of socio-political conflict” was the title of his paper.

After a threadbare discussion, the Chairperson thanked the speakers and the audience.
Tea Break

Technical Session : VII (11.30 — 1.00 p.m)

The Chairperson : Professor Ananta Kumar Giri ,Madras School of Development
Studies ,Chennai, Tamilnadu.

Speakers in this session were Dr. Thomas Menamparampil, author & scholar, Peace
Centre, Guwabhati, Assam and Dr. Man Bahadur Khattri, Associate Professor, Central
Department of Anthropology, Tribhuvan University, Kathmandu, Nepal.



‘Nationalism Goes Awry’ was the title of the presentation of Thomas Menamparampil.
He began with some questions about the contemporary India and tried to make the talk
critique of the movements in the present era . He said the word “Post-truth” created a
sensation when Oxford Dictionaries chose the word as the word of year in 2016, right
before the US election. They noticed that objective facts in our days influence public
opinion less than emotion and subjective belief. Leaders appeal more to emotions than
present true facts. Post-truth may be presented as ‘alternative facts;’ in reality, it is clear
deception.

Curiously, ‘fake news’ was chosen as the word of the year for 2017. Fake news is
considered the main manifestation of post-truth. According to Cambridge Dictionary,
fake news stands for "false stories that appear to be news, spread on the internet or using
other media, usually created to influence political views or as a joke”. And again, one
of the top words during 2018 was ‘misinformation.’

Overuse of the word “fake news” has made its meaning imprecise, but that it is an
attempt to distort reality remains. Many have seen in this effort to manipulate truth a
struggle for power: for those who have power, to maintain it; those who do not have it,
to acquire it. Building up prejudices pave the way to power.

Dr. Man Bahadur Khattri, in his presentation under the title ‘Civic and Ethnic
Nationalism in Nepal: Issues, Opportunities and Challenges in National Unity’ made a
large description ofwhat is taking place in the Himalayan kingdom. The issue of
nationalism in Nepal has evolved significantly since 1990. Initially rooted in the nation-
building process, it shifted focus after the end of the partyless Panchayati rule towards
cultural nationalism. Nepal's diversity, including its geography, people, culture,
religion, and languages, presents both an opportunity and a challenge for national unity.
In the 1990s, the People's Movement emphasized freedom, equality, democracy, and
humanity, representing civic nationalism. Subsequently, a decade-long armed conflict
led by the Nepal Communist Party (Maoist) and regional people's movements and the
2006 People's Movement inspired civic and ethnic nationalism. This period saw rural
armed conflict and urban peaceful movements for these forms of nationalism. Since
2006, there has been a strong demand for proper representation of citizens from various
classes, castes, and ethnic groups in the state apparatus, recognizing their unique
identities. The chapter aims to discuss the political, economic, and environmental world
order in the context of Nepal and the globe after the 1990s. Internal factors such as
failed state-centric nationalism, development issues, poverty, inequality, injustice, lack
of freedom, and global influences of neoliberal economic policies played a significant
role in shaping Nepal's national movement. These conflicts and movements challenged
the spirit of harmony and co-existence among the people, resulting in loss of lives,
displacement, and suffering. To address issues like inequality, injustice, and
representation, Nepal adopted a federal republic governance system with three tiers
(local, provincial, and federal), a secular state, and inclusive democracy. These reforms
have partially addressed governance and representation issues and promoted diversity
and mutual respect for culture, religion, identities, and language. Nepal's multi-party
system has maintained national unity through the principles of unity in diversity and



diversity in unity. The nation has demonstrated tolerance, forgiveness, negotiation, and
reconciliation to maintain harmony among its diverse population.

Both the papers were discussed thoroughly and the Chairperson made comments on
both the papers .

Lunch Break (1.30 — 3.00 p.m)

Valedictory Function ( 3.00 pm onwards)

The Welcome Address was delivered by Dr. D.K.B. Mukhim, Principal, Lady Keane
College. The welcome song was presented by Students of Lady Keane College . There
was also a dance performance by Students of Lady Keane College . In his address,
Prof. Sebastian Velasserry mentioned about the linkage that is taking place between
different regions of India with the Lady Keane College in particular. He was appreciate
of the efforts of the college and also NEHU. Cash awards and certificates were
presented to the winners of paper presentation contests of both Graduate students and
Post Graduate Students by the Chief Guest of the function. Report Presentation was
done by the rapporteurs of the seminar. Feedback was expressed by some participants
especially the students from NEHU and the teachers from different colleges of the
town. Prof Vanalnghak, Dean, School of Humanities, NEHU, Shillong also addressed
the participants with a request to carry forward the efforts for adopting the right strategy
for nation building . Professor Ananta Kumar Giri, Madras Institute of Development
Studies, Chennai in his address made reference to the practice of traditional societies
where the academic exchanges were in a cordial atmosphere and urged uupon the
scholars to have such atmosphere in academic activities . The Vote of Thanks was

proposed by Dr. S Varughese, Academic Co-ordinator of the national seminar .
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List of Resource Persons for the Three Day National Seminar:

10.

11.
12.
13.
14.
15.
16.

Prof. Asha Mukherjee, Former Professor Emeritus ,Visvabharati University |,
Shantiniketan, West Bengal.

Prof. Sebastian Velasserry ,Professor Emeritus ,Panjab University ,Chandigarh.

Dr. Augustine Pamplany, Director, Institute of Advanced Interdisciplinary Studies, Kochi,
Kerela.

Dr. Vanlalvenpuia, Assistant Professor,Pachhunga University, Aizawl,Mizoram.

Dr.Pius V Thomas, Associate Professor,Assam university ,Silchar ,Assam .

Prof. Arvinder A Ansari ,Hony. Director (Centre for Study of Social Exclusion & Inclusive
Policy) Professor ,Department of Sociology,Jamia Millia Islamia, New Delhi 110025,
Dr.Alok Tandon ,Retired Professor

Dr.Lallan Singh Bhagal, Associate Professor ,Panjjab University,Chandigarh.

Dr.Man Bahadur Khattri,Associate Professor , Tribhuvan Univeristy ,Kathmandu,Nepal.
Professor Ananta Kumar Giri,Professor ,Madras School of Development
Studies,Chennai, Tamilnadu.

Professor Vanlalnghak,Dean ,School of Humanities ,NEHU ,Shillong.

Professor Xavier P Mao,Head,Department of Philosophy, NEHU,Shillong.

Profess Prasenjit Biswas,Department of Philosophy, NEHU,Shillong.

Dr.Basil Pohlong ,Associate Professor,Department of Philosophy NEHU ,Shillong.
Professor Sukalpa Bhattacharjee ,Department of English, NEHU,Shillong.

Dr. Binyak Dutta ,Associate Professor ,Department of History,NEHU,Shillong.



List of Participants:

Lady Keane College, Shillong
Three Day Seminar on '"hlinn. Culture and Patriotism: Fhllonphsnl Debate on
C y Indi
Orga by PRl :-dy Keane ('clllu. ‘:Il:g- collsborabes with the
Indinn Comnctl of Philusephical Research{1CPR S New Db
Dates 10 - 12% October, 2023
Vewues College Auditorium
Do -1
SINo. | Name of the Stoders | Institution Signature
Salumeh 8- Sorgow lody femm élhs_g alpyov
“Tants Paul f 1@(3 |
Lrpin Clhowds, " Acbongs |
f{‘.,:.f:?r.m 2 Trgpe
Myunthont_ bismgssams = Pp o
fhoging Lacwwza h sy (g £50gae
Laigsiatn Loadal " ¥ A

Bt

| .‘f ﬁ:&&!wi\.ﬁﬂpq ~|alxfe ol

p—
Lady Keane College, Shillong;

W Nogh
et i
SHuBHAKIRARY  SAAMA s \ ﬂ"ﬁ\('ﬂ"‘
M‘-h;\.b,f,st }‘Imgm " st 0o |22
Saware lagurnln” : o]
7 - O e,
Lady Keane College, Shillong

Three Duy Seminar on “Nation, Culture und Patriotism: Philosophical Debate on
Nationalism in Contemporary India®

Orgamised by Philosophy Department, Lady

Kease College,

Indzam Council of Philosophieal Revearchi FCPR) New Delhi
Diste: 10 - 12 Octaber, 2023

Shilloag in collabaration with the

Venue: College Auditorium
Dy - 1
SN[ Name of the Studem retiion Sigramee
+ i dbask q' b [Ad\,m elleqe £ Mot
e Soeha  foud body keare  College S Pand.
P I O VT T T T e
4|l Kurdls Shalira [hodS) deame Calibde [oalliond Y
4 Aﬂﬂm Mo Fods Jesaor-Ciltrns Boar-
= Yioss & KKL‘!SF_
7 'ﬁm )[2-1 K.JLY Koete  Lollor (9D AT
3 P A
T o D.’ M Riggs W J‘W'_
lo Ni:r..i,... MuMA Chaman /,.l,, Heara (ra-” s
Nl el Mumas w\. Niies  tabinge | Boy:
12 | Pign Kuran M% Fram Collagy | Piip
13| SUMITRR _BARMAN _Lody Kione  colige | S Bawmanj g

14 {Fnadaucen Lysgcloh

V% 1 Bare laase M. 8 a

v
1b | Blanestm  Arevasnf

[EVN L e tg‘(,\,\ft

hju Frzanse Coua.‘slc [

17| Sibina N Mavak

Lu‘_»; Krans Lol\qcf

1 | chinita T S Lady Korne Calle C-Camnar
19 | Konika Uﬂm Loda tagas uu.e b g

o ,m oA Hosad o) heme (o llpe ﬁ_—
._e'?__ﬁaahnhnrh.su _a-dzm_.lma_&mmﬂkn. S X Syt
80 | Tihe lin o y P Rl ey ‘,g _j’“u?‘.

23 [ Thosaner ﬂguwé Keane (olfdae H

w4 | Figjems “Than Y keane colitps | S

26| s Far

@—&rj ('OI'#"

Three Day Seminar on “Nation, Culture and Patriotism: Philosophical Debate on
Nationalism in Contemporury India™

by Philusop
Indian Cowncil of

Lady Keanc College, Shillong in collsburation with the

Date: 10— u-n?;n';ﬁ‘o'ﬁ""""w
Vesue: College Audituriem

|SL No._ | Name of the Stodent Institution Sigrature
4 o Soukan Lody Keats Solleas N‘W
| Cojfunms_ungrokdaegnen e Catlegd | Tl
A |Rya Dot Lody keane Collear & Day
4 | Lvena Bj ’ £ Binerg
5 | Resewiavy  Sehbav tal, Yetue [lane : ’-&l{:u,
6 Paterens £inkas PR AR fuil
T 13 _ﬁ,.‘mw kz‘z-; Finwg  tafliey T4l
§ | Baflun  tbinemn b Lpped  ailaae B Moie—

a %nn Mq,[wq hdnJ Pt .qu @-*

to- | Babma gvmuz» lady Fean Collage | SQJ=
0| A dody “pealyaniing x~17 b Aoty Hnlyat
2 | Pudaels i(ﬂ‘?-‘l';—: Utndiv Ko Loklige f'"“"’)}laq l
13 L ik Selidan v Amd fegw h_»{/.‘ dbolikt e
g | Arnang Hlosslid T a2 bl A
14 |—'.v‘T bl t ”I:} b1 i, o Cotloms &

Lk PO i L@ody Kann celisgl Webando
{7 | patag _\"Lin?. \.a&m ‘Am.unu. W hepa
[§-| Tye¥ Ao ladyOlipne ol | Tl

| R| Samnida Ma;;,na Jady  Wense an-g; < H:,'o.‘
80| Flodain Mo, Lad, Ies chL.‘. LTI
A | Saph b L Euaem fad.. Keows f.ll‘du S 8
z W“ﬂ%k’——

g2 Bali BibN Linng % Rucobobm

25 | Rl Ragermy Llla seant Cog%t (g

Lady Keane College, Shillong

Three Day Seminar on “Nation, Culture and Patriotism; Philosophical Debate on
Nationslism in Contemporury India™
O ised by I Lady Keane College. Shillong in collsboratios wich the
Indinn Comncil of iilesophical Rescareh{ICPR) New Del
Date: 10% ~ 12* October, 2023

Vemue: College Anditorium
Day -1
S1.No. | Neme of the Studest Innl_nnm Slgnawre
I | R%a Chokraborty Lady Keone Covege | Al
2. | himure & Kiovgeus roby Kiams Cotlige | el
3. | AsRuy @ Bongura | aady Jeeome Colleg| SHA
4 Ao s, Sharenn{fody Ko Collleqe © L&&g

1 "™ ol b A e |
6 | &S.Yxm_klh-’. e
7| ﬁm_mmun. Cohxnlel L‘J:.:, Keane m(})¢3¢ &.‘1“ r

|8 Feal Marak

9 | fitty Saska acly heaws Lollggy | F.Lubbo
o Auiabab-T ;| W | ket -
[ Myana Sasiaut LA‘? freane. enlqvl. fiana
12 Labiomghun ihasdis Lady keane collex £ ke Sdin

| B Teaddmg laned P15k | Colfoy TPk __
14 Speba . 2 A Koo | 3 il
15 | Es achagq b A nt Co((uo o
15 | MeKam 'T‘hu.’ ‘445 Keone ol a8

[El777) .5'45_(# A ng_ : f |
_L_M-_M'_Mgm‘n 1. Ghakah |
4 et e e, ﬂ?ﬂ

Q.| Pergpaare  drork
20 ]:gwan.t.' Ho %N 4 o Aa
| Tansadhi R . Mk  [LADY KEANE (oreseE

1‘
i: En\;tﬂ !M'\an;l - Lﬂdz keane (ol l(%f E '#a:"qq\.
4 /AM.K. % ,;..! ’:3 dinnn  Ologe. |

I I BT 7

28 Thag for  Doicas

R




Lady Keane College, Shillong
Three Day Seminar on’ N.ﬂn, Culture and Patriotism: Philosophical Debate on

Organised by ::;Km-(“p.il::;—mn-umbm
Indian Council of Philesophical Keseurcb{ICPR) New Delhi
Date: 10 - 13* Ocsober, 2023
Vewwe: Colloge Audstoriem
Day -1
| S1No._ | Name of the Student Instiution Sigrature
2| CRbbl b B 1 boky s el =
2| Tommehonnas | Bt cemisten fn)| 7 are
5 | Kasfy Sawma B8 1 e inin (g wc) | thsbiSTonuia
Y | Medorha, Magbannog BA " sereoenfdihie) M-Mmb\mm,,v
5 Dakuis ¥ Llysestnls a1 Sl fuc)| Myt
G Mea  Rar B 42 S._Ll.&ﬁatnﬁi
2. | fathin b Suasma 02 S a2 | S
9 ?O:n-n 'D'.c.s.no R (Lek) p.’l\-—e
QA | Fladi™ Mot hosty Seow Calitse [
0. Vannoal I-L-.h P O G
TRV Qda )(Ml’? htant collea.
W2 | Hha Kumax] Trake 'le-es% lieass &\ll;y Rl
[} :,:.mkm Losy Ve gollesg
15 "\k)ntu Pradben r»ﬂj.»l l(._‘mL toldase ,-;L
\E Helin mmement tad vaa Gaben,” f _
6. Taned f ptomin) .glU/’{&m [Z&) @
[ 1

-

Lady Keanc College, Shillong X
Three Day Seminar on "Nmu Culture and Patriotism: Philosophical Debate on
lism in C 'y India™
O, by Phi mm-cmmhummmm
Indian Cowncil of Philosephical lhn-nbﬂf'l!j New Delbi
Date: 10 - 12 October, 2023
Veouve: College Auditorium
Day -1

| SI.No. | Nuse of the Scadest Invitution Signature
Lo keaca ;ableas Chafan
L

s i
2 | Saktle S ey o Fepu  Calline Sy
Y

i 1 QMS‘ Pol La&. _L{swb fa\‘u . ‘)“‘{\.“ Pa
G| Novemita oo | L fedas |
J;Ln&w__..&m_a;, dady  (tenns relions [

t'du S piergsuct J;\A%kwhu;al JW_V'

q Mamd  Toud Lok \ms adlons Wy

9y 4 |l [%km« PN [
_LM Leadstbeant College %

2. | Dava Heaeeenn Lnik Veone, l_..énﬁ‘ oy

12 Philapyntoen boviri | nﬁ;mﬂ; teiegs ot
14 pnegheg porgyung (0% keane (oleg Prnéngsp
15 Soyapebis dfyngdeh dady keanc Ce[leges |8 ogmgobol.
Ib | Wonsy dadopdmsce | fdy Fine Collye | B
7 | Pt [ by Nios Lol |0ldas |

A iy ._AML :
| body  kopns "“‘3‘ T Mkt

w_*w A1 1| ot M-JL—»
|12, | Die Lynndol. Gy Kearn: Colluge ﬁk 8o | Sctiite Sachi_on- Sapga.| g | Siadg
| go. ﬁ& Aody Koms : At | Bifica Cpnlalhiar) | onoliy Kian Cetllens | S hputille
‘r_é_i Ao Kslartmm o A’bg}l,q Keawny ('A"lc" e 22 Loz Gl d 3 : 4 = %—— #
K. Ronmailoat (iadccrsons “‘éj Kiavae Callege. e 3 ﬁ!-“ A y Jaxaia'
135 | Ballave Sin dadis Loans colng | Bume | 24y | Lownw geint dody non COlige L.l higs
ik = [e] = 4 1
M Knges ey e c | N LN foba fosee cllag | T s
» 7 heoue ctliope | o). —
J
Lady Keane College, Shillong Lady Keane College, Shillong
Three Day Seminar on “Nation, cmmhm Fhilosophical Debate on TImDayﬁclllurol "Nuhl.C-lunanl Patriotism: PNIuopMal Debate on
India™ lism in Contemporary Indi
omn-dbymlmhvnmm-nuoymmms:luummmh by ¥ ::dylﬁn.("lrp.sﬂ::hmwlltm
ndinn Councl of Phllosophical Researeh(ICPR) New Dedhi Indian Coaacil of Phiesophical Research(ICPR) New Delli
Date: 10° - 12" October, 2023 Date: 10% - 12% October, 2023
Venne: Callege Auditorinm Vemwe: College Auddtorimm
Day -~ 1 Day -1
51 No_ | Noeoe of the Stadest Liil‘lﬂnﬂm Sw. g“'&“-‘—‘r—!g of the Studest = :ﬁmum Sigmature
| R U.L._.. R eBun ‘“4:!0(&-: (aftege &1 Bt oz 1 fads Towyt Lany Kuw Canttse (zzé\
a. P;{ah ﬁhm'nm'r"‘. -(Adt\; K rane n)lfo}z ﬁBhomw(tt 2 | Hexhmen Thaboali | dady Keane <aiiege W Nsabendy
3 ?)u;a.l*'q ?":q\' ledy” toeiee (n"or;L P Rajgle % | Giselton:  Damak N I T
Yo | radipla Aeonfah bodl Mmezne seusart 'RAA«/Q:HL__ H | Pad il R = P.qu,
G- M—' £ M vede, | 5. (e Crionn -~ i
£ | Qg Za(l:d! Ln{u keane. Colleao v, 3 & Lt »
& Limde. S . e ‘*‘“—‘ﬂ‘ w & Mefaos dia, o M " e
9 | Maeatn Moho¥s | rlealots a L, ) . Gl
lo.| foova Cuhankh iodi Yenne. calligs Plbash A e
S e 10| dunshs frgh I 4h
1| “Thiben  cheagem ltk?a, 7
o ] ﬂ.,.dm.... @uo " @Aﬁl—
12| Meliido - Majpus Ladl) foan M s s B ‘
1%. | dlibydidin o ’Kmn ¢ J‘m&(j : 13 Mebdlips,- 1 Sun ‘ﬂ:’ =
|44 | Suucke Tondas fody, Hin. al " & 8. | Tndincbty '?"“‘”‘-“1‘ = =
s a-umfl'm, Loy 0" oo ;‘7 Baladmessiisl, l’é-;’ e,
4 | Bnetia B [ R 5 v Gl A Nbapta,
: in. W\\ el = A-u!a___ﬁe‘f&g : h
17 | Losmin M, " L Rtorh ot w
I¢ dab, Kuray, u qﬂg' 1F) thuu_mm 1 Dordaniorg |
L 19 \Gentte [N . Nogeg 19 Loniota nmanlong % O,
29 | Migunam M'\Ta'rlv b Mg A Vo lowsd Sals W T Salis <
2| A e Tasaoll " MBSk 20 Pafielis Werabsy \ | Powaty
22 |Flleess L Monsfoik " FhNeegtor 2| Dostlian  dassn N be s
2% | Mamitha. - §amaren A WY Shgren | W Sownia Mol "
S| Thhrds nu.f»l“olé. it I Mytlinny A3 | Ridba Kumerw The " Fadlo
2% | Nerosbo (R. Hawak " Moo ,:u-' Pv‘d-# i q;m_. ‘ R b fedt

mns!gtg lng "oy " P Akngy -




Lady Keane College, Shillong Lady Keane College, Shillong
Three Duy Gemnru "Nuion. Clmnnd Patriotism: Philosophical Debate on Three Day Seminar on “Nllin: C\:.h:_nmd lmriodlm Philmpllul Debate on
¥ India™
a0 0 Colege, Shillwmg i collsboration wi Philasophy boeation with th
s |nh€nnn||wnWmmynu:m e o uhnCmamE:::gmgmﬁ.a ?
g 1:-::; ps-auig Venur: Colbege A-an-'i.m
Day - | Dy -1
ST Ne. | Name of S Sudent Ineintion % SI.No. | Name of the Srdere Ll

o Zump, 5q%x~ U‘Ada téong tenega " n O‘Ahuu B |

12 | Quagle  chadly: i & el 2 |Plds $Ousdioies saw &"M”"‘"’?‘a m- ]

20 [ ek Rt g et 3 b ag ey NEHY £

2o | Tomeerd (nnsnt n Dbtk §. | Decpat pore sbahy " DeefMC

e W‘IWV Tuging " % 4 C N Sampe Lk g,_-

> | dbadohun Hoosklhai u ¢ ’y,.,g,.m.f.,-. Yy L Kke M

12| Mol & Phaowm N ’“‘::- 3 uxm?ou LKe '

#| Seden Gane - Je £ | Mid Yp,my»J LLr i
Ratadala Neng Suan " Rox - o(ﬂ‘(o KRl !_ “e =
LA " Sl I 7 o, -

B I & : :
Bondarifhe  Manme “ 8- Mawmie
M Bt u D higg .
lqmm‘ h m‘“‘m'..% " ¥ o
Aimee  Popie ”
Y | R
Foadly 'H‘»".)},' 1 F o
'V.’M"mq‘ Clatwers " 4"! \o—H T}
Koma Tt yablarg " P 2o
\Jﬂf"“\"‘" 8. e o A 4 r_‘ ‘ ,
043._& Sonpua - ooy
0?_::::%\ = g l
Sedoin  Avidom " S ednin A .
4% Tusia. " guuﬂ‘-
5 pibia Shadap " | - | e
|| Beteanitle: Koabd d B-fo |

Lady Keane College, Shillong Lady Keane College, Shillong
Three Day Seminar on 'Vntlu.(.‘ulmn and Parriotism: Philosophical Debate on Three Day Seminar on “Nlmn. Culture and Patriotism: Philosophical Debate on
C India™ in Co Indin™
O by ¥ Dy :‘ym-(‘dq:sﬁgthiﬂm | by P I.‘qhnuCnllcn.n.llnnglnmlhbunll-wﬁ&
Indian Cowncl of Philesophical nunnmcm New Deibi Indian Council of Philosophical Researeh(ICPR) Mo
Date: 10° - 17 October, 2023 Dates 10 — 13 Octoher, 2625
Vewwe: Colloge Auditorimm Venue: College Anditorinm
< Dev- |
| SL N, | Name of the Student Instinaion Sigraiune S1. No. | Name of the Student Instizeticn Signature E
b ey Slapa Liidy Mamia cullzne by Thedem ol et Lasky M&%_ rd
| Aeholte o E W M&é L. .4&3;..& ly ktowk, Cottese |
2 | Rt febavncate Pockicainy | Lodig oo Ny KL Padean 10
| Aapdong Ky hangpe Loy e . Joe kit o NEFD s
5 | Huajids  Bosuah dody - . Her E depds’ 30, HEnu 2
C |Eated Pgu Lody " € Py foeja Chaknabofioy NEy fLekrday
T | tstia f_.. ] astar “ Cotadas Pyrtva. Kact v MEwu o T §
'3 = .
2 [Fede yo Sem 3 Lad, : 2 Hamoubuhs 'th\m% ME by %
v » : z
3 | Rocls Drrunn do I L s “Th NEHU &ﬁ“—
.| Mgl Konten L B o Hirewi :  NEHU Eﬂ
M ET A by - P (i Cgn y s -
Gy APkttt Uppofic | NE po 122
v 7
o NE Ho Brshan_
T 7
oy ody Heane Collye| B




Lady Keane College, Shillong
Thiree Day Seminar on "!fu:'::mx‘c.?.l:.?-“:f ;fm Philsophical Debate on Three Day Seminar on “Nation, hereeiforsa "‘""‘":h"““""“" Debats.on
Natlonalism in Ci Indin™ z.
Ot et et e i e
o et Venoe; Collge Auditorium
Day -1
S, T N o the Siaiend Tnstiuiion . Sigaiire S, INmmaithe St ___ Sooion L —
4 | Celeokn Tkhe, | Lady yewe covoy ‘:_c\w e "-m‘f-»ﬂo;w- Hehs T
2 | Kiwwooss: Msan | W keanetonege | Wmmoual | é ’Pma&.le_‘ Suna Nelw Bure.
3 'Sc-u\ Lodwienopars | el Tusry ‘hashvamy 3. Saia Mongsiey LLO Fors
. M-—,P-.me&u M o Gotlge | MStduidath. 4 |y Mo é‘gl_b_& Neha Bl
v < |6 | usanihosn byngdoh maselst | Mehu B lyngdat
4 ot !n ;J $: Nebu Lub
7] 7 F WEHU u..,uv .
8. |Dogichicha  Sum NEWUL
% | Pe Yo ona L |_NEWy [N
£ ’ e s““‘a&m‘?‘i““ VEry : §.4g3-
0 Duntha w dady Kesrt colege | Hoig
12 PM‘«AM(, 'A‘:I Kapns. @a& ‘&:
5\ Ma S e W | ;%rﬁmu -
14 | £ habehs ta- Somgro- NE4 L G
15 INida M_K-fpoi_ﬂj.m phgea
o 18 lhinova 4. Manh NERU k.
— — A% 6w Sdorea. | Meuu sy
15 SU\G'“ ¥ Mnll NEHU gi
9 Mttt Hotl | WEHD v
20 |blvalive B Marax WE WL g bank
2 |t A M P | Newy el
8 Lk g NEM ol e
93 | Ra  Bavikert A ke A
iy Dovetty  Sageo N EYy 0- Savon
% Mm hd NEHU M‘w
Lady Keance College, Shillong Lady Keane College, Shillong
Three Day Seminar on “Nation, Culture and Patriotism: Philosophical Debate on Three Day Seminar on -n‘.ug:, Culture and Patriotism: Philosophical Debate on
Orgasisedd by Philssopsy n-v-n—m.::: Keame C&r{:ﬂ:ﬂn collabueation with the Organised by Ph toc, Keune cwm.;::g in collaborutien with the
Indzas Council of Philosophiesl Research{ICPR) New Delhl tndian Couneil of Philusophical Reaarch(MCPR) New Delbi
Date: 100 < 12 Octaber, 2023 Dste: 10 - 12 Ocrober, 2023
Veoue: College Auditerium Venue: College Auditerium
Dy -2 Day -2
SiNa | Name of the Studen fresimuio S [Si NG | Name of e Stoden_ T irsaomation = Sigramre
1 [’I.‘Lm Rald s NEH 1 Arpeeag Wu Nebi Fifotifona,
Lok | \Ditfiamen @AM Alehes W - i e
.7. ; Kitder Svali. NEHU K"Eﬂ—,
— _54 fos 5.V fotpa | Ny 4
; 6. | NEHU Yo
o e e B dag dady feane Lellge - 2 R"éa Chaknaban&-/ Lacly keane ameq, S
? Fama (2 Momin /tu"; Krans fellege TX;A % | Rig ég!” v N FM—
|2 [Tanean,  fnsnofy. ey basms callizg | Sodhe T Daphde B Chen | NEuw @ |
o | Silkina, - N -Maorake Lady Wane collag -t ; Nl ME i s |
2 i) ¥ y |
1 kot GMt MERY A i |
| 12.] Ponya Crbeh Loky Usens caltagr | Penkesh N EnY w |
8| ot ke ~~‘%&“"3‘-*"’“‘~—— Wew e
B &W ferer- NEHY E=T 0
18. 1.9...‘,‘ a3 s..',m NEHY Tesangra S )
16| Nondersan Aatsiausmact NEHu B NERO P
1# w&a_‘”#”_ 1 T — N‘,‘a‘f_ﬁ e M
It s Aﬁg&ﬂ— | Newu o frlmnglane |
J’- M NRH v ﬂ 3
To- | Tabkies Dhbas NEHY 7 B
] lakas Sy Néwv iy e

A2 | focia m:..:p.,k, NEMU %;3 |
23 | Hoadlgediiséa Sodtas | yiny ;

f_ﬁ.__@,‘.’u'_égé.ﬁ"__azm - Givs




Lady Keane College, Shillong
Three Day Seminar on “Nation, Culture and Patriotism: Philosophical Debate on
n C porury India™
o Iy ¥ :..dy Keane College. Shillon g in eollahoration with ihe

Indian (‘mﬂdﬂmkﬂ Rescareh(1CPR) New Dl
Dhate: 10% < 12% October, 2023

Veaue: Callege Auditorium
Day -

S1.No_ | Nome of the Stadeat ) Il Signature |
1| Rahandang, | Newy Pl

2 Lowa, Monbhiangy | Newv Bl
3. Dabhaha Gmetl Nemghioods | NEHU R,

Ko o phoypmai Thebah - VEHu ot

LS

5. | Cheshe Guh] Mowun NCHY | Blee

F 3 :rm.. debran Kergor New Tk Jei
- dopn “ma NEHU &-_—*
3. | Jeepat” pre s( i " Decfplt
9. sauueL THANGLUAY " S
£ UWA - T SAneaA IT MR COLClE Ay

I. Earic W Semtum S,.f-A.ﬂ,‘A{'e«.a!!xS..QueuT pa— |
R Wonpakmen  H  Kiomdlmin 91 Ao’y CakEnd Y"?

| PATTASA £ WAeAk 5T, ANTH Ny fuan,vﬁé_‘ﬁ

Lady Keane College, Shillong
Three Day Seminar u "ano- Culture and Patriotism: Philosophical Debate on
lism in C porary Indis"

M Departesent, Lady Keane Cc.mt Shilleag in collaberstion with the
Indiam Counell of Phitoso, Rusearch{ ICPR| New Delhi
Dater 16 - 12 Ocraber. 2023

Venue: College Auditorium

Organised by

Day -3
SLNo. | Name of the Stodent — [astivsion =
ErS ' s K Wé 4t -
8% | deluiss AN .glar” M w sl
9?‘ g? Gk ub_ar1 NEwa - ‘wa-.\.)%f_
| 20 | Auucita By NEHY By |
| 4. | Rta (‘hafmobonh( lody leane Coliege | Ko
32. | Ria lmd;a» s 5 1an Aux( 17;0-@——
| e B o 517‘ U

3 Dapts ol Nendoh | NEHU

NEHY

ol M_m:hnina__uﬁnu—

23 Mg | FEnn
A?L___E'L tew Begaiswnrad | T EHL
Hgﬂ = T Q\Iﬂuuwﬁ NEH©

W0 | Lkt Btcls. G #e
NEww-
NEHU

Fs. ; 0
13 N,lﬂ. | New
H«,«;Mﬁ_fi& HEW

Keane College, Shillong
Thm Day Seminar on "N:lion. Culture and Patriotism: Philasophical Debate on
in C y India"
Organised by Philesaphy Departmen munymcmshmngl-wlhm-nm
Indian Council of Philosophieal Researeh(ICPR) New Dlhi
Date: 16% - 12 Octaber, 2023
Venue: College Anditorium

Day -3
S1. No._ T Nase af the Student Inmaie 15
I NERU 'zjf&_‘
( N FH
1.3 (& L i MART oG | NEHU M~
4 : ot Nehy M
5 y *Sno N ehon é—tm
| & | Pebeta Snostany NEAU BoSmnitany
7 Ddum W Y 17T . * !
3| Hakon? ﬁ@ Newy ﬁ_ﬂ
g Nokan? ol kheagiad MNeRy Ifugirt
10 | Miska aanmars MNEAD HPaoass |
o | ifatty gutas: Nepo fee
12 [ Taze 7 B _%’ =3
13+ | Ldowmen _ Zpbslk® NEH u
149 | [ombbasi Pokhos NEJu P
15 | toitham awlaus NEHy - Voeuia
5. 1 Dabkal pan ﬁulmm | NEHY - l—( |
ol e "y & | gen 1 dpie
19 77 - “Eﬂu
(L7 2 __NEWUL 3 | PP
20" |Ba: | MEHU 8. dyn
2\ rTHeCRukcetie knezile | pewy fecgl
7 4 | NEHU ”ﬁ
23 |\ < NEWW W, = 1)
M _|vophing © Moruese Newg £ Morran
25 g, Moine | NE#v [




Academic Papers

Nationalism-Internationalism an interface

Xavier P Mao

The etymological meaning of nation is derived from the Latin verb nasci which means to be born and its noun
form is nation which means breed or race. However, its acquired meaning has many characteristics and aspects
which are not congruent and homogenous in all cases. Its concept keeps on evolving and adding newer aspects.
In general nationalism refers to group-feeling constituted by a set of values which the members of the group
cherish and feel proud of. The nation-state has a definite territorial unit for the preservation and promotion of the
set of values that the group considers valuable. The nation-state is used as an instrument for the emotional
integration of a group of people based on ethnicity or same linguistic people or religion or culture or tradition.
Nationalism and internationalism are not mutually exclusive. In fact, if nationalism is taken in the positive sense
of'a group of people’s allegiance to a nation-state as a kind of ever expanding concentric circle to all human beings
to all animals to finally even soil as they are all interconnected and interdependent. Historically speaking, liberal
internationalism was born in the 19" century in Europe. Towards the end of nineteenth century the idea was
crystalized into a recognizable school of thought. A distinctive cluster of ideas and agendas were drawn up for
organizing international relations. This formal initiative was inspired by the Enlightenment period in the late
eighteenth century and early nineteenth-century during the democratic revolution. In certain sense nationalism
and internationalism were ideological alternatives and competitors for the political and cultural allegiance of
people. Nationalism, on the one hand, advocated for the division of peoples into religious, linguistic, ethnic, racial,
geographic and cultural groupings. On the other hand, internationalism emphasized the overcoming of these
differences and strongly advocates the oneness of humanity and the immense benefits of cooperative pursuits.
Internationalism is logically dependent on the prior conception of nationalism. In this sense, nationalism and
internationalism can be treated as the two sides of the same coin. As a matter of fact, internationalism emerged as
a response to nationalism and the extreme crystallization of nation-states which led to hostilities and frequent
wars. Internationalism in all its forms endeavours to forge cooperative ties and bonds of friendship and solidarity
of peoples across the world embracing all nations and the states. | wish to make a distinction between nationalism
and nation. Nationalism as a concept is a modern phenomenon directly associated with the emergence of the
Enlightenment project and the political ideas of the French Revolution of 1789. Nations are not modern
phenomena. But they are the continuation of the ancient forms of cultural and ethnic or tribal identities. According
to Ernest Gellner in Nations and Nationalism says that “To put it in simplest terms: there is a large number of
independent or autonomous political units”. Thus according to him the nation becomes political only when it
occupies a common territory or in the process of getting political authority. However a community possessing a
common language, shared values or religion or common descent or common territory differentiated from other
communities can be called ethnic community. Therefore, such a community without a sovereign political authority
and common public culture cannot be considered as a nation. There is a different of thinking about collective
identity from ethnicity. It is for this reason it is a clear mistake to consider the language of kinship and descent as
to characterize as nations. By implication a nation can be characterized by a common belief in political self-
determination on an autonomous territory for a homogenously imagined clusters of people possessing certain
characteristics which can distinguished from other groups of people. In this connection it can be stated that the
term nation cannot be confused with country or state. The reason being World War | gave rise to the League of
Nations and World War |1 to the United Nations. These are conglomerates of states and not nations. Similarly, the
term nationality does not mean membership of a nation, but a state. Nationality and citizenship are used
synonymously. In the world there are many nations without states, for examples; Kurdish people, Palestinian
people or even Jewish Zionist before the creation of Israel in 1948. It follows that not every nation has its own
state. By reverse it is also true that not many states have a unitary and homogenous nation within their territorial
boundaries. From the above it is clear that a nation is not same as state. Further, a nation is not same as an ethnic
community. A nation is less than a state because it lacks important features of a state like sovereignty, polity and
government. In the same way an ethnic community is less than a nation because it lacks political identity even
though it possesses a collective cultural identity. Despite such distinctions, there is no consensus among the
scholars as the boundaries are blurred and hazy.

Some scholars use nation and nationality synonymously. Yet there are other scholars who identify nation with
state. According to Burgess a nation is: “a population of an ethnic unity, inhabiting a territory of a geographic
unity”. In a similar way Leacock defines a nation as having essential features like common descent and common
language. Such definition given by both Burgess and Leacock conform to the etymology of nation but present day
usage has acquired altogether rich and multiple meanings. Today nation has acquired distinctively political



meaning. In other words nation has come to mean state plus nationality. A state need not necessarily be a nation.
There are several examples where a state was there but not a nation because different racial and religious groups
do not constitute a culturally homogenous social group. Therefore, the precondition of a nation is the unity of
psychic life and the instinctive expression of kinship with its own homogenous group. In addition to the psychic
unity and cultural bond, a nation must be politically organized. A nation is a nationality which organized itself
into a political body either independent from other sovereign political authority or aspiring to be Free State one
day. The supporters of the principle of self-determination of nationalities have been subjected to searching
criticism by many eminent scholars. According to them there is no historical or sociological record to show that
a mono-national state is superior to poly-national state. To substantiate this point the opponents of ethnically
homogenous population give the examples of Switzerland U.S.A, Australia, Canada, New Zealand etc. which are
not in any way inferior to mono-national states. Lord Acton even goes to the extent of saying that mono-national
state is necessarily and inherently weak and obstructive to genuine human progress and welfare. In other words,
co-existence of a numerous nationalities will necessarily promote the vigour and vitality of a state, nay human
progress and perfection. He forcefully argued that political boundary and national boundary should not coincide
as that will lead to stagnation of that nation-state. Lord Acton stated, “The combination of different nations in one
state is as necessary a condition of civilized life as the combination of men in society. Inferior races are raised by
living in political union with races intellectually superior. Exhausted and decaying nations are revived by the
contact of a younger vitality...... This fertilizing and regenerating process can only be obtained by living under
one government. It is in the cauldron of the state that the fusion takes place by which the vigour, the knowledge,
and the capacity of one portion of mankind may be communicated to another”. Contrary to the view held by the
protagonists of self-determination principle, the heterogeneous states around the world have worked much better
like USA and Switzerland. Contrary to this view we witnessed the growth and fragmentation process around the
world particularly in Europe, Asia and the Middle East on the principle of self-determination. The logical
consequence of the political fragmentation is the proportionate increase in the number of international conflicts
and frictions in the world. Another weak point of the multiplication of the nation-states is that most of the newly
born states have been found to be economically weak and as such non-viable as an independent nation-state. As
a consequence, for their safety and security they have to depend on the big powers, thereby smaller weak states
are compelled to enter into alliance with some powerful states. In other words, the adoption of the principle of
collective security becomes a necessity. The flip side of this is that in case of any serious conflict it can lead to
collective warfare and highly explosive situation and may be possible world war.

Apparently the principle of self-determination in itself is a good moral and spiritual principle but from the concrete
experience of different countries has revealed that nationalism has descended into narrow isolationism to the point
of hatred of the other nations and hence tension and conflict surface frequently. So the question is how to balance
a harmonious relationship among all nations of the world. The war among the nations is perhaps due to excessive
display of unnecessary pride and arrogance when the citizens are filled with emotionally charged nationality
coupled with greed and cheap populist politics. Under the pretext of national security and safety some nations
commit military aggressions upon other nations in complete defiance of propriety and morality. Thus the noble
principle of national self-determination can degenerate into imperialism or national-centric jingoism thereby
ignoring humanity, justice and a better world for all. Further, the principle of national self-determination
fundamentally aspire to political independence neglects other important matters like independent economic
resources and other welfare measures of its citizens. Nationalist feelings are no doubt very potent but in the end
useless without concurrent or parallel strong economic plan and visionary overall welfare policy. The newly born
nation-states have strong tendency to sink into economic nationalism in their attempt to seek economic self-
sufficiency. In the early twentieth century with the advent of welfare state and mass democracy largely influenced
by Marxism, the nation-states in attempting to protect their economics from other nation- states overreacts
resulting in excessive tariffs, discriminatory policies, trade barriers and restriction of foreign immigrants. From
the above consideration it is amply clear that a blind excessive nationalist sentiment can naturally lead to the
destruction of internationalism and the oneness of humanity.

The 21% century humankind has conquered the deep sea and the outer space with the unprecedented technology
and skill. The different races and groups of people have ever come closer than never before. Trade and commerce
have become more than ever inter-dependent and irrevocably inter-connected. At the practical level, the principle
of political self-determination seems to promote the forces of division and friction rather than the forces of
harmony, balance and human unity. In this context the scholar Joad appropriately points, “On the one side-the
side of technology, economics and common sense-is a manifest drive in unity; and on the other-the side of politics,
pugnacity and reaction-are the nation-states that impede and obstruct it....” (P-128, Political Theory, Ideas and
Institutions by Amal Ray, Mohit Bhattacharya) The traditional problems of peaceful co-existence of multinational



states are to a great extent resolved through adoption of fair federal political system. A well-knit federation or
equitable and just political and economic structure can go a long way to resolve the friction and tension of living
together of diverse cultural, racial and religious nationalities. Despite such measures, nationalism has its own
seeds of chaos and wars. Nationalism is another name for imperialism because the history of the British
imperialism in Asia and Africa amply demonstrates that in the name of trade and commerce it transformed itself
into a political power and domination over them. Thus the imperialist nation-state considers the foreign territories
as its sources of exploitation ladder for prosperity and riches. In the initial period, the emergence of the nation-
states was thought to be the creation a secure national boundary wall within which a homogenous group or
population would lead an independent life. But this hope turns out to be an illusion because the dream of economic
prosperity necessitates the nation-states to venture out for the occupation newer and newer territories in any
vulnerable corner of the world. Moreover, in the light of the rapid development of science and technology the so
called secure frontiers are not at all inviolable if an intercontinental ballistic missile is launched by pressing a
button from any place several thousands of kilometres away from the target of attack. In other words, the supposed
security system of the nation-states becomes completely meaningless. The question arises what is to be done about
the safe boundaries of the nation-states? There is no satisfactory answer to this question. Therefore, the sanctity
of national boundaries is illusory. What is the alternative? Perhaps, national security system is the beginning of
the end. The present nation-state security system cannot guarantee protection and prosperity within its four walls.
The process of equipping military forces for war can drain resources of a state. Even if nation-states enter into
treaties and alliances for the build-up of collective security as they are witnessed today will be paradoxically give
rise to collective insecurity. So what is the solution for stable and lasting safety and security for all humanity? The
present day scenario whether for joy or sorrow clearly points towards the inseparability of economic
interdependence? All human beings form parts of a single unified society. Even the requirements and needs are
interdependent ever more than any period in human history. This increasing interdependence is visibly discernible
in economic sphere than in any other sphere. Modern culture is also increasingly going beyond the national
boundaries. In the contemporary world different types of international organizations have emerged. As a result,
connection, communication, contact and interdependence of different nations are visibly evident. The concept
national security is gradually becoming out-dated. The security is either international or no security at all. The
steady growth of international institutions along with the evolution of international law the relation among the
different states is moving towards collective cooperation rather than conflict. In this connection, | would like to
quote the famous philosopher of history, Prof. Arnold Joseph Toynbee, “Fratricidal warfare of ever increasing
violence between parochial sovereign states had been by far the commonest cause of mortality among civilizations
of all three generations”. To prevent and pre-empt such possible occurrence, the imperative need is to evolve a
holistic vision whereby the peaceful co-existence of all variety of peoples and systems are ensured. In concrete
terms this means that all nation-states must observe and promote a common code of civilized behaviour where the
common interest and welfare are involved. This does not mean the abandonment of the cultural uniqueness and
distinctiveness. On the contrary it is only shaking up the unwanted national arrogance and parochialism. In this
sense, nationalism and internationalism can form a harmonious concentric circle extending farther to even animal
kingdom and plant kingdom, nay healthy relationship with the soil itself. Viewing in this light nationalism and
internationalism are not mutually exclusive but complementary. The creative and liberating forces of nationalism
can logically strengthen internationalism. The Vedic seers have suggested the whole world is one family. Modern
science and philosophy point towards one cosmic family if the cosmos is to survive. How to have protection and
wellbeing of the universe? How to avoid evil and to promote good? How to eliminate vices and to multiply virtues?
How to preserve and multiply natural resources? How to ensure a just and equitable distribution of natural
resources? It is the duty of each and every nation-state ensures the above concerns. For effective and successful
functioning of any nation-state or any organization there is a need for norm-prescription, norm-obedience, and
norm-enforcement and there should be punitive measures for norm violators. Further, to ensure norm-conformity
there is a necessity of an authority of law and also a person should be in authority. According to ancient Indian
tradition an authority is an impersonal law but the person in authority is the ruler. The ruler here can mean a person
or body of persons whose duty is to execute and ensure law-abidance. An authority being the impersonal law is
autonomous whereas a person in authority is subject to rules, regulations and legislative law. The impersonal law
or authority has intrinsic value or worth whereas the person in authority has instrumental value and his or her duty
is to remove lawlessness and to ensure peace and justice. Political power can acquire moral legitimacy if and only
if it refined by spirituality. The logic of such performance can lead to the teleology of cosmic well-being, then
automatically the friction and conflict between nationalism and internationalism will vanish and the two will be a
continuum.
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Re-locating history in the Modern narrative of
socio-political conflict
Vanlalvenpuia

Abstract
This paper is an attempt to examine the necessity of historical narrative in contemporary debate on social conflict
by examining social contract philosophy. The concepts of human nature and property can serve as the points of
entry for such a discussion because social contract philosophies presuppose them in the explanation for the
legitimacy of political state. The paper explores how the exclusion of the historical sense of understanding human
nature and property set limitation to the narrative of social conflict.

The idea that social disorder is a potential and an ever-present alternative has its theoretical grounding in the social
contract philosophy of English philosophers, namely, Thomas Hobbes and John Locke who witnessed English
civil wars (1642-1651). Even though social contract theory as an idea precedes Locke and Hobbes, these
philosophers gave a modern impetus which carries modern rationality and scientific bend. (Ritchie, 1891,p.656)
In political philosophy, Hobbes is known for his 1651 book Leviathan and John Locke for his work on The Two
Treatises of Government published in 1689. Both of them have presented rational justifications and explanation
for the origin of political power. They took a theoretical departure from the pre-modern way of political reasoning
in which political theory was closely related to history and religion. It is by re-visiting their hypothetical pre-
political state of nature that we shall discuss the narrative of modern social crisis. In this regard, the breakdown
of social and political order in Manipur and the debates about it serves as an interesting case that can be examined
in the light this theoretical exercise. A dialog between two ethnic communities namely the Meitei and Kuki-zo
communities can be assisted by a theoretical exploration as this, which is a revisit of the origin of the political
state as found in Modern political theory. It is in this context that the contractual philosophy remerges as an
important theoretical enquiry worthy of a re-visitation.

In social contract philosophy, social disorder or violence is presented as something from which political society
has moved on, and the occurrence of violence implies a return to what was the original, something that was
potential in the very conception of the need for political state. So, it is not the case that we move towards social
disorder when peace is disrupted, according to contractual theory, it is rather understood as a retraction to
something that we have already passed on from. In this manner, in the liberal democratic discourse, violence and
social disorder may be understood as a potential, ever awaiting alternative condition if the presence of a powerful
state were to be absent. Thus, this potentiality of disorder is presented as a condition for the emergence and
necessity of a political state in modern contractual philosophies.

Hobbes and Locke in their social contract philosophy presented a certain kind of state of nature, a pre-political
condition in which society was originally in. Their pre-political condition was supposed to give the natural
conditions of mankind before the emergence of political power. Thus, the original condition serves as an important
theoretical tool, a rational ground for the necessity of political power and for the emergence of political society.
In both theories of the philosophers, the manner in which they characterize human nature is extremely important
as it determines the nature of the necessity and origin of the political state. The significance of human nature in
political philosophy is not something new, rather Raymond Plant suggests that from the classical to modern
political philosophy we can find that the concept of human nature has always been closely related to the
explanation of political theories. (Plant,1991,pp.23-71)

According to their characterization of pre-political condition that both the philosophers hypothesize, the nature of
political authority that the philosophers propose also changes. However, they share something in common, in the
argument they have set forth, both of them have excluded an important element that plays a significant role in
binding pre-political society together, namely the historical narrative that serves as a sense of identity and a
foundation for harmony. It is possible to see this exclusion in their characterization of the conflict which is based
on a particular conception of human nature in the pre-political condition. In Hobbes, human nature is deeply
animalistic. According to him, human nature is extremely volatile and prone to violence and this necessitates a
very authoritarian political power. However, Locke presupposes human nature as social but also presented a
volatile a state of nature. The nature of the problem that led to the creation of the contract in Locke is the limitation
of property and natural resources and the inability of mankind to bring about justice in such a condition where
there is no agreed authority. His conceptualization of the origin of private property will be exclusive of historical
narrative. In this manner both Hobbes and Locke who represent modernity exclude historical sense of
understanding human nature and society. This is important to note because they have subtracted an important



element of the political, something that contributes to the very existence and mutual understanding in a political
society namely, history and culture.
Human nature and disorder:
Hobbes gave a scientific observation of human nature as an answer to the question, ‘Is there a tendency in human
nature to socialize and harmoniously live together?’ His political foundation is laid on the idea that human nature
tends towards violence and disorder, since the very nature of mankind is ‘solitary, poor, brutish...” and due to the
conflict of desires and interest there is always a danger for violence and war. He denies the possibility of a society
in the pre-political state of nature as he considered that everyone will act out of self-interest. (Christman, 2002,
pp. 29,30) Thus, mankind formed Leviathan, the Common Wealth or State to escape the state of nature.
Hobbes narrative of social disorder has been limited to his scientific explanation of human nature which he derived
by observation. (Christman, 2002, pp. 28,29) Indeed, history of culture and civilizations suggests that there has
always been conflict throughout all of human history. The nature and scale of conflict may be different. But the
very fact that conflict, violence and war perpetuate human history invites a philosophical interest into the very
nature of human beings. Hobbes seem to give a credible answer from his observation which answers the question,
‘Does the problem with social disorder lie with human nature which cannot be changed and is human nature prone
to conflict? If we follow Hobbes argument then we need to accept an unchangeable condition i.e. the chaotic
human nature as the main reason as Christman observed,

Hobbes was both a mechanist and a materialist, believing that natural phenomena were  made
up(only) of physical elements that functioned according to deterministic law of cause and effect. Human beings

were no different... So, for Hobbes, the most fundamental drive for all human beings was self-
preservation, a drive that necessarily outranked any other competing desire, such as the possible desire to
advance another’s welfare.( Christman,2002, pp. 28,29)

Violence and disorder seem to have only one solution and it appears from his argument that the only possible
guarantor of harmony is a powerful authority. From Hobbes concept of human nature, it is ‘the fear’ of this
potential action from a powerful authority that keeps society in harmony. If one were to ask the question, “What
is at the core of social harmony?’ The answer is the presence of a powerful state or political power that have the
right to punish the offenders if we follow Hobbes’s political thought. (Christman,2002, pp. 33,34)
Hobbes has taken up the aspect of human nature which is also agreeable to Christian theology. In the light of
Hobbes, religion can be seen as giving theological answer as to the reason why conflict arises. In Christianity, the
concept of the ‘fall” of man from grace and the degraded nature of man is seen as the reason and also a problem
that will not be solved in this world, and from that perspective the powerful state is the only solution in a troubled
world.
Thus, from Hobbes theoretical standpoint, political power and political state is the only thing that prevents social
disorder which is a potential ever awaiting, having its seed in the debased human nature. And if the present social
disorder in Manipur is examined based on this theoretical grounding alone, and the function of political authority
being understood from this reasoning alone, then the need for the solution will accordingly be a very strong action
from the state. Hobbes concept of man and his nature would give an impression that the only solution to a violent
society would be a forceful and powerful action from the political state.
Now, let us consider Locke’s position. Unlike Hobbes, Locke in his Two Treatises, focus on human nature in
relation to the problem of justice and the limited natural resources as the reasons for the chaos and disorder in pre-
political society. Regarding the problem of justice, he says,
To this strange doctrine, viz. That ““in the state of nature everyone has the executive power’’ of the law
of nature, | doubt not, but it will be objected, that it is unreasonable for men to be judges in their cases,
that self-love will make men partial to themselves and their friends: and, on the other side, that ill-nature,
passion, and revenge will carry them too far in punishing others; and hence nothing but confusion and
disorder will follow: and that therefore God hath certainly appointed government to restrain the partiality
and violence of men.( Locke, 1967, pp. 105)
He shares with Hobbes that the fundamental ill nature of man, passion and the desire for revenge as the root of
social problem. Along with this, he also considers that the protection of private property as one of the main reasons
for which pre-political society enters into political society. According to him every individual has the right to
private property by virtue of labor from what the natural world offers in common. He says,
Though the earth, and all inferior creatures, be common to all men, yet every man has a property in his
person: this nobody has any right to but himself. The labour of his body, and the work of his hands, we
may say, are properly his. Whatsoever then he removes out of the state that nature hath provided, and
left it in, he hath mixed his labour with, and joined to it something that is his own, and thereby makes it
his property.( Locke,1967,pp.111,112)



It is what is missing in Locke’s concept of property that must be noted. His justification and conception of private
property is individualistic and looks at the problem of politics as a problem that arises out of individual interest.
Property in Locke’s sense do not account for the sense in which a community may claim to have a common
property. The political theory of Locke has abandoned this aspect of property and he has reduced the entire social-
political stability to the desire for the security of private property. This is the theoretical limitation of modernity
as it conceives of political state and its role as the guarantor of private property. Locke’s conception and purpose
of politics is the in service of his narrow conception of property. According to him,
...political power is that power which every man having in the state of nature, has given up into the hands
of the society, and therein to the governors, whom the society hath set over itself, with this express or
tacit trust, that it shall be employed for their good, and the preservation of their property: now this power,
which every man has in the state of nature, and which he parts with to the society in all such cases where
the society can secure him, is to use such means for the preserving of his own property as he thinks good,
and nature allows him; and to punish the breach of the law of nature in others, so as (according to the
best of his reason) may most conduce to the preservation of himself and the rest of mankind (Locke,1967,
pp.176)
Locke’s argument is blind to the idea that the concept of property has its meaning in history and culture. It does
not take into account that historical and cultural narrative can serve as the origin of contention for whose land and
property it is. In other words, the limitation of Locke’s conception of property is that he conceives of property as
something that arises entirely out of labor and focus on individual property and accordingly conceives that if at
all social order breaks down then it must be due to the property issue. He may be right to some extend but his idea
of property is too narrow.
The debates on the issue of Manipur both in the newspaper and social media suggests that socio and political
conflictis in another sense a conflict of narratives on identity and history. The violence between Meitei community
and Kuki-zo community which erupted on May 3, 2023 has been examined and analyzed by experts and journalists
from various corners. To ask for a solution is also to beg for a clarification of the reason and cause for this tension
and conflict between the communities. It is in the process of the attempt to find out what exactly caused the
violence that we may find an interesting case for examining the significance of historical narrative. Take for
instance Shruti Rathore, a doctoral scholar from the Department of International Studies at Christ (Deemed to be
University), Delhi NCR. in her article under the title, ‘Navigating the Kuki-Meitei conflict in Inida’s Manipur
state’ acknowledges that the problem in Manipur is deeply rooted in historical and social dimensions. (Rathore,
2023) In other words, it is the historical sense of identifying the other as an outsider that contributes to the tension.
It is only on the basis of this context that the idea of property and its security can come into the discourse. The
comparison of the present social conflict and the two philosophers discussed shows how their concepts of
property, the role of state and human nature are insufficient to understand the modern problem of the socio-
political disorder.
The idea that historical narrative has been the center of the issue is also recognized in Ukrul Times, under the
article, ‘Manipur conflict: Ethos of History and perils of false narratives’ by Lalmin Kipgen, PhD, who is an
Associate Lecturer at Arden University Berlin writes,
In a revealing interview with “The Wire,” Meitei MLA Nishikant Singh Sapam, Chairman of the
Committee on Privileges and Ethics in the Manipur Legislative Assembly, stated that the conflict
primarily revolves around land. It becomes evident that labeling Kukis as ‘terrorists,” ‘narcoterrorists,’
‘illegal immigrants,” or ‘foreigners’ serves no purpose other than undermining their legitimacy,
subjecting them to discrimination, and providing a justification for their dispossession from their rightful
land. (Kipgen, 2023)
The philosophical interest in these debates is that one needs to realize that, a sense of property, ownership is
intricately related to culture and history which serves as the ground of narrative. It is evident that there is a sense
of belongingness and identity to land as a property which is in sharp contrast to Locke’s conception of property
which arises simply by virtue of labor. These ongoing debates from the news articles and various other debates in
the social media testify modern theoretical limitation. They suggest that there is a complete division of the two
ethnic communities due to difference in historical narrative which leads to the alienation of the other. In the
attempt to find a point for dialog and solution, one needs to accept that the issue with property or land intricately
involves historical and cultural sense of understanding each other and that this is first and foremost the essential
point to consider.
To continue with the limitation of modern political theory, with their formulation of problems in theory state of
nature, Locke and Hobbes have limited the nature of dispute and the discourse of dispute that leads to social
disorder. What is unaccounted in both Hobbes’s and Locke’s theory is the nature human being, which is creative



and historical with a tendency to project future image. It is now clear that the cultural and historical sense of
understanding each other and the subsequent perception of the world accordingly constitute an important factor
in the possibility of political society.

Modernity and the nature of politics:

The discussion suggest that what is required for peace is a dialog between differences in understanding of property,
between contending history and cultures. In other words, political stability and social harmony requires an
acknowledgment of history as evolving and dynamic discourse which we must share and engage. The debates
concerning Manipur violence is a testimony that humans are by nature historical beings. The debates have turned
to be debates on history and this this further generates the issue of property and identity. There are opposing views
of each other’s history, of when and how the other has come to where they are. What is significantly of
philosophical interest is that the historical sense of understanding oneself forms an important part of our
understanding each other as well as our misunderstanding. But the question that one needs to ask at the moment
is, “What solution is there when there is a clash of historical narratives?’ This question is important as our historical
narrative is deeply related to one’s sense of understanding of community and the extent to which people can
coordinate as political society.

As far as the need for dialog is concerned modern political theories as we have discussed seem to lead us to a dead
end. Hobbes concept of human nature do not contain the historical side of man but only the brutish, selfish and
violent nature. If this is seen as the sole reason for the legitimacy of a state and its essentiality, the problem in
Manipur can only be seen as something that the force of the state alone can solve. There is a possibility of dialog
when there is shared values and culture and it is important to acknowledge the limitation of Hobbes’s theory in
this sense.

Therefore, if one agrees with the limitation of modern liberal theory of Locke and Hobbes’s theory, then, the
narrative of the social violence must be considered as something that arises due to something that the liberal
paradigm do not account. It did not account history. One needs to recognize that the tendency to violence can be
situated in the narratives of history and culture and not merely on the basic instinct of mankind as Hobbes and
Locke would have us believe. In other words, social disorder does not simply arise out of animalistic and brutish
self-interested individuals as Hobbes would suggest.

The task for a peace dialog will therefore need to begin with what we share as humans i.e in realizing the
essentiality of a shared history, an understanding of property and land in a dynamic sense, as something that
changes with time. It is beyond the scope of this paper to investigate or deal with the problem about which side
has misinterpreted history. Nevertheless, it is undeniable that the nature of the conflict is intertwined with
differences in historical accounts. This invite a deeper reflection on the nature of history itself but the purpose of
the paper is simply to justify that modern political philosophy as the ground for reflection on the present crisis is
insufficient. It is insufficient as modernity has subtracted the significance of history and culture in the process of
purifying political concepts.

So, the question, ‘what is the nature of ethnic violence’ is equivalent to the question, ‘what narrative is given to
violence’. Modernity fails to consider the human side of politics. Politics has been reduced to social order and
have forgotten the aspirations and creative side of human beings. World view, values, identity and history plays
a significant role in social harmony and when this is broken then it must be remade and rebuilt. There is a need to
understand politics as a normative science which questions the most fundamental values of human life. (Strauss,
1988, pp. 3,4) Accordingly, the narrative of the debate in Manipur violence thus manifests the intricate relationship
between property claim and history. It will be the narrative of history that has a very significant bearing in the
progress towards peace. The progress towards peace entails the question, ‘Is there a possibility of having a shared
history?” and unless there is an agreement about this, then it might be very difficult for the two communities to
come to normal terms again. Even if there is no violence, there will always be perpetual tension ever awaiting to
blow up if there is historical tension. Only an account of the richness of the concern of politics can rescue us from
the narrow simplification of political problem and help us understand that culture and identity play a crucial role
in the political questions concerning social order.

Conclusion:

Thus, from the preceding discussion, we may conclude that the question that confronts a political theorist with the
ethnic violence at hand should be the question about the very sense in which the present political paradigm namely,
liberal democracy allows the possibility of socio-political disorder at the present scale. We would be asking
ourselves a theoretical question reflecting on why modern liberal democratic system often fails in keeping order
so that we can find the weakness in the theory and strengthen it. If modern political theory has conceptual and
logical limitation as discussed in the case of Hobbes and Locke, then what is the way forward in a liberal
democratic discourse towards a reconciliation and peace when there is violence? One might suggest from the



discussion that the answer is in the recognition of the need for philosophical reflection on the situatedness of

political concepts in a history and culture, i.e in our understanding of the nature and necessity of political state.

One also realizes that it is the difference in history, of what we share and how we have come about to where we

are that offers a common interest which further stabilize a political society. It is in this regard that Locke and

Hobbes are found wanting in their arguments and therefore implies that modern political discourse needs to

circumscribe the problem of history and culture as its central topics.
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Indian Nationalism: Dynamics and Challenges

Asha Mukherjee

The world is divided into "state with religion” and "state without religion.” India has no one dominant religion,
yet we find some severe challenges to India's religious diversity and secularism in contemporary times. The
questions that | address in this paper, going deep into the complexities of the Indian life of the people, is whether
"responsible diversity," "respect for other religious communities, and religious expression in the public sphere,”
etc., are really present and experienced by Indian people today in India.

Nationality and Society:

The concepts of the "nation,"” "state,” and "nationalism" are generally found interrelated and are a matter of serious
study for about two centuries that are extremely complex. In Charles Taylor's words, "Nationalism continues to
be a matter of serious concern, enormous power and inescapable." !

E. Hobsbaum talks of Citizen Nationalism?, Hannah Arendt, Eric Voegelin, and Jenny Bourne have talked about
various aspects such as 'human rights as persons', ‘what we do is who we are', and Max Weber talks of a 'paradox
in the notion of national identity. Some people also talk of ethno-cultural identity being different from national
identity. I would not go into the details of the discussion on these authors but like to begin with a brief discussion
on Nation-state —nationalism in the Indian context drawing insights primarily from Rabindranath Tagore and
occasionally from some other thinkers around India's Independence and what they thought about past, present,
and future of India and its distinct identity.

Nationality, according to Rabindranath Tagore®, was "A Great Menace". For him, nationalism was an imported
Western category that was not based on social cooperation but the spirit of conflict and conquest. According to
him, imperialism was an outcome of nationalism; he was against imperialism and also of nationalism and worked
for cosmopolitan internationalism. Tagore distinguished between state and society; Indian society was based on
cooperation and the spirit of reconciliation between different opposing forces to form a harmonious whole. State,
on the other hand, is an expression of greed and aggression, and lust for power. What is society? Society, as such,
has no ulterior purpose. It is a natural regulation of human relationships so that men can develop ideals of life in
cooperation with one another. It also has a political side, but that is for self-preservation. Over centuries, hordes
of Mughals and Pathans have invaded India. But we knew them as human races coming with their Religion and
customs and never known them as nations. But through colonialism, the British came as a Nation — to us who are
no nation ourselves. What is a nation? A nation, in the sense of the political and economic union of people, is that
aspect that a whole population assumes when organized for a mechanical purpose. In the early days, it had its
separate place in society, restricted to professionals but with the real nature of a nation, with the help of science

1 https://blogs.lse.ac.uk/southasia/2016/01/20/a-lot-of-the-thinking-about-secularism-that-ive-done-has-grown-
out-of-intensive-discussions-about-the-indian-situation-charles-taylor/ accessed on 26 April 2021

2 Hobsbawm, E. Nations and Nationalism Since 1789, Cambridge, Cambridge University Press, 1990.

3 Tagore, R. (1917) Nationalism, London: McMillan and Co. 111.
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and the perfecting of organization, this power begins to grow, bringing in the harvest of wealth crosses its
boundary with amazing rapidity, it goads its neighbouring societies with the greed of material prosperity, mutual
jealousy because of each other's growth into powerfulness takes over soon, it can stop no longer for the
competition grows keener, the organization grows vaster, selfishness attains supremacy, trading upon greed and
fear of man, it occupies more and more space in society to become its ruling force.

From 1916-17 Tagore delivered lectures in Japan and America which were published as Nationalism. For him,
Nationalism and nation-state distinction are extremely important. He had written the national anthem for not only
India but for Sri Lanka and Bangladesh. He never wanted that India should be a nation where nation and state
become more powerful than the society and culture of India. He said, 'in India, our problem is not political; it is
social. This situation not only prevails in India but almost in every nation. | do not believe in an exclusive political
interest. Politics in the West have dominated Western ideals, and we in India are trying to imitate you'. While
addressing the problem of the race, he claims that in spite of the difficulties, India has been trying to adjust with
races recognizing the differences and seeking some basis for unity which has come through our saints, "What
India has been, the whole world is now, the whole world is becoming one country through scientific facility. And
the moment is arriving when you also must find a basis of unity that is not political. If India can offer the world
her solution, it will be a contribution to humanity. There is only one history- the history of man. All national
histories are merely chapters in the larger one. And we are content in India to suffer for such a great cause."* He
also wrote two essays, 'What is a nation?'® and ‘Bharatbarshiyo Sama;j’® (Indian Society). His analysis of the
nation is rooted in the idea of history. He believed in the interdependence of men and countries rather than their
independence. He advised the West to share its wealth with other nations. Having full faith in the oneness of the
world and the unity of man, Tagore said, "There is only one history- the history of man. All national histories are
chapters in larger ones." Thus Tagore's internationalism is spiritualism- the unity of man and unity of nations
without any boundaries, without nationalism. Gandhi differed from Tagore and believed that there could not be
any internationalism without nationalism.

Thus, a nation becomes synonymous with the organization of politics and commerce. When this engine attains
vast size, and who are mechanics are made into parts of the machine, then the personal man is eliminated into a
phantom. Everything becomes a revolution of policy carried out by human parts that requires no twinge of pity or
moral responsibility. This is the nation ruling India. Europen war of nations is the war of retribution. Each country
is casting its net into the slimy bottom of the other, fishing for their secrets, the treacherous secrets brewing in the
oozy depths of diplomacy. Each nation has a history of its lies and broken faith. International suspicion and
jealousy rose to the level of the highest degree of ludicrousness. Tagore suggests an alternative is to get back to
Man. Man in his natural surroundings, the fullness of his communal life with all his living associations, can save
the civilization. So comes the question of the concept of man and community. Tagore conceived Man as surplus.
It discloses itself through creation of harmony among the different contradictory aspects of life and the world. For
Man, the world is not simply given — it is a creation. While creating the world, it is endlessly creating itself. This
creation has no ulterior purpose. Around 1903, Tagore started thinking about the community of which the Indian
village community is the model. In a community, a bond is formed out of surplus, and mutual relation rests on
humanity. It is not a relation of commerce. Hence Kinship is a relation of atmashakti, the strength of the soul.
Any problem, the race problem or the problem of caste, must be solved on the basis of this relation. Society is a
conglomeration of communities and hence cannot have any ulterior purpose apart from pursuing the human Ideal.
The guiding theme should be harmony; otherwise, the solution would be an illusion.

Tagore, following Renan's arguments in the article, “What is a nation?” asks the question, why France, England,
Germany, Switzerland, and Russia have gained nationhood and Austria is only a state and not a Nation? Tagore,
would argue against Kidhoriei's view’ and tell that it is not due to dynasty, racial unity, or language. As, "People's
will is stronger than the power of language.... Besides, it is not always true that a race is known by the language
it speaks. Prussia speaks German today; a few centuries back, it used to speak Slavonic: Wales uses English, and
Egypt speaks Arabic.” Tagore argues it is not to the religious unity either, but it is undeniably due to the "the bond
of material interest." The geographic or natural boundaries contribute crucially to the demarcation of nations. "But

4 Tagore, R. (1996) "Nationalism in India" in English Writings of Rabindranath Tagore, Ed. Sisir Kumar Das,
Sahitya Akademy, New Delhi. 453.

5 Tagore, R. “What is A Nation?” in Debarati Bandyopadhyay ed. Rabindranath Tagore Select Writings on
Cosmopolitanism, 2019 Jayasree Press

6 Tagore, R. ‘Bharatbarshiyo Samaj’(1901). in Rabindra-Rachnabali, 1995 ed. 2.622-25. Calcutta: Visva-
Bharati.

7 Kidhoriei p. 115.



the spirit of the nation is not dependent on the landmass. Individual human beings are the greatest component of
the sacred entity called human community. Nation, which is a product of profound historical churning, is a mental
construct; it is mental family which is not constrained by geographical limitations." And two things which are
basically the same are vital for this mental construction- past and the present. Past are the foundations of national
consciousness, collective pride, and a collective will of the present; the great collective achievements of the past
and resolve to emulate the same in the present-these are the essential ingredients for the formation of communities.
It a similar to the ancient Sparta song' what you were, we are: what we are; what you are, we will be.' This captures
the national essence of the countries.'

Further, Tagore says- “Nation, in this sense, is nothing but the unified and intense manifestation of sentiment
brought about in people by collective sufferings and sacrifices of the past and the collective preparedness to brave
the same again. Much important than the race and the boundaries created by custom -houses and the language.
Collective suffering has been mentioned because the bond of sorrow is far more powerful than the bond of
happiness.”

However, if we are left with Peoples' will, then if it changes, what are we left with? We are left with human beings;
people's will may also be uninformed and uncontrolled. If we leave such an ancient treasure-like nationality in the
control of such a will, it runs the risk of total disintegration. This is what is happening in India. This only proves
that Tagore could foresee this in this small but powerful essay. He argues that nations are not permanent entities;
just as they had a beginning, they will have an end.®

Tagore advocated for swadeshi samaj in a constructive way by arguing that Indians should utilize their energies
in constructive efforts such as spreading education and social reforms rather than destructive activities such as
burning British goods. Such a destructive attitude did not make much sense either in terms of economic gain or
in terms of nationalism or social commitment. Tagore was more sympathetic to modern technology and was in
favor of assimilating the best of the West so as to create a self-reliant country that would ultimately be able to
dispense with its dependence on the alien rule.’® The novel Gahare-Bahire!* Tagore deals with these issues. For
Tagore, Western ideas, particularly science were vital for Indian development. Though he was critical of the use
of machines like Gandhi, he sympathized with the rational spirit behind the development of the science of the
West. Tagore wanted Indians to modernize their farming techniques, and with this intention, he started the rural
reconstruction program at Sriniketan. Indians must take the best of the West and assimilate it with the best of
India.

Tagore and Gandhi were both concerned with a universal sense of justice. Gandhi takes it as part of activism with
migrant Indian labourers in South Africa, focusing on Indian tradition and opposing machinery; he writes in Hind
Swaraj* "It is machinery that has impoverished India.... Machinery is the chief symbol of modern civilization; it
represents a great sin," Gandhi rejected machinery altogether to the extent that he advocated charkha, a primitive
hand spinning wheel. He romanticized the cottages in the villages and plow in agriculture, and "He wanted
everyone to spin for thirty minutes every day as a sacrifice, seeing this as a way for people who are better off to
identify themselves with the less fortunate."*® Gandhi rejected anything which was British to the extent of burning
British goods crux of the non-cooperation movement.

Gandhi and Tagore on Nationalism

Both were seriously concerned with nationalism throughout their lives, differed from each other, and yet had
similar views on several points. Tagore as a poet and a literary writer presented his critique through his essays,
novels, poems, songs, and paintings. Gandhi as an active political leader, wrote and led the nationalist movement-
India's freedom movement. They looked at India almost the same way in terms of civilization and truth; they both
recognized the truth of non-violence and the role of women in nation-building. The Tagore-Gandhi debates have
manifested as well as hidden aspects, and the manifested part is only half of the story. These debates represent
dialogues on the future of India's past. The dialogue presumed some basic agreements. "Both believed that the
principles of modern state and nationalism and the theory of progress in its various incarnations had already
established the new violence of our times as a significant cultural bridgehead within Indian civilization. Both
believed that this new violence was framed in moral, rational, optimistic theories of progress and latent theory of
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sacrifice. And therefore, resistance to that violence would have to self-consciously take a position against
mainstream universalism and scientific-secular rationalism. It might even have to require a new language of
faith."#4 For Tagore, in fact, the very foundation of his thought is spirituality- the ultimate unity- the truth in union
and harmony- the unity of man and unity of nations without any boundaries. Note: Tagore and Gandhi differed
on many points, such as the role of machinery and science, the basic education in India, and spirituality, but here
I would restrict myself to their agreements.

Tagore also had an attachment to the past. Pre-British Indian society has a social structure quite unique and perhaps
without parallel in history, sharply in contrast to the medieval societies of European countries. In his
novel, Gora®® Tagore deals with the contradictions of tradition and modernity.

Commenting on Tagore's commitments, Isaiah Berlin writes, "He condemned romantic over-attachment to the
past, what he called the tying of India to the past 'like a sacrificial goat tethered to a post, and he accused men who
displayed it they seemed to him reactionary-of not knowing what true political freedom was, pointing out that it
is from English thinkers and English books that very notion of political liberty was derived. But against
cosmopolitanism, he maintained that English stood on their own feet, and so must Indians. In 1917, he once more
denounced the danger of "having everything to the unalterable will of the Master" be he Brahmin or
Englishmen."%® Tagore believed that India already had her unity as a nation in her tradition of working for an
adjustment of races and acknowledging the real differences between them. But the Western notion of nationalism
adopted in India has destroyed this unity. Gandhi saw both good and evil in the nationalism of the Indian National
Congress. For him, nationalism is not evil in itself, but narrowness and exclusiveness make it evil. For Tagore,
too, its narrowness was one of the reasons for rejection, but also nationalism was nothing but evil. Tagore said, "I
am not against one nation in particular, but against the general idea of all nations."'” Tagore was the first to
recognize the dangers of the aggressive nationalism that raised the nation to the status of a demigod. He declared
that the blind worship of nation—state contained the seed of disaster for man. Two world wars within the space of
thirty years proved how tragically correct his reading was. He believed in the idea of harmonizing the ideas of
the East and the West. That, according to him, was the cornerstone of internationalism. India, in her principle of
unity in diversity based on adjustment of races rather than elimination and the distinction between the state and
the society, has a lot to offer to the West.

Gandhi and Tagore offer important ways of looking at India and the world. Gandhi's ideas are quite well known
and frequently discussed. His influence on Martin Luther King and Nelson Mandela has made him appropriately
popular in modern world politics. Tagore, too has many ideas which as relevant today as they were in his times
and perhaps much more today. Tagore's critique of nationalism is extremely relevant in contemporary times as
we face an increasingly separatist and fragmented India and the world. The "openness" that he valued the most is
under threat these days. In India, we see the growth of Hindu fundamentalism, separatist movements in
Uttarakhand, Jharkhand, North East, Bihar, and Terrorists in Kashmir, Eastern Europe, Ireland where national
identity supersedes the human identity, and the most recent Ukraine-Russia war and the role of United Nations.
The twenty-first century is facing even new problems of internationalism and cosmopolitanism, and the only
solution can be with the help of ideas that require "some freedom from his immediate cultural context so that those
outside his bewitched circle of admirers can re-contextualize him according to their needs®."

Tagore would say the problem lies elsewhere. These Governments are mechanical bodies formed by constitutional
provisions, and once formed, they take over power and dominate society. The usual method of the election actually
creates the next-door neighbor, a distant individual — part of the machine. Recent happenings suggest that we take
Tagore's distinction of Nation vis-a-vis society seriously. Legal or constitutional correctness may not be and often
is not good for humanity. It is the task of society to correct the course of governance. Overthrowing the ruling
party once in five years is not the answer. For it would be replaced by another party with its own organization.
Society will have to assert that the nation is for the society and not the other way round. Government is also my
government. Hence, it is a relentless fight with myself.

14 Ashish Nandy, (2003).“Violence and Creativity in the Late Twentieth Century: Rabindranath Tagore and the
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Based on the above discussion, perhaps we can relate Taylor's "open secularism" that he has developed in his long
academic career that requires "to redefine secularism in an indefensible way. Instead of being the regime that
defends everyone's freedom of conscience, whether religious or non-religious (what I call "open™ secularism), it
becomes secularism wary of Religion, and always ready to set limits to it. Non-religion becomes the common
principle, although you tolerate Religion if it stays in its place....other kind of laicité or secularism [that is, "open"
secularism] you really have to be even-handed between all kinds of Religion, all kinds of non-religion; Religion
and non-religion are treated the same. Some folks would maybe be confused by the notion of open secularism,
because they just identify secularism with the closed, radical, aggressive sort. But open secularism actually is
respect for difference that makes room for religious communities and religious expression in the public sphere as
well."??

Nationalism and Modernity: Taylor

Charles Taylor "Nationalism and Modernity"?° largely agrees with Gleaner's theory of nation and nationalism,
Taylor tries to fill in the explanatory hole in his account using Anderson inspired considerations. Gellner’s theory
told us something about the context of modernist nationalist struggles, even though these struggles are virtually
inevitable. Taylor tries to explain the missing thread by invoking the context of expanding modernity and the call
to the difference which raises in people in the path of that expansion. Moreover, this call, in Taylor's opinion,
which is similar to that of Liah Greenfield?, is lived by elites in the register of dignity and can become the basis
of a mass movement in a number of ways, including some rather sinister and destructive ones which have little to
do with the call itself. This account proposed by Taylor is not to be homogeneous nor without any difficulties,
and he discusses some of the difficulties at the end of the article. He presents nationalism on two levels: one, a
description of the social and state context in which national struggles are played out and by which the stakes of
these struggles are defined; and a second level, what gives rise to nationalist aspirations and national movements.
And Taylor is of the opinion that nationalism needs to be tackled in this two —prolonged way, and he hopes that
his account helps to clarify some of the "thorny issues" which impede our vision of this absorbing, and disturbing,
but seemingly inescapable features of our modern world."

He also argued that nationalism cannot be understood as an atavistic reaction or something ancient. What is
modern would be the context of nationalist struggles. But why did Algerians not demand full French citizenship
to which they were entitled instead of going for independence? Answering this basic question, Taylor makes a
distinction between the two stages of the movement; from one point of view, modernity is like a wave, flowing
over and engulfing one traditional culture after another which is irresistible. It can be called as a force for the
onward march of modernity. However, modernity also has another side as it lived from the inside. The institutional
changes alter the traditional culture or sometimes get destroyed. In this sense, modernity is not a single wave-
these are alternative modernities such as Japan and India, and some Islamic modernities are not uniform. In this
sense, modernity is seen as a threat to traditional culture. But the alternative modernities as against Western, do
not refuse the changes; they are looking for creative adoption, drawing upon the cultural resources of their
tradition, which would enable them to take on the new practices successfully. (Not just copying the West but to
creatively inventing their own modernity). Thus there is a call for difference felt by the modernizing elites.
Western modernity has been a conquering culture, using power to exercise — a relation of superiority and
inferiority, an inbuilt challenge to dignity. The elites feel the challenge is related to their dignity. But in the process,
the refusal may come from the elites regarding the incorporation of urban culture, and thus, first it involves
modernizing elites. Threat to dignity is also related to conditions of dignity. But, whose dignity, of the elite or of
the marginalized group or of the individual, is not clarified here? The basic question is, how do we understand
human dignity? Kant has talked about the dignity of all rational agents. But my own worth can no longer be based
on my family, my clan, or my lineage; it is in some other categorical, universal identity. Taylor gives a very
interesting example of categorical identity looking for dignity- Gandhi's protest march, 1857 Mutiny in India as

19 Taylor, Charles. Interview 2016. https://blogs.Ise.ac.uk/southasia/2016/01/20/a-lot-of-the-thinking-about-
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an example of loss of dignity in a pre-modern context. (85 jailed refused to use cartridges that they believed to be
against their religion, war broke out of prison by their Comrades, ransacked and killed the Europeans they found.
| find a paradox of modernity — through modernity, we want to achieve human dignity and human well-being, but
the more we are induced into modern society, the more this is far from the question of dignity for us. In the process
of modernity after the two world wars, the words like developed, backward, /underdeveloped, and now developed/
developing as each society is in its own way, in the world of the public sphere. Modern nationalism thus turns out
to be something perennial process.

Taylor asks, if it is a process, then how do we understand this process, and how does it breaks beyond elites?
There does not seem to be a single mechanism, and it could be through charismatic leadership like Gandhi- Salt
March, when the generalized transformation of the original high culture takes place (Gandhi is not an elite).
Nationalism can become a mass movement?,

Nationalism can and often is of a defensive kind. A response to the perceived threat of expulsion or genocide but
usually at its origin is a minority nationalism of aspiration. Therefore, there are three stages; Original aspiration
and defensive kind (Gandhi's salt march), modernity among the elites, and reforms in Hinduism and Islam as an
unavoidable by-product of syncretism. (Note that Rajarammohan Roy, Arya Samaj, and Wahhabi all come from
elites.) The second phase lies in between the pure-minded calls to renounce syncretism and the present communal
violence and mistrust. India Pakistan partition, p. 212. Muslim league, Pakistan propagated itself as a defensive
nationalism. And finally, it is granted that the kinds of nationalism Taylor discussed in this article are not
homogeneous as the Islamic integrals rejects the West and America as "Great Satan,” and there seems to be no
difference between the conquerors and Islamic sense of "Providence."

Taylor on Toward the Transcendent:

Taylor while explaining the aspirations uses the term' social imaginaries' (Taylor 2007a, 171). Social imaginaries
are ways in which large groups of ordinary people imagine their social surroundings, often expressed in images,
stories, and legends. A social imaginary is a shared understanding which forms the basis for common practices.
This understanding is both about how things usually go and how they actually ought to go concerning value
changes. The social imaginary entails a new understanding of both the individual and society. Initially, the ideal
social order in which each in advancing himself helps others was not seen as merely a human invention. It was
seen as designed by God. To the best of our ability, we should strive to realize it. The ideal order should optimize
human flourishing, and this flourishing has to be defined in accordance with the demands of the Modern Moral
Order (MMO). A notion of the transcendent seems necessary to back up the demands of the Modern Moral Order:
justice, equality, and non-domination.?® Taylor sees the immanent frame as allowing for two equally possible
spins, open or closed. Put, 'open' to transcendence corresponds to theism, and 'closed' corresponds to naturalism.
Either way, we need to make a 'leap of faith. It requires a step beyond available reasons. The spin of closure is
dominant in the academic world. Nature operates by fixed universal laws. Ethical norms can be expressed in
rational codes like Kant's Categorical Imperative. By reason and discipline, we can construct a social order. In
short, the immanent order seems self-contained. The scientific view from nowhere is valued above insights arising
out of prayer or love relationships. But Taylor argues that living in this tilted frame gives rise to protest and various
kinds of resistance so that we are not simply nudged in one direction but pulled both ways?.

Let me get back to the basic issue that we started with. Are we as Indians are responsible citizens today? Are we
not so much bogged down with narrow nationalism? Yes, perhaps we are. The basic reason is that we, as human
beings, live a double life. We profess ourselves to be peace-loving, while in practice, we find brute lawless
violence. Our divided existence issues utterly different conflicting morality. Radhakrishnan observed as far back
as 1940:

“We have today to fight against not nature's death but man-made death. ... Religion has to fight against wars,
military and economic, even though it may mean loss of dividends to a few individuals... Hate is spreading like a
vast black cloud. Terror has become the technique of states. Freedom won by centuries of effort is lightly
surrendered. Fear is over the world, and our hearts are failing us. We protest a little too much about our desire for

22 Taylor, Charles. (1998) “Nationalism and Modernity” in Ernest Gellner and the Theory of Nationalism Ed.
John A. Hall, Cambridge University Press, 191- 218,

2 Taylor, Charles (2007), A Secular Age, Cambridge, MA: Belknap. 146.
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peace while preparing for war. It is like professing vegetarianism while running a butcher's shop.” %

Radhakrishnan's description is equally relevant today since the situation has not changed much. Morality is the
worst casualty of the political uses of religious difference and of the unequal distribution of wealth.

Nationalism and the Nation State: Understanding Indian Nationalism In a Cosmopolitan Way

Pius V Thomas

Introduction: The Cosmopolitan Understanding

The discussion in the paper affirmatively intents to present is an architectonic of the concepts of
Cosmopolitanism, Freedom, Nationalism and the Nation-State. Cosmopolitan imagination becomes one of the
very demanding political and philosophical reflexive engagements of our times. It grounds the idea of freedom
and political independence. Cosmopolitan Thought has been highlighted as the most important ethical, political
and social ideal and principle, that guides us to a meaningful, peaceful and democratic coexistence?. Kwami
Anthony Appiah, as he designates cosmopolitanism as ‘the Ethics in the World of Strangers’, takes his discussion
to understand it as ‘kindness to strangers’, whereby we acquire ‘intelligence and curiosity to engage with others’,
and “it (cosmopolitanism) begins with the simple idea that in the human community, as in national communities,
we need to develop habits of coexistence”(Appiah 2006, p.xix)

The most important question that we face as we associate cosmopolitan imagination in understanding
and theorizing the ethical and political philosophies and the principles of coexistence, is perhaps, how do they
imply the ‘sociogony’ of nationalism and the nation-state. In other words, the inevitable reason that forces us to
ground the principles of coexistence in the concepts of nationalism and the nation state is the ideological, political,
religious, socio-cultural conflicts they include in their formative logic(s).

Indian Nationalism: Cosmopolitan Insignias

According to some thinkers and historians there were two concepts of nationalities in India’s freedom movement
or struggle for Independence. They were broadly 1. Cultural nationalism of based on the monolithic Hindu or
Muslim (two nation theory which leads to the partition of India, Veer Savarkar and Jinna were supportive of this
position) identity and 2. Political Nationalism which argued for a composite nationalism (we have Gandhi,
Moulana, Nehru and Ambedkar arguing for this). While cultural nationalism affirmatively argued for the
grounding of nationalism and the nation state India on the traditional and metaphysical understanding of religion
and culture?, the position of composite or political nationalism invoked an idea of ethical religiosity. As
theologians like Sebastian Kappen observes the ethical religiosity was communitarian, since love is possible only
in a community.

As Kappen says, “Gautama affirmed the centrality of friendliness (maitri) and compassion (karuna),
which, along with joy and equanimity, go to form four cardinal virtues of his religion. For him, the eternal law
was not the cosmic order (rta) but the law of love: “ Never in this world is hate appeased by hatred; it is only
appeased by love — this is an eternal law (sanaatanadamma)”. He extended the horizon of love to cosmic
proportions to include all living creatures ...”(Kappan 2002, p.33). It tells us that logically the religiosity that
inspired political nationalism was mainly Buddhism. Nevertheless, political nationalism as composite nationalism
also incorporated the ideas of Vedanta and the Vedantic experiential understanding of transcendental unity and
oneness of human kind. Such an amalgamated and inclusive idea of Indian tradition and culture grows in history
through the Bhakti Movement and Tagore, Gandhi and Ambedkar. For instance, the dominant tenor of Indian
nationalism and the politico-cultural expression of religiosity that it upholds was nothing but secular and

2> Radhakrishnan, S. (1940) Eastern Religions and Western Thought, Oxford: Oxford University Press. 110-113
26 Ashish Nandy (his Nelson Mandela lecture a month ago) has passionately reminded us that if we don’t have a
‘dialogue, democratic openness and transparency’ idea of coexistence humanity would fall into the mobilizing
logic of hate instead of love and compassion. He said, ‘mobilising hate has become a game in large parts of the
world and there are states which live in a haze of hate”. He added to it that instead of the old saying that wars
make nations, it is hate makes nations now. There are convivial, free or non-authoritarianism states, he says, which
allow people to have personal ideologies. Authoritarian states on the other hand, are suspicious, narcissistic and
afraid of dissent and rebellion’’. https://theprint.in/feature/around-town/ /1682551

27 Though the “Hindu Dharma’’ assertive understanding of nationalism and its cultural endorsement tried to
incorporate the ideas of Vedanta and the Vedantic experiential understanding of transcendental unity and oneness
of human kind, it is argued against such a stance that instead of the Vedantic experiential understanding of unity
and humanity, what it promoted was / is the Brahminical, ritualistic and caste hierarchical sanctions of Dharma.



secularism in India was nothing but ethical religiosity or in the language of Gandhi Sarvadharma Samabhava?,
in the context of religious place and role in democracy. Perhaps, we can see the semblance of Sarvadharma
Samabhava in the socio-philosophical or religious projects of Rajaram Mohun Roy, Sree Ramakrishna
Paramahamsa, Vivekananda, Keshab Chandra Sen, Brahma Bandho Upadyaya, Aurobindo, Ramana Maharshi
and Sri Narayana Guru, though they share diversified ethico -religious philosophies.

The above unique intercultural and dialogical understanding of different religious traditions as the core
of ethical religiosity and democracy was the defining moment of nationalism and the nation-state in India. In
Gandhi and Ambedkar, however, the concept of religion that animates Indian independence and democracy
becomes more poised, concrete and the result of an intimate praxeological idea of nation, democracy and freedom.
Gandhi and Ambedkar, both stood the ground of religion for defining their concepts of peace, not politics. They
fought within or inside their own tradition. It is easy to create an ideologically safe secular space and play safely.
The traditions which you want to critique will remain safely away from your interventions. But Gandhi and
Ambedkar played inside the religious ideologies, perhaps quite dangerously, for which Gandhi had to pay the
price for it. As historian Irfan Habib observes that Gandhi could stand against untouchability which was a natural
order of the Hindu tradition, and could make to understand the majority of Hindus that it was an evil. It is
interesting to note here what D.R Nagaraj shares with us. He writes, ‘Untouchability was of the central concerns
of Gandhiji. In all historical fairness it must be admitted that it was Bapu who made untouchability one of the
crucial questions of Indian Politics, although there were many yogis and movements before him in the eighteenth
and nineteenth centuries whose contribution require a deeper grasp and analysis...Gandhiji’s take off point was
that the problem of untouchability was a problem of the self, in this case the collective Hindu self. He had
transformed the notion of the Individual self and the necessity of clearing the cobwebs of caste ego was shifted to
the level of the larger notion of the collective self (Nagraj 2006, pp. 361-368). Ambedkar’s challenging of
Brahmanical Hinduism and rediscovering Buddhism as Neo-Buddhism of proactive towards human equality and
fraternity is of equal impact in determining the cosmopolitan core of ethically constituted religiosity.

Ethical Religiosity as an Enlarged Concept Nationality

Ethical religiosity as the substratum of nationalism ratifies a deep level understanding of freedom as an
overarching value and reclaim the nation state in a radically humanitarian fashion. The nation-state was a major
integrating and dominating imagery, along with industrialization, modernity, technologization of the civilization.
But it became an exclusionary principle mainly and marginalized many communities. The major critics of
nationalism were aware of such an inner dynamic of peripheralization of the nation state and seriously upheld the
critique of nationalism. They highlighted the mechanism/evolute of the nation state as lesser than humanity?.
Tagore declared that nationalism was the last resort/refuge of the coward. The legitimation crisis the nation state
and the liberal democratic governmentality it faced and continues to face the world over was well predicted by
them.

As Ramachandra Guha has pointed out in commenting on Denis Dalton’s work Indian Ideas of Freedom,
“the key thesis of this book is that Indian ideas of freedom drew on indigenous traditions of thought, especially
religious thought. Dalton argues that these thinkers all saw the quest for freedom as both individual and political;
as a deeply personal search for spiritual liberation that was linked to and, indeed, preceded the transformation of
society as a whole. Their ideas of freedom are intimately connected with the ethical dimension of public life and
non-violence Guha 2023). The key figures in the book are Vivekananda, Tagore, Aurobindo, Gandhi in the first
group and the later added Ambedkar, MN Roy (Radical Humanism) and Jayaprakash Narayan (Total Revolution).
The Ideal of freedom of all the above great thinkers and sages of India are not just ideas of the past. They are
living with us as conceptual and ethical apparatus given to us for the present and powerful enough to travel to the
future for the future of humanity.

Ethical Religiosity as an Enlarged Concept of Social Freedom

28 As quoted in The Making of Indian Secularism: Law Empire and Christianity, according to “Shabnum Tejani's
opinion, secularism was the hall mark Political Nationalism which argued for a composite nationalism. She says
that secularism was not just an ideology of nationalism. It was nationalism itself, whose constant Other was and
remained the quest political recognition of religious difference”. Chatterjee, Nandini, The Making of Indian
Secularism: Law Empire and Christianity, Palgrave MacMillan, New York. 2011. 4. ... I would emphatically add
and argue along with the above observation that the Indian Secularism is fully grown when it identifies itself with
ethical religiosity and it is most emphatically expressed in Gandhi’s idea of Sarva Dharma Samabhava.

29 All the great minds of the early twentieth Century like Tagore, Bernard Shaw, Charlie Chaplin, Bertrand Russel
harshly criticized and rejected nationalism.



As Dalton observes, “According to Vivekananda, the spiritual renewal of the people is not possible without the
social, economic and political regeneration of the country. Freedom in all matters, i.e., advance towards Mukti, is
the worthiest gain of man. To advance oneself towards freedom, physical, mental and spiritual, and help others to
do so, is the supreme prize of man. The first step of growth, Swamiji reminded, was freedom of both the soul and
body” (Dalton 2023, pp. 179-180). Swami Vivekananda’s dissensus is rooted in the practical Vedanta that he
inherited from his Guru Sri Ramakrishna Paramahamsa. Radically disagreeing from the religious conservatives
and orthodoxies, Sri Ramakrishna Paramahamsa observed that the people forget the fact that ‘Religion is just a
path to God’. The reason for communal disharmony is that the people belonging to different religions view the
path as the aim. Swami Vivekananda who internalized his divine Master, therefore, vehemently criticized
untouchability, caste dominance, theocratic authority, and religious oppression. Once he declared that | wanted to
see you as atheists firmly rooted in reason, not superstitious fools.

According to Swami Vivekananda, the spiritual renewal of the people is not possible without the social,
economic and political regeneration of the country. He said, “When people ask for food, we give them and treat
them with religion’. It is absurd to teach the principles of religion the people who are in poverty. The first step of
growth, Swamiji reminded, was freedom of both the soul and body.

The later Yogi Aurobindo’s pronouncements of nationalism and the nation state are rooted in a larger

concept of humanity. He says, ‘Human society progresses really and vitally in proportion as law becomes the
child of freedom; it will reach its perfection when, man having learned to know and become spiritually one with
his fellow-man, the spontaneous law of his society exists only as the outward mould of his self-governed inner
liberty”(Dalton 2023, p. 258). And Aurobindo continues, ‘By liberty we mean the freedom to obey the law of our
being’ (Dalton 2023, p. 223).
When it comes to Tagore the concept of Freedom becomes more cosmopolitan in nature. Tagore enlightens us
ardently that the real problem in India is not political. It is social. This is a condition not only prevailing in India,
but among all nations. Therefore, political freedom does not give anyone freedom when our minds are not free.
He writes, “A nation, in the sense of the political and economic union of a people, is that aspect which a whole
population assumes when organized for a mechanical purpose. Society as such has no ulterior purpose. It is an
end in itself. It is a spontaneous self-expression of man as a social being. It is a natural regulation of human
relationships, so that men can develop ideals of life in co-operation with one another. It has also a political side,
but this is only for a special purpose. It , is for self-preservation. It is merely the side of power, not of human
ideals” (Tagore 1918, p. 9). Nationalism is worshipping the Nation as God and he was horrified by the crimes
committed by modern nation-states. Tagore's doctrine of universal humanity or humanism was to spread spiritual
values among people and create a new world culture out of multicultural reality and diversity, and tolerance. When
Gandhi took care of the political sector by essentially being and representing the everyman, Tagore served the
spiritual and creative side of his countrymen, and possibly the whole world. Tagore declared that nationalism is
the last resort of a coward and the last glorious and magnanimous goal of human beings is not nation state or
patriotism, it is humanity and humanness. Beyond the narrow domestic walls, that is the prayer that the poet raises
in his magnhum opus Gitanjali.

As Amartya Sen, Nobel laureate says, “It is in the sovereignty of reasoning -- fearless reasoning in
freedom -- that we can find Rabindranath Tagore's lasting voice”. That is the reason why Tagore’s ‘freedom
statement’ becomes one of the all-time manifestos of freedom. Tagore writes:

Freedom from fear is the freedom
I claim for you my motherland!
Freedom from the burden of the ages, bending your head,
breaking your back, blinding your eyes to the beckoning
call of the future;
Freedom from the shackles of slumber wherewith
you fasten yourself in night's stillness,
mistrusting the star that speaks of truth's adventurous paths;
freedom from the anarchy of destiny
whole sails are weakly yielded to the blind uncertain winds,
and the helm to a hand ever rigid and cold as death.
Freedom from the insult of dwelling in a puppet's world,
where movements are started through brainless wires,
repeated through mindless habits,

where figures wait with patience and obedience for the



master of show,
to be stirred into a mimicry of life.

Gandhi more than anybody else welds Indian Nationalism with freedom and the freedom to stand for the
freedom, which is the main message of his defining principle of democracy and coexistence, that is, Ahimsa —
non-violence. Gandhi says, ‘It [Hind Swaraj] teaches the gospel of love in the place of that of hate. It replaces
violence with self-sacrifice. It pits soul-force against brute force’*’. ‘Swaraj of a people,” Gandhi affirmed, ‘means
the sum total of the swaraj (self-rule) of individuals’ (Dalton 2023, p.259). He argued that ‘Civil Liberty consistent
with the observance of non-violence is the first step towards swaraj’ (Dalton 2023, p.250). Therefore, Gandhi
integrates quite divinely the ethical religiosity with democracy and nationalism. As Rajeev Bhargava says, Given
the inescapability of deep religious diversity, he argued, ‘The need of the moment is not one religion for the whole
of human kind, but mutual respect, equal regard and tolerance of the devotees of different religions. This moral-
practical attitude of equal regard for all religions is entailed by an epistemic grasp of the deeper, more fundamental
unity of all religions. “The soul of religion is one, but encased in a multitude of forms. Wise men will ignore the
outward crust and see the same soul living under a variety of crusts’ (Bhargava 2022, p. 160).

Ambedkar’s idea of nationalism, patriotism and democracy was based on a unique cosmopolitanism of
the Constitution. He makes an unequivocal statement about freedom, “My ideal would be a society based on
liberty, equality and fraternity. He says this is not derived from ideologies but from the Buddhist religious
tradition” (Dalton 2023, p.356). His creation of neo-Buddhism is to recreate India, as Ananaya Vajpeyi says
‘Ambedkar does not simply appropriate the ancient religion of Buddhism of purposes of strengthening the political
identity and self-respect of a modern community, the Untouchables... for Ambedkar , dukkha is not individual
suffering rooted in Karma but rather social suffering, and it springs from the caste. The thread that keeps
Ambedkar tied to India is his abiding commitment to solving the mystery of Duhkha, the suffering of the people-
not just his people, the Untouchables, but all people, the people of India” (Vajpeyi 2012, p. 211). Consequently,
Ambedkar argues for the idea of constitutional morality that which is rooted in the other-oriented ethical religiosity
of (Neo) Buddhism and defines the Indian Constitution most importantly.

Concluding Observations

If we come to the more contemporary global thinkers like Hannah Arendt’s main argument is that freedom is the
human capacity to begin and create something new by virtue of our natality (the fact that we are born into the
world). She viewed freedom as action among the plurality of others within the public sphere: It is the political or
democratic freedom that creates a community, nation and finally humanity. Similarly, Habermas would enlighten
us that the non-hierarchical, participatory virtues/ideals as origins of democracy are always suggestive of the
constructive logical links that establish between freedom, dialogue, peace and justice. Freedom is moderated and
radicalized at the same time, as choice, autonomy and participation in democracy. He has the following moral
intuition to share with us in this regard, “Justice is ...that instruct(s) us on how best to behave in situations where
it is in our power to counteract the extreme vulnerability of others by being thoughtful and considerate” (Habermas
1992, p. 199).

Indian nationalism as an anti-colonial movement primarily imbibes, as we have seen above, the ideas of
justice, freedom, equality and dialogue through a unique principle of ethical religiosity which highlights an Indian
version of secularism (Sarva Dharma Samabhava) and democracy. It also installed in its Sanctum Sanctorum a
demanding dissent against the colonial values and virtues and simultaneously a magnanimous dialogue with
universal sources of religiosity and ethical principles. While Swami Vivekananda’s opposition was against the
tyranny of the impotent religious conservatism, Gandhiji’s dissent was against both the colonial rule and the
soulless individualistic liberal modernity and its values. Nehru rebelled against all kinds of ideological
totalitarianism and authoritarianism. Ambedkar expressed his deep disagreements against the degenerated and
dehumanizing pitfalls and ritualism of the world religions, like untouchability and casteism, which was prevalent
particularly in some forms of the Hindu Religiosity. He was also nonconforming to the political forms of
democracy without social and economic equality.

The discussion in the paper as it has reached its conclusive insights, pronounces that the cosmic and
cultural/civilizational source of dissent and dialogue, that is pre-understood in the ethical religiosity as
secularism/Sarva Dharma Samabhava, has its source and repository in the deep compassion, Maha Karuna in the
language of Buddhism, and all-embracing love (Maitri), love for the neighbour and ‘the self-giving out’
fellowship of Jesus of Nazareth, which perhaps, all moral geniuses of the Axial age have expressed. Sree
Narayana Guru, a great Neo- Advaitin, social reformer and anti-caste movement, one of the greatest sources of
Kerala Renaissance and Enlightenment, known for his ideas of equality and fraternity, the oneness of religious
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principles and God, secular spirituality, exemplarily evokes this idea and source in his poem, ' Ten Verses on
Compassion®, .

The firs and the second verses tell us,

Oh Sea of Mercy! Grant us such Compassion that even to an ant no harm be caused and also (grant) within us a
mind which never wanders away from your Divine Form.

By kindliness comes joy.
To a heart devoid of love comes all SOrTOWs.
Darkness (of heart) expels love and is the core of sorrow and seed to everything (all sufferings)
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Hinduness as Ekanishtata (One-Centredness):
Brahmabandhab Upadhyay’s Vision of Hindu Nationalism as Cultural Pluralism
Augustine Pamplany

Introduction

This paper looks at the holistic view of nationalism rooted in the Hindu identity of One-centredness as advocated
by the Bengali scholar Brahmabandhab Upadhyay. The paper highlights the pluralistic nationalism of India with
its religious rootedness in Hinduism. The positive rapprochement between Hindu rootedness and social and
religious pluralism is achieved by Upadhyay in his contentious view of caste system and the Hindu-Christian
Dialogue. After explaining the notion of Ekanishtata, the paper tries to see how Upadhyay goes to question the
regular criticism of caste system which according to him is an offshoot of the organic Hinduism. It further presents
his views Hindu Catholicism as a model for a pluralistic Hindu nationalism.

The term cultural pluralism here is coined as an implication of Upadhyay’s vision of One-centredness — the pillar
of Hindu’s Hinduness. The paper argues that despite the strong religious Hindu identity of the Indian nationalism
advocated by Upadhyay, this should not be conflated with the present-day parochial and monolithic view of
religion and culture advocated by certain political and ideological outfits. Nor is his defence of caste system to be
viewed as an endorsement of the rigid and exploitative aberrations of the organic vision of the caste. Revisiting
Upadhyay in the present day would imply the restoration of the pristine universal and pluralistic ideals of
Hinduism championed by Upadhyay.

Brahmabandhab Upadhyay — A Short Biographical Sketch

Brahmabandhab Upadhyay was an influential Indian theologian, journalist, and freedom fighter. His original name
was Bhavanicharan Bandyopadhyaya. He is considered to be a “a complicated, rebellious, and seemingly
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contradictory man in a turbulent period of colonial Bengali history.”3? The twists and turns of his personal life
and the tumultuous change of convictions and ideas bestowed such sort of attributes to him.

Brahmabandhab Upadhyay was born on December 19, 1861, in a Hindu Brahmin family in the village of
Kamlapur, near Kolkata, in present-day West Bengal, India. Due to his father's profession, which required frequent
relocations, Bhavanicharan attended several English schools that were flourishing in India at the time. During his
schooling, he encountered Jesus Christ and the Bible, but his primary interest remained firmly rooted in India's
traditional culture. He made a conscious effort to acquire a strong foundation in Sanskrit, recognizing its
significance for his future. Upadhyay initially pursued a traditional Hindu education and some reports say he also
served as a priest in a temple.

He formed the conviction to abandon education and marriage at the age of seventeen. It was to commit himself to
the freedom struggle of India. In Calcutta, Upadhyay became friends with Swami Vivekananda, and Keshab
Chandra Sen, a prominent figure in the Brahma Samaj. Sen was pursuing the idea of an "Indian Church" based on
Hindu Unitarianism and Vaishnava devotionalism, centered around the concept of the "Asiatic Christ" rather than
the foreign Church's Christ.® This movement was both religiously syncretic and socially reformist, emphasizing
equality. He was passionately attached to the teachings of Kesabcandra Sen. Sen believed in a sort of devotional
theism which led Upadhyay to develop a personal passion and fervent love for Jesus Christ.

As he was baptized to Catholicism, he was keen to put on the saffron garment of the Hindy saints. He adopted
name Brahmabandhab which is the Bengali version of Theophilus, meaning friend of God. Upadhyay was the
simplification of his original name, meaning teacher. He was drawn to Catholicism by the universality implied in
its name. He soon incorporated the classic "Catholic™ distinction between natural and supernatural truths and the
natural and supernatural order into his evolving theology of religions.3*

During the initial days of his life as Catholic, he had been critical of the ideas of karma, polytheism and rebirth.
Since 1987 his ideas and convictions capsized and he began to use the Hindu concepts which he had repudiated
earlier. He used them to build bridges between Hinduism and Catholicism. He considered Advaita Vedanta to be
the platform for the intersection between Catholicism and Hinduism. He even considered Vedanta far superior to
neo-Thomism.®

Inspired by Swami Vivekananda, Brahmabandhab eventually returned to Hinduism and, in 1901. He ventured to
England to deliver a series of lectures on Hinduism with the aim of promoting Vedanta in the Western world. In
addition, he established the Sarasvata-Ayatana in Calcutta, following the Vedic tradition. He played an active role
in supporting Rabindranath's vision of a Brahmavidyalaya and played a crucial role in its early organization.
However, his strong political convictions eventually led him away from purely educational pursuits, and he parted
ways with the school approximately a year after its inception.

Upadhyay could rightfully claim to be a Hindu Catholic, a title that his uncle had already embraced. "We are
Hindu so far as our physical and mental constitution is concerned; but with regard to our mind and souls we are
Catholic. We are Hindu Catholic."%6 Or in the other formulations, "Hindu by birth, Catholic by rebirth; Hindu by
race and culture, Catholic by faith" It is said that he died in 1908 by uttering ‘Oh, Thakur!” — Christian name for
God in Bengali.

Upadhyay served as an editor for various publications during different periods of his life. From January 1894 to
March 1899, he edited Sophia, a monthly Catholic Journal. He then took charge of Sophia again from June 16,
1900, to December 8, 1900, but this time as a weekly paper. Following that, he worked on The Twentieth Century
from January 1901 to December 1901, a monthly magazine. These writings reflected his newfound religious

32 Rachel Fell McDermott, "Brahmabandhab Upadhyay: The Life and Thought of a Revolutionary,"
Journal of the American Oriental Society; Ann Arbor, Vol. 123, Iss. 1 (Jan-Mar 2003), pp. 226-228.
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beliefs. However, Upadhyay faced significant discouragement from church authorities, which nearly led him to
cease his theological writings. Consequently, he became deeply involved in the nationalist movement in Bengal.

He authored numerous theological works and articles, often exploring the intersection of Indian spirituality and
Christianity. His writings sought to bridge the gap between Catholicism and Indian religious thought, emphasizing
the compatibility of Christian faith with Indian culture and spirituality.

Less discussed is his contributions to the nationalize movement. Inspired by the freedom movement in India,
Upadhyay became actively involved in the nationalist movement, particularly in Bengal. He used his journalistic
skills to promote the cause of Indian independence and wrote extensively on political and social issues. In 1904,
he founded the Bengali daily newspaper Sandhya and later started the Bengali weekly Swaraj in 1907, both of
which played a significant role in advancing nationalist sentiments. For his involvement in the nationalist
movement, in September 1907, he was arrested by the British colonial authorities. He passed away at the age of
45 one month after his imprisonment due to the hostile conditions during imprisonment.

Brahmabandhab Upadhyay is remembered for his contributions to the nationalist movement, Indian Christian
theology and his efforts to promote interfaith dialogue. His Upadhyay's life and work continue to inspire those
interested in the intersection of religion, spirituality, and social justice in India's history.

Ekanishtata (One-Centredness) — The Conceptual Ground of the Nationalist Ideology

As discussed above, during 1901 to 1907 Upadhyay underwent a shift towards Hindu nationalism or cultural
nationalism. This transition into what could be termed as the Hindu nationalist phase of Brahmabandhab is evident
from his writings in Bangadarsan, commencing in the middle of 1901.%7 A significant milestone in Upadhyay's
embrace of Hindu nationalism is the launch of Sandhya in December 1904. As Sumit Sarkar has noted, the pages
of Sandhya often intertwine radical politics with assertive Hinduism.3® During this period, Upadhyay's interest in
Catholicism gradually takes a backseat. Despite facing opposition from the Catholic hierarchy, Upadhyay
continues to identify as a Catholic, but he increasingly distances himself from theological disputes.

Numerous articles and speeches from this period shed light on Upadhyay's evolving perspective on Hinduism.
One of the most lucid expressions of Upadhyay's comprehension of Hinduism can be located in a significant essay
titled "One-centredness of the Hindu Race," penned in 1901. In this essay, which appeared in Bangadarsan, he
delineates the concept of 'Hinduness' or, as he terms it in Bengali, "Hindutva" among Hindus. The importance of
this article lies in his attempt to consolidate his earlier writings on Hinduism and to bring into focus the essence
of 'Hinduness' or Hindutva.®® Lipner comments that the theme of this article is Hindu’s preoccupation with the
unity in diversity. Broadly understood, it tackles the problem of one and many. Lipner observes that this is a
favorite theme of the later Upadhyay as he believed that India’s nationhood is to be realized amidst its religious,
political, and social diversity.*°

Upadhyay does not regard any particular basis or particular religious belief upon which Hindu’s Hinduness can
be founded. In this essay, he continues to highlight several examples of the radical differences and even
contradictory teaching in the Hindu tradition by which no particular belief system can be identified as the
foundation of Hindu’s Hinduness. This is true with regard to the diversity of language too. His emphasis on
diversity as foundational to culture and nationality is evident as he cites Mahabharata, “the Vedas are varied, this
smritis are varied: he is not a sage, whose belief is not (similarly) varied.”*

He moves on to identify the Hinduness with the One-centred thinking that had been prevalent from the Vedic
times. In the Vedic times, when the sacrificial fire consumes the oblation, the priest would proclaim, “I extol Agni,
the priest!” Or when the mighty wins tosses waters of river Indus, they would pray, “O Vayu be favourable to us.”
It shows that the sages were able to see an invisible Golden Germ within the womb of every natural phenomenon.
The seers always tended to find the agent of the phenomena within that, not a first a cause external to it as in the
Western tradition. This tendency of the Hindu thinking, he calls as ekanishtata, or, One-centred thinking.
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3 Sumit Sarkar, Modern India 1885-1947 (Madras: Macmillan, 1996), pp. 113-14.

39V. Sebastian, p. 49.

40 Cf., Lipner, tr., Upadhyay 1981, footnote no. 2.
41 Upadhyay 1981, pp. 416-417.



“Unconcerned with action and the result of action, the seers would behold in the womb of the visible object the
completely invisible Golden Germ (Hiranyagarbha). This insight is called one-centredness. ... The relation of non-
difference between Agent and effect, the appearance in reflecting creation of a reflective Creator, the deceptive
manifoldness of the One without a second, have (all) nourished the one-pointed intuitive vision of the seers.”*?
According to Upadhyay, ekanishtata (one-centredness) is the essence of the Hindu's Hinduness. “The tendency to
one-centred thinking, the seeing into the thinghood of a thing (bastur bastutvadarshan), the experience of ultimate
non-difference between Agent and effect, the knowledge of the deceptiveness (mayikata) of multiplicity, comprise the
Hindu's Hinduness.”*3
In this essay, Upadhyay clearly distinguishes between the Indian and the Wester epistemologies for the pursuit
after truth. Be it the Western rationalistic or scientific or the Eastern mystical or spiritual, the final outcome is an
indescribable sense of wonder and silence at the face of a deep reality through the beautiful imageries of fish and the
birds:

“Two birds once lived in the same nest. One spreading its wings rose up high towards the

expanseless (heavens). Leaving cloud and sky behind, it pierced the planet-and-star bedecked

firmament and reached the Milky Way. Immersed in the depths of the bliss in this directionless

void, it said: Profound, unalloyed bliss is founded in boundless, highest space. And the other

bird traversed the compass-points, north, south, east and west, in search of the infinite’s abode.

How much beauty, how much correlation (sambandha), how much cause-and-effect-begotten

splendour, did it see. Bemused at the vision of Nature’s (prakriti) grace, it concluded: The

infinite’s indivisibility reposes in synthesis (Samanvaya), on conjunction in union (sangam).

The first (searcher) is the Aryan seer, the second the lonian or Greek observer.

Two fish made a sacred journey to determine the true nature (svarup) of the ocean. One dived

deep, and penetrated from depth to depth. Finally, it came to the bottomless bottom and fell

silent. The other gradually became obsessed with desire for catching sight of shore. Making

light of the buffets of heaving swells with a strength that countered fierce currents, it swam

about till it got lost in the boundless main. Bewildered, it came to the conclusion that the infinite

lacked boundaries. The first is the oriental, the Hindu; the second the westerner, the German.”**
He wants every Indian to take delight in its rich heritage and regrets that most Indians do no learn Indian
heritage.

“Our students, our historians, can accurately describe the battles of Marathon and Salamis and

the exploits of the Greeks in their encounter with the Persians, but they have scarcely heard of

the chivalrous deeds of Puru when he fought against the great Alexander. They know how the

women of Carthage cut their hair for the purpose of supplying cordage for warships, but they

do not know how Rajput women lighted up a funeral pyre and jumped into it, one by one,

cheerfully and heroically, to save themselves from being violated by the Mlecchas. They will

tell you how the Greeks died to a man in the pass of Thermopylae, but they are totally ignorant

o f a similar incident in the siege of Chitor.”*®

His preoccupation with the preservation of the racial identity is so profound that nearly every piece
authored by Brahmabandhab during this period revolves around the theme of Hindu identity and the imperative
of ‘racial self-preservation.”*® According to Sumit Sarkar, Rabindranath Tagore, along with Pal and Aurobindo
Ghosh, faced criticism and opposition from Brahmabandhab Upadhyay during this time, “for not being
sufficiently enthusiastic over the amalgamation of politics with Hindu revivalism, and for his Universalist leanings
which were felt to have a demoralizing effect.”’
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In July 1901, Upadhyay had expressed his distress regarding the loss of individual identity and the decline of what
he referred to as the 'spirit of masculinity' due to colonialism.*® In Brahmabandhab's interpretation, the adoption
of Western education and cultural influences by Indians is accountable for undermining the traditional social
structure. To exacerbate matters, Indian social reformers and open-minded individuals are challenging the
fundamental underpinnings and legitimacy of the Hindu caste system. From Upadhyay's perspective, these two
factors pose a severe threat to the survival of Hindu society itself.*°

At the heart of constructing the national identity within the framework of nationalism lies the declaration of India's
distinctiveness compared to other nations and cultures. The articulation of these distinctions involves a dual
process of shaping both identity and dissimilarity. On one side, these distinctions delineate the unique character
of India's national domain in contrast to other national territories.®® On the other side, this strategy of
differentiation played a central role in forging a collective identity within most nationalist narratives.

Upadhyay laments that orientalists presented an image of India as fundamentally unlike the West, and this image
held significant importance in reconstructing the national identity in Indian nationalist discourse. The works of
Max Muller, in particular, portrayed India as a land steeped in profound spirituality, embodying a primordial
community whose very existence implied a subtle critique of the West, which represented the cultural ‘other" in
Europe. The concept of a spiritually-oriented India juxtaposed with a materialistically-driven West became an
integral component of the nationalist imagination. The West, seen as materialistic, was also perceived as
triumphant, robust, and masculine, while India, despite its spiritual superiority over the West, was viewed as frail,
passive, and lacking in organization.5!

Upadhyay distinguished the materialistic West with the ‘spiritual’ tradition of India.%? He was extremely critical
of the British attitude of conquest. “What’s the point of conquering Nature for one’s use, of enslaving her, if
without her one loses one’s peace of mind? Such victory - hardly victory, but defeat-is really to acknowledge
abject servitude.” Upadhyay points out the futility of such conquest and victory: “ ...If, having shed blood through
a rain of cannon balls, | amass gold from the very depth of the desert, and if | use that gold in terrible strife for
my own ends, and if that gold then causes conflict, and I lose it, and suffer the gall of that loss, where is the
difference between slavery and human prowess?’% While in Oxford, he wrote: “To tell the truth, I don’t like the
vain display of English civilization one little bit. All this manhandling of Nature is getting on my nerves.”>*
Challenging the negative vision of nature of the West, Upadhyay hails the Indian vision: “He is the noblest of
men for the Hindu who, having based himself on the most sublime, boundless, all-encompassing Unity, then
wanders freely as a lord amidst the trifling manifestations of plurality. Nature serves such a one, no doubt, yet he
himself is not caught up in Nature’s ties.”®

Beneath these comparisons lies the attempt to discern the distinct aspects of two contrasting perspectives held by
the rulers and the ruled. According to Upadhyay's interpretation, the Englishman, representing the rulers, is
entangled in the web of attachment and worldly obligations.> In contrast, the Hindu, representing the ruled,
transcends such worldly attachments and experiences a sense of freedom. Through a clever reversal of preferences
and values, Upadhyay demonstrates, on one hand, that despite being governed by the English, the Hindu possesses
the potential for freedom due to their approach to reality. On the other hand, the English, as the rulers, are ensnared
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in a form of enslavement. Their desire for conquest, governance, and wealth accumulation constitutes their
bondage. In Upadhyay's perspective, the Hindu worldview surpasses that of the English in its superiority.%’

Upadhyay’s cultural nationalism was more and more vociferous towards the final months of his life. According
to his friend and colleague Animananda, “Upadhyay’s Swadeshi was altogether different. He was the first man in
our political history to suggest complete independence for India.”®® His nationalism even tended towards
advocating violence and extremism. He wrote in Sandhya, “Know that the Hindu never dies, neither of a bullet,
nor of decease and pain. A few worms like you and me may indeed die, but the Hindu race will not die out and
cannot die out...”% The exhortation he gave on the eve of the Swadeshi movement is a striking example of his
cultural nationalism: “In all that you hear, in all that you learn, in all that you do, remain a Hindu, remain a
Bengali.”%0

Organic Hinduism and Caste System

Given Upadhyay’s insights about the true spiritual nature of Hindu’s Hinduness and One-centredness, he declined
to subscribe to any views that would alter the traditional Indian social fabric.®® This led him to his contentious
defense of the caste system. “The caste system is a natural evolution of the social instinct. Far-sighted, learned
men formulated it in consonance with the genius of the people. The greatness of the Hindu race was achieved
largely through the regulating influence of caste. It was caste that preserved the Hindus from being transformed
into hybrids of the Semitic stock. It is this social polity which still checks mammon-worship on the European

scale.”®2

For him, Hindu society is an organic one with natural differences and distinctions. “Hindu society is an organism.
It has its unity as well as its diversity, though the unity has been greatly disturbed by disintegrating influences
consequent upon too much emphasis laid upon the principle of differentiation. The caste system which diversifies
the principle of Hindu unity should be restored to its original salutary order of divisions.”®® This conviction led
him to criticize certain social reformers of India who wanted to uproot the caste system. He writes,

“Some of our Bengal reformers are uncontrollable. They will not rest until they see all old
landmarks which go to constitute social variety clean washed off. They are seized with a sickly,
sentimental idea of brotherhood. They have been tutored by certain European freelances that
not to have uniform fellowship with anybody and everybody is unjust, immoral. They are chips
of socialists. Social differences and divisions there must be.”%

An essential aspect of his approach to Hinduism was his growing commitment to fortify Hindu identity. Somehow,
Upadhyay was convinced that the revival of culture was a prerequisite for the potential revitalization of the nation.

Towards Hindu-Christian Interface

Another important facet of Upadhyay's expression of Hindu identity is related to his contributions to the dialogue
between Hinduism and Catholicism. During 1897 to 1900, he actively participated in the establishment of a
Catholic ashram located alongside the Narmada River. His primary objective was to remove European influences
from Christianity in India.®® During this period, Upadhyay was also deeply engaged in seeking theological and
philosophical concepts that could effectively convey Catholic doctrines within the Hindu context. One of the most
significant shifts in Upadhyay's approach to Hinduism during this phase was his embrace of Vedanta, a philosophy
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he had previously criticized. Now, he viewed Vedanta as a suitable framework for conveying Catholic teachings.
He believed that, just as Aristotelian philosophy had influenced Christian thought in the West, Hindu philosophy
could play a similar role in shaping Christian thinking in India.®

During this period, Upadhyay developed the concept of the 'Hindu-Catholic' synthesis. This represented a novel
form of 'hyphenated identity' introduced by Upadhyay.” He wrote, “By birth we are Hindu and shall remain Hindu
till death. But as dvija (twice-born) by virtue of our sacramental rebirth, we are Catholic; we are members of an
indefectible communion embracing all ages and climes.... We are Hindus so far as our physical and mental
constitution is concerned, but in regard to our immortal souls we are Catholic. We are Hindu Catholic.”®®
Upadhyay saw no contradiction between being a Christian and being a Hindu at the same time, a conviction which
he seems to have carried till his death.

Although he faced resistance from the Catholic leadership, Upadhyay's preoccupations with Indian Catholicism
had not completely dissipated. In the year 1900, we find several articles by Brahmabandhab aimed at establishing
Hindu frameworks to convey Catholic truths. He persisted in examining topics like Vedic Theism and Vedanta
within the pages of Sophia.

Between 1897 and 1900, he was concerned with presenting the Christian theological views through the lens of
Hinduism. His critique of the Hindu doctrine of karma was largely influenced by his Catholic background.
Upadhyay considered the law of karma to be the root cause for India's decline. He laments that doctrine of karma
leaves no room for ‘vicarious suffering’ which can be a ‘noble privilege of feeling and suffering for another.” This
leads humans to be an unfeeling machine.” As there is no self-transcendence in karma, the virtues of responsibility
are absent in India. He observes that “The cohesive power of moral relationship which hinds human society into
an organic whole, has been destroyed.” The wrong interpretation of karma is “a vampire sucking the very life-
blood of India.”®°

Sebastian observes that a thorough examination of Upadhyay’s writings between 1900 and 1901 indicates that he
was deeply disheartened by the state of the church in India.” The Catholic Church's leadership did not approve
of Upadhyay's fusion of Hinduism and Catholicism. Papal delegate Zaleski held reservations regarding
Upadhyay's conception of Catholicism. Furthermore, Zaleski was not supportive of Brahmabandhab's Ashram
initiative. In 1900, Sophia weekly ceased publication, and in March 1902, Catholic authorities imposed a ban on
Upadhyay's journal, The Twentieth Century. Following these ecclesiastical sanctions, he turned to writing in
Bangadarsan with a strong focus on issues related to Hindu society, almost with a sense of determination.

Conclusion

Numerous facets of Upadhyay's nationalist ideology are subject to critique. His form of nationalism arose in
response to a circumstance in which the potential loss of individual identity was becoming increasingly apparent
on the political and cultural landscape. His brand of nationalism was shaped by what he saw as the pressing
necessity to strengthen and protect elements of culture and identity that were on the brink of falling apart.”™

There are real difficulties in copying Upadhyay for our times. However, it should be noted that despite the strong
Hindu religious fervor in his writings, his vision of Hindu identity is far from the parochialist vision of Hinduism
advocated by some fundamentalist outfits. He predicted that the extremists and fundamentalists will only bow and
scratch their heads in silence if questioned of the true meaning of Hinduism.”? The major pick up from Upadhyay
on nationhood for our current times, when static standardization and lethargic uniformity are idealized, is that
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“devotion to the many will nourish our nationhood.””® Upadhyay had been critical against the pompous and
presumptuous claims of the superficial understanding of the Aryan superiority. He writes, “In season and out of
season, the greatness of the Hindu race continues to be proclaimed, in assembly-halls that resound with applause.
Orators, craving adulation, pour the honey of such expressions as ‘We are Hindus,” ‘We are Aryans,” ‘We are the
best” into the ear of their listeners. But if you ask upon what basis is founded, by which incantation preserved, are
the Hindu’s Hinduness (Hindutva) and the Aryan’s pride, you see nothing but silent head-scratching in reply.”’*

Despite the signs of decline, Upadhyay saw a bright future for Indian identity: “We believe that India will rise
again and be exalted in glory. We fondly cherish the hope that the day will come when she will bloom as a
hundred-petalled lotus and madden the whole world with the fragrance of her virtue. Apart from this belief and
hope in her future greatness we find it hard to explain the miraculous length of her life .”7®

Indian Nationalism and ReligiousPluralism: A Philosophical Critique

Sebastian Velassery

Democracy and nationalism are known to be the two powerful movements in the history of world
civilization. The concept of nationalism goes hand in hand with certain implicit notions like the Hebrew sense of
distinctiveness, Aristotelian elucidations on the nature of people, the Greek understanding of the Polis, and the
ancient Roman idea of “Pro Patria Mori’, (means to die for the country) which is considered as the highest good.
We may also take note of the inspiration that was provided by the University students during the medieval and
renaissance times which was organized in the name of the nation according to language and region. Elizabethan
poetry and Shakespearean players and some of the legal writings and dramas have shown evidence of certain
distinctiveness of English and its people and also its sense of nationalism. We cannot just deny that they are merely
sporadic incidents of proto-nationalism nor are they the pride of a section of people from France or the Elizabethan
England who had been seeking to change the idea of state into nation. The fact is that the concepts like nation,
nationalism, nation-state and the like are predominantly new concepts that derived from the aftermath of the
renaissance and the movements that were linked with the renaissance.

The 18" century marked the initial starting pointof the concept of the modern nation-state in the
West, which is regarded to be superior to the emperor and also thought to be the guarantor of rights. The central
feature of the history of Europe from 1815 to 1900 is based on the concept of the materialization of a liberal
nation-state. Political liberals campaigned not only for freedomof the press but also equally excitable about
legal equality and religious toleration as part of the constitution. In addition, they advocated foran elected
Government with limited powers and franchises grantedto adult males based on property and wealth. Economic
liberals, on the one hand, desired open market systems. In contrast,the nationalists, on the other hand, wanted
language, customs, andculture to replace monarchy as the source of political unity. During the last three decades
of the 19" century, the model of the nation-state fully gained its general modern meaning and thus spearheaded
the setting for political activity in Western Europe.

The French Revolution accelerated the development ofthe secular nation-state and provided a systematic
shape; it declaredthe "Declaration of the Rights of Man and Citizen" (1789) that allmen are 'born and remain free
and have equal rights'and that the purposeof Government is to protect these natural and inalienable rightsof
'liberty, property, security, and resistance to the opposition. (Kevin Reilly, 1992, p. 109) Thenew nation-state
subordinated religion to the State. The French National Constituent Assembly confiscated lands of the Catholic
Church to meet a financial crisis and unsuccessfully attempted to make the Church part of the secular State.

The preceding explanation sufficiently clarifies that nation-states are a product of a specific historical
reason that got emanated fromWestern Europe in the 16" and 17" centuries. Until then, the primaryloyalty of
states was not to a nation but a particular ruler or dynasty or sometimes to an oligarchy, army, Church, or tribal
chieftain. Indeed, these forms of Government were legitimate and stable, but their stability was impermanent. We
may also consider that the Holy Roman Empire was too fragile to prevent the formation of city-states in Northern
Europe.

Nationalism: Initial Indian Response
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In this context, it is significant to explore and inquire whether Indians had a concept like nationalism
before the 20th century. If so, what was it like? Is it the same way as European nationalism? Can we reasonably
believe that our concept of nationalism is a byproduct of Indian sentiments against British rule? Before the
independence movement, can we assertively claim that we had a theory like nationalism? With these preliminary
remarks, let us systematically search for the concept of nationalism in India.

When we think about the concept of nationalism concerning India and its soil, it can be argued that such a
concept had its vigour in Indian soil only after the independence movement. Indian intellectual and social theorists
affirmed that India as a political entity gets its assertion only through nursing a concept like Indian nationalism.
The thought that India could be reborn as a political and cultural entity provided many thinkers in those times with
unusual enthusiasm. In the galaxy of personalities who addressed themselves to the Indian nationhoodand credo,
a prominent name is Bankim Chandra Chatterjee. He was a nationalist hero and a revolutionary who createda
sense of nationalism through his writings. His inspiring and instilling sense of nationalismwas centred on
identifying Hindu religious consciousness. Moreover, Bankim could couple together the idea of Mother with the
Nation; thus, Bankim had used the sensitivity of Indians, if not the Bengalis in particular, toward the fruition of
such a result. His claim of Durga, Lakshmi, and Saraswati, the significant Indian Goddesses, are imageries
splendidly mirrored in the classic song of '‘Bandemataram’, which was incorporated in his novel 'Anandmath’.

What is philosophically and socially questionable is the use of religion for the ulterior purpose of
nationalism. One is convincedto assert that Bankim was capable of instilling a structureof nationalism which
has many things to do with the Hindu religion and Gods. Following Sujoy Mondal, I would like to affirm
that Bankimchandra tried to create national sentiment in India through the Hindu religion. Before doing so, he
understood that the Hindureligion needed to be reformed, regenerated, and purified. Thus, he says we must find
out the essence of Hinduism, the true religion, and follow it as a national creed. We must abjurewhatever corrupt
customs and traditions masquerading as religionhave penetrated Hinduism. (Mondal, Sujoy. JICPR, December
21, 2019)

Nationalism and Identity Politics

India had shaped its concept of Nationalism during the colonial period, which was predominantlyenthused
by the Western forms of Nationalism. The concepts such as Nation and nationalism were used to mobilize a
maximum number of people in the anti-colonial resistance. However, the type of nationalism exhibited by the
colonizedcountries during the colonial period was imperial, expansionist, andoppressive. (Muthumohan, N. 2008)
The ideology of colonialism preached civilizationaldifferences and hierarchy between the colonizer and the
colonized.

In the Western understanding, Nation and State go together, mutually conditioning each other. It means
that the ruling classes have always been involved in defining a Nation tying it up with political power. Many
scholars indicate that Nationalism in countries ofAsia, Africa, and Latin America developed within the framework
provided by Western colonialism. Nationalism, in some form, may be a universal phenomenon; but the association
of nationalism with colonialism has its particulars pertinent to Asia, Africa, and Latin America. An essential point
that I wish to make here is that Nationalism as anti-colonialism or as resistance to an outside power is not
adequately rich in its content because it ignores and fails to work out the positive aspects of Nationalism. It fails
to create a new political and social entity that adapts to the local environment and responds to the local structures.
In this sense,anti-colonial nationalism was mostly elite without encompassing the real problems characteristic of
the traditional societies. It was modern and abstract, more imaginary, and at timesutopian. In his excellent work,
"Nations and Its Fragments", Partha Chatterjee studies the emergence of the imagination of a Nation under
colonial and nationalist conditions. (Chatterjee, Partha, 2006). This is not to argue that anti-colonialism was
superfluous, but it alone was insufficient to encompass the internal problems and their historical complexities.

Even during the early phases of the anti- colonial movementin India, the traditional society was
informing its inherent complexities asking for a response from the leaders of Nationalist thought and movement.
In the realm of religion, the minority religions like Islam, Sikhism, and other regional and folk versionscame out
with their reform and revitalization programs. They did not hesitate to offer their overwhelming support to the
nationalist awakening but insisted upon their recognition, particular claims, interests, and identity issues. The
minority religionsof India wanted that emerging Indian nationalism encompassesthe diversity of their identities. In
the realm of languages, there were clear articulations among the developed regions such as Bengal, Maharashtra,
Punjab, and Tamil Nadu. They insisted that their languagesand exacting cultures be adequately represented in the
national programme. The Dravidian and Akali movements in Tamil Nadu and Punjab are the earliest articulations
of variations within the Nationalist politics of the Indian subcontinent.

Similarly, various caste articulations happened in different parts of India where the subaltern masses
demanded to find themselvesin the nationalist movement. No lesser the gender issues, peasantquestions, workers'



representation, etc., came up for getting depictedin the nationalist program. Unfortunately, Indian nationalism was
not sensitive enough to these societal differences. It imagined its nationalismin a flat and mosaic form. The
imagined nationalism was not based on concrete unity but was an abstraction of various factors such as castes,
peasants, minorities, and the like. It monotonouslycelebrated the slogan of one Nation, one country, one State,
one religion, one language, one historical source, and one culture, knowing well that India has different cultures,
religions, castes, creeds, and languages which were able to alienate its people. Regrettably, Indian Nationalism
favoured walking off withthe majority strength. The idea of Oneness that the nationalists have asserted was utopian
and abstract.

On the other hand, the differences were seen as disturbing and thus complicated its idealof Oneness. In
other words, Indian nationalism was Unitarian. Writing about the limitations of Congress Nationalism, an
Ambedkarite scholar maintains, "Theoretically, congress nationalism invoked western universal abstract
categories and was insensitive to the peculiaritiesand grim Indian social contextualities. It did not recognize, at least
in the colonial age, the reality of social difference or identity and treated the Indian population homogenously".
(Preetam) Even thelndian Marxists were operating with similar abstract concepts of progressively marching
modes of production, classes, and class struggle insensitive to the peculiarities of Indian society. The nationalists
tried to suppress the differences in language, culture, religions, castes, etc., naming them parochial. To use a
Freudian phrase, "return of the repressed" has eventually become the design of "identity politics™ in India.

Apart from the Western type of colonial Nationalism, there are three pan-Indian Nationalism
prominent in India: they are the Congress mode of Secular Indian Nationalism, the second is Hindu Nationalism,
and the third, Left Nationalism. The failures of Western modernity and Pan- Indian Nationalism during the colonial
and post-colonial periods have inevitably given birthto Resistance identities among the Sikhs, Tamils, Dalits, and
other unattended and marginalized groups. Following the crude colonialand Asian models, the pan-Indian
nationalisms have failed to represent the rich complexity and diversity of the country and to learn fromthe
indigenous experiences of inter-group adjustments and mutualaccommodations. Regrettably, the Indian-made
nationalisms weredominated by power desires and upper caste supremacy.

Colonialism, Traditions and Identity Politics

As such, identity politics emerged in countries of South Asia as aresponse to colonialism and colonial
modernization, articulating the cultural embeddedness of the traditional social structures and democratic
aspirations of the multi-cultural groups of people.l take the term cultural embeddedness from the writings of
the Hungarian economist Karl Polanyi who argues that all pre-modern societies are founded on moral economies
or cultural economies where the economy was not thoroughly independent. Instead, they were administered and
controlled by cultural factors. Inrecent times, James C. Scott writes that peasant societieswork and live in terms of
moral economy. (Scott. James, C, 1976) Thus identity politics is the response of the traditional socio-cultural
structures of Asian, African, and Latin American countries to the economic and political colonialism of the
European powers over the Eastern countries. It amounts to saying that identity politics emerges where tradition
and colonialism meet.

The traditional patterns of these societies have long been noticed as differing fundamentally from the
W estern societiesand their known chronological order, such as Primitive, Tribal society,Slavery, Feudalism,
and Capitalism. On the other hand, the easternsocieties are identified as belonging to pre-capitalist formations,
pre-modern formations, primary formations, Asiatic Mode of Production, eastern despotism, Tributary
feudalism, Lineage modes, Moral economy of the Peasants, cold societies, Delayed Capitalism, Uneven
Structures, etc. Without debating themerits and demerits of these concepts, one can accept the existenceof some
fundamental differences between the Western and Eastern types of societies. Gyanendra Pandey, a subaltern
historian, informsthat "Colonial India saw the persistence of many pre-capitalist economic forms and the
attendant social diversities. It containeda vast range of regional conditions, cultures, and interests". (Gyanendra
Pandey, 2008, p. 3) As long as scholars look at Eastern societies with the Western categories, many of the
complexities of such traditional structuresare unrecognized, unidentified, and ununderstood even by historians.
They come to light only during the most recent periods when we get rid of Western tools.

Consequently, identity politics is an expression of the continuation of the differences in social
structures and behaviour between the East and the West. The communitarian pattern is one essential feature
that is said to be deep-rooted in these societies and highly expressive when challenged. The community in India
canbe a caste, a particular religious group, a particular culture, language, nationality or region. Depending
upon the conditions trying to colonizethem, these communities go for articulating them explicitly. The
communities articulate themselves in language, symbols, and deeds. Articulation is the explicit construction of
identity,although it existed less explicitly earlier. The growth of capitalistrelations and the ideology of Liberalism
encourage the making ofidentities. A community or group consciousness is more and moreindividualized or



differentiated under capitalist relations. A moment of suppression becomes the moment that transforms the
communitarian pattern into a resistance identity. Resistance identityautomatically will not become aggressive
against the adjacent identity. After all, the resistance identity is against the state power suppressing the particular
identity group. Further, depending upon the quantity and quality of the oppressioninvolved, resistance identity
transforms into a nation and a nation always keeps an eye on transforming itself into a nation-state. Thus, every
kind of identity becomes responsive to political power as much as the ruling class gets formatted in the identity
group.

When we debate Indian nationalism, we must look back at our history, geography, sociology, and
philosophy.There is not enough historical proof to suggest that India, as we have it now, was one sovereign
country in the past, neither duringthe pre-historic period nor even when this piece of land was part of the ancient
Lemuria continent. When Alexander the Great peeped in and was blocked by King Purushottam, India was
not one country as it is today. The Maurias, theGuptas, or the Mughals could not and did not rule the whole
ofindia. Even the British Empire could not win over the present Goa, Diu, Daman, and Pondicherry with all its
might. Until the peakof the freedom movement, the Hindustani was deprived of one flagand one identity, and
one thinking that enveloped one idea of India.The reasons are manifold. The Indian sub-continent is vast and has
different climatic and geographical conditions. It includes various people from different races, castes, creeds,
complexion, and languages. We might also note that the Indianculture depicted in the classical literature of
India is half ofthe story. There were peoples whose identities were marginalizedand were not accorded the
minimum dignity to be regarded ashuman beings is also the historical offshoot and conditionsof Indian
classical literature. The paradox of the Hindu socialorder is that while the original Varna idea with its four
categories, asfound in the Purusha Sukta, embodied an organic view of societywhere unity is emphasized
through the differences, most aspectsof the caste system which was the social and philosophical product
ofIndian Varna system was capable of dividing the entire societyin terms of colour and have provided an
oppressive philosophy of exclusion on the lines of caste and prohibition on inter-marriage and inter-dining.

The nationalist movements, to a certain extent,are rooted and conditioned by the Indian cultural
milieu, which was based on the unique concept of dharma, which, unfortunately, was interpreted in various
forms and ways, including Varnashrama dharma, whose byproduct is caste consciousness. Therefore, we ought
to understand that the answer to the question of Indian nationalism is over something that can be described not
merely interms of religious and theological upheavals; perhaps, it does haveother considerations such as castes,
creed, language, and ethnicity.

Pluralistic Nationhood and Nationalism

Pluralism has been one of the outstanding features of Hinduismat the metaphysical and socio-
cultural levels. At the metaphysical level, the truth was considered pluralistic. For example, it is believed that
if two philosophical traditions conflict, they are considered law. The inherently pluralistic ethos of Hinduism is
reflected not only in the wide range of beliefs and ideas but also in stratification, customs, traditions, and behaviour
patterns. Syncretism is conspicuously evident in the survival of non-Aryan deities, rituals, and ceremonies in
villages that had been the heartland of Aryan expansion. The epic tradition, both in textual and folk forms, bears
the imprint ofpluralism. Thus, we find several variants or versions of Ramayana.lt is also to be mentioned here
that Indian thinkers generally reject not only a dualistic and dialectical but a positivistic and particularistic
epistemology. For them, actual knowledge is not solely the knowledge of particulars. It is a vision of the parts,
thewhole, and the interrelations making the parts into a whole. In thewords of Vivekananda, "I am the same as
any other man, as any animal...It is one body, one mind, one soul throughout". (Vivekananda, Swami, Vol. 8,
p. 129) It is therecognition of the entities uniting reality and realizing theirmore significant importance.
Inclusiveness was a criterion of knowledge inthis tradition and culture. The more inclusive one's knowledge, the
higher it is.

Vivekananda and Interpretive Approach to Advaita

As a spiritual tradition, Advaita Vedanta has enough resources to interpret contemporary social and
political ideals, and Swami Vivekananda has discovered that truth. He understood that such an interpretive
outlook alone would bring the desired transformation in our society. Such a transformation can be calledsocial
and cultural liberation from the ills of casteism and other evils in our society. One of the practical outcomesof
the worldview Vivekananda contributed to Advaita is the insight of Advaita with social reality, which can
provide answers to contemporary times. As a philosophical system, Advaita does not uphold caste differences
as it advocates the Oneness of reality.

Vivekananda did not advocate acaste revolution or the annihilation of castes. He only preached thatcaste



inhumanity is against the Advaitic principle of Oneness of existence. He believed that qualitative differences
among people are bound to exist in a given society, but what was wrong with the Indian caste systems were the
privileges attached to thebirth of someone in a particular caste. He has advocated for the rising of the lower castes
to the Brahmin caste, which cannot happenby lowering the Brahmins. Thus he writes:"The plan in India is to make
everybody a Brahmin, the Brahminbeing the ideal of humanity...We have only to raise them withoutbringing
down anybody". (Rambachan, A, 1994, p. 3)

Vivekananda's social thought mainly rests on Vedanta's metaphysical teachings with its ideal of
solidarity anddivinity of man. His desire for its practical application among all men is rightly revealed when he
says: "That society is greatest where highest truth become practical. And of society is not fit forthe highest truth,
make it so- the sooner, the better”. (Adiswarananda, Swami, 2007, p. xvii.) Vivekanandawanted the realm of
Vedanta to be extended to the daily practicallife of man. Following his master's teachings, he has turned the
Vedantic ideals beneficial for humanity in satisfying spiritualas well as social needs of it. The conception
of the Oneness ofthe divine spirit is also the case of his ideal of social morality.Following its ideal, he
recommends universal selfhood rather than universal brotherhood. This will contribute to the view that every
action will affect the organic unity of human life.In such a deeply integrated cosmic life vision, every action
produces a significant impact, just likea wave in the ocean. This social morality reminds us that no otherpower
except spiritual solidarity can produce such a robust application of social concern because it holds that we are
thesame as any other person, as any animal. The philosophy speaks of one body, one mind andone soul
throughout. It suggests that interrelatednessis the political and social philosophy that unites man in his societal
and cultural life.

Vivekananda advocated the reconciliation of material and spiritualdevelopment not only for the
future of India but also for an ideal society anywhere in the world. However, he always maintained the superiority
of the Indian ideal of spirituality over any other ideal.He said that the oriental ideal is as necessary for the
progress of the human race as is the occidental. (Vivekananda, Swami, Vol. 4, p. 155) In his own words: "All
healthy social changes are the manifestations of the spiritual forces working within, and if these are strong and
well adjusted, societywill arrange itself accordingly”. (Chakravarti, Mohi, 2012. P. 39)

Oneness, Plurality, and Socio-spiritualism

India's philosophy and culture are based upon a thesis that the metaphysical concepts of Oneness and
plurality view society as an organism. A society is not a collection of individuals looselyjoined by self-interest
but an integral unit like an organism of many different but interrelated and mutually dependent parts. Their
interests are ameliorative and not antagonistic because they have basic needs and goals in common.
Interdependence andharmony are, therefore, natural in this culture. Each part or group contributes to and receives
from the whole. The good of one is tied up with the good of all. In pursuing socio-spiritualism, Vivekananda has
attempted to reorient traditional Indian spiritualism to meet the demands of modern society. Instead of preaching
‘otherworldliness', this new spiritualism affirms life and discourages indifference to socio-political activities. It is
the alertness of the inescapable entanglement of a man with his socio-cultural and economic-political
surroundings. (Chattopadhyaya, D. P. 1989, p. 625) His socio-spiritualistic approach is based on the Vedanta
conception of solidarity in theUniverse, which creates the feeling of Oneness that leads to social commitment.
According to Vivekananda, VVedanta applied only on the spiritual plane, has to be extended to daily practical life. The
Vedanta teachings that envisage no ultimate difference between man and man promote to foster of a humanistic
and peaceful social living. It states that the same Omnipresent, omniscient soul resides in every man and every
animal.

We may also observe that, unlike Sankara's quietism, Vivekananda preached an assertive and
vibrant Advaita that undergirds the philosophy of self-realization that has a social calling in the sense of
compassion to all beings. The inspiring rhetoric of Vivekananda provided a sense of optimism and self-worth
worth which was otherwise kept in the margins in India for a longtime. The modern interpretation of Advaita
Vedanta in ethical termsthat we find in the life and writings of Vivekananda (and certain other contemporary
scholars) is also an attempt to break withthe traditional conservatism of Sankara Vedanta's social ethics. On
the other hand, Vivekananda strives to move beyond them byinterpretively appropriating the spiritual core of the
scriptures andleaving behind the social rulings of the scriptures. Sankara held onto the social hierarchy of his time
by ruling that only the men of the first three twice-born castes were allowed to study the scriptures. (Rambachan,
Anatanad. 1994, pp. 27-29)

Reconciliation of Advaita, Visistadvaita and Dvaita

The neo-Vedantic structure of Vivekananda has accommodated the three paths of non-dualism,
qualified non-dualism, and dualism. According to him, these are the different stages toward reaching the



ultimate Reality. Though he was more inclined towards non-dualism, he had no repugnance towards qualified
non-dualism and dualism. (Sharma, 1991, p. 96) Following his Master, Vivekananda upholds all systems as
different stages of growth to realize divine power in the human self. Vivekananda considered Advaita as the
higher philosophical thought and believed that other than Advaita, other thoughtsand philosophies are lower than
Advaita. The kind of philosophy thatVivekananda advocates has a universal outlook, unifying thoughtsof varying
places and races with its inherent vision of universal selfhood. Thus, he advocated his firm conviction in the
Oneness of life, which rejected other philosophies.He realized that a human philosophy could never be
confined to dualism or non-dualism. Therefore, while accepting Advaita, he refuses to stop with it; he accepts
duality; but refuses to remain limited to it.For him, Dvaita, Visistadvaita, and Advaita are just three phases inthe
soul's development which reaches the highest goal with the perfection of Oneness.

The philosophy of Vedanta, particularly its Advaitic form, became famous as a symbol of emerging
Indian Nationalism dueto this historical connection. Sankara's Advaita system proceeds from a straightforward
assumption with some scripturalbacking. This is the thesis that there is a complete identity betweenthe self and
the power sustaining the cosmos. It follows that the apparent multiplicity of selves isan illusion, and by extension,
thewhole variegation of empirical existence is illusory. There is thenonly one Reality, and all else, as it gives
an impressionof being a substantial and independent Reality, is productive ofa kind of bewitchment of the
mind. The Brahman alone exists; in different terms, the self alone exists, and empirical existence is a delicate
appearance. Once this has been realized existentially, there is the release that we call liberation. However, critics
say that Advaita gained popularity among the nationalist elites notdue to its assimilative capacity but due to its
abstract nature and thusto encompass the entire country. It is interesting to find Indian nationalists admiring the
abstractness of Advaita as a successful model for Nationalism. However, there may be little truth in admitting
that Advaitic nationalism excluded all differences. The Advaitic abstraction shows the weakness and inadequacy
of Indian nationalism. Some modern critics claim that Advaitahas been insensitive to recognize the differences.
Instead, it simplifiesthe complexities and richness of the country. It refuses to see the country's plurality of
languages, religions, and cultures. It resists the emergence of federal politics in India and pretends Indian politics
to be Unitarian which cannot be accepted as the ultimate truth.
Senior Fellow, ICPR
Department of Philosophy
Panjab University,
Chandigarh- 160 014
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THE NATURE AND CAUSES OF ETHNIC CONFLICT IN MANIPUR:
A Philosophical Analysis
Vanlalnghak

The broad theme of the Seminar — “Nation, Culture and Patriotism: Philosophical Interrogation on
Nationalism in Contemporary India”
is not only a well chosen theme but also a much needed theme of conceptualization and academic debates. If
intellectuals of today are to contribute something valuable and meaningful for the societies of the north east ethnic
groups, this is one such area where meaningful debates are to be exercised. The saying — United we stand, divided
we fall — should be the slogan of North East ethnic groups in general and ethnic group of Manipur in particular.

The purpose of this paper is purely an intellectual exercise and academic debates
and therefore nobody should take academic exercise and debates on emotional ground. The sole objective is to
have better understanding of the nature and causes of conflict and also to analyze and see the possibilities of
conflict resolution. Trying to find the possibilities of conflict resolution will required to adequately addressing the
causes of the conflicts. If all doors of open and creative debates are closed then ethnic communities will ever
remain stagnated and be a closed society. If free unbiased debate on Nation, Culture and Patriotism are not allowed
in North East India, then there will be no proper understanding of the nature and causes of ethnic conflict in
Manipur and the consequence will be obvious and certain that there is no solution.

Let us begin by defining the term conflict. Conflict has been generally defined as
stemming from the existence of irreconcilable differences between several actors, or caused by structural
inequality, or injustice, potentially leading to violence at a local, regional, national or international level. In many
structuralism accounts conflicts have been defined as the pursuit of incompatible goals by different groups. The
structuralism approach broadly describes the social, political and economic factors that are purported to drive
internal conflicts. There are different structural approaches. For instance, there is a booming quantitative literature
that seeks to identify the economic, political and social determinants of civil war. Typically, these studies are large
scale data sets and sophisticated statistical variables related to social divisions (ethno-linguistic divisions, religious
diversity etc.) national attributes ( population size, previous war/conflict experiences) levels of economic
development and the type of political system (i.e. Democracy vs autocracy, political and civil rights, democratic
transition etc) an international context (cold war, geographic region, neighbours at war ).

Brown's structural approach develops a more general framework of the causes of
internal conflict and armed struggles identifying four main clusters of factors that can lead to violence such as
structural factors which includes weak states, geography and security concerns, political factors such as
discriminatory political institutions, exclusionary national ideologies, inter-group politics, and elite politics,
economic factors that include discriminatory economic practices, underdevelopment, widespread economic
problems due to modernization and development, and cultural and perceptual factors such as patterns of cultural
discrimination and problematic group histories ( Brown, 1996 ) 1. Furthermore, Brown divides internal conflicts
along two dimensions, elite driven and mass driven conflicts, and internally triggered or externally triggered
conflicts. Other observers of the internal conflict identify five different kinds of internal conflict based on the
issues in dispute such as ideological conflicts, governance and authority conflicts, environmental conflicts and
identity conflicts ( Rupesinghe, 1992 ) 2.

North East India has a complex cultural mosaic but this cultural diversities and
heterogeneity is not chaotic. North East India’s socio-cultural mosaic is the true picture of “unity in diversity” like
a banquet of flowers or vegetables in a salad bowl, where every component, while retaining its specific identity,
is a part of a larger whole. They have been living happily together for the last many years sharing the same space
and land. It is important to note that in spite of the fact that there is a lot of differences among the ethnic
communities in terms of socio-cultural diversities there is also a feeling of “regional unity/identity” that often
collectively asserts its cultural distinctiveness vis-a-vis the rest of the Indian nation, especially during moments
of collective bargaining for resources and resource sharing. Therefore, regardless of the internal differences and
external ramification of the variety of identity based conflicts affecting the region, there is also a collective unity
amongst them.

Most of these antagonisms and conflicts are focused towards the attainment of
more power, land, cultural identity and other resources sharing. The constitutive conditions for claims-making are
usually based on group identity, socio-cultural distinctiveness and socio-politico-culturally backwardness. In a
post independent socio-liberal democratic India, many privileges, facilities and advantages are given on the basis
of ethnic groups, language, economically backwardness etc. The different ethnic communities are sharing the
same space and land for centuries together, but changes in the demographic scenario have created imbalances



amongst the ethnic communities. The size of the land cannot be increased whereas population is increasing day
by day. In recent times, those communities who never have problem earlier and in good relation with their fellow
ethnic groups have started competing and causing conflict on land ownership issue. So, the issue of land ownership
is one very important factor of ethnic conflicts in North East India in general and Manipur in particular.

Modernization and modern liberal economic has created a lot of economic
imbalances among the ethnic communities. This economic imbalance is seen between communities and also
within a single community as well. In many traditional tribal communities land ownership was in the hand of the
community. Modernization and modern economic introduces many liberal rules including private ownership of
land and competition. This has created competition among communities for land ownership and domination.
Ethnic conflict between Naga-Kuki, Kuki-Paite in the 1990s and also the most recent conflict between Meeteis
and Kukis may be studied from this angle. This conflict and misunderstanding is big problem and issue not only
between communities but also has created deeply rooted differences within a community. In a community separate
group/category emerges out; economically well to do family and economically weak family. Those family who
are sharing government facilities are becoming stronger economically day by day and also more powerful in all
respect. And those who are not in a position to enjoy facilities and schemes created by government were
marginalized and ignored. Again there are rivalry and competition in trying to get more and more opportunities
amongst the different communities in grabbing either by fair means or unfair means. These has resulted in fighting
within a community and expanded to inter-community rivalry and fighting.

Modern education and modernization have very strong impact on ethnic tribal
communities in North East India. Broadly speaking, two groups emerge in the ethnic community. One group is
known as Elite Group, and the other group is the non-elite/mass group. The elite group is the sub-group in the
ethnic community who actually control the society. The so-called Elite group is usually that group of people who
were having modern education and this education is their strength and dominant ground. They have both economic
and political power and therefore they are very influential in the society. Among the elites there is competition
and rivalry in the ethnic community and also with those elites in the other ethnic community. This elite competition
and rivalry within and outside the community is one of the very important factors of conflicts and movements in
North East India.

Post Independent Indian Democracy opens avenue for all citizens to participate in
governance of the country. As Indian democracy is an indirect, certain people are sent to be the representative of
the people. This opportunity is grabbed by the elites of the tribal community. In many cases where the community
has a sizable population to sent representative from one single community, the competition is among elite
members of the community. If one single community is not in a position to have a representative in that area, then
the competition is among elite members of different ethnic community. In both cases elite conflict and rivalry
causes ethnic conflicts of a kind to be called either intra-ethnic or inter-ethnic conflicts depending on the situation.
In an intra-ethnic conflict the bottom line of claims-making is usually on a clan line. In an inter-ethnic conflict,
the constitutive grounds may vary from place to place and also from situation to situation. It may be on identity,
historical, cultural, economic and political grounds.

In an inter-ethnic conflict the elites formulated various ground of discontentment
for the people to legitimize their own personal gain and also have created many narratives to influence the masses.
One very important ground in this context is “cultural identity”, they formulated identity in such a manner to
include and exclude communities whoever they wanted to. Many ethnic communities in Chandel District were
earlier not included in the nomenclature of the Naga. Similarly, many ethnic communities of Churachandpur
District were also not included in the nomenclature of the term Kuki but an attept was made during Naga-Kuki
ethnic conflict in 1990s. ( Example Naga-isation and Kuki-isation ). This new formulation of the concept of
identity has strongly projected the concept of the “Other”, and the Other is seen as a threat to them. This concept
of the Other is widely extended not only to cover ethnic identity but also to exclude the other from sharing political
and economic resources. This concept of the ‘Other’is extended and employed in Meetei-Kuki recent conflict
with additional narratives in their own respective favours.

According to Anshuman Behera ‘The state government’s demolition and eviction
drives, the process of ‘othering’ by terming the Kukis as outsiders and foreigners, alleging the Kukis were
responsible for the poppy cultivation and influx of ‘illegal migrants from Myanmar, and the Meitei community’s
demand for the tribal status wrapped with the old wounds of ethnic strife have directly contributed to the revival
of violent incidents in restive Manipur.”3 This process of othering Kukis has created a clear-cut divide
between the Kukis minority and the Meiteis majority not only geographically but also



emotionally. In the integration process, emotional integration is the most important aspect of
integration. Geographical integration can be built up easily by government decision but
emotional integration cannot be built in this way. If there is trust deficit between communities,
it is really difficult to rebuild the trust between them and may take many years.

Coming back to conflict of the elite members of the community has led into an intra-ethnic conflict. Each one
of them wants to have maximum economic, political power and social influences. They always tried to retain
these powers either by fare or unfair means. Even when they are unable to retain by fare means they will resort to
unfair means, may be, on clan line or resorting to raising private army which ultimately legitimize as a faction of
insurgent group, or else they will manipulate to get the support of the underground. This has created multiplication
and a lot of intricidal killings in the community among the different factions.

There are many constitutionally recognized ethnic tribes in North East India. In
Manipur alone there are more than thirty tribes recognized by the constitution of India. Many other communities
are not recognized and yet they claim to constitute separate tribe or ethnic groups. These communities who are
recognizes by the constitution have many advantages in terms of job opportunities, power sharing and resource
sharing. But these communities who are not recognized had nothing in comparison to the recognized communities.
In a democratic set up society, the bigger, stronger and recognized communities have power, dominance and
advantages over the smaller, weaker and unrecognized communities. They have been enjoying this facility for last
many Yyears and they are not ready to part with it at any cost and in any circumstances. When the smaller ethnic
groups regroups and reformulate new identity to get better facilities, it is taken by the larger communities as a
threat to them.

Larger community considering smaller community as a threat to them is exemplified in the violent
incidents that recently erupted in Manipur. This violent incident is based on deep-rooted ethnic divide; especially
between the majority valley based Meeteis and the hill based Kuki minorities. According to Binalakshmi Nepram;;
“ The most recent violence began after the Manipur High Court asked the state government to consider Scheduled
Tribe status for the Meitei community, which is the majority population in Manipur. This status would ensure
protection within the Indian Constitution and allow the Meitei expanded access to benefits, including reserved
seats in government”. Again “....another point of contention is the current land imbalance between Indigenous
communities: Meiteis cannot buy lands in the previously mentioned hill regions, but Kukis and other tribal
communities can buy lands in the valley”.4

The majority Meitei community were of the opinion that in their own state many opportunities and
facilities which were enjoyed by tribals is denied to them and felt that Scheduled Tribe status will give them many
facilities such as access to land ownership in the tribal dominated Hill Districts and also reservation in government
jobs and many more which are enjoyed by the tribals by virtue of being a tribal. Meeteis start demanding ST status
recognition to the government of Indian. Binalakshmi Nepram, mentioned that Manipur High Court has instructed
State Government to pursue in this line within stipulated time. The Meeteis demand of ST recognition has created
fear psychosis and apprehension among the tribal communities that the majority Meeteis community who were
advance in many respects will take away the Lion-Share and was strongly opposed by the trbals and held solidarity
Rally on 3@ May 2023 and violent is erupted.

There is a possibility of conflict even among the recognized ethnic communities. Because the same
space of land is shared by them to generate resources and powers. The issue involve here is that who will be the
dominant community over the shared space. The larger community wants to monopolize the shared space in all
respects. The smaller ethnic group realizing that so long as they are not in a position to claim part of the shared
space belong to them their position will not be improved. Therefore, to legitimize their claim they started
demanding recognition in various ways including Homeland.

Since the region is constituted by different groups of people
having different cultures, identities and institutions in general and Manipur state in particular, political inequality
and discrimination, economic inequality and discrimination, social inequality and discrimination are very common
amongst the ethnic communities and so different communities are competing among themselves to acquire more
and more and also smaller communities are increasingly asserting claims of recognition to have advantages in a
fashion that engenders group antagonism and conflict
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Civic and Ethnic Nationalism in Nepal: Issues, Opportunities and Challenges in National Unity
Man Bahadur Khattri

Abstract

The issue of nationalism in Nepal has evolved significantly since 1990. Initially rooted in the nation-building
process, it shifted focus after the end of the partyless Panchayati rule towards cultural nationalism. Nepal's
diversity, including its geography, people, culture, religion, and languages, presents both an opportunity and a
challenge for national unity. In the 1990s, the People's Movement emphasized freedom, equality, democracy, and
humanity, representing civic nationalism. Subsequently, a decade-long armed conflict led by the Nepal
Communist Party (Maoist) and regional people's movements and the 2006 People's Movement inspired civic and
ethnic nationalism. This period saw rural armed conflict and urban peaceful movements for these forms of
nationalism. Since 2006, there has been a strong demand for proper representation of citizens from various classes,
castes, and ethnic groups in the state apparatus, recognizing their unique identities. The chapter aims to discuss
the political, economic, and environmental world order in the context of Nepal and the globe after the 1990s.
Internal factors such as failed state-centric nationalism, development issues, poverty, inequality, injustice, lack of
freedom, and global influences of neoliberal economic policies played a significant role in shaping Nepal's
national movement. These conflicts and movements challenged the spirit of harmony and co-existence among the
people, resulting in loss of lives, displacement, and suffering. To address issues like inequality, injustice, and
representation, Nepal adopted a federal republic governance system with three tiers (local, provincial, and federal),
a secular state, and inclusive democracy. These reforms have partially addressed governance and representation
issues and promoted diversity and mutual respect for culture, religion, identities, and language. Nepal's multi-
party system has maintained national unity through the principles of unity in diversity and diversity in unity. The
nation has demonstrated tolerance, forgiveness, negotiation, and reconciliation to maintain harmony among its
diverse population.
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Introduction

The issue of nationalism is deeply rooted in Nepal's history and its process of nation-building. This
process has been influenced by the political-economic system developed around the world. After the 1990s, Nepal
has passed a critical discourse of nationalism, national integration, and sovereignty (Singh, 2066 BS).

Nepal is situated in the middle of two big power countries India and China which are diverse
geographically, linguistically, and religiously (Agrawal, 1996; Singh, 2008; Dincer & Wang, 2011).
Geographically Nepal occupies 147,516 sg. km of land, the east-west and north-south distance is about 800 km
and 150-250 km, respectively, in which plain, hills, and mountain regions cover and the altitude ranges from 60
m-8848 m above the sea level. Nepal represents a cultural mosaic. Plain Gangetic and Himalayan cultures are
broadly practiced; however, several geographical and ethnic cultural variations exist. In Nepal, 142 ethnic/caste
groups, 124 languages, and ten religions were reported in the 2021 census (Central Bureau of Statistics [CBS],
2023).

Patriotism in Nepali is strong. "We are brave Gurkhas", and "We are independent throughout history"
are popular phrases even among the masses. Nepal's strategic location and abundant water resources make it of
significant interest to several major global powers, including the United States, India, China, and Europe
(Chaturvedy & Malone, 2012). The international agencies have contributed to raising the height of the civic and
ethnic nationalism movement in Nepal (Pandey, 2012). The former General Secretary of Nepal Federation of
Indigenous Nationalities (NEFIN) Om Gurung (2077 BS) has said that the role of Janajati Mahasangh, the
federation of ethnic people was successful in bringing the issue national and international arena due to support
from the World Bank, Department for International Development, (DFID, UK), European Union, Netherlands
Development Organization (SNV), Norwegian Embassy, USAID. Janajati Empowerment Project (JEP) (2004-
2008) is a well-known project funded by DFID, UK was launched under the NEFIN for institutional strengthening
of capacity building of NEFIN, Indigenous People’'s Organizations (IPOs) and Highly Marginalized Janajatis
(HMJS) (Subba et al. 2009).

Internal and external aspects shaped Nepali nationhood. The most important internal aspects lie in strong
national integration with cohesion and harmonious co-existence with humanitarian sentiments among the Nepali
nations respecting their equality and dignity, respecting variation in socio-economic and cultural, religious, and
linguistic backgrounds. The external aspect of nationality includes mostly the protection of its national boundaries



from neighboring countries (Bhandari, 2016). Nepal nationhood has faced challenges on both dimensions as recent
phenomena and the current tendency towards more fragility (Singh, 2066 BS).

Since the 1990s, there has been strong dissatisfaction, disagreements, demonstrations, and conflict and
violence to establish equality and justice for the downtrodden class, ethnic groups, caste, and exploited and
marginalized cultures, languages, religions, genders, and regions. Despite the mass Nepali citizen's aspiration for
civic nationalism for the democratic social, and political system, peace, and prosperity, just before the end of the
first constituent assembly (May 28, 2012), people were forced to be organized and divided disrespecting their
political, social, cultural, religious identity for their proportional rights and privileges. This situation raised
concerns about the potential for severe ethnic or communal violence in Nepal. Immediately following the
dissolution of the first constituent assembly, the streets were eerily empty, with no one taking the initiative to
protest against its dissolution. This reluctance to demonstrate could be attributed to a combination of factors,
including the country's diverse ethnic and caste identities, the absence of international support, and the fear of
possible repercussions. In the 1990s, Nepal experienced a series of political upheavals, government instability,
the dissolution of parliament, armed conflict, the declaration of a state of emergency, autocratic rule, the
proliferation of cultural violence, the royal massacre, and regional and communal conflicts.

Despite its richness in diversity among the people and their tangible and intangible cultural and natural
heritages, its economic position is weak. Nepal is a developing country. India has become part of Nepal's political
changes and development initiatives since the 1950s (Singh, 2066 BS). S. D. Muni (2012) has noted that India
played a crucial political role in settling the issue of Maoist insurgency in Nepal. Complexities of foreign influence
arise and Nepal's development relies on foreign aid and loans (Pandey, 2012). According to Pandey (2012),
Nepali's failed development created several inequalities and lacked structural change that could not ensure
equitable and sustained change, rather conflict and violence in Nepal. He further noted that the foreign aid-funded
empowerment programs supported marginalized groups to formulate and claim their political and economic power
(p. 95). The lower level of livelihood condition of the people and the taking into consideration of interest of groups
played crucial roles in moving to the chases among the people.

Nepal has experienced development models including people participation, empowerment, and inclusion
after 1950s. At the same time, it became a testing ground for the progressive opposition to the neoliberal crisis
after 1990s through people's movements for fundamental democratic rights and socio-cultural privileges (Grugel
& Riggirozzi, 2012). Political parties worked for decades to achieve freedom, sovereignty, and prosperity. They
participated in different social movements. They strengthen participation by building federations of people of
different sociocultural backgrounds, and professions that highlight their concerns and demands. The most
important federations were for example janajati, dalit, women, forest users, trade unions, chamber of commerce,
transport, journalists, and the professional alliance for peace and democracy (PAPAD). These federations resulted
from neo-structuralism, post-neoliberalism, the rise of social inclusion, new left, and welfare (Grugel &
Riggirozzi, 2012).

From the 1990s onwards, labor migration, brain drain, resettlement in foreign countries, and remittance
became a major source of income for the country. Youth labor migration opted for peace and prosperity in their
life and the welfare of family members. The rural hill area became the epicenter of conflict, forcing labor and
rural-urban migration. Up to 36 percent of rural hill youth as foreign labor and women migrated to urban areas
for security, education, and employment (Bossavie & Denisova, 2018). It has created a situation of absence of
youth in the rural areas and remained remittance-dependent population. Changes in climate, livelihood, and
expansion of capitalism, even in very remote areas, have brought challenges in food security, health problems,
dependency, and changes in food habits (Khattri & Pandey, 2021) that further reinforced the economic and cultural
pressure rooted age-old inequality and injustice in the society.

Despite these political turmoils, the deep interest of foreign power countries, the issue of ethnic/caste
identity based exploitation, inequality, and injustice in culture, language, religion, and meaningful political
participation settled with political negotiation. Expression of dissatisfaction, disagreements, demonstration,
agitation, dialogue, negotiation, and reconciliation indigenous formal and informal conflict resolution
mechanisms were adopted (Dahal,2014; Uprety, 2004). Nepal's sovereignty and national cohesion have been
preserved thanks to its ingrained culture of conflict resolution. Currently, Nepal has effectively tackled the
challenges of ethnicity-based nationalism by transitioning from its previous status as a kingdom with a unitary
system and a Hindu state to become a federal democratic republic with secularism and an inclusive democratic
framework.

The nationalism movement in Nepal is a part of the global political and economic system. Lin (1990)
highlights the Global economic and political crisis during the 1990s decade which resulted as stated, "the genuine
grassroots struggle for democratic pluralism for freedom of expression and movement, and against corruption and



privilege among the ruling bureaucratic class" (p. 47). Similarly, the Europeans were deeply concerned over
ethnicity and nationalism as they observed in Balkan and East European countries after the collapse of the Soviet
Union due to complexities of violent conflict rather than resolving it (de Silva, 1996). Likewise, the people of the
Western world were experiencing environmental challenges brought on by the capitalist production system, which
slowly grew as the environmental movement and establishment of green parties took positions during the early
1990s (Engel, 2014). Similarly, P.R. Sharma has pointed out that, "the change of 1990 was shaped by cumulative
force of Nepal's continuing contacts and exposure to the rest of the world since 1951" (p. 472). These statements
focused on the global relation of the phenomena which encourages people to raise their voices for their
fundamental rights of expression, organization, equality, democracy, and their participation in development
initiatives.

Nation and Nationalities in Nepal

The basic quality of a nation is the sovereignty of the people. In the multi-nations context, political
centrals are regarded as nations (Gat, 2013). Besides these defining bases of a nation, others include its features,
status, and elements. Different scholars have defined the nation as a form of morality by Ernest Renan; economy,
language, and territory as elements of a nation excluding races and tribes by Joseph Stalin; prestige community
by Max Weber (Hutchison & Smith, 1984). Joseph Stalin presents a comprehensive definition: "A nation is a
historically constituted, stable community of people, formed on the basis of common language, territory, economic
life, and psychological make-up manifested in a common culture” (Stalin, 1994, p. 20).

The constitution of Nepal, 2015, regards every citizen as a nation despite their ethnic identity, language,
religion, cultural and geographical diversities who hold "common aspirations and being united by a bond of
allegiance to national independence, territorial integrity, national interest and prosperity of Nepal®. Patriotism is
a major element of a nation, and labeled arastiya anti-patriotic and sectarian are disregarded as Nepali nation.
Nepali state differentiated nations and nationalities as the National Foundation for Development of Indigenous
Nationalities [NFDIN] Act of Nepal (2002) defined indigenous peoples or indigenous "nationalities" as "have
their own mother tongue and traditional customs, distinct cultural identity, distinct social structure and written or
oral history of their own", on the basis of the definition NFDIN listed 59 nationalities in the schedule.

Nepali nationalities are broadly categorized by scholars as ethnic people (Mongoloid) and caste people
(Caucasoid of Khas stock) (Gurung et al. 2004, p.1), however, age-old hybridization process is occurring in Nepal
(Nepal, 2079 BS). A strategy paper on the development of nationalities differentiates ethnic people outside of the
Hindu religion and its caste hierarchical system as "most ethnic people as Mongoloid and caste people are
Caucasoid of Khas stock™ (Gurung et al. 2004, p.1). On the other hand caste people are categorized as divided
based on caste and regional exploitation, inequality, and discrimination but ethnic people have been uniting
despite their unequal privileges and opportunities. Ethnic people strongly advocate the injustice, inequality, and
discrimination after its modern unification, which is summarized as, "Ethnic leaders of the 1990s allege that they
have been subject to political oppression, economic exploitation, social subjugation, and cultural annexation by
the Hindu state in the present and in the past” (Sharma, 1997, p. 474).

Nepali nationhood has evolved through historical events after its unification as modern Nepal. According
to Hagen & Lawati, (2013) homogenization of Nepali nation started after the promulgation of Muliki ain in1854
by Prime Minister Janga Bahadur Rana. Burghart (1984) said that Nepali nationhood was formed after the
unification of Nepal by Gorkha king Prithivi Narayan Shah (1723-1775). Burghart sees the development of the
Nepali state in a similar process to Europe. He describes six major events that started in 1816 and continued to
1960s. The major events in 1816 and 1860 were territorial demarcation. In 1860, the interpretation of country in
terms of species (jat) took place. Similarly, in 1930 Nepali state adopted Nepali as the official language; in 1960,
Nepal differentiated state and kingship and built unique cultural polity (Burghart, 1984). This process of
nationhood is criticized as internal colonization (Holmberg, 2000), Gorkha imperialism (Tamang, 2018);
Hinduization, and ethnic homogenizing by imposing the concept of one nation, one culture, one language, one
religion, and one national identity (Bhattachan, 2013; Gurung, 2022). However, during the last period of
panchayat rule, a popular slogan chanted as Hamro Raja Hamro Dhes, Hamro Bhasha Hamro Bhes (Our King !!!
Our Country ! Our Language !!'! Our Costume !!1). Here ethnic people of Nepal did not accept "our" means
"their" but "our" means the "caste/dominant group", the ruling class of the Nepali state.

The processes of Nepalization (Bista, 1982) continued until the promulgation of the Interim Constitution
of Nepal in 2007. The country's major shift was taken as it declared multi-party democracy with fundamental
rights and a multi-ethnic, multi-religious, multi-lingual country after people's movement in 1990. After the second



people's movement 2006, Nepal adopted ethnic and civic nationalism following inclusive democracy, secularism,
republic and federal system.

Nationalism is one of the influential ideologies and movements based on the great revolutions in France
and the USA. According to Hutchinson and Smith (1994), ethnic identity and community are linked to nationality
as well as nation and national state. Similarly, Nationalism is a political movement to enhance the quality of life,
becoming an independent group.

Nationalism as a doctrine of popular freedom and sovereignty. The people must be liberated-that is, free

from any external constraint; they must determine their own destiny and be masters in their own house;

they must control their own resources; they must obey only their own 'inner’ voice. But entailed fraternity.

The people must be united; they must dissolve all internal divisions; they must be gathered together in a

single historic territory, a homeland; and they must have legal equality and share a single public culture.

(Hutchinson & Smith, 1994, p. 4)

This definition highlights the power of people of self-determination and self-rule for their internal
structural adjustment, maintaining peace and security, solidarity and singular cultural practices in a place. The
nationalism movement is 19" century product of France and the USA. The nature of its struggle varies from
colonial states, independent states, multi-nation states, geo-political locations, economic development, and
available natural resources. Nationalism is closely associated with sentiment and emotional affinity.

How nationalism movements are defined in the context of Nepal is very important. The nationalist
movements are understood as the matter of the ethnic or indigenous people. One of the interesting phenomena is
that the communist parties of Nepal mostly entertain ethnic or indigenous issues. This issue is highly politicized
in their political programs and party organizations. However, the Nepal Communist Party (Mashal) sees the issue
of nationalism not only to the point of the socio-cultural, linguistic, religious, and class issues; without solving
the class issues the dignity of nationalities/ethnic groups, equality, and freedom will not be achieved. Focusing
only on sociocultural and linguistic aspects of inequality there is a chance that ethnic conflict and violence may
occur in a devastating manner which is experienced elsewhere (Singh, 2066), which was foreseen by Krishna
Bahadur Bhattachan (2000); who noted the possible ethnic revolution or insurgency in Nepal. He adds that Nepal
has not yet experienced a peasant revolution; no other revolution might be an ethnic revolution.

The Nepal Communist Party (Maoist) had some issues of nationalism in their 40-point demand to the
government before they launched an armed struggle in 1996. They have used ethnic identity for their political
achievement in the country. They even declared ethnic-based autonomous regions during the armed conflict.

Nepal communist party (Maoist) and its armed struggle engaged in the issue of ethnic nationalism. Their
armed struggle concentrated mostly in rural, janajati dominant areas of the Mid-western region. They declared
nine autonomous regions based on ethnicity, regions and river basin civilization. The Magarat declared the Magars
autonomous region on January 9, 2004; despite multiple ethnic/caste groups having been settled. Consecutively,
Tamsaling, the Tamang autonomous region, Tharuwan, the Tharu autonomous region, Tamuwan, the Gurungs
autonomous region, Kirat autonomous region on February 2, 2004. Newa, the Newars autonomous region, was
not declared. Bheri-Karnali, and Seti-Mahakali regions were Chhetries dominant regions named after river
civilization. A language-based province Madhesh declared where the majority of the Awadi, Bhojpuri, and
Maithili language-speakers settled (Pokharel, 2062 BS). After signing the Comprehensive Peace Accord in 2006,
they quit armed struggle and negotiated with the government. Nepali Communist Party (Maoist) joined the
government despite their political differences; collations in elections and the formation of the government have
become priorities, to win the favor of ethnic people and threats to opposition, they use ethnic-based federalism
and more ethnic sentimental slogans.

Despite their bitterness, on behalf of democratic forces, the Prime Minister and Leader of Nepali
Congress, Girija Prasad Koirala, and leader of Maoists insurgents, Pushpa Kamal Dahal "Prachanda” joined their
hand to abolish King's autocracy and restore peace in the country in 2006. During the peace process, these actions
were not taken seriously. The 40-points demand was submitted to Mr. Sher Bahadur Deuba, the prime minister of
Nepal, in 1996 before they went underground for armed struggle. They aim to establish the people's democracy
in Nepal, influenced by Mao Tse Tung of China. Their demand includes ending all discrimination based on race,
language, and religion. They focus on the end of discrimination against downtrodden and backward people and
untouchability. They have emphasized equal opportunity to all languages and dialects, secular state, equal right
to parental property, and ethnic people should be allowed to practice autonomous governments in their dominant
regions (Hutt, 2004). However, they left many of the issues when they were in the position of implementing their
issues of nationalism; they are more beholden towards the power carter, which is dangerous for national
sovereignty (Singh, 2066 BS).



Civic and ethnic nationalism in Nepal

Disregarding state-centric nationalism of the Partyless panchayat system (Hangen & Lawoti, 2013),
ethnic nationalism movements began after 1990s in Nepal. Ethnicity is regarded as political (Gat, 2013).
Huntington (1996), in his world-famous book "Clash of Civilization" noted that "fault lines between civilizations"
are the "hot spots in world politics" (p. 1), are emotional aspect civilizations and clashed. A distinction between
ethnic and civic nationalism is pointed out as traditional and modern, respectively. Ethnic nationalism has the
social and economic structures of Eastern Europe, Asia, and Africa, or with those of the pre-industrial West. In
contrast, civic nationalism is entitled to the developed Western countries " (Lecours, 2000). Ethnic nationalism
focuses on religion, language and ethnic criteria for membership. In contrast, civic nationalism holds on the value
of "free will of the individual" (Lecours, 2000, p. 153). Roshwald (2015) defines civil nationalism as, "the
common rights, duties, and values of citizenship, irrespective of any ethnic or cultural differences among the
citizenry, are considered to constitute the foundation of peoplehood in this framework; in theory, statehood is the
forge of nationhood" (Roshwald, 2015, p.1). This shows the scenario that west has adopted civic and rest to ethnic
nationalism.

Ethnicity is basically developing from a primordial, instrumental and transactional point of view.
Primordial ethnicity is basic as it is the situation of identifying oneself "who am I". Instrumental ethnicity is used
by colonists, state, and activists that applied "to gain some political or economic advantages" (Gellner, 1997, p.
7). The transactional approach of ethnicity focuses dynamic or fluid natures contextually develops in relation with
other ethnic group discussed by Barth (1981). Ethnicities are political and contextually evolved in relation to the
state's socio-economic, political, and religious conditions associated with the demand and deserve special rights
and privileges.

Since the 1990 constitution, Nepal has become a multi-cultural, multi-linguistic, and multi-religious
country. The country was declared a Hindu state and the cow was declared the national animal. Some argue that
King Prithivi Narayan Shah in his divine suggestion to the nation Nepal is char varna chhatis jat ko Phulbari ho,
Nepal is the garden of four castes and 36 ethnic nationalities; he was generous to grant ethnic autonomy right after
geographical unification that lasted until the Rana rule. However, officially, the Constitution of Nepal 2015 holds
the spirit of multi-ethnic, multi-cultural, multi-linguistic, and multi-religious of the constitution of 1990, but
Nepali became a secular state in 2015. These constitutions ensure equality among the different cultures, languages,
and religions but discourage forceful religious conversion. According to census 2021, 142 caste/ethnic groups,
124 languages, and 10 major religions are reported in Nepal (CBS, 2023).

Dominant groups versus marginalized groups

All political parties of Nepal are facing challenges dealing with the problem of ethnic nationalism, which
is growing higher day by day as they neglect class issues and fail to determine the dominant group. However,
ethnic activists and scholars have treated this problem purely on socio-cultural, linguistic, and religious tone,
disregarding economic class, access, opportunity, and privilege to state resources.

The categorization of dominant groups has become problematic as they lump together based on broad
social, cultural, linguistic, religious, and regional belonging. One example is Hagen & Lawati (2013) use the
abbreviated term CHHE for High Caste Hindu from the Hill, and the "ruling establishment" by Pandey (2012) for
the dominant ruling class. This categorization overlooks the backwardness of CHHE of Karnali region which is
also categorized as backward region dominant settlement of CHHE. This broad categorization serves to identify
fault lines in the cultural practices and forcefully drag to a clash of civilizations (Huntinton,1996).

As the result of the people's movement 1990, the National Foundation for Development of Indigenous
Nationalities [NFDIN] Act of Nepal (2002) promulgated a total 59 Adivasi Janajati "indigenous peoples" or
indigenous "nationalities." Their total population constitutes around 36 percent which excludes the caste people
and the listed people as indigenous nationalities. The act has defined “indigenous peoples” or indigenous
"nationalities™ as "having their own mother tongue and traditional customs, distinct cultural identity, distinct social
structure and written or oral history of their own." However, unlisted nationalities who are Adivasi Janajati and
settled throughout the mountains, hills, and lowland regions expressed their dissatisfaction. To address the issue,
a high-level commission for the revision of indigenous nationalities of Nepal was formed under the leadership of
Professor Om Gurung on February 17, 2010, to revise the list. Among the 79 applicants, including 59 previously
listed, the commission recommended 81 Indigenous nationalities. To differentiate the status of indigenous
nationalities, a meeting of the council of the Federation of Janajati held on March 1, 2004 passed unanimously
five categories of ethnic nationalities including endangered (10), highly marginalized (12), marginalized (20),
disadvantaged (15), and developed (2). Despite this categorization, there is no justifiable provision of positive



discrimination while receiving state benefits except social security allowances. Most advanced and dominant
families and individuals have been receiving most of the state privileges allocated to marginalized indigenous
nationalities. On the other hand, Newars follow a complex hierarchical caste system of six strata (Gellner, 1997,
pp. 159-160) and are included as an ethnic group.

A strategy paper for the development of nationalities (2004) pointed out several political, economic, and
socio-cultural reasons for the backwardness, exploitation, and suppression of indigenous ethnic nationalities of
Nepal. The strategy paper Gurung et al. (2004) provides solutions to the same conditions. Solutions emphasized
secularism, equality of all languages, ending the monopoly of Brahmin-Chhtries in civil administration;
reservation of quotas and should be fixed proportionately for political and administrative positions; protecting and
promoting human rights and social justice, economic empowerment promoting indigenous skills, knowledge,
access to markets, financial institutions, issue of displacement of indigenous people from nature conservation
programs, protection of heritage sites and establish ethnic museums, allocate adequate budget for research and
publication, authentic and realistic demographic data—these major issues addresses in the new constitution of
Nepal (2015).

The constitution of Nepal (2015) respects the diversity of various religions and languages spoken in
Nepal, be federalism, inclusive democracy ensuring proportionate political participation and engaging in
government services of women, ethnic groups, Dalits, Madhesi, Muslims, differently-abled persons, khas aryas
differently-abled persons. As per the constitution of Nepal (2015), the government of Nepal constituted National
Indigenous Nationalities Commission (2017), Tharu Commission (2017), Madhesi Commission (2017), Women
Commission (2007), National Dalit Commission (2017), National Inclusive Commission (2017), Language
Commission (2017) aiming to document glorious history and culture, to protect and promote the rights and
interests of indigenous nationalities, Dalits, Tharu, women, Madhesi and to empowering them.

Still, the ethnic organizations and leaders of ethnic activists are dissatisfied with this constitution (2015)
as they argue it does not internalize the spirit of a multi-nationalities state, nor recognize the identity of ethnic
people; rather, it maintains the exploitation and discrimination to the backward and marginalized people.
Federalization did not recognize ethnic identity, nominal types of a secular state were declared as the cow became
a national animal, and only 42 percent of the seats were allocated in the proportional election system. This
constitution has protected the rights and privileges of Hindu ruling class people (Gurung, 2077 BS).

Federalization of Nepal

Nepal is a small but geographically diverse country where around 29.19 million reside (CBS, 2023).
Nepal needs unity among the exploited, oppressed different caste/ethnic groups. But, they clash among themselves
based on their differences in their ethnic/caste identity, religion, culture, norms and values, which weakens the
national unity of Nepal (Singh, 2066 BS). Nepal Communists Party (Mashal) and its allied front led by Chitra
Bahadur K.C., the National People's Front, continuously rejected the concept of federalization in Nepal. They
argue that federalization causes the country's disintegration and divides the Nepali nations, financially burdening
the government and supporting the imperialist and expansionist agendas. Regionalism, ethno-nationalism, and
religious extremism are the most dangerous, which might be difficult to control in the federal structure. Any
exploitation, injustice, or oppression of the norms, values, religion, and language should end all struggles for
justice.

Federalization was also understood panacea for all types of social, economic, and political issues as the
power delivery mechanism to the rural and marginalized at the doorstep. Ghar Ghar ma Singha Darbar (power
of center reached a remote area) was a popular saying once it was promulgated. Federalization was not organic
Nepali demand, as it is blamed as foreigner-induced and may turn into a Pandora box (Singh, 2066 BS). Discussion
on federalism reached a deeper level and issues were needed for the country, financial viability, number,
boundaries, and naming. "Ethnicity and Federalisation in Nepal" an international symposium, was held by Central
Department of Sociology Anthropology, Tribhuvan University on 22-25 April, 2011. Ethnic identity, either
"mono-ethnic" or "poly-ethnic" (Lawoti, 2012), autonomy and right to self-determination, one Madhes one
province were other sensitive issues for those who were reluctant to accept the concept of federalization in Nepal.
The political parties declared the constitution of Nepal (2015) having seven numerical provinces 1 to 7 from the
east to the far west. All provinces are named despite all sorts of disagreements, arguments and disputes. Koshi
province was named recently with disagreement. Hot debates still exist among political parties and discontent
masses. The restructuring of the state adopted seven provinces, 77 districts, and 753 local units. Local units and
provinces are named mostly based on local or regional cultural value, geographical landmarks, and river basin
civilizations. Federal practice in Nepal is in the infant stage, however, questioning whether Nepal needs provinces



as it is having a big financial burden and becoming a means of corruption. Despite counter-arguments for
federalism, it has provided opportunities to empower a large number of women of different caste/ethnic
backgrounds, dalits, and marginalized people of different regions.

Inclusive democracy and issue of representation

Empowerment of women and backward, oppressed, discriminated communities of Nepal was one of the
dominant development agendas in Nepal. Neupane (2005) has analyzed the state of inclusion and exclusion in
Nepal in twenty-seven areas, including leadership, legal, constitutional commissions, officers, cabinet,
parliaments, leadership in political parties, private sectors, science and technology, women leadership, civil
society and others, where mostly khas arya and Newars have received most of the positions in the government
bureaucracy. This analysis became one of the hard evidence to support inclusive democracy. They enable people
to participate in state affairs to raise their voices against discrimination and exploitation. Government of Nepal,
national and international government organizations and civil societies were working in Nepal. Nepal has adopted
inclusive democracy as an instrument for equality, justice, and humanism. The inclusion principle was adopted
based on demographic proportion. It is implemented in a multi-sectoral from the political position to civil services,
military, police, and universities services as defined by the constitution and acts. A framework of political
proportional representation for federal proportionate elections is listed as Dalit, indigenous ethnic groups, khas-
arya, Madhesi, Tharu, and Muslim, whereas in the provincial proportionate election, minorities and backward
regions are included in the federal framework. From any category, 50 percent of women are given a compulsory
quota. Winning at least one seat in first-past the post (FPTP) and a threshold of three percent of valid votes is
required for a party to get a proportional representation (PR) quota, disqualifying many small parties. PR quota
for federal election is presented in table 1.

Table 1: Proportional representation (PR) quota in Federal Parliament

SN Inclusive categories Percentage
1 Dalit 13.8

2 Indigenous ethnic groups 28.7

3 Khas Arya 31.2

4 Madhesi 15.3

5 Tharu 6.6

6 Muslim 4.4

Source: Proportional election guidelines 2079(2022) for the House of Representatives

This system also created a hung parliament, however there is a chance of some seats from small parties
and participation of different ethnic/caste based identity groups can participate in the political processes. This
system has become corrupt from getting tickets for candidates, votes and to be nominated in ministries. The
provincial quota for PR is presented in table 2.
Table 2: Proportional representation (PR) quota in Provincial Assembly election

SN Dalit  Indigenou Khas  Madhesi ~ Tharu  Muslim  Minorities Backward Women
s ethnic Arya region 50 %
groups

Koshi 10.06  46.79 27.84 757 4.15 3.59 17.53 0.44 11

Madhes 1729 6.61 4.89 54.36 5.27 11.28 25.17 211 8

Pradesh

Bagmati 5.84 53.17 37.09 157 1.66 0.67 7.77 1 20

Gandaki 17.44 4237 3724 0.52 1.72 0.71 6.02 0.08 13

Lumbini 15.11  19.58 28.84 1435 1518 6.9 8.4 1.17 23

Total
seat

37

43

44
24
35



Karnali 23.25 13.63 62.2 23.25 0.5 0.24 1.47 32.4 20 16

Far western 17.29 361 60.02 1.64 17.21 0.23 2.37 12.78 24 21
Total 15.18 26.53 36.87 14.75 6.52 3.37 9.81 7.14 220
average
percentage

Source: Proportional election guidelines 2079(2022) for Provincial Assembly.

There have been four elections (2008, 2013, 2017, and 2022) after constituting the inclusive system. |
have further analyzed data based on JB Biswokarma, Dignity Initiative (2023). The representation of different
categorized groups, only Khas arya has 3.79 % has been increasing and other categories (ethnic groups -1.44%,
Madhisi -1.22 %, Dalits -0.78 %, Tharu, -0.42 %, Muslim by —0.14 %) have declined of total representation. One
of the main reasons that election has been financially expensive. Another important fact is that politically
influential persons of any group have a higher chance of being elected. The inclusion in administrative posts is 45
percent of total advertisement. From the inclusive quota, criteria are presented table 3.

Table 3: In the administrative inclusion

SN Inclusive categories Percentage
1 Women 33

2 Indigenous ethnic groups 21.7

3 Madhesi 22

4 Dalit 9

5 Disabled (Differently able) 5

6 Backward regions 4

5 Tharu 6.6

6 Muslim 4.4

Source: Election Commission, Nepal & Dignity Initiative
The women, indigenous nationalities, Madhesi and dalit have a high chance to participate in the civil
services as per quota. Nowadays, it can be observed empirically.

Hinduism, sacred cow and issues of religious harmony

The country was once declared the only Hindu state in the world. However, since 2015, it has transformed
into a secular state, meaning the government does not favor any particular religion. Nevertheless, numerous
festivals, considered national, are officially recognized, and people are granted holidays to celebrate them. All
government employees receive one month's equivalent financial benefits from the state during major festivals.
Furthermore, the government has extended its recognition to several festivals from Buddhist, Islamic, Christian,
and Kirat traditions, celebrating them nationally. Local festivals are also observed and marked as holidays. Nepal
boasts a diverse religious landscape, with ten major religions being practiced in the country.

The Hindu religion constitutes 81.19 percent of the total population. The second largest population is the
Buddhists constitute 8.21 percent, Islams constitute 5.05 percent, and Christians, 1.76 percent. On the basis of the
mother tongue, 44.86 percent people have Nepali as their mother tongue and the second largest population is
Miathili speakers which constitute 11.65 percent of the total population (Central Bureau of Statistics [CBS], 2023).

Declaring a Hindu State in Nepal is a political act. Those who argue for the need for Hindu state that
protects and promotes the values of sanatana dharma (eternal religion), age-old development simultaneously with
other beliefs and faiths of people. Purely from the spiritual practice of individuals, my understanding of Hinduism
in Nepal encompasses different sects broadly categorized as Shaiva margi and Vaishnavism margi. Also
incorporates the nature worshipers' panchayana in the form of the great five elements and worshiping plants, herbs,
animals, birds, stone, rocks, soil, air, and water (river, lake, spring) are worshiped as the expression of gods and
goddesses. Worship the human self as part of a supreme being and as the product of nature. Other practices such



as spirit possession, yoga, tantra, astrology, and meditation are incorporated and adopted. It contains ancient
Vedic and Pauranic texts that contain stories and myths explaining social, cultural, economic, psychological,
health, and welfare dimensions of the supreme being, human, and devil to maintain harmony, co-existence,
tolerance, justice, pain and pleasure, rewards based on deeds of an individual. Based on color and culture,
livelihood, and commensality, a typical hierarchical categorization and interaction is also observed which is
known as jat. Belief in rebirth, emphasis on good deeds, paying visits to sacred places, seasonal feasts and
festivals, dance and music in rituals, and public/private performance of rituals are other features of Hinduism.
Inclusion and exclusion practices were also adopted. Religious fundamentalism or extremism, intolerance,
impractical rigidity, and bureaucratization of every single act carried out knowingly or unknowingly might face
unthoughtful, massive, violent consequences. These tendencies are growing which demand condemned by the
mass level. Some of these acts have already been observed, but settled with ruptures,

Traditionally, Hindus respect the cow as a mother goddess for all wishes fulling. Constitutionally, a cow
has been a national animal in Nepal for a long time. The constitution has banned slaughtering cows. During the
insurgency, a period of lawlessness, cases were reported that Maoists rebels killed and consumed cows. It was
one of the big criticisms of Maoists from the religious people, however, the state could not take any action against
them. A recent case of Dharan, an eastern city of Nepal, took much attention from the people as those who claimed
to have slaughtered a cow and posted it on social media created a tense situation of communal violence in the
country.

Conclusion

Nepali people favor civic nationalism which the modern world has adopted. They are suspicious of
violence and disintegration, a new form of exploitation and oppression, and ethnic nationalism. History has proven
that ethnic nationalism caused fascism and genocide based upon ethnocentrisms, and a comparative perspective
might be costly, as observed in Europe, Africa, Middle Eastern Countries, India, and Pakistan. In properly
adopting civic nationalism, every citizen should be responsible while interacting with others. Every citizen should
not hurt others or provoke and never exaggerate insignificant events and acts.

From 1990 onwards, Nepal adopted multi-party democratic system that allows raising issue of political,
economic, and social-cultural ideologies. As the result of the popular movement of 1990 and 2006 the state has
adopted positive discrimination to empower and change socio-economic and cultural status of ethnic people,
especially the Dalits, women, minorities, marginalized and remote region people. For strong nationhood, unity
among the exploited, oppressed people of different caste/ethnic groups of Nepal is a must. Fighting and violence
among the people on the basis of their ethnic identity, religion, culture, norms and values differences weaken the
national unity (Singh, 2066 BS). Nepali people must advocate against regionalism, ethno-nationalism, religious
extremism, and sectarian secession of the country. At the same time, a collective struggle is required against any
types of exploitation, injustice, or oppression to ethnic groups on the basis of their norms, values, religion, and
language. This paper doubts how long this situation will be maintained in the context of global socio-political
order, the development of new communication technologies, and their use. In an obsolete sense, every community
has a dominant and marginalized group, and they may vary by their political power, affluence of resources,
knowledge, skills, social networks, demographic features, education, and health condition. Marginalization and
dominant groups are observed in a collective sense of broader ethnic identity, an epistemological problem.

Acknowledgement:

I would like to thank Associate Professor Dr. Saji Varghese for encouraging me to write this chapter. |1 am
immensely thankful to Professor Dr. Binod Pokhrel at the Central Department of Anthropology, Associate
Professor Dr. Rabindra Khanal, and Professor Madhusudan Subedi for their invaluable feedback to enhance the
quality of the paper. Similarly, | express my heartfelt thanks to Mr. Kanchan Mani Dixit for editing the language
and providing feedback.

References

Agrawal, M. M. (1996). Introduction. In M. M. Agrawal (Ed.) Ethnicity, culture and nationalism in North-East
India (pp. 21-28). Indus Publishing Company.

Barth, F. (1981). Ethnic groups and boundaries. In Features of person and society in Swat collected essays on
Pathans: Selected Essays of Fredrik Barth (pp. 3-15). Routledge & Kegan Paul.

Bhandari, K. (2016). Understanding Nepali nationalism. Studies in Ethnicity and Nationalism, 16(3), 416-436.
https://doi.org/10.1111/sena.12208



Bhandari, R. Shrestha, N. R. & Dahal, D. R. (2009). Rising ethno-cultural nationalism in Nepal: Postmodern
illusion or democratic delusion? Sociological Bulletin, Vol. 58, No. 1, Special Issue on Development of
Democratic Routes in the Himalayan 'Borderlands' (January-April 2009), pp. 6-24

Bhattachan, K. B. (1995). Ethnopolitics and ethnodevelopment: an emerging paradigm in Nepal. State, leadership
and politics in Nepal, (pp. 124-147). Centre for Nepal and Asian Studies, Tribhuvan University.

Bhattachan, K. B. (2013). Ethnopolitics and ethnodevelopment: An emerging paradigm in Nepal-with postscript.
In Mahendra Lawoti & Susan Hangen (Eds.) Nationalism and ethnic conflict in Nepal: Identities and
mobilization after 1990 (pp. 35-58). Routledge.

Bishowkarma, JB. (2023). Contradiction between the principle of proportional representation and election results:
An analysis of the representative of Dalits and marginalized communities in Nepal's 2022 elections edited
by Seira Tamang. Dignity Initiative.

Bista, D. B. (1982). The Process of Nepalization in Anthropological and linguistic Studies of the Gandaki Area
in Nepal. pp 1-20. Institute for the study of languages and cultures of Asia and Africa.

Bossavie, L. & Denisova, A. (2018). Youth labor migration in Nepal. The World Bank.

Burghart, R. (1984). The formation of the concept of nation-state in Nepal. Journal of Asian Studies 44(1) 101-
125.

Chaturvedy, R. R., & Malone, D. M. (2012). A yam between two boulders: Nepal's foreign policy caught between
India and China. In S. von Einsiedel, D. M. Malone, & S. Pradhan (Eds.), Nepal in transition: From
people's war to fragile peace [edited by] Sebastian von Einsiedel, David M. Malone, Suman Pradhan.
(First, pp. 287—312). Cambridge University Press.

Central Bureau of Statistics [CBS] (2023). Preliminary report of census, 2021. Central Bureau of Statistics

Dahal, D. R. (2014). The enlightenment tradition of Nepal: Can the civil society grasp it? Dhaulagiri Journal of
Sociology and Anthropology, 8, 1-28. https://doi.org/10.3126/dsaj.v8i0.10720

de Silva, K.M. (1996). Ethnicity and Nationalism. In: van de Goor, L., Rupesinghe, K., Sciarone, P. (eds) Between
Development and Destruction. Palgrave Macmillan, London. https://doi.org/10.1007/978-1-349-24794-
36

Dincer, O. C., & Wang, F. (2011). Ethnic diversity and economic growth in China. Journal of Economic Policy
Reform, 14(1), 1-10. https://doi.org/10.1080/17487870.2011.523985

Engel, S. (2014). Catastrophe alert!: What is to be done against the willful destruction of the unity of humanity
and nature?: Class struggle and the struggle for the unity of humanity and nature (First English edition).
Yugjyoti Prakasahan Pvt. Ltd. ; Verlag Neuer Weg.

Gat, A. (2012). Nations: The long history and deep roots of political ethnicity and nationalism. Cambridge
University Press.

Gellner, E. (1983). Nations and nationalism. Cornell University Press.

Gelnner, D. (1997). Caste, communalism, and communism: Newars and the Nepalese state. In David Gellner,
Joanna P. Czarnecka, & John Whelpton Nationalism and ethnicity in a Hindu kingdom: The politics of
culture in contemporary Nepal (pp. 151-184). Harwood Academic Publication.

Gelnner, D. (1997). Introduction: Ethnicity and Nationalism in the world's only Hindu state. In David Gellner,
Joanna P. Czarnecka, & John Whelpton Nationalism and ethnicity in a Hindu kingdom: The politics of
culture in contemporary Nepal (pp. 3-31). Harwood Academic Publication.

Grugel, J., & Riggirozzi, P. (2012). Post-neoliberalism in Latin America: Rebuilding and reclaiming the state after
crisis. Development and Change, 43(1), 1-21. https://doi.org/10.1111/].1467-7660.2011.01746.x

Gurung, H., Sundar, M. K., Bhattachan, K.B. & Gurung, O. (2004). Development of nationalities: A strategy
paper. Nationalistis Development & Coordination Center (NDCC).

Gurung, O. (2077 BS). Nepalma Jatiya Pahichan Aanndolanko Sinhalokan [Overview of ethnic identity
movement in Nepal]. In Om Gurung, Pawan Man Sherestha, & Nagendra Rai (Eds.) Janajati Mukti
Aaoj, pp. 1-14. Akhil Nepal Adibasi Janajati Mahasangh.

Gurung, O, Tamang, M. S. & Turin, M. (2014). Perspectives on social inclusion and exclusion in Nepal.
Tribhuwan University, Central Department of Sociology/Anthropology.

Hangen, S. & Lawoti, M. (2013). Introduction: Nationalism and ethnic conflict in Nepal'. In Mahendra Lawoti &
Susan Hangen (Eds.) Nationalism and ethnic conflict in Nepal: Identities and mobilization after 1990
(pp. 5-34). Routledge.

Holmberg, D. (2000). Derision, exorcism, and the ritual production of power. American Ethnologist, 27(4), 927-
949.

Huntington, S. P. (1996). The clash of civilizations and the remaking of world order. Simon & Schuster.

Hutchinson, J. & Smith, A. D. (Eds.). (1994). Nationalism. Oxford University Press.



https://pascal-francis.inist.fr/vibad/index.php?action=search&lang=en&terms=%22Institute+for+the+study+of+languages+and+cultures+of+Asia+and+Africa.+Tokyo%22&index=au
https://doi.org/10.1080/17487870.2011.523985
https://doi.org/10.1111/j.1467-7660.2011.01746.x

Hutt, M. (2004). Himalayan people's war: Nepal's Maoist rebellion. Indiana University Press.

Khattri, M. B. & Pandey, R. (2021). Agricultural adaptation to climate change in the trans-Himalaya: A study of
Loba community of Lo-manthang, Upper Mustang, Nepal. International Journal of Anthropology and
Ethnology, 5(1), 1-33. https://doi.org/10.1186/s41257-020-00039-w

Lawoti, M. (2008). Exclusionary Democratization in Nepal, 1990-2002. Democratization, 15(2), 363-385.
https://doi.org/10.1080/13510340701846434

Lawoti, M. (2012). Ethnic politics and the building of an inclusive state. In Sebastian Von Einsiedel, David M.
Malone, & Suman Pradhan (Eds.). Nepal in transition: From people's war to fragile peace (pp. 129-
152). Cambridge University Press.

Lecours, A. (2000). Ethnic and civic nationalism: Towards a new dimension. Space and Polity, 4(2), 153-166.

Lin, S. G. (1990). The 1990s: Decade of global economic and political crisis. Economic and Political Weekly,
PE47-PE52.

Muni, S. D. (2012). Bringing the Maoists down from the Hills: India's Role. In S. von Einsiedel, D. M. Malone,
& S. Pradhan (Eds.), Nepal in transition: From people's war to fragile peace (pp. 313-331). Cambridge
University Press.

Nepala, K. (2079). Misrita jatajati: Hami Nepali: Nepalt samajako banota arambhadekhi madhyakalasamma
(Samskarana pahilo). Makalu Prakasana Griha.

Neupane, G. (2005 BS). Nepalko jatiya prasna [The nationalities' question in Nepal] (2nd Ed.). Center for
Development Studies, Nepal.

Pandey, D. R. (2012). The legacy of Nepal's failed democracy. In Einsiedel, S. von, Malone, D., & Pradhan, S.
(Eds.) Nepal in transition: From people's war to fragile peace (pp. 81-99). Cambridge University Press.

Pokharel, B. (2062 BS). Restructuring the nation-state: Nepal. In Sitaram Tamang (Ed.) Nepalko sandarbhama
rajyako punarsamrachana (pp 478-508). Samana Prakasan, Nepal.

Roshwald, A. (2015). Civic and ethnic nationalism. Willy Online Library.

Sharma, P. R. (1997). Nation-building, multi-ethnicity, and the Hindu state. In David Gellner, Joanna P.
Czarnecka, & John Whelpton Nationalism and ethnicity in a Hindu kingdom: The politics of culture in
contemporary Nepal (pp. 471-493). Harwood Academic Publication.

Singh, M. B. (2066 BS). Nepalako rashtriyata: Vigata, vartamana ra bhavishya. Janasrshta Prakasana [Nepal's
Nationality: Past, present and future]. Janasarasta Publication House.

Stalin, J. (1994). The nation. In Hutchinson, J. & Smith, A. D. (Eds.), Nationalism (pp. 18-21) Oxford University
Press.

Subba, C., Rai, J. & Gurung, S. T. (2009). Empowering adivasi janajati in Nepal: Experiences of janajati
empowerment project (JEP). NEFIN.

Tamang, M. S. (2018). Nepal. In Akihiro Ogawa (Ed.) Routledge handbook of civil society in Asia (pp. 278-292).
Routledge, Taylor & Francis Group.

Upreti, B. R. (2004). Resource conflicts and conflict resolution in Nepal. Mountain research and
development, 24(1), 60-66.



Photos of the Seminar:




03 /401










