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Summary
This dissertation explores a minority within the Indian diaspora who support the ideological agenda
of the radical right in the West. It situates the Brexit referendum and process in the UK, and Trump’s
election and presidency in the US, as manifestations of the radical right which provided an opportunity
to merge the ideological currents of Hindutva (or Hindu nationalism)—an ideology originating from
India—with these phenomena. Thus, this dissertation traces the transnational ideological linkages
between Hindutva and the Western radical right. It positions the role of diaspora networks as
interlocutors in adapting Hindutva towards Western political contexts, in effect creating alliances with
radical right actors. United by shared practices of exclusion, this results in the reconfiguring of
nationalist imaginaries made possible by transnational entanglements.
The dissertation consists of five articles that follow an overview of the background, the theoretical
framework, and the methodological approaches of the study. The background provides historical and
contemporary context of the evolution of Hindutva, its reformulation with the diaspora, and its
convergence with the Brexit and Trump campaigns. The dissertation then draws upon theoretical
insights in nationalism scholarship, as well as studies of diaspora and of the radical right, focusing on
the conceptual overlaps between these fields in order to establish an intellectual foundation for the
topic. Lastly, it employs a combined methodological approach that utilises genealogy, qualitative
content analysis on social media, quantitative social media analysis, and semi-structured interviews as
a means of demonstrating how ideology is operationalised at multiple scales.
The first article introduces Hindutva into the terminology of right-wing extremism. It argues that the
origins and development of Hindutva need to be understood not as processes simply taking place
locally, in isolation, but in fact deeply connected to extreme right movements in the West. The
subsequent growth and ‘mainstreaming’ of Hindutva has been instrumental in nation-building and in
creating a majoritarian identity in India. By situating the ideological, historical, and organisational
dimensions of Hindutva, this article provides an analytical contribution towards how we might
conceptualise right-wing extremism in its global manifestations rather than just a Western
phenomenon.
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The second article traces the ideological linkages between diaspora Hindutva and the contemporary
radical right in Western societies. It positions diaspora political participation and mobilisation online
as not only a form of long-distance nationalism towards India: equally important is the role of minority
identity formation in ‘host societies’. Such practices of identity formation can be inherently
exclusionary, thus creating an alliance between diaspora Hindutva and radical right actors on the shared
basis of ‘othering’. This article sheds light on processes of ideological hybridity between diaspora
communities and the nationalist narratives of the Brexit and Trump agendas.
The third article discusses how Indian diaspora actors employ Western radical right discourse online.
It explores how these actors engage with issues and rhetoric in the Brexit and Trump Twittersphere(s)
in order to shape ideas, strategies, and agendas within this network. In doing so, these actors adapt
narratives of diaspora Hindutva into local political contexts as a means of justifying support for radical
right platforms. Importantly, it is not just diasporic Hindus, but also Sikhs and Christians, sometimes
united by an anti-Muslim stance, who participate in this process. This article illustrates how Indian
diaspora actors are creating new boundaries of inclusion and exclusion within radical right nationalist
imaginaries.
The fourth article examines how Indian diaspora actors embed themselves into the British and
American radical right online milieux. By analysing Twitter activity of diaspora users, it reveals the vast
and interconnected network of radical right communities that are transnationally oriented. As a result,
these communities are key nodes in building bridges for information exchange between users. This
article finds that in perpetuating and circulating tropes and narratives of the radical right online, Indian
diaspora actors rely on transnational dynamics to further exclusionary nationalist aims.
The fifth article addresses the negotiation between long-distance nationalist and nationalist
attachments amongst Indian diaspora supporters of Brexit and Trump in the UK and US. Through
interviews, it unpacks the complex associations that some individuals hold towards their countries of
origin/descent versus their countries of settlement/residence. In order to make sense of their
positioning, these diaspora actors construct and maintain boundaries that not only depend on
transnational ties, but cement nationalist sentiments. This article highlights how Indian diaspora actors
simultaneously articulate not competing, but complementary nationalisms, when articulating support
for Brexit and Trump.
x
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1

Introduction

On 12 May 2016, a group of worshippers gathered in New Delhi performing a havan puja (a fire
ceremony aimed to bring good fortune), chanting mantras to invoke the gods. Surrounded by statues
of Hindu deities, incense, and offerings was the focal point of the puja: a blown up photo of Donald
Trump adorned with vermillion. Behind the worshippers a banner reads ‘he is hope for humanity
against Islamic terror’. The event was organised by the Hindu Sena (or Hindu Army), a fringe extreme
right group. The leader of the Hindu Sena, Vishnu Gupta, stated ‘He’s our hero. We are praying for
Trump because he is the only one who can help mankind’ (The Guardian).
Five months later, the Republican presidential candidate walked on stage in a convention centre in
Edison, New Jersey to an audience holding signs such as ‘Trump Great for India’, ‘Trump for Hindu
Americans’, and ‘Trump Against Terror’. As Trump entered, the song ‘God Bless the USA’ blasted
on the loudspeaker and he proceeded to light a diya (an oil lamp that symbolises purity, goodness, and
good luck) along with prominent Hindu Americans. The rally, entitled ‘Humanity United Against
Terror’, was hosted by an advocacy group called the Republican Hindu Coalition whose founder
donated $1 million to Trump’s campaign.
These two events represent an enigma that this dissertation unravels and builds upon. It situates the
possibility of a maverick US presidential candidate to inspire a group of Hindu nationalists in India. It
explains why that same candidate spoke at a rally targeting Indian Americans—who constitute only
1% of the US population—just three weeks before election day. By exploring this phenomenon, this
dissertation looks beyond how nationalist ideology operates within national borders, or even crossnationally, and instead unpacks how transnational dynamics occur through multi-sited entanglements
in order to reconfigure nationalist imaginaries.
It begins by exploring historical entanglements between ideologues in India and Europe. It posits how
the development of Hindutva, an ideology that promotes Hindu nationalism in India, arose out of
sustained intellectual engagement between ideologues in India and their counterparts in Fascist Italy
and Nazi Germany. By consolidating around ideas of ethnie and primordialism, this fostered a truly
transnational collaboration built on the basis of a shared commitment to ethno-nationalism.
1

It then positions sustained entanglements between actors in the Indian diaspora and those in India. It
traces how the evolution of Hindutva overseas parallels migrant journeys from those seeking longdistance nationalist ties to the homeland. Over time, the connection between India and the diaspora
shifted from a linear trajectory into a continuous feedback loop of active engagement. An ideology
became transformed through the purveyors of a global network. However, as successive generations
of these migrants settled in their countries of residence creating diaspora communities, these actors
modified Hindutva to local contexts. The resulting outcome of diaspora Hindutva was thus as much an
invocation of long-distance nationalism as a response to the creation of narratives of belonging within
‘host societies’.
Lastly, it situates contemporary entanglements between actors in the Indian diaspora and the radical
right in the West. Through the process of defining who belongs within a nationalist imaginary,
proponents of diaspora Hindutva have sought allies with Western radical right actors. The result is a
convergence of Hindutva and radical right ideology made possible by the role of diaspora actors who
act as translators, by not only adapting, but also creating new exclusionary narratives influenced from
the homeland towards their countries of settlement/residence.
This dissertation empirically explores Indian diaspora supporters of the Brexit referendum and process
in the UK and Trump’s election and presidency in the US. It should be acknowledged that the number
of Indian diaspora supporters of Brexit and Trump is rather marginal—approximately 41% in the UK
and 16% in the US respectively. This is therefore not a study of the views of British Indian and Indian
American communities more broadly, but instead a case study that explores those in the Indian
diaspora who support Brexit and Trump as manifestations of Western radical right agendas.
The overarching research question of this dissertation is thus:
How, and to what extent, does a minority within the Indian diaspora support the radical right in the West?
By asking how, we can situate the ways in which people adapt and transform an ideology to fit their
everyday realities. We can trace practices of meaning-making that arise out of defining boundaries of
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inclusion and exclusion. And importantly, we can begin to understand the scale and scope of
interactions that lead to the creation of new imagined communities.
Over the course of five articles, this dissertation explores these issues with the following respective
research questions:
1. How does Hindutva fit within Western definitions of the radical right? Can such definitions be
considered universal?
2. How do Indian diaspora actors create an ideological linkage between diaspora Hindutva and
the radical right in the West?
3. How do Indian diaspora actors employ Western radical right discourse online?
4. How do Indian diaspora actors embed themselves into the radical right online milieu in the
West?
5. How do Indian diaspora actors negotiate between long-distance nationalist and nationalist
attachments when supporting radical right agendas in the West?
These five articles of the dissertation provide different types of insight into the overall research
question. Whilst the first article serves as a conceptual foundation of Hindutva vis-à-vis radical right
ideology in the West, the following four explore the role of Indian diaspora actors who act as
mediators in bridging and synthesising these ideologies. The confluence of Hindutva and Western
radical right agendas furthers the reproduction of not competing, but complementary nationalisms.
This dissertation finds that not only are transnational dynamics integral towards the (re)construction
of exclusionary nationalist imaginaries, but also results in ideological hybridity. Using a variety of
theoretical and methodological approaches, it explores how the political opportunities of Brexit and
Trump created a perfect storm for the merging of diaspora Hindutva and Western radical right
platforms at a transnational scale made possible by diaspora networks. It situates the multiple ways in
which the exclusionary nationalist ideologies of these movements are advanced by a small segment of
political entrepreneurs with global ties. As such, this dissertation highlights how a minority of
individuals, past and present, can have a great impact within and beyond territorial boundaries.
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This introductory part of the dissertation consists of seven chapters. Following this chapter, chapter
2 details the contextual background which gave rise to the phenomenon under study. It traces the
emergence of Hindutva as an ideology in India, and its proliferation and reformulation overseas with
the diaspora, eventually leading to the convergence of diaspora Hindutva and the political opportunities
of the Brexit and Trump campaigns as manifestations of radical right agendas in the West. Chapter 3
then outlines the theoretical framework of the dissertation, namely, theories of nationalism and the
conceptual interlinkages between nationalism and diaspora, as well as nationalism and the radical right.
Chapter 4 discusses the research design and methodological approaches employed in this dissertation,
consisting of genealogy, qualitative content analysis on social media, quantitative social media analysis,
and semi-structured interviews. Chapter 5 provides a summary of the five articles encompassing the
dissertation. Lastly, chapter 6 offers concluding remarks on future avenues for research. The five
articles are attached at the end.

4

2

Background

The background chapter of this dissertation draws upon scholarship in three areas: the historical
evolution and present day formation of Hindutva in India; the emergence of diaspora Hindutva as both
long-distance nationalism and a response to multiculturalism as a policy agenda; and the political
opportunities of the Brexit and Trump campaigns in 2016 to merge Hindutva narratives with AngloWestern radical right agendas.
It begins by exploring Hindutva as an ideology that arose and was cemented through actors and the
formation of organisations which have played an integral role in helping to construct ethnonationalism in India. Originating as an anti-colonial resistance movement, early Hindutva ideologues
evoked the idea of ‘Hindu consciousness’ in order to consolidate a majoritarian identity. This took
shape in the establishment of the Rashtriya Swayamsevak Sangh (RSS, or National Volunteer
Organisation) in 1925, which sought to create a Hindu rashtra (or state) on the basis of claiming
territoriality according to ethnic Hindu-ness. This endeavour did not exist as an isolated phenomenon,
but rather in conjunction with ideological developments in Fascist Italy and Nazi Germany, such that
South Asian and European political spheres were interconnected in their intellectual engagements.
Following India’s independence, Hindutva expanded through the development of new organisations
under the umbrella of the Sangh Parivar (or Family of Organisations), which became instrumental
towards the myth making of nation-building. The emergence of the Vishwa Hindu Parishad (VHP, or
World Hindu Council) in 1964 as a ‘cultural organisation’ played an especially prominent role in
equating Hindu identity with Indian identity. Also significant was the founding of the Bharatiya Janata
Party (BJP, or Indian People’s Party) in 1980, serving as the only political party which has adopted
Hindutva as its official ideology. Under the current Prime Minister Narendra Modi, the BJP has
successfully mainstreamed Hindutva, weaving the narrative that promises India’s future as a technoeconomic powerhouse with the authenticity of Modi as the voice of the people.
Hindutva, however, has not been merely confined to the boundaries of the Indian nation-state. This
chapter thus follows how the ideology has travelled overseas with migrant trajectories, beginning in
southern and eastern Africa, to the Caribbean, and then to Western countries. It details the rise of
diaspora Hindutva organisations, particularly in the UK and US, as playing a role in shaping and
5

adapting Hindutva within local contexts in order to respond to the needs of migrants seeking longdistance nationalist ties ‘back home’. Yet, this relationship can be characterised not as a one-way
trajectory, but a continuous cycle of engagement between the homeland and the diaspora. A key way
in which the diaspora influences its Indian parent organisations is through the language of
multiculturalism, in the form of majority-minority rhetoric and a politics of recognition, which has
been adapted by Hindutva actors in India. The irony is that multiculturalism policies developed in
Western societies in order to redress historically marginalised and discriminated ethnic and racial
communities has become exploited by diaspora Hindutva organisations in order to advance an
exclusionary ideology. The discourse of Hindutva thus needs to be understood in its transnational
linkages.
The Brexit referendum and Trump’s election in 2016 served as conjunctures which brought to the
fore the latency of diaspora Hindutva as complementary to radical right agendas in Anglo-Western
societies. Here, a new form of mobilisation emerged amongst the diaspora, which was articulated as
pro-Commonwealth (and anti-EU) migration with the Brexit vote, and strong US-India relations on
trade and cooperation against Islamist extremism with Trump’s platform. Equally striking was how
the diaspora mobilised on social media in response to these ideas, doing so in a way which connected
diaspora Hindutva narratives to radical right themes. The result is an ideological hybridity framed
according to exclusionary nationalist imaginaries.

The Origins and Evolution of Hindutva in India
Colonial India and the emergence of Hindutva
Hindutva emerged as an ideology in the 19th century in resistance to British colonialism in India. It took
shape as a reform then revivalist movement of neo-Hinduism in distinct opposition to British
occupation. The idea of a Vedic ‘golden age’, or height of Hinduism when the Vedas scriptures were
written and brought to northern India, crystallised during this time. Hindutva ideologues thus idolise a
past that existed prior to the Mughal Empire and British Raj, attempting to rewrite a historiographical
account which highlights the ‘shame’ of foreign invasion (see Jaffrelot, 2007; Bhatt, 2001).
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In 1925, the Rashtriya Swayamsevak Sangh (RSS, or National Volunteer Organisation) was founded with
the aim to create a Hindu rashtra (or state). Its founders articulated the Hindu rashtra as encompassing
a territorial nation-state in which the criteria for belonging is an inherent ethno-religious identity. In
the decades that followed with the rise of Fascist Italy and Nazi Germany, Hindutva ideologues
remained in contact with their European contemporaries, influencing what would later become the
modus operandi for the RSS. For instance, the RSS until this day runs shakhas, or branches, which
recruits volunteers in local chapters, modeled after the fascist paramilitary under Mussolini (Casolari,
2000). Such transnational ideological and organisational connections persisted through diplomatic ties,
private correspondences, newspaper editorials, radio broadcasts, intellectual networks, and book
publications (see Casolari, 2000; Goodrick-Clarke, 1998; D’souza, 2000; Zachariah, 2015, 2014). Thus,
despite Hindutva emerging within a particular temporal-spatial milieu, its growth incorporated elements
from European models. In turn, significant interactions with European political spheres helped foster
a global ideological project based on a primordialist conception of ethno-nationalism.
Independent India and the growth of Hindutva
With the end of British colonialism in 1947 came the formation of the modern nation-states of Hindumajority India and Muslim-majority Pakistan through Partition of the subcontinent. The violence
which marked the birth of these new nations has become instrumental towards their myth making in
creating nationalist imaginaries. At the heart of this myth making process for Hindutva ideologues is
the notion of Akhand Bharat (or Undivided India), by which the territorial boundaries of India and
Pakistan (and later Bangladesh) are once again reunited under the rashtra. ‘Saffron terror’—the term
commonly given to designate the prominence of the colour saffron as a symbol of Hindutva—is
enacted by Hindutva actors as a means of claiming public space as Hindu space. Violence committed
in the name of Hindutva has thus remained consistently visible in nation-building efforts.
From the 1960s to the 1980s, the RSS grew into a network of Hindutva organisations called the Sangh
Parivar (or Family of Organisations). Together, the affiliates of the Sangh pursue and promote Hindutva
through a vast apparatus. One of the largest organisations of the Sangh, the Vishwa Hindu Parishad
(VHP, or World Hindu Council), was founded in 1964 by RSS members and Hindu religious leaders.
Its objectives include raising awareness of ‘Hindu Society’, instilling ‘Hindu values’, connecting and
reconnecting with the Hindu diaspora and those ‘who had gone out of the Hindu fold’, providing
7

social welfare services, reforming Hinduism in modernity, and abolishing untouchability (van der Veer,
1994, 653-4).
Although the VHP is a descendent of the RSS, which has taken an active role in organising political
rituals for the VHP, there are key differences between the two. The RSS promotes physical strength
of young men through military exercises that enhance masculinity, such that a ‘healthy body’ equates
to a ‘healthy nation’. Authoritarianism is strongly enforced at all levels. The VHP, however, is
organisationally and structurally different. It is guided by religious leaders who wish to unify a ‘modern
Hinduism’ (ibid., 655). The VHP defines Hinduism as a civilisation, rather than a religion, and
consequently promotes ‘modern Hinduism’ as a form of nationalism (ibid.). Accordingly, Hindu
identity is Indian identity, and any other religion (i.e. Islam, Christianity) is a ‘foreign’ threat to the
Hindu nation-state.
Another significant organisation in the Sangh is the Bharatiya Janata Party (BJP, or Indian People’s
Party), the only political party that has adopted Hindutva as its official ideology. Originally founded in
1951 as the Bharatiya Jana Sangh in response to the governing centre-left Indian National Congress
party, it was reformed in 1980 as a more moderate, populist party, yet still retaining the Hindutva
mission. Since independence, the BJP has only succeeded in local and state elections except for a
coalition in national government from 1998 to 2004. This changed in 2014 as the BJP secured an
outright majority with its candidate Narendra Modi.
Modi’s India and contemporary Hindutva
During the 2014 election, the BJP candidate and now Prime Minister Narendra Modi gained mass
support through a charismatic persona and populist appeal, attacking the political and media
establishment in order to portray himself as the voice of the people (see Jaffrelot, 2015a). Modi came
to symbolise the image of an authentic India, employing extensive social media operations (Ahmed,
Jaidka, & Cho, 2016; Chadha & Guha, 2016; Pal, Chandra, & Vydiswaran, 2016; Pal, 2015; Rajagopal,
2014) in order to appear transparent, accountable, and accessible. By doing so, Modi embodied the
vision of India aiming to be a 21st century technological powerhouse on the global stage.
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Interlaced with Modi’s populist message is mobilising support on the idea of a Muslim ‘threat’ to the
Hindu majority, particularly from neighbouring Bangladesh and Pakistan in which migrants from these
countries are portrayed as foreign invaders intent on destroying Hindu civilisation with acts of Islamic
terrorism. Indian Muslims are simultaneously viewed as complicit in this alleged plot, furthering an
anti-nationalist agenda. Under Modi’s government, such tropes have become mainstream, legitimised
by a government that promotes Hindutva as synonymous with Indian nationalism. Hindutva, however,
has not been confined to the boundaries of India. The next section explores the growth and expansion
of Hindutva as an ideology that interlaces ‘both “roots” and “routes”’ (Alexander, 2017, 1544) of the
diaspora.

Diaspora Hindutva
From the mid-20th century, patterns of migration and settlement from India to the diaspora interlinked
with a shifting global economy. Consequently, Hindutva traversed with diasporic trajectories:
the transnationalization of [Hindutva] initially occurred in an unplanned and contingent
manner, through individual initiatives and pre-existing family networks, before becoming part
of a planned effort from India. The first shakha outside India was set up in 1947, aboard a
ship bound for Kenya, by Jagdish Chandra Sharda, also known as Shastri. During the next
decade (1947-1957), Shastri and his like-minded friends went to Uganda, Tanzania, Zambia,
Tanganyika and Zanzibar, where they opened new local chapters of the RSS, thus setting up
the first overseas extension of the Indian network (Sharda, 2008). Through their personal
contacts, branches of the Sangh Parivar were also started in Burma, Mauritius and Madagascar
(Bhatt, 2000: 559-593). These East African beginnings are not insignificant for understanding
the establishment of the Sangh Parivar in Western countries because numerous full-time
members of the RSS who were going to operate in the United Kingdom and in North America
had worked in Kenya (Therwath, 2012, 554).

The organic manner in which Hindutva spread overseas thus parallels migrant journeys from eastern
and southern Africa, as well as the Caribbean where many had historically served as indentured labour
under the empire. Following India’s independence, a vast number from the subcontinent emigrated
to the UK, Canada, Australia, and later the US, in order to fulfil the demand for labour migrants to
reconstruct post-Second World War economies (Miles & Phizacklea, 1984, 12). It was in the following
decades that diaspora Hindutva organisations became firmly established as sites of community building
around a shared minority identity in Anglo-Western societies.
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It should be noted that although diaspora Hindutva can be viewed as a somewhat separate
phenomenon from Hindutva in India, this does not mean that its diasporic formations have always
existed in parallel. Early on, Hindutva actors in India have exercised considerable control over diasporic
activities and operations. This is reflected in the close relationship of institutional oversight. Further,
the role of the diaspora as funders has been significant for Hindutva organisations in India. The VHP
in the US, for example, has provided millions of ‘saffron dollars’ by individuals and corporations to
multiple front organisations of its Indian parent (Mathew, 2000). Another notable area of intervention
includes the BJP’s appeal to the diaspora in election manifestos, whom have contributed sizeable
donations as early as the 1996 election (Jaffrelot & Therwath, 2007, 287-9). Financial support for
political projects in India is thus a highly effective contribution of the diaspora (Kamat & Mathew,
2003, 12; Mathew, 2000).
Perhaps most important is that Hindutva has provided comfort to a diaspora seeking to define itself in
the West. For many, Hindutva organisations signal a moral compass amidst the ‘loss of Hindu identity,
tradition, values and dharma in the face of Western materialism, consumption, permissiveness,
immorality, corruption and the pursuit of lucre’ (Bhatt, 2000, 572). The demand from migrants to
educate their children in Hindu traditions (Jaffrelot & Therwath, 2007) reflects an attempt to
reconnect with the culture and values ‘back home’. The vulnerability of diasporic spaces to find one’s
‘roots’, however, allows easy access for Hindutva to flourish.
Significant in this venture was the rise of multiculturalism as a policy agenda which benefited diaspora
Hindutva organisations in the UK and US. Hence, these organisations emerged not just in response to
long-distance nationalist ties to India, but equally important was the role of multiculturalism in the
growth of these organisations. The term ‘multiculturalism’ first emerged in the 1960s and 1970s in
Canada and Australia, and to some extent the UK and US, as a policy effort to politically accommodate
minorities in Western societies (see Modood, 2016; Taylor, 1994; Kymlicka, 1995; Parekh, 2000).
Where previously these ‘host societies’ would follow the model of ‘assimilation’ to accommodate
minority communities, this was replaced with multiculturalism initiatives to foster cultural diversity in
the name of ‘equality of difference’. Often phrased in the discourse of a ‘politics of recognition’, it
frequently includes the notion of ‘integration’ whilst simultaneously recognising the plurality of various
‘communities’. Contemporary societies are multicultural in the sense that they contain multiple
cultures, which are to be celebrated rather than simply tolerated (or opposed), and that they must be
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given positive recognition in the public sphere. The aim of multiculturalism policies is thus to redress
the historical underrepresentation and marginalisation of ethnic, racial, and religious minorities in
public institutions, such as education and government.
Multiculturalism as a field of academic scholarship emerged in conjunction with, and frequently
informed, policy initiatives (see Crowder, 2013). This included describing patterns of identity-making
across generations in relation to ‘belonging’ to the nation whilst occupying liminal diaspora spaces. By
translating these academic findings into policy, multiculturalism scholars sought to emancipate
hegemonic cultural norms: ‘Indeed, the attack on colorblind, culture‐neutral political concepts such
as equality and citizenship, with the critique that ethnicity and culture cannot be confined to some so‐
called private sphere but shape political and opportunity structures in all societies, is one of the most
fundamental claims made by multiculturalism and the politics of difference’ (Modood, 2016, 2).
Multiculturalism is not without its critics, who often describe it as a failure. The underlying argument
is that it privileges certain minority groups under the guise of ‘political correctness’, viewed as
inherently unequal in liberal democratic societies. More critical argumentations within the academy
posit that the theoretical assumptions of multiculturalism, namely the Eurocentric specificity of the
term (including individualist vs. groupist categorisations) reinforces a ‘majority-minority’ dichotomy.
The result is that multiculturalism today ‘refers to particular discourses or social forms which
incorporate marked cultural differences and diverse ethnicities… [which] comprise various uneven
interventions to understand and find a national resolution of the unsettled relation between marked
cultural differences’ (Hesse, 2000, 2). There is thus a risk of essentialising ‘difference’ in order to create
specific, targeted policy interventions.
The following explores how British and American Hindutva organisations initially emerged as an
expression of long-distance nationalism, but became successful due to policies of multiculturalism
which favoured their development and expansion.1

1 It should be noted that this dissertation refrains from exploring the historical formation of Indian Sikh and Christian
diaspora communities on two bases. Firstly, strong community mobilisation has historically been lacking due to areas of
settlement where Sikhs and Christians constitute a minority in numbers compared to Hindus. Secondly, this dissertation
focuses on the evolution of Hindutva in the diaspora rather than all forms of diasporic mobilisation. That said, the articles
include discussion of Indian Sikh and Christian diaspora communities as an unexpected finding of research.
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British Hindutva
Rising immigration, and consequently integration, became issues of national concern in the UK
following the post-Second World War. The large arrival of migrants from the Commonwealth, mostly
from Asia and Africa, came as a result of the British Nationality Act 1948. Under the new act, British
citizenship was extended to individuals of the Commonwealth with the right to immigrate to the UK.
A first wave to the UK following Partition, with many migrating from the Punjab and Gujarat regions
in India, is linked to the aforementioned demand for labour migrants who helped build a nation
recovering from the collapse of Empire and the need for a restructured economy. This first phase of
migration cemented early experiences of racism and discrimination against these wage labourers. The
public and political reaction to the vast influx of immigration was overwhelmingly negative,
culminating in race riots. As a result, the rise of xenophobic sentiments in the British political and
social milieux responded to these supposed inferior migrants as a ‘“race/immigration” problem’ in
the following decades (Miles & Phizacklea, 1984, 20-44). But the government’s commitment to
citizenship ensured there was no significant immigration restriction until legislation in 1962 (and not
again until 1968 and 1971). The basis for new immigration restrictions was an attempt to limit nonwhite immigration from the New Commonwealth (i.e. Africa and Asia) and instead encourage white
immigration from the Old Commonwealth (i.e. Australia, New Zealand, and Canada) (Ashcroft &
Bevir, 2017).
The primary response from government during this time period was a policy of assimilation, whereby
it was assumed that non-white immigrants and ‘outsiders’ would conform to the norms and culture
of the dominant ‘host society’. Such assimilationist policies defined the government’s outlook, which
‘utopianized the prospect of a British national identity preserved through the eventual cultural
acceptance of the migrants into the putative British way of life, in exchange for the generational
dissipation of ethnically marked cultural differences’ (Hesse, 2000, 6). Thus, as much as assimilation
arose from rapid demographic changes in British society, it was likewise an effort to cement the notion
of (white) Britishness. In other words, the ‘racialized reconstruction of Britain as an imagined
community in the initial post-war period (1945-62) is partly characterized by developments in public
culture which attempt to turn the common sense of Britain away from an imperial cosmopolitanism
towards a nationalist parochialism’ (ibid., 5). As a nation reeling from the loss of empire and
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decolonisation, anxiety over race and identity came to fruition with attempts to define who belonged
to the British national imaginary.
During the mid-1960s, ‘assimilation’ gradually shifted to ‘integration’, in which equal opportunity,
cultural diversity, and tolerance for minorities became implemented in legal and social institutions.
Under the welfare state, funding was directed towards representing interests of minority communities
(Ashcroft & Bevir, 2017). Although in some ways a departure from assimilation, it more or less served
as an extension in which the underlying assumption was ‘policy interventions designed to support and
encourage the ideal of the “non-white immigrant” disappearing into the norms and habits of (white)
British culture’ (Hesse, 2000, 6). The aim was to promote ‘our’ dominant way of life over ‘their’ cultural
practices.
It was also during this time that a slow and steady presence of diaspora Hindutva organisations came
to fruition, such as the Hindu Swayamsevak Sangh (HSS, or Hindu Volunteer Organisation) UK, which
was founded in London in 1966 by an RSS migrant. HSS UK emulates its RSS parent in ideology,
structure, and organisation (Bhatt, 2000, 577-8). Like the RSS, HSS UK has a centralised structure
with regional sections, a leadership council that meets annually, and a central executive committee that
convenes every three months. HSS UK also holds training camps for leadership building (Jaffrelot &
Therwath, 2007, 282).
In 1969, another diaspora Hindutva organisation, Vishwa Hindu Parishad (VHP) UK, was founded in
order to promote ‘Hindu consciousness amongst migrant groups’ (Zavos, 2010, 7). VHP UK has five
clear objectives which comprise of spreading awareness of dharma (loosely defined as the right way of
living); providing sewa (or social services) to those in need; promoting relationships with other faith
groups; being a voice for the global Hindu community; training Hindu priests; and working with and
providing support to VHP affiliates in other countries (VHP UK website, 2017). Unlike the VHP in
India, which engages in violence against religious minorities and exercises aggressive and militant
Hindutva, the profile of the VHP diaspora network is to formulate an ideological political discourse
and construct a global Hindu community identity (Zavos, 2010; Mukta, 2000). It does so by hosting
Hindutva speakers who give lectures and talks aimed at ‘preserving and explaining Hindu culture’ as a
type of spiritual solution to Western modernity, as well as social events catered towards local Hindu
communities (Zavos, 2010, 10; Mukta, 2000).
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Thus, the creation of HSS UK and VHP UK was primarily an expression of long-distance nationalism
as UK government policies of assimilation and integration did not encourage the inclusion of these
organisations and the communities they represented into the definition of British national identity.
Shortly after the founding of VHP UK, a second wave of migration occurred with those coming from
eastern and southern Africa in the early 1970s, particularly after the expulsion of Indians in Uganda
in 1971. Termed ‘East African Asians’, who originated mostly from Gujarat but also Punjab, these
migrants carried twice-migrant status (of having first migrated from India to Africa, and then from
Africa to the UK). The same time period also witnessed the rise of multiculturalism as a new policy
agenda in response to both education curricula addressing plurality, and legislation on ‘race relations’
in attempt to foster harmony under increasingly strict immigration controls. Multiculturalism policies
also emerged following Conservative MP Enoch Powell’s infamous ‘Rivers of Blood Speech’ in 1968,
which staunchly criticised mass immigration as an existential threat to (white) British culture and
society (Hesse, 2000, 7). What distinguished multiculturalism from assimilation or integration was an
overt effort to move away from simply tolerating cultural differences towards celebrating or valorising
these markers. It simultaneously recognised a shift from the temporary status of migrant communities
towards their settled permanence in the British landscape.
Multiculturalism persisted throughout the 1980s and 1990s, despite the anti-immigration rhetoric of
the Thatcher years and the enduring racial social divisions (ibid., 8-9). A third wave of Indian migration
in the 1990s occurred with the arrival of more international students in the UK. In response, the
National Hindu Students Forum (NHSF) was established as an HSS project to recruit and retain
university students with Hindutva ideology. The NHSF is an umbrella organisation that oversees Hindu
society chapters founded in the early 1990s at British universities (including the London School of
Economics, School of Oriental and African Studies, University of Birmingham, University of
Cambridge, University of Oxford, etc.), which often have connections with affiliate organisations in
India and other diaspora networks. NHSF societies host cultural events and high level, public
conferences addressing campus issues, such as campaigns that highlight ‘religious persecution’ of
Hindu students and ‘forced conversion’ of ‘vulnerable’ Hindu and Sikh female students by Muslim
male students (Bhatt, 2000, 581-4; Zavos, 2010, 16-17). In short, NHSF constructs an exclusive Hindu
identity, in which ‘the creation of boundaries, of difference are emphasized and may be the reason
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that simply being a Hindu is stressed over the details of Hindu practice’ (Raj, 2000, 548). The creation
of NHSF hence played into the domain of multiculturalism policy as it promotes a broad Hindu
identity through culture, community, and belonging, but with ‘fixity and rigidity through a proscription
and prescription of the boundaries of Hindu identity’ (ibid., 540).
Similarly, the Overseas Friends of BJP (OFBJP) UK was founded in 1992 with the aim of promoting
the BJP’s mission and aims overseas. To date, academic scholarship on OFBJP UK has been almost
non-existent, and this dissertation encourages more research on the organisation.
It was not until under the New Labour government in the late 1990s and early 2000s that
multiculturalism policies began to generate major criticism by academics and researchers. Despite
government efforts towards inclusion and community cohesion, a report published in 2000 by the
Commission on the Future of Multi-Ethnic Britain, commonly known as the Parekh Report, was
deeply critical in addressing the current state of British multiculturalism policies, particularly in regards
to terminology:
Such terms as “minority” and “majority” signify fixed blocs and obscure the fluidity and
heterogeneity of real life. The term “ethnic group” traps the group concerned into its ethnicity,
and suppresses both its multiple identity and its freedom of self-determination. The term
“integration” is even more misleading, as it implies a one-way process in which “minorities”
are to be fully absorbed into the non-existent homogenous cultural structure of the “majority”
(Report Introduction).

The Parekh Report recognised the problematic nature of these terms, whilst simultaneously drawing
to light the insufficiency of creating new terms for use. Instead, it proposed a set of policy measures
to target socio-economic inequalities, especially on racial discrimination and disadvantage, in order to
create equal opportunities for all in British society.
Notwithstanding the inadequacies identified by the Commission, multiculturalism policies continued
to be the prominent operating blueprint. However, race riots in the north of England in 2001 resulted
in the government commissioning a ministerial group to identify the causes of the riots. The resulting
report, known as the Cantle Report, describes ‘a depth of polarisation’ in which segregated
communities experience ‘separate educational arrangements, community and voluntary bodies,
employment, places of worship, language, social and cultural networks, [and] means that many
communities operate on the basis of a series of parallel lives’ in the UK (Cantle, 2001, 9). The explosive
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findings of the Cantle Report became common parlance in the UK as a means to justify a more robust
integration response from the government.
Further, the effects of 9/11 in 2001 and the 7/7 attacks in 2005 culminated in a new atmosphere of
anti-Muslim and anti-Islam hostility in the UK. The New Labour government began to promote the
necessity for British Muslims—euphemistically minority communities—to assimilate according to
British values and traditions; this was reflected in the introduction of ‘a new nationality test, tightened
immigration and asylum law, and… draconian anti-terrorism legislation. The security measures were
linked explicitly to assimilative policies that problematically muddled together counterterrorism work
with community relations, particularly in relation to Muslim groups’ (Ashcroft & Bevir, 2017, 6). Such
policies continued under the Conservative government from 2010, and reached new heights when
Prime Minister David Cameron declared the ‘state doctrine of multiculturalism’ a ‘failure’ and the need
to exercise ‘muscular liberalism’ to counteract fears of rising ‘homegrown’ terrorism.
To date, multiculturalism is continuously interlinked with anti-(Islamist) extremism and immigration
legislation, assuming that the ‘crisis’ of multiculturalism results from the combination of the latter two.
It is done so often under the guise of promoting ‘British values’ against supposed ‘values’ of ethnic
and religious minority communities. British Hindutva organisations have successfully responded to
multiculturalism initiatives by emphasising the distinct separation between Islam and Hinduism,
reinforcing the trope that the former is instinctively violent, intolerant, and oppressive, whereas the
latter is peaceful, tolerant, and compassionate. As such, British Hindutva organisations describe ‘the
taint of Muslimness’ by referring to Muslim communities in the UK as ‘problematic’ and frequent
beneficiaries of ‘appeasement’ in contemporary British politics (Zavos, 2010, 12). By extension, then,
British Hindus supposedly uphold the ‘British values’ of liberalism and inclusion as opposed to the
intrinsically unassimilable traits of British Muslims.
The result is that multiculturalism today has become an ambiguous concept of what is Britishness, as
it further problematises the extent to which race and ethnicity continuously serve as markers of
difference. Consequently, the definition of a national identity is underpinned by who belongs within
the imagined community. This notion of belonging is well complimented by the fact that British
Hindus as a demographic have been generally successful, with representation in professional and
managerial positions and top placements in universities. Average household income is also higher than
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the national average (Dustmann & Theodoropoulos, 2010; Heath & Cheung, 2007; Office for
National Statistics, 2019), and relative to other ethnic minorities, they are also more likely to support
the Conservative Party (Martin, 2019; Martin & Khan, 2019). British Hindutva organisations still remain
politically active in lobbying as ‘community’ representatives, receiving government funding to conduct
community-wide activities (Mukta, 2000, 444) and often feature in UK government policies related to
diversity, multiculturalism, and community cohesion in the name of religious and cultural plurality
(Zavos, 2010, 18; Anderson, 2015).
In sum, the early stages of diaspora Hindutva organisations in the UK could be characterised as a form
of long-distance nationalism, but its growth and expansion resulted from multiculturalism policies.
British Hindutva is the outcome of a highly politicised agenda that is a reaction to the nexus of
transnational and multicultural identity politics.
American Hindutva
It should be noted that the history of multiculturalism in the US manifests as radically different from
that of the UK, both in terms of discourse and policy interventions. At the heart of American
multiculturalism is the enduring issue of ‘race’ as a contested, and inadequately resolved, element of
institutional and political representation. The myth of the US as a land of immigration and opportunity
stands in bleak contrast to the history of systemic racism and structural inequalities, despite the
‘melting pot’ analogy characteristic of describing diversity. Following the civil rights movement of the
1950s and 1960s, which saw constitutional and legal rights afforded to African Americans, including
anti-discrimination and anti-segregation laws, the notion of a politics of recognition was gradually
extended to other markers of social oppression such as gender and sexuality as popularised by the
American counterculture movement. This new formation of identity politics in the US sought to
address social injustices through a radical agenda of institutional transformation.
It was in the context of progressive social movements of the decade which witnessed the landmark
Immigration and Nationality Act of 1965, which became the de facto legislation shaping American
immigration policy to this day. It is historically significant for repealing national-origin quotas which
had previously favoured western and northern European countries. Following the act’s
implementation, skilled labour from outside of these regions was encouraged where previously
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restricted. Consequently, the first wave of migrants from India occurred in the 1960s as a result of the
act, mostly as professionals who quickly assimilated in American society based on their elite status. At
this time, it was a rather small community of middle-class suburbanites, employed in universities or
corporations to help fulfil the demand for STEM fields in a quickly escalating Cold War economy.
VHP America (VHPA) was founded in 1970 by these highly skilled migrants searching for a
community. Its purpose remains today, like VHP UK, as a cultural organisation to reinforce Hindu
culture and identity amongst the diaspora, with some of the same activities as its Indian counterpart
(e.g. build temples, manage courses in Hindi and scriptures, and run festivals, summer schools, and
youth camps) (Jaffrelot & Therwath, 2007, 283; Jaffrelot, 2007; Mathew, 2000). VHPA operates
through multiple front organisations, some ephemeral for short-lived purposes and others with longterm functionality (Mathew, 2000, 112).
Yet, VHPA’s strongest support is not the first wave of elite migrants, but draws from the second wave
of migrants in the 1970s, who constituted those employed as small business owners and often living
in ghettoised neighbourhoods with little resources at their disposal. Many of these migrants came from
Punjab and north India, where Hindutva has always retained a strong base from its conception. This
new wave of a largely isolated and immobilised demographic became more susceptible to diaspora
Hindutva as they searched for a common identity. Key to the expansion of VHPA’s network has been
operating fundamentally at the family level (Rajagopal 2000, 473), promoting teachings of ‘Hindu
values’ and culture. Its message is particularly salient in creating a moral compass away from the
‘Americanization’ of Hindu youth (Mathew & Prashad, 2000). The danger of its message, however, is
a highly exclusionist definition of Hindu identity:
[During] the course of making cultural assumptions salient and creating a rationale for
Hinduism, the VHP could inflect these assumptions with nationalist meanings, presenting the
Hindu nation as the most advanced product of antiquity rather than as their own fabrication.
At the same time, the VHP was active in social organizations, such as temple societies,
language, regional and professional networks, as well as India Associations (Rajagopal, 2000,
474).

In response, VHPA does not take an overt political stance but portrays itself as a ‘cultural organization’
(Mathew & Prashad, 2000, 525) much like its British counterpart. Concurrently, this desire to maintain
tradition by migrants also positioned it as vulnerable to a politicised agenda.
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A third wave of migration in the 1980s and 1990s came mostly from those who either work in the IT
sector and/or to study at universities. This was fostered by the passage of the Immigration Act of
1990, which increased the number of permanent work-based visas and changes to temporary skilled
workers regulations. These new immigration policies favoured highly skilled and educated migrants.
Here, the global economy based on the rise of information and communication technologies is
interconnected with the livelihood of the Indian diaspora in the US with their employment in these
industries, or pursuit of educational degrees in this field.
In 1989, HSS USA was established in the US. HSS USA serves as a space of belonging for new
migrants grappling with new forms of socio-cultural mobility combined with traditional
authoritarianism offered by Hindutva. HSS USA has experienced considerable growth since, due to
three factors. First was the BJP taking office in 1996, which witnessed a spike in HSS USA
membership. Secondly, the increase in Indian software engineers migrating to the US created a larger
pool of interest, who also possessed the skills for digital outreach. And lastly, the entry of RSS activists
(whom were also software engineers) led to greater membership recruitment. The growth of HSS USA
reflects an emergence of new globalisation links, with corporate offices based simultaneously in small
Indian towns, as well as in New York or San Jose (Rajagopal, 2000, 480-2).
In response to the emergence of new migrant students, VHPA created the Hindu Students Council
(HSC) in the 1990s, with the first chapter in 1987 at Northeastern University in Boston, and has rapidly
grown to more than seventy-five chapters across American university campuses. Essentially the public
face of VHPA, HSC is a student-run organisation with significant VHPA oversight. Although initially
headed by male migrant graduate students with Hindutva ties to India, it has increasingly come under
leadership of second-generation students with family connections to VHPA. Each chapter is
hierarchically structured with a team of local officers reporting to the regional and subsequently,
national, leadership (Jaffrelot & Therwath, 2007, 283; Mathew & Prashad, 2000, 527; Mathew, 2000,
112).
During this time in the 1980s and 1990s, multiculturalism as an intellectual phenomenon rose to
prominence with the ‘culture wars’ at universities, which brought to light differences in ‘race’ and
ethnicity, as well as gender, sexuality, and class (Hesse, 2000, 13) through debates on intersectionality
as interlaced with discussions of power, privilege, and knowledge. American Hindutva organisations
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such as HSC, were quick to respond to university spaces viewed as the stronghold of multiculturalism,
in which ethnic and religious difference is celebrated. Like its parent organisation, the HSC plays to
the cultural difference experienced by young Hindus:
HSCs have made use of the institutional policy of multiculturalism to attract young IndianAmericans who often know little about the political situation in India, but who wish to attach
themselves to a cultural imaginary of India as a great civilization. This desire is in large part
facilitated by multiculturalism since within this discourse each minority ethnic and racial group
is expected to present its own unique cultural repertoire (Kamat & Mathew, 2003, 13).

The history of India that is taught to HSC members is highly politicised with Hindutva readings. Yet,
HSC legitimises its external outreach with activities such as ethnic food festivals and film screenings,
in which participants can consume ‘Indian’ (i.e. Hindu) culture (Mathew, 2000, 120). Like its British
counterpart NHSF, HSC came to co-opt the emancipative rhetoric of multiculturalism under the guise
of exclusionary elements of Hindutva ideology.
Further, in an effort to strategically employ the internet as a means of communication to connect the
diaspora (and capitalise on their skills), HSC launched the Global Hindu Electronic Network in 1996,
connected to the Hindu Universe platform run by the RSS (Therwath, 2012, 555; Rajagopal, 2000,
476; Mathew, 2000; Mathew & Prashad, 2000, 526). As a primary communicative tool for a vast and
dispersed demographic, the network has helped contribute towards an expansive online Hindutva
presence. Thus, the growth of American Hindutva depended on cyber connections to reach a
geographically scattered diaspora, providing an opportunity to disseminate propaganda on online
platforms.
Lastly, the Overseas Friends of BJP (OFBJP) USA was founded in 1991 at the request of the BJP
shortly before that year’s national election (Anderson & Clibbens, 2018, 1758). OFBJP USA frequently
hosts visiting Indian political figures and continues to provide support during elections, such as
distributing the BJP party manifesto and raising funds online during the 1996 election (Mathew, 2000,
113). The same election year, the BJP’s manifesto declared NRIs [Non-Resident Indians] a high
priority given their capacity to invest and provide capital in India (Rajagopal, 2000, 490). Indeed, this
support was reinforced when the OFBJP USA released a statement in 1998 in favour of nuclear tests
to be conducted by the BJP government as a national security measure against Pakistan (ibid., 486).
This dissertation encourages further research to analyse the role of OFBJP USA during Modi’s 2014
and 2019 election campaigns.
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Until 2001, American Hindutva organisations focused on portraying themselves as religious groups in
order present ‘Hinduism to the American public in such a way that it fit with Western norms’, yet this
changed with 9/11 as fear of Islam became expressed in national security terms (Kurien, 2006, 731;
2016). The activities of American Hindutva organisations shifted in order to emphasise the distinction
between Islam and Hinduism, much like their British counterparts. Given anti-Muslim sentiment
within diaspora Hindutva, long-distance nationalism with India became featured more prominently in
the form of US-India foreign relations, particularly with concerns of Islamist terrorism (from
Pakistan), in the post-9/11 period.
The discourse of multiculturalism in the US, which favours the notion of a ‘melting pot’, reflects the
American ethos as a land of immigration and opportunity. This has suited the image of American
Hindus, a demographic which today constitutes one of the highest household incomes and are
employed as highly educated, highly skilled individuals in professional settings (Pew, 2014). This
furthers their ‘model minority’ stereotype in the American parlance of diversity (see Balan &
Mahalingam, 2015; Saran, 2015). Originally coined in reference to the socioeconomic success of
Japanese Americans, the ‘model minority’ term has been extended to American Jews and Asian
Americans (especially East Asians and Indians) as a means of signifying high educational attainment
and income of a demographic. Coupled with this are low rates of criminality and high family/marital
stability. Accordingly, ‘model minorities’ are praised as having integrated within American society,
with Indian Americans in particular upheld as exemplars of the American Dream.
Despite the advantages that diaspora Hindutva has enjoyed as a result of multiculturalism policies,
namely, maintaining the status of ‘integration’ in the UK and success as a ‘model minority’ in the US,
Western radical right agendas describe multiculturalism as a failure. Here, the reinforcement of the
narrative that Islam and Muslims are culturally incompatible within the values of Western societies
takes precedence in their critique of multiculturalism. For the radical right there is a fundamental ‘real
conflict between national identity and multiculturalism’ (Rydgren, 2007, 246) based on the critique of
multiculturalism as allegedly promoting Islamist extremism. This dissertation finds that Indian
diaspora alliances with radical right agendas form out of a shared anxiety with Islam as a threat to
national identity, despite having profited from multiculturalism policies. The following section
explores in turn how Leave campaigners during the Brexit referendum and Trump’s presidential
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campaign exercised overt appeals to potential Indian diaspora voters by expressing radical right ideas
which converge with Hindutva narratives.

Brexit and Trump in 2016
With exception, few studies to date have acknowledged contemporary Indian diaspora connections to
Western radical right groups, movements, or parties (see Singh, 2017; Anderson, 2015, 54; Roopram
& van Steenbergen, 2014; Lane, 2012), let alone ethnic minority and/or immigrant supporters (see
Mulinari & Neergaard, 2019; Pettersson et. al, 2016). The Brexit referendum and Trump’s election in
2016 provided an opportunity for the ideological convergence of diaspora Hindutva and the radical
right agendas of these phenomena. In particular, these campaigns promoted Islamophobic tropes and
myths, as well as issues of immigration, which resonated with the concerns of diaspora Hindutva
organisations. Although the articles of this dissertation expand on this convergence in-depth, the
following briefly compares how the Brexit and Trump campaigns promoted these salient ideas.
Brexit referendum
In the UK, the Leave campaign emphasised the legacy of Commonwealth during the Brexit
referendum in order to appeal to British Indians. By reinforcing the historical connections of the UK
to its former colonies, the campaign stressed preference for Britain’s ‘special relationship’ with the
Commonwealth over that of the EU. Commonwealth migration thus took precedence over EU
migration facilitated by the EU’s freedom of movement clause (see Namusoke, 2016; Bhambra, 2017).
In other words, the Leave campaign’s slogan of ‘take back control’ of the borders was an invocation
not only of the reawakened nostalgia for empire, but a reclaiming of the national imagined community,
one in which British Indians rightfully belong.
Anxiety over territorial boundaries, however, extends beyond EU migration, and includes the image
of the Muslim ‘other’ as encapsulated by the European refugee crisis beginning in 2015 as a result of
the Syrian civil war and rise of Islamic State. The crisis, when combined with Islamist extremist
motivated attacks in Paris and Brussels in 2015, ignited fears of the refugee as a potential Islamist
terrorist. Thus, prominent Leave figures such as Nigel Farage called for an end to ‘uncontrolled’
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borders of the EU, which was manifested when he posed in front of the infamous ‘Breaking Point’
poster depicting a mass number of male Middle Eastern refugees allegedly entering Europe’s borders
as a result of the EU’s failure on immigration (see Virdee & McGeever, 2018). The notion that Muslim
migrants would take advantage of the current immigration system, and subsequently pose a security
risk to British society, suited the Islamophobic narratives prevalent within British Hindutva as not only
the need to securitise borders, but a threat to community cohesion.
Trump campaign
In the US, Donald Trump’s campaign appealed to Indian Americans through a collaborative effort
with an advocacy organisation called the Republican Hindu Coalition (RHC). According to the RHC’s
mission statement:
Republican Hindu Coalition shall provide a single unified platform to build a strong, effective
& respected Hindu-American voice in Washington and across the country. RHC shall become
a unique bridge between the Hindu-American community and Republican Party Leaders. It
shall promote the social, economic, political, cultural, religious, and spiritual interests of
Hindus. We shall make the best and relentless efforts to make the 21st Century to be an IndoAmerican Century through an exponential increase in bilateral trade between India and the US
and a strategic alliance between the two countries at all levels (RHC website, 2019).

The RHC echoes earlier efforts of American Hindutva organisations to represent and mobilise the USbased diaspora, albeit with a foreign policy focus on US-India relations. In addition, the RHC
considers Hindus to ‘include all faiths like Sikhs, Jains, and Buddhists’ (ibid.), a controversial position
which is echoed by Hindutva ideologies in India who view these religions as sects of Hinduism in order
to include them as part of the Hindu fold to achieve a rashtra. Islam and Christianity, on the other
hand, are seen as ‘foreign’ influences based on monotheistic principles. Thus, the RHC essentialises
Hindu identity in order to represent myriad interests of religious communities into a universal
platform.
During the election campaign, Trump spoke at a public rally hosted by the RHC, in particular
emphasising India’s role in fighting ‘radical Islamic terrorism’ and promising a stronger alliance
between India and the US in ‘defeating’ this global threat. Trump also relayed his admiration of Modi
as a strongman in this venture. By weaving the narrative of Islamist extremism as a national security
threat to both the US and India, Trump promoted a radical right agenda in congruence with American
Hindutva aims. Further, Trump described Hindu Americans in terms of their hard work and enterprise,
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thus reinforcing the model minority stereotype of Indian Americans as ‘good immigrants’ who are
well-integrated in the US. By extension, illegal immigrants and Muslims are viewed as undermining
the fabric of American society.
Despite rhetorical differences, both the Brexit and Trump campaigns offered an opportunity for
diaspora Hindutva to converge with radical right platforms. Specifically, issues of immigration and
Islamist extremism became rallying points to mobilise Indian diaspora supporters. The result is an
ideological hybridity, which combines exclusionary elements of these movements into a global
discourse. Importantly, what this phenomenon reflects is the enduring role of nationalism to cement
the image of who belongs within these imagined communities. The following chapter hence discusses
nationalism as the foundational theoretical framework of this dissertation.
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3

Theoretical Framework

Previous theoretical insights into diaspora Hindutva are predominantly oriented on long-distance
nationalism (Thobani, 2019; Jaffrelot & Therwath, 2007; Mathew, 2000), or the nexus between longdistance nationalism and multiculturalism (Anderson, 2015; Zavos, 2010, 2008; Kamat & Mathew,
2003; Mukta, 2000; Rajagopal, 2000; Mathew & Prashad, 2000; Raj, 2000), the latter of which has been
elaborated upon above. Such discussions concerning ‘transnational communities’ (Portes, 2000)
illuminate the global flows of ideas that are adapted towards local contexts. However, there is lack of
theorisation when it comes to Hindutva as an ideology beyond the remit of esotericism, and relatedly
with diaspora Hindutva. This gap becomes especially problematic when connecting the ideological
currents of Hindutva to the Western radical right.
This dissertation hence encompasses a theoretical framework which combines scholarship from
nationalism studies with conceptual overlaps from diaspora and radical right literature. In lieu of
drawing upon all within these vast bodies of literature, this dissertation focuses upon specific
approaches within these sub-fields, namely, the role of nationalism within and between them in order
to contextualise their relevance for the topic of study. This chapter begins by providing an overview
of ethnic, or ethno-, nationalism, as it applies towards Hindutva. It draws upon the interchange between
colonial administration and the categorisation of ‘ethnicity’ as a tool of colonial rule; in turn, colonial
subjects came to embody these categories of governmentality. By extension, it explores ‘ethnicity’,
‘groupism’, and ‘identity’ as analytical categories in relation to ethno-nationalism.
It then theorises Hindutva as an ethno-nationalist ideology that travelled and adapted to diasporic
formulations. In turn, the emergence of diaspora Hindutva is not only an expression of long-distance
nationalist ties, but also a reconfiguration of narratives of belonging in nationalist imaginaries.
Through the process of cementing these narratives, this dissertation argues that diaspora Hindutva has
come to adopt articulations of civic nationalist frames, which are still exclusionary in nature. It is from
this basis which offers an opportunity for those in the Indian diaspora to merge with Western radical
right platforms, which have also shifted from ethno-nationalist towards civic nationalist frames. Here,
boundaries of inclusion and exclusion do not necessarily have to be ethnic or racial, but can instead
be determined on the basis of culture. This dissertation thus offers the terminology of exclusionary
nationalism, which argues that the Western radical right’s employment of civic nationalism as framed
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on the premise of culture is inherently exclusionary but still open to possible adherents. It argues that
the exclusionary nationalism promoted both by the radical right and diaspora Hindutva manifests as
complementary nationalist imaginaries.

Nationalism
Nationalism, when broadly considered, is conceived by scholars in its various permutations according
to two distinct types: ethnic (or ethno-) nationalism or civic nationalism. Civic nationalism, briefly,
refers to the idea that nation-states are characterised by ‘institutions, customs, historical memories and
rational secular values. Anyone can join the nation irrespective of birth or ethnic origins… There is
no myth of common ancestry… [Nationhood is] based on territorially defined community, not upon
a social boundary among groups within a territory’ (Keating in Brubaker, 1999, 61-2). This is not to
deny the analytical ambiguity of civic nationalism, which certainly contains elements of exclusion.
However, the basis of commonality in civic nationalism in reference to inclusive ‘common values’ and
‘common identity’ as surpassing genealogy stands in stark contrast to ethnic nationalism. This chapter
will once again turn to a discussion of civic nationalism further below.
Ethnic nationalism, on the other hand, arises from the notion that ethnic communities constitute the
basis for nations. Smith (1986) describes six dimensions foundational to ethnic community: ‘a
collective name’, ‘a common myth of descent’, ‘a shared history’, ‘a distinctive shared culture’, ‘an
association with a specific territory’, and ‘a sense of solidarity’ (22-30). Together, these dimensions
ascribe ethnicity, or ethnie. Smith contends that ‘collectivities in the process of “ethnic formation” will
generally seek to augment their shared characteristics and differences along those of the six
dimensions’ (31), often consolidated at different historical junctures. With the formation of nations in
the modern era brought forth the ambiguous and tense relations between nation-states and ethnie. As
the nation-state came to exercise power within consolidated boundaries, pre-existing ethnie was
transformed into the main unit for ‘mobilization, territorialisation and politicization’ (Smith, 1986,
137). The effect today is an ethno-nationalism that privileges supposed ‘organic’ genealogy, language,
religion, customs, and cultural homogeneity.
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The ideas of ethno-nationalism emerged in resistance and separatist movements against colonial
regimes in the 19th and 20th centuries, in which local intelligentsia and elites sought to create and
cement ethnie as the basis for newly independent post-colonial nations (see Smith, 1991, 106-10). Such
instances of mobilisation ‘often produced mythological accounts of their pre-colonial roots, of the
heroism of anti-colonial founders, or of the commonalities of their citizens. Not surprisingly, they
played down the extent to which their borders and populations were defined arbitrarily by conflicts
and compromises between colonial powers’ (Calhoun, 1997, 33). In the period leading up to and
during India’s independence, for instance, Hindutva ideologues identified with and reclaimed Hinduness as the ‘authentic’ and ‘natural’ expression of territorial boundaries, despite the fact that as an
ideology it was influenced by European scholars on ethno-nationalism (Bhatt, 2001), or what Jaffrelot
describes as ‘the invention of an ethnic nationalism’ (2007, 3). As Chatterjee points outs, there is little
distinction between the colonial state and the (European defined) modern nation-state, with the
former as a global extension of the latter (1994, 14).
Indeed, British colonialism had introduced a system of codifying India’s vast and diverse population
into ethnic and religious categories in order to effectively govern through divide and rule. The result
was a massive bureaucratisation of the colonial administration which segmented newly framed ethnic
and religious categories upon colonial subjects who had previously not identified with these markers:
‘to the extent this complex of power and knowledge was colonial, the forms of objectification and
normalization of the colonized had to reproduce, within the framework of a universal knowledge, the
truth of the colonial difference…race was perhaps the most obvious mark of colonial difference’
(Chatterjee, 1994, 20). By developing and enacting a system of categorisation, the British colonial state
determined how biological attributes such as ‘race’ or ‘ethnicity’ designate specific configurations of
identification that can be codified and sustained over time. These categories do not simply translate
as a top-down direction, but simultaneously came to be embodied by the subjects of colonialism to
comprise meaning relative to other categories [see Franz Fanon’s influential Black Skin, White Masks
(2008/1952) for more on the psychological effects of colonial domination]. As Brubaker effectively
summarises:
From above, we can focus on the ways in which categories are proposed, propagated, imposed,
institutionalized, discursively articulated, organizationally entrenched, and generally embedded
in multifarious forms of “governmentality.” From below, we can study the “micropolitics” of
categories, the ways in which the categorized appropriate, internalize, subvert, evade, or
transform the categories that are imposed on them… (2004, 13).
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Here, we consider what Brubaker alludes to as the role of the state in a Foucauldian sense, as
implementing categories with the aim to exercise (bio-political) power in governance. In other words,
ethnie became a tool of the colonial apparatus that was eventually internalised and embodied by
subjects. By extension, the categorised—i.e. colonial subjects—can respond as complicit, resistant,
apathetic, or a combination thereof, but nearly always recognise the category of ethnie as pertaining
social value.
The Partition of the subcontinent in 1947 cemented the nationalist imaginaries of India as a Hindu
nation and Pakistan (and later Bangladesh) as a Muslim nation. As Chatterjee elaborates, ‘[t]he national
past had been constructed by…intelligentsia as a “Hindu” past, regardless of the fact that the
appellation itself was of recent vintage and that the revivalism chose to define itself by a name given
to it by “others.” The history of the nation could accommodate Islam only as a foreign element…’
(Chatterjee, 1994, 73-4). Islam was constructed by Hindutva proponents to be distinctively foreign, if
only to serve as a pillar of difference for which to define an ‘Other’ within the newly fashioned nationstate. With this transfer of power also instilled the legacy of colonial rule—even now during the
contemporary period—of ‘groupism’, what Brubaker describes as ‘the tendency to take discrete,
bounded groups as constituents of social life, chief protagonists of social conflicts, and fundamental
units of social analysis…as if they were internally homogenous, externally bounded groups, even
unitary collective actors with common purposes’ (2004, 8). It is precisely this form of groupism that
was, and still is, invoked by Hindutva actors, for whom being a Hindu constitutes a primordial and
static identity. This is projected at the national level, for which geo-political aspirations are
encapsulated by the Hindutva concept of Akhand Bharat, in which the modern territories of India,
Pakistan, and Bangladesh are once again united under the Hindu rashtra.
The project of revisionist history enacted by Hindutva ideologues is thus not only a rewriting of history
previously documented by foreign rulers, but the creation of a nationalist consciousness. To quote
Chatterjee (1994) at length:
The idea that “Indian nationalism” is synonymous with “Hindu nationalism” is not the vestige
of some premodern religious conception. It is an entirely modern, rationalist, and historicist
idea. Like other modern ideologies, it allows for a central role of the state in the modernization
of society and strongly defends the state’s unity and sovereignty…What, we may ask, is the
place of those inhabitants of India who are excluded from this nation? There are several
answers suggested in this historiography. One, which assumes the centrality of the modern
state in the life of the nation, is frankly majoritarian. The majority “community” is Hindu; the
others are minorities. State policy must therefore reflect this preponderance, and the minorities
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must accept the leadership and protection of the majority. This view, which today is being
propagated with such vehemence in postcolonial India by Hindu-extremist politics, actually
originated more than a hundred years ago, at the same time Indian nationalism was born (110).

In short, Hindutva ideologues’ idea of an Indian nation is ironically deeply intertwined with the
continuity of the colonial project, which imparted categories of difference in order to govern according
to the principle of divide and rule. In nation-building efforts, Hindutva actors seek to reclaim a past in
order to advance the future progress of a nation, but in doing so, rely upon the legacy of colonialism
in constructing a national identity.
According to Brubaker, ‘identity’ can be conceptualised in multiple ways of which three are
highlighted: 1) ‘as a specifically collective phenomenon, “identity” denotes a fundamental and
consequential “sameness” among members of a group or a category’; or, 2) ‘as a core aspect of
(individual or collective) self-hood or as a fundamental condition of social being, “identity” is invoked
to point to something allegedly deep, basic, abiding, or foundational’ (2004, 34). There is very clearly a
connection between these first two criteria of identity in how Hindu-ness has been understood by
Hindutva ideologues as a collective and foundational aspect of being Hindu.
Yet, Brubaker also describes how identity can be 3) ‘invoked to highlight the unstable, multiple, fluctuating,
and fragmented nature of the contemporary self’ (2004, 35). By situating identity as a process of
identification that can be relational and categorical, the former arises from organic dynamics of
interaction vis-à-vis others whereas the latter is imposed according to categorical attributes, as
described above (ibid., 41-2). In other words, identity can be understood as depending on mutual
recognition, interaction, and collective solidarity, rather than as a static, inflexible frame of reference
determined by ethno-national actors. In considering this third criteria of identity, the contextual and
situational aspect of ethnicity necessitates rethinking how ‘[e]thnicity, race, and nation should be
conceptualized… in relational, processual, dynamic, eventful, and disaggregated terms… And it means
taking as a basic analytical category not the “group” as an entity but groupness as a contextually
fluctuating conceptual variable’ (Brubaker, 2004, 11). The notion that ethnicity, groupism, and the
nation-state are inherently fluid markers transitions to the next section on the formation of diasporas.
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Nationalism and Diaspora: boundary making
Diasporas are by nature fluid and cross-territorial, often in a state of liminality. At the same time,
diasporas are characterised by nationalist attachments. This dissertation defines diaspora according to
Brubaker, as a noun ‘designating a collectivity’ and consequently diasporic as ‘an attribute or modality—
as in diasporic citizenship, diasporic consciousness, diasporic identity, diasporic imagination, diasporic
nationalism, diasporic networks, diasporic culture, diasporic religion, or even the diasporic self’ (2005,
4). Like ‘ethnicity’, ‘groupism’, and ‘identity’, diaspora entails a significant degree of attributing the
collective as the primary means of configuration. This sense of collectivity figures within three elements
constituting the criteria for a diaspora: dispersion, homeland orientation, and boundary-maintenance
(ibid., 5-7).
Dispersion, whether forced or voluntary, implies dispersion across state borders. Consequently,
contemporary diasporas cannot conceptually exist without the boundaries of nation-states to
demarcate the flows of bodies. However, dispersion is a relatively general term used to describe most
forms of mobility and migration (see Tölölyan, 2012), and as such, should only be considered a basic
criterion for diaspora formation.
The second element, homeland orientation, refers to the notion of a real or imagined homeland in
which the diaspora plays a role in constructing myths and collective memory. In contemporary terms,
the nation-state serves as the locus for the homeland, as ‘the primary conceptual “other” against which
diaspora is defined’ (Brubaker, 2005, 10). Identification with the homeland in the form of a nationstate is accordingly described as diaspora nationalism (Gellner, 1983, 101) or long-distance nationalism
(Anderson, 1998). Both of these abstractions have become foundational in understanding the practices
of diaspora political participation and mobilisation towards the homeland, let alone what Vertovec
identifies as a type of consciousness, marked by ‘awareness of multi-locality’, as well as a mode of
cultural production ‘involving the production and reproduction of transnational social and cultural
phenomena’ (2000, 141-60).
In these conceptualisations, however, there is a risk of essentialising ‘“the” nation-state, a risk of
attributing to it a timeless, self-actualizing, homogenising “logic”… Discussions of diaspora are often
informed by a strikingly idealist, teleological understanding of the nation-state, which is seen as the
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unfolding of an idea, the idea of nationalizing and homogenising the population’ (Brubaker, 2005, 10).
As such, there is a strong link between diasporas and ethno-nationalism, given that the homeland is
imagined as ancestral, ‘authentic’, and tied to the notion of ethnie. The view of the nation as a static,
essentialist entity which shapes the diasporic psyche provides a shared sense of belonging to an
otherwise dispersed population, but can also problematise how the diaspora chooses to recognise itself
outside this territoriality.
In response to what Alexander (2017) highlights as ‘a broader question [of] not only about what
diaspora is, but why it matters: about the difference that diaspora as a concept makes, and how this
marks it out as distinct from the other theorizations of migration and mobility’ (1550), is the third
criterion of a diaspora—boundary making and boundary maintenance.2 As opposed to migrants, who
‘themselves maintain boundaries is only to be expected’ (Brubaker, 2005, 7), the boundaries
maintained by second, third, and successive generations of the diaspora brings forth a rich
conceptualisation of what, why, and how such boundaries prevail over time. This results in
characterising their groupism as an entity. Understanding how these boundaries are created and
maintained by diasporas is a central focus of this dissertation, which traces the process of Indian
migration to diaspora formation.
Building upon the discussion of ethnie and nationalism in the previous section, Barth argues that at the
most essential level, ethnic boundary maintenance is possible not only due to recognition and
identification amongst members of an ethnic group, but also when such interactions are marked by
the persistence of cultural differences (1998/1969, 16). These cultural differences are presumed to be
foundational towards the reproduction of boundaries. When it comes to diasporic experiences,
however, Brah offers a more fruitful analysis in describing the intersection between diaspora, ethnicity,
and boundary maintenance:
An ethnic group is best defined not by its cultural characteristics but by reference to the
process of boundary formation. Ethnic boundaries may be constructed and maintained around
a range of signifiers articulating in varying combinations under specific situations… In other
words, ethnicity is primarily a mechanism of boundary maintenance between groups…
Ethnicity is understood as relational and it is construed in terms of a process (1996, 163).

2 There is a rich body of literature dedicated towards processes of social and symbolic boundary making; for more see
Pachucki et. al (2007). This discussion omits from providing a broad overview and instead focuses on the nexus between
ethnicity, diaspora, and boundary making.

31

Rather than defining ethnicity as a primordial, top-down categorisation, Brah challenges us to
understand ethnicity as a mutually reinforcing process embodied by diasporas through boundary
formation. Like Brubaker, Brah stresses the relational component as significant for situating ethnicity
not as an objective criterion, but a continuous negotiation of distinctiveness between and across
groups.
In order to consider ethnicity beyond the categorical dimension and instead recognise the constant
processes of relationality, Brah argues for the need to explore historical and sociological trajectories
of the diasporic experience as modulated by power structures:
the concept of diaspora concerns the historically variable forms of relationality within and between
diasporic formations… [it] centres on the configurations of power which differentiate diasporas internally
as well as situate them in relation to one another… it is the economic, political and cultural specificities linking
these components that the concept of diaspora signifies… via a confluence of narratives as it is lived and relived, produced, reproduced and transformed through individual as well as collective memory
and re-memory (1996, 183).

When situating the Hindu diasporas in the UK and US, such migratory patterns existed in conjunction
with the shifting global political economy: from indentured labour in the Caribbean and eastern and
southern Africa under the British empire, to the demand for labour migrants in order to reconstruct
post-Second World War economies, to twice-migrants forcibly dispersed from south-eastern Africa
to the UK as a result of ‘Africanization’ policies, to highly skilled migrants fulfilling America’s demand
in the STEM fields during the Cold War, and lastly, to the ‘IT generation’ which helped build Silicon
Valley and the high-tech era. Each wave of migration reflects a diversity in class, caste, language, and
regional affiliation. Consequently, the scale and speed of globalisation impacts our understanding of
the ‘forms of relationality within and between’ these communities.
What unites these otherwise disparate diasporas is a commitment to ‘a confluence of narratives’
essential towards transnational myth making and identity formation of a singular diaspora. In other
words, despite the differences which would be considered relevant ‘back home’, their lived experiences
in the West are characterised by a collective process of identification, a shared involvement in defining
who we are and where we belong in the nationalist imaginary. As such, ethnicity subsumes a role in
boundary making in so far as it relates to the process of constructing groupism dynamics within the
diaspora.
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The danger of this narrative is a tendency to essentialise differences into a universal identity, which
ultimately becomes vulnerable to Hindutva dogma. Brah warns of this potential slippage: ‘It is clear
that ethnic groups do not constitute a category of primordial ties. But does this not mean that, under
particular political circumstances, they cannot come to be represented in such terms… political
mobilisation of ethnicity in nationalist or racist discourses may serve to conceal precisely such social
divisions (1996, 164). It is the ethno-nationalist articulations invoked by diaspora Hindutva ideologues
which cement the notion of Hindu-ness in primordial terms.
When considering how multiculturalism policies (as outlined in the background chapter) have
benefited diaspora Hindutva organisations, particularly in areas such as community cohesion and
integration, we can posit how ethno-political entrepreneurs in the diaspora are redefining groupness
through boundary maintenance practices. These actors, who ‘live “off” as well as “for” ethnicity—
often have what Pierre Bourdieu has called a performative character. By invoking groups, they seek to
evoke them, summon them, call them into being’ (Brubaker, 2004, 10). By exploiting categories of
ethnic, racial, and religious pluralism to position their claims as ‘politics of recognition’, this results in
‘valorizing particular cultural attachments and identities—including ethnic or ethnocultural ones—
and by seeing the public recognition of such particularistic attachments as central to and supportive
of rather than antithetical to citizenship’ (ibid., 144). They ultimately participate in essentialising
dynamics of who is represented in this community. Consequently, multiculturalism policies have the
unintended effect of categorising ethnicity, race, and religion as primordial and static groupness
exploited by ethno-political entrepreneurs.
The link between ethno-political entrepreneurs and multiculturalism thus explains the partial success
of diaspora Hindutva, which takes shape not just as a form of long-distance nationalism, but in
promoting boundary maintenance within the UK and US. By virtue of defining parameters of
inclusion and exclusion in boundary maintenance work, diaspora Hindutva ethno-political
entrepreneurs help construct narratives of belonging in the nationalist imaginary. This creates an
opportunity for diaspora Hindutva actors to align with the Western radical right, which is explored in
the following section.
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Nationalism and the Radical Right: a ‘master concept’
The vast literature on the radical right3 frequently alludes to the role of nationalism as a significant
component in ideology, yet very few scholars directly address or specify what nationalism entails nor
critically interrogate definitions of nationalism. This is not to discredit the useful scholarly
interventions in the development of radical right, extreme right, or far right literature, but rather
situates how such contributions can be understood within a broader framework of nationalism. One
scholar who does explicitly focus on nationalism is Rydgren (2007), who describes how the radical
right shares ‘an emphasis on ethno-nationalism rooted in myths about the distant past. Their program
is directed toward strengthening the nation by making it more ethnically homogeneous and by
returning it to traditional values’ (242). As such, the guiding assumption is that immigration and
multiculturalism is antithetical to ethno-nationalist underpinnings of the radical right. Bar-On (2018)
similarly discusses the relationship between the radical right and nationalism, in which the latter serves
as the ‘master concept’ for the former’s ideological proclivities. For Bar-On, ethno-nationalism is the
foundation for the radical right: ‘the national borders and the state should be equivalent with the
dominant ethnic group; that national preference should be promoted; the homogenous nation is
idealized; that ethnocracies are longed for; and that “enemy Others” constantly threaten to tear the
nation asunder and hence should be removed from the body politic’ (26). Accordingly, the radical
right is driven by the notion that sovereignty is tied to nativist underpinnings. Consequently,
‘immigrants and in particular Muslim immigrants are seen as the primary threats to the “health” of the
nation’ (28), or rather, a biological invasion to the purity of the organic ethnos.
On the other hand, Halikiopoulou, Mock, & Vasilopoulou (2012) argue that the success of the
contemporary radical right stems from a rhetorical shift from ethno-nationalism to civic nationalism:
How does a party or movement pushing what amounts to an ethnic exclusivist agenda annex
the values of tolerance, liberalism and diversity in the interests of mobilising a nation? The
answer: by identifying these values as the unique patrimony of the nation, threatened by an
influx of outsiders who do not share and are unable or unwilling to adopt them. In other
words: “our” nation is one of tolerance, liberalism and diversity and that tradition is threatened
by an influx of intolerant, reactionary and narrow‐minded “others” (109).

3 The radical right, as opposed to the extreme right, seeks to effect change by democratic, non-violent means, but often
with the aim to achieve an exclusionary nationalist society (whether ethno or cultural).
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By adopting civic variants of nationalism, the radical right promotes ‘our’ way of life under the guise
of cultural ‘values’ in order to promote its position as a guardian of national identity. This discursive
shift can be partly attributed to reformed tactics and strategies of the radical right in order to legitimise
an exclusionary message for mainstream appeal (see Akkerman, de Lange, & Rooduijn, 2016, 1-27;
Mudde, 2007, 2004). This could also be viewed according to what Barker (1981) terms as cultural
racism, which has surpassed biological racism of the past. Here, cultural differences are assumed to
be fundamentally incompatible with the dominant culture, as opposed to overt biological differences.
Yet, as Brubaker (2004) highlights, both ethnic and civic nationalism are ‘simultaneously inclusive and
exclusive. What varies is not the fact or even the degree of inclusiveness or exclusiveness, but the
bases or criteria of inclusion and exclusion’ (141). For the former, it is based on common ethnicity
with ‘an emphasis on descent’ or ‘ethno-cultural’ (136-7); for the latter, it is based on citizenship which
‘by its very nature, is an exclusive as well as an inclusive status’ or by ‘political creed’ (141-2). By
extension, civic nationalism is not inherently more inclusive but rather a different form of inclusivity.
On this basis, this dissertation argues that a consequence of the radical right’s tactical shift towards
civic nationalist rhetoric enables the opportunity for ethnic minority and/or immigrant supporters to
support radical right agendas. Here, boundaries of inclusion and exclusion do not necessarily have to
be ethnic or racial in nature, but can instead co-opt the civic variants of cultural ‘values’ as described
by Halikiopoulou et. al. This is not to overemphasise the number of ethnic minority supporters (which
remains marginal), nor does it exclude the possibility of minorities supporting exclusion of other
minorities.4 But it instead questions why and how a ‘minority within a minority’ would sympathise
with Western radical right ideology that is fundamentally exclusionary against minorities. At a
superficial level, this could be interpreted as supporting or voting against their interests; whilst at a
deeper level, this could signify a socio-psychological fear of ethnic and/or religious misidentification
and the consequent desire to maintain status in the hierarchy of national belonging. Both rationale,
however, are insufficient towards addressing the overt, and at times, enthusiastic support for
exclusionary nationalist agendas as articulated by ethnic minorities.

4

As explored in the third article.
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In the case of this dissertation, there is a shift from the ethno-nationalist expressions of Hindutva
towards the civic nationalism articulated by diaspora Hindutva actors and organisations. By positioning
themselves according to civic nationalist rhetoric based on liberal values of tolerance and respect for
difference, as opposed to other ethnic and religious communities (i.e. Muslims) who allegedly do not
support these values (see Zavos 2010; Kurien 2006), diaspora Hindutva shares this linguistic attribute
with the Western radical right, which provides common ground between these movements. As
Simonsen & Bonikowski (2019) highlight, conceptions of civic nationalism can correlate strongly with
anti-Muslim, and not just anti-immigrant, attitudes. This is further reinforced, Anderson (2015, 53)
notes, by the fact that the Indian diaspora in the UK and US are viewed as well-integrated and a model
minority, which obfuscates an exclusionary agenda perpetuated under the guise of liberal democratic
vocabulary. As such, employing the umbrella term of exclusionary nationalism throughout this
dissertation is a more fruitful undertaking as it recognises that degrees of exclusivity do not have to
be primarily ethno oriented in nature, nor do principles of civic nationalism guarantee inclusivity.
This dissertation attempts to theorise the interplay between (diaspora) Hindutva and Western radical
right agendas by positing the notion of complementary, rather than competing, nationalisms. The Brexit
and Trump campaigns echoed narratives prevalent in Hindutva, not only with anti-Muslim and
Islamophobic tropes, but importantly, anxiety with protecting the boundaries of the nation. Here
again, the notion of Akhand Bharat parallels the fear of uncontrolled borders promoted by the Brexit
and Trump agendas. In other words, the geographies of India, the UK, and US ‘…are made
symbolically synonymous, metaphorically mapped onto one another via concerns to secure their
(different) territorial boundaries’ which ‘reveals the productive synergy that exists between distinct
nationalist projects in the transnational present’ (Thobani, 2019, 13, 3). By understanding how the
diaspora acts as a mediator between these ‘distinct nationalist projects’, we can situate their role in
perpetuating exclusionary nationalist imaginaries in their countries of settlement/residence.
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4

Research Design and Methods

In order to unpack how those in the Indian diaspora bridge and merge the ideological currents of
Hindutva and the radical right, this dissertation employs a mixed methodological approach which
situates the multi-layered ways in which ideology operates. It explores this through four methods.
The first method, genealogy, utilises secondary sources in order to trace the historical lineage of
Hindutva as an ideology. Its aim is theory building, and serves as a conceptual foundation in the first
article which is operationalised in the subsequent four articles.
The second method, qualitative content analysis on social media, is based on a sample of thirty-nine
pro-Brexit and pro-Trump Indian diaspora Twitter accounts that total 185,580 tweets, retweets,
replies, and mentions. Data collection was conducted between April 2017 and April 2018. As the
second, third, and fourth articles of the dissertation utilise this data, it is given the most attention
below.
The third method, quantitative social media analysis, builds on the sample of thirty-nine Twitter
accounts and applies quantitative metrics in order to map at a macro scale the network of these users.
This method is utilised primarily in the fourth article.
The fourth and last method, semi-structured interviews, results in thirteen interviews with Indian
diaspora Brexit and Trump supporters. Data was collected between January and October 2018. Nearly
half of the interviewees were recruited from the Twitter accounts. This overlap was intentional, built
on the aim to interview Twitter users. These interviews are presented in the fifth article.

Genealogy
The first article of the dissertation provides a genealogy that compares two vast bodies of academic
literature, namely Hindutva in South Asian studies and right-wing extremism in the West. It attempts
to answer the first sub-research question: ‘How does Hindutva fit within Western definitions of the radical
right? Can such definitions be considered universal?’
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Genealogy here refers to the approach developed by Michel Foucault, which traces the history of an
idea based on the origins and context defining a specific period as interlaced with ‘modalities of
knowledge, power, thought, epistemologies and technologies’ (Spiegel, 2001, 1; see Sax, 1989). The
aim of applying a genealogical method in this dissertation is to situate the formation and development
of Hindutva as an ideology in contrast to perspectives of right-wing extremism as a field of study in
Western societies.
Much of the literature on Hindutva in India derives from the historical discipline, combining archival
research with textual analysis into what can be considered the history of ideas. It traces the ideological
development of Hindutva through writings of intellectuals and the establishment of organisations
(Framke, 2016; Zachariah, 2015, 2014; Jaffrelot, 2007; Bhatt, 2001; Casolari, 2000; D’souza, 2000;
Goodrick-Clarke, 1998). This methodological approach is complemented by insights from political
science (Jaffrelot, 2015a, 2015b) and media and communications studies (Ahmed, Jaidka, & Cho, 2016;
Chadha & Guha, 2016; Pal, Chandra, & Vydiswaran, 2016; Chakravartty & Roy, 2015; Pal 2015;
Udupa, 2015; Rajagopal, 2014) from those researching contemporary modes of Hindutva. Yet, such
scholarship on Hindutva is primarily confined to the field of South Asian studies, analysing Hindutva as
an esoteric case and rarely drawing beyond regional studies for comparison.
Similarly, scholarship on right-wing extremism as a field of study is largely limited to case studies in
Europe/North America, and builds on an epistemology from studies in fascism and Nazism. Scholars
in history, political science, and sociology explain the shifts and growth of right-wing extremist
ideology through the development of organisations and paramilitary/vigilante groups, as well as
political parties (von Mering & McCarty, 2013; Backes & Moreau, 2012; Art, 2011; Hainsworth, 2008;
Eatwell & Mudde, 2004; Davies & Lynch, 2002; Mudde, 2000; etc.). Such literature is equally esoteric,
restricted to a geographical focus on Western societies.
Building on secondary sources, the first article of this dissertation thus attempts to bridge these
separate strands of scholarship by tracing a historical lineage that compares and cements a common
terminology. It contextualises Hindutva and right-wing extremism as not isolated phenomena, but
interconnected and multilinear. In an attempt towards creating a universal definition, it consequently
argues that Hindutva should be understood as a variant of right-wing extremism, and offers an
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analytical contribution towards how we conceptualise right-wing extremism in its global
manifestations. Overall, the tracing of an ideology for the first article of this dissertation serves as an
intellectual foundation for the following four articles.

Qualitative Content Analysis on Social Media
During the Brexit and Trump campaigns in 2016, the emergence of pro-Brexit and pro-Trump social
media accounts based on identitarian membership, such as ‘Sikhs for Britain’ and ‘Hindus for Trump’,
sparked an initial interest in understanding these supporters. This phenomenon served ‘[to] stimulate
research, providing an opportunity to explore some unusual occurrence or to test an explanatory idea’
(Hammersley & Atkinson, 2007, 23). Thus, the second methodology of this dissertation, employed in
the second, third, and fourth articles, is a qualitative content analysis on social media of Indian diaspora
Twitter users within the Brexit and Trump Twittersphere(s). It aims to answer the following subresearch questions: ‘How do Indian diaspora actors create an ideological linkage between diaspora Hindutva and
the radical right in the West?’ and ‘How do Indian diaspora actors employ Western radical right discourse online?’
Previous research into the ideological connections between Hindutva and the Brexit and Trump
campaigns, and particularly in reference to the role of Indian diaspora communities in the UK and
US, is noticeably absent from the literature. One exception is Sitara Thobani (2019) on the relationship
between Hindutva and American Hindu supporters for Trump. This study focuses on the role of
groups such as the Republican Hindu Coalition, the Indian American Intellectual Forum, and Hindus
for Trump which, in mobilising support for Trump, simultaneously foster the expansion of a global
Hindutva that works in synergy with Trump’s nationalist agenda.
Thobani employs a mixed methods approach which includes:
discourse analysis of Hindus for Trump blog posts, as well as articles written and speeches
delivered by others aligned with this group; media analysis of news coverage of pro-Trump
Hindu organizations; and visual and content analysis of the cultural performances and
corresponding paraphernalia that brought mainstream recognition to this diasporic political
project through their online circulation (4).

This approach is useful in situating how tropes and narratives of Hindutva served to mobilise diaspora
support for Trump. But by focusing on diaspora organisations as agents of mobilisation—and this is
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not to discredit the powerful role of these organisations—one needs to explore not only how diasporic
individuals respond to these organisations, but also act as mobilisers and content creators in this space.
As such, combining discourse, media, and visual analysis of materials produced by organisations needs
to be supplemented with an in-depth study of individuals. This is well represented by the rich body of
scholarship on diaspora Hindutva that primarily includes sociological and anthropological approaches,
particularly given the nature of ethnographic research into various organisations, events, and
community representatives. Much of this literature stems from researchers’ experiences in the field,
whether attending talks and activities organised by diaspora Hindutva groups (Zavos, 2010; Rajagopal,
2000), including university campuses (Raj, 2000), collecting data in mandirs (Knott, 2009; Mukta,
2000), and interviews (Anderson, 2015; Mathew & Prashad, 2000). Other approaches include analysing
content in local vernacular newspapers (Mukta, 2000), government reports (Anderson, 2015), and
material derived from organisations’ official websites, blogs, and social media accounts (Anderson,
2015; Therwath, 2012; Jaffrelot & Therwath, 2012; Kurien, 2006; Mathew & Prashad, 2000; Raj, 2000;
Bhatt, 2000; Mathew, 2000).
However, for this dissertation it is important to situate the processes of ‘online circulation’, that is,
understanding how the medium of online spaces allow for the proliferation of ideas amongst these
Indian diaspora individuals who support Brexit and Trump. Such individuals do not exist within a predefined online group, forum, or chat room per say, but rather consist of spatially distributed users
who participate on the Twitter platform. Here, we can conceptualise these users as a network based
on ‘the experience of mediated forms of engagement and to involve following connections rather than
assuming physical co-presence in geographic space’ (Hine, 2015, 56). The practices and experiences
of these users—who are themselves geographically distributed but connected through a digital
medium—shape how ideas, strategies, and agendas are cultivated into offline political realities (i.e. the
Brexit movement and Trump’s presidency) made possible by digital communication.
The Twitter sample of account users was manually chosen of diasporic Indians living in the UK and
US who express pro-Brexit and/or pro-Trump political opinions, whether in the form of tweeting
original content, retweets, mentions, and/or replies to other users. Determining account selection
criteria was difficult due to a number of factors, not least that a limited number of accounts were
explicit in revealing both Hindu identity and preference for Brexit and/or Trump. Often, Hindu
names and/or photos became an indicator, although determining religious affiliation ran the risk of
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essentialising ethnic/racial identities based on phenotype. In addition, a number of Sikh and Christian
diaspora account users were actively posting pro-Brexit and/or pro-Trump content. Thus, it was
decided based on these two considerations that data collection would include Hindu, Sikh, and
Christian diaspora users.5
The location of accounts was determined by listed profile information and/or tweets that originated
with British or American content which signalled deeper familiarity of local issues (this ran the risk of
assuming knowledge was linked to place of residence). Although a small number of users tweeted
solely about Brexit or Trump, a large majority of accounts contained overlapping material of both. By
exploring users who tweet simultaneously about Brexit and Trump, this allows for a convergent rather
than a comparative analysis at a transnational scale. In other words, the nature of social media
exchange exemplified by Twitter, forces us to evaluate Indian diaspora supporters of Brexit and
Trump not as separate phenomena but as a singular phenomenon.
Lastly, account users are both individuals and organisations, although a majority belong to the former.
Some accounts belong to leaders, activists, or advocates, whilst others to non-affiliated individuals.
The number of followers or levels of tweeting activity were not as significant as much as participating,
i.e. producing content, in the pro-Brexit and pro-Trump Twitter network. The rationale for this
selection was to determine how users perform their online political identities. Accounts that had never
tweeted, however, were disregarded for the sample.
Access profoundly shaped data collection. This was due in large part to the ephemeral nature of
Twitter. Over time, some account users did change privacy settings to protected tweets and data
collection of users ceased unless tweets were made public again. Others had changed Twitter handles
or to entirely new accounts, making it difficult to track accounts at times. Some had even deleted
tweets (although this could still be documented if tweets were scraped prior to deletion).
Table 1 details the type of account user, for which two and seven are organisations in the UK and US,
and thirteen and seventeen belong to individuals, respectively. The number of tweets for each account
type is given rounded to the nearest thousandth, as is the number of followers.

5

See concluding chapter for more.
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Country
Type

Tweets

Followers*

of

Account
UK

US

0‒

1,000‒

5,000‒

1,000

5,000

10,000

10,000+ 0‒

1,000‒

5,000‒

1,000

5,000

10,000

10,000+

Organisation

2

7

4

4

1

0

4

4

0

0

Individual

13

17

4

9

13

4

12

10

0

4

Table 1: Breakdown of Twitter account users by type of account, country, number of tweets, and number of followers.
*Note: 5 accounts (1 organisation and 4 individuals) were deleted in the period following data collection and collation of
the table. The number of followers for these accounts is unknown.

From April 2017 to April 2018, NVivo’s NCapture software was used to scrape entire timelines of the
selected Twitter accounts, providing the first to most recent tweet of each account. The earliest tweet
scraped was from 2010 and the last tweet scraped was from 2018. Scrapes were downloaded every
two weeks and analysed within four chronological phases (phase I from April 2017 to July 2017; phase
II from July 2017 to October 2017; phase III from October 2017 to January 2018, and phase IV from
January 2018 to April 2018). By allowing for a longitudinal study to prevent bias from data collection
during one phase, analysing the data according to phases allowed to observe shifts, if any, in issue
salience over time.
This dissertation employs a qualitative content analysis as described by Schreier (2012). In qualitative
content analysis, the aim is to systematically describe the meaning of material, but only in certain
respects that require specification, and in which the description of meaning serves a purpose for a
basis of conclusion (3-4). In the context of this dissertation, conducting a qualitative content analysis
of tweets entailed classifying all material of selected accounts (i.e. tweets) into categories for the coding
scheme (i.e. nodes in NVivo). The categories were selected partially by data-driven material, but also
referred to themes prevalent in radical right literature (see Rydgren, 2007; Kallis, 2015). In other words,
rather than employing NVivo software to algorithmically determine categories, the coding scheme was
inductively developed by assessing tweets in the preliminary stage of data collection. Given that users
tweeted about local political context and/or issues, e.g. refugee crisis in Europe or CNN coverage of
Trump, a qualitative coding manual was created to reflect users’ topical interests.
These five categories of the coding manual—that were further broken down by subcategory—include:
1) ‘immigration’ (including the subcategories ‘illegal’; ‘refugee’; ‘rape’; ‘multiculturalism’); 2) ‘foreign
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policy’ (including the subcategories ‘EU’; ‘India’ and/or ‘Modi’ and/or ‘BJP’); 3) ‘establishment’
(including the subcategories ‘Clinton’; ‘Obama’; ‘Democrats’; ‘Labour’; ‘liberal’ and/or ‘left’; ‘media’
and/or ‘BBC’ and/or ‘CNN’); 4) ‘Islam’ (including the subcategories ‘Muslim’; ‘terrorism’ and/or
‘extremism’; ‘ISIS’); and 5) ‘Indian’ (including the subcategories ‘Hindu’). Tweets were coded to one
or more category/subcategory, depending on the content of the tweet.
Thus, instead of coding all the topics discussed by users, analysis was limited from all tweets to specific
and relevant tweets. This is at the core of the qualitative content analysis approach, which can be
characterised by flexibility—‘flexible in the sense that you will always have to tailor your coding frame
to your material’—and reduction—‘you limit your analysis to those aspects that are relevant’ (Schreier,
2012, 7). Here, the coding scheme was tailored to specific issues of concern within radical right
discourse, as well as awareness of Indian politics and markers of ethnic identity. Using qualitative
content analysis also allowed for the creation a coding scheme that changed over time as new codes
were added throughout the year of data collection. In total, 185,580 English-language tweets were
manually coded to result in 59,769 tweets included in the categories of the coding scheme.
Importantly, this approach resulted in extensive familiarity of these users in order to highlight the
‘cultural aspects of online social phenomena’ (Kozinets, 2010, 80). A year-long immersion of data
collection gained knowledge of users’ language use (see Bernard, 2002), vocabularies, and patterns of
engagement. This included awareness of Twitter culture, including the significance of sarcasm,
humour, meme posting, and trolling within radical right Internet sub-culture (see Nagle, 2017; Han,
2017). Understanding Twitter as a potentially rich research site, combined with knowledge of Indian
diaspora political activism in the UK and US, provided a context for interpreting knowledge gained
through data collection.
The result of using qualitative content analysis in this study can be characterised as a meso-level
approach: a small number of Twitter accounts (i.e. thirty-nine) with a large number of tweets (i.e.
185,580). By designing a coding scheme to arrive ‘at a higher level of abstraction than the more
concrete information in [the] material’ (Schreier, 2012, 7), content was compared across all relevant
tweets at an aggregate level. Coding tweets according to these categories allows us to explore the
nature of Twitter activity and interactions of Indian diaspora users in a specific and relevant way. It
further allows us to understand how these users participate within the broader Twittersphere culture
and community.
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Quantitative Social Media Analysis
The third methodology employed is a quantitative social media analysis of these Indian diaspora
Twitter users to map and trace interactions at a macro scale using computational methods and corpus
linguistics in the fourth article. It subsequently strives to answer the fourth sub-research question,
namely, ‘How do Indian diaspora actors embed themselves into the radical right online milieu in the West?’ Thus,
whilst a qualitative content analysis provides insight into how users participate in conversations within
the Brexit and Trump Twittersphere(s), a quantitative approach can supplement these findings by
exploring wider dynamics of interaction at the network level. Three metrics were employed using a
quantitative approach: 1) the probability of particular word collocations of all tweets, 2) network
analysis of retweets, and 3) keyword analysis of all tweets.
Gathering word collocations of all tweets allows us to explore how Indian diaspora Twitter users
articulate and frame key themes related to the radical right in the UK and US. Combined with findings
from the qualitative analysis, this was explored in more detail using word collocations which illustrate
words that are more likely to appear adjacent to the words representing the previously defined
categories listed above (see Baker, 2006). It allows us to identify linguistic features of these users within
a large corpus of tweets.
Word collocations are useful to measure the discourse of users, but in order to consider links between
users, a network analysis can differentiate users into different groups that they engage with the most
with their Twitter activity. To map the network of users, the most influential Twitter accounts who
are retweeted by these users is measured based on degree centrality of each user in the network. This
allows for a measurement of the most retweeted accounts by these users. The result tells us which
Twitter accounts are the most influential for these users. Then, in order to position users into
communities, a modularity class algorithm was used to identify communities in a network based on
their connectivity to one another (Blondel et al., 2008). Breaking down users into communities allows
us to determine characteristics, as well as compare similarities and differences such as information
exchange between communities.
Breaking down retweets into communities can help discern a particular discourse within each
community, as shaped by influential Twitter accounts in each community. But this finding can also be
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strengthened utilising a keyword analysis of all tweets. To do so, all of the tweets in each community
was collected into a corpus and turned into a frequency distribution of words. Using a chi-squared
test, the frequency of each word in the community was compared with the frequency of the word
across all communities. The result is a keyness value that identifies words most particular to a
community. This provides us with a holistic overview of the main topics of discussion within each
community.
By employing word collocations, network analysis techniques, and keyword analysis, this highlights
the various and differentiated communities in which these users position themselves. A quantitative
approach, when combined with previous qualitative findings, exposes the ideological fragmentation
of these networks, and the issues that traverse across Twitter interactions. By mapping these Indian
diaspora Twitter users, this approach explores how transnational linkages are being created by users.

Semi-structured Interviews
Gathering and analysing social media data provides insight into how Indian diaspora supporters of
Brexit and Trump utilise online spaces in order to mobilise and participate in conversations within the
Twitter network. It simultaneously allows us to map these users into a broad network of like-minded
users who help shape political narratives within these movements. Yet, whilst online data does offer
insight into how these users perform on social media platforms, it limits our understanding of
individual perspectives which can only be achieved one-on-one. Hence, the fourth and last
methodology utilises semi-structured interviews with Indian diaspora supporters of Brexit and Trump
in the UK and US, respectively, in order to explore self-articulated, life experiences. In short, it
assumes that ‘people construct data’ (Charmaz, 2006, 16). This approach seeks to answer the last subresearch question, ‘How do Indian diaspora actors negotiate between long-distance nationalist and nationalist
attachments when supporting radical right agendas in the West?’
Initially, interviews were to be conducted with all the Twitter account users. However, lack of response
from most of the contacted Twitter users resulted in what Miller & Bell (2002, 11) describe as the
‘need to rethink routes and modes of access both at the outset and once a study in underway is clearly
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necessary in research that explores groups who may be difficult to access for a whole range of reasons’.
This resulted in interviews obtained outside of the sample of Twitter users.
When it came to negotiating access, interviewees were approached using a variety of techniques and
strategies which could only have been achieved after nearly a year of following their Twitter accounts.
Indeed, by gaining an in-depth knowledge of not only the issues which concerned users, but the
language in which these users expressed their political views, initial contact was made in a way that
articulated why interviewees were interesting and how one could learn from their experiences (see
Feldman et al., 2003, 7). Being able to persuade interviewees for an interview entailed being open and
trustworthy towards their point of view (see Miller & Bell, 2002, 8; Feldman et al., 2003, 6). The most
important strategy in this approach was tailoring interview requests according to their individual
‘language’ used on Twitter.
In effect, this meant relaying that their participation would help entail an understanding and
explanation of pro-Brexit (if in the UK) and pro-Trump (if in the US) Indian diaspora views, but not
revealing the project’s broader attempt to establish the transnational connections to Hindutva. It also
meant emphasising that the candidate was not a journalist with a biased political agenda, as
interviewees were highly suspicious of media representations concerning those with right-wing
political views. And importantly, it was made clear that interviewees would be completely anonymous
in the presentation of findings, which seemed to elicit more agreements to be interviewed—an
indicator that this was a key concern for informants. Overall, negotiating access was not just a practical
matter but based upon a deeper theoretical understanding, or ‘native wit’ (Hammersley & Atkinson,
2007, 41) gained over a year of Twitter data collection prior to requesting interviews.
For those who did not respond to requests, including prominent figures that inspired the study, this
remains problematic. For example, Shalabh Kumar, who is the founder of the Republican Hindu
Coalition, proved difficult in eliciting an interview. After obtaining his email address from a reluctant
journalist at the Washington Post, who covered the organisation in an article, several attempts were made
to contact him. At one point, Kumar replied to an email asking for a link to what had been written
thus far, implying that he considered the candidate more as a journalist (despite making clear this was
a PhD project). After following up with several emails, he still hasn’t replied to an interview request.
This correspondence occurred over the course of a year to no response. This incident demonstrates a
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common preoccupation for researchers attempting to access those in advantaged positions of ‘wealth,
status, and power’, not least including the fact that ‘powerful groups in society that desire to protect
themselves from social researchers are organizations and corporations’ (Adler & Adler, 2001, 9-10).
As a wealthy entrepreneur who heads an advocacy organisation, Kumar also serves as an adviser in
Trump’s administration. Given the fact that an interview was unable to be obtained with this key
informant, this limited an ability to gather data that provides unique insight for the study.
In total, thirteen interviewees conducted from January to October 2018.
Table 2 details interviewees in the UK:
Interviewee

Interview

Twitter user

Gender

Profession

Yes

Male

Management

format
#1

In person

consultant
#2

Twitter DM

Yes

Male

Conservative Party
candidate

#3

Phone

Yes

Male

Advisor for
Conservative Party
and Vote Leave

#4

Twitter DM

Yes

Male

Holds master’s in
business
administration

#5

Skype

No

Female

Retired medical
doctor

#6

Twitter DM

Yes

Male

Holds master’s in
politics

Table 2: UK interviews

Table 3 details interviewees in the US:
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Interviewee

Interview format

Twitter user

Gender

Profession

#1

In person

No

Male

Entrepreneur

#2

In person

No

Male

Entrepreneur

#3

In person

Yes

Male

Entrepreneur and
Republican
candidate

#4

In person

Yes

Male

Entrepreneur and
Director of think
tank

#5

In person

Yes

Male

Entrepreneur and
Republican
candidate

#6

Twitter DM

Yes

Female

Entrepreneur

#7

Phone

No

Male

Investment analyst

Table 3: US interviews

Interviews were conducted through various mediums of interaction: Twitter Direct Messenger (4),
over the phone (2), via Skype video (1), or in person (6). These mediums affected the type of
information obtained from interviewees and the length of the interview. For those who preferred to
respond using Twitter DM, the number of questions were limited and interviewees could reply at their
convenience. Some replied instantly whereas others would respond after a week of sending questions.
These interviews were straightforward in manner and didn’t allow for much flexibility to gather
information about personal background (although these came across in the responses) and tended to
focus more on political issues. Interviews conducted through other mediums, however, allowed for a
more flexible approach. These provided a mix of personal narratives and broader discussion of issues.
The interview setting also affected the length of offline interviews, where meeting at a café facilitated
a more relaxed environment (resulting in over 2 hour interviews), as opposed to interviews conducted
during an event surrounded by fast-paced activity (resulting in shorter interviews of 20 minutes). An
interview guide is supplied in Appendix 2.
Interviewees are additionally similar in demographic attributes. Many come from middle- to uppermiddle, or wealthy class backgrounds, often live in cosmopolitan urban areas, are highly educated with
bachelor’s and master’s degrees, and are employed in professional occupations. Further, most
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interviewees are private citizens, but a few have public profiles, either as consultants for political
parties or candidates for public office. This reflects the literature on Indian diaspora communities in
the UK and US as well-integrated and disproportionately successful model minorities, highlighted
above. Yet, there exists more variation in the UK concerning class divisions, particularly those
employed as shop keepers, factory workers, etc. This is not reflected in the UK-based interviewees,
most of whom are highly educated and highly skilled. In contrast to the UK, Indian Americans are
predominately middle and upper class, most of whom are entrepreneurs or work in finance/business
or IT. This is reflected by US-based interviewees, all of whom are or were previously employed in
these sectors. The consequence of this was observed by Bhatt (2000) nearly two decades ago:
A striking characteristic of diaspora Hindutva movements is how sociologically different they
are from each other, even as they profess identical ideological and political goals and use
virtually identical political symbols. The high profile non-resident Indian [NRI] media and
Internet confidence of the newly wealthy technocrats of the American VHP reflects a relatively
recent migration process from India to the US of aspiring professionalized urban Indian
groups. Its sociological features are at some remove from the migration in the 1970s from east
Africa to the UK of descendants of indentured labourers and merchants who had originated
from the rural villages and port towns of Gujarat and the Punjab during the last and earlier
parts of this century. In neither process is there stasis in tradition, belief or caste. In both cases,
class and racialization become important factors in community formation. But their
manifestations can be radically different’ (563-4).

In sum, the sociological differences between the UK and US-based diasporas continue to persist,
despite the impacts of globalisation and technological affordances. This indicates that boundary
maintenance practices as discussed in the theory chapter above, may continue to be vital towards
understanding the reproduction of these communities.
One of the key obstacles when conducting interviews was penetrating levels of distrust and suspicion
from informants. Although they agreed to an interview, for some, there still existed some resistance
towards the candidate. However, as interviews progressed, and despite some difficult moments,
interviewees would gradually open up about themselves, and enjoy talking about their views (see
Menjívar, 2000; Thai, 2008). This shift came as a result of reciprocity which ensued throughout the
interviews, whereby the candidate displayed a genuine interest in understanding what they had to say
without judgement. Key to this approach was employing grounded theory interviewing techniques
that involved open-ended questions, which allowed informants to articulate what was meaningful to
their lives (Charmaz, 2006, 26). This created an informal and less structured environment that made
informants feel less threatened with carefully phrased questions that sought to explore, not interrogate
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(see Adler & Adler, 2011). Interviewees hence had significant leeway to discuss issues that mattered
to them rather than feeling like questions were being imposed onto them. However, nearly all
interviewees gave the impression that such interviews would be limited to a one time occurrence. It
was thus decided that interviewees would not be approached for subsequent interviews based on first
interview experiences.

Ethical Considerations
Twitter data
Despite Twitter being publically available data, in which the user agrees to terms and conditions of
allowing their data to be available to third-parties when creating an account, this project had to secure
ethical approval from the Norwegian Centre for Research Data (NSD) in order to comply with issues
of access, consent, and the protection of anonymity and privacy in reporting findings.
When it came to access and informed consent, this was negotiated with NSD such that Twitter users
would not have to be notified when accessing their data. Whilst it is standard for researchers to secure
consent for data collection, the case was made that doing so would risk being blocked and/or denied
access by users. NSD decided that the project would be exempt from the obligation to inform the
sample, due to the fact that doing so would be considered disproportionately difficult to inform all
users. Further, NSD assessed that data collection would not be intrusive, given that it deals with data
which users have voluntarily made known to a larger group of people, with a desire for a public
audience. It was determined that these users must expect to reach a large audience, and their tweets
might be used in contexts for which they have no control over, such as research purposes.
Consequently, NSD assessed that the larger benefit of public interest outweighs the users’ privacy
disadvantage.
The data collected would have to be made anonymous in all publications of the project so as not
report any personal identifying information of the Twitter users. This was solved by using pseudonyms
to ensure anonymity, and omitting a combination of background variables (such as residence/work
place, age, and gender). What became complicated, however, was the necessity to not use direct
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quotations from tweets, as these could be searchable in an internet database and subsequently linked
to a user. Thus, tweets were reworded, whilst still maintaining the substance of the content. Of course,
this posed a problematic consideration, in which ‘there are limits to how much the context can be
manipulated when data are presented, without being accused of fabricating data’ (Tyldum, 2012, 7).
Unlike a verbal quote, however, all the Twitter data is available and can be easily traced to a source.
This was particularly difficult but necessary in order to prevent users from being identified. Taking
these steps helped alleviate the possibility of users’ confidentiality being breached.
Lastly, when it came to the positionality of the candidate, there were safety concerns. A ‘lurking’
approach was taken, due to employment at the Center for Research on Extremism—which has been
a target of right-wing extremists—in which the candidate risked being viewed as an extension of the
centre with consequent repercussions (see Shenton & Hayter, 2004, 224; Feldman et al., 2003, 9). The
candidate had also been previously employed by British Muslim non-profit organisations, which
additionally became a concern. Throughout the year of data collection, however, the candidate
engaged with some users about the project. A few users had retweeted and/or replied to the
candidate’s tweets related to the project, some followed the candidate as they were curious about the
project, and others shared the candidate’s op-ed media articles. Whilst many of these interactions were
positive, the candidate also received negative responses within the wider Twitter network, especially
from those holding more extreme political viewpoints, such as trolling and verbal abuse.
Interview data
In gaining access for interviews with Twitter users, the candidate’s institutional affiliation would
appear first in the search results if one of the users conducted a Google search. There was only so
much information about the candidate’s status that could be hidden, affecting an initial ability to
establish rapport (see Thai, 2008, 156-9). For reaching out to interviewees in person, such as at an
event, the process was much easier, as the candidate could circumvent an online presence. For all
interview requests, however, the candidate had to employ a balance of honesty about the role whilst
simultaneously remaining vague about the project’s specific purpose (see Adler & Adler, 2001, 18;
Hammersley & Atkinson, 2007, 42). Not providing a ‘full’ account of research in the beginning was a
maneuver to prevent refused access (Hammersley & Atkinson, 2007, 57).

51

At the onset of interviews, the insider/outsider dichotomy endemic in qualitative research was a
concern. In addition to the institutional affiliation concerns highlighted above, being a young, female
candidate echoes Menjívar’s positionality: ‘my own social characteristics might have influenced my
relationship with informants and thus shaped the nature of the data I gathered’ (2000, 245). On the
whole, reactions to the candidate’s positionality were mixed. Many were curious about the candidate’s
background and the decision to embark on this project. A few were initially resistant and probed for
more details regarding the project before agreeing to be interviewed, in effect testing to see if the
candidate was genuine and could be trusted. Others, despite several attempts to inquire for an
interview, were nonresponsive and hence the candidate was rejected many times (see Feldman et al.,
2003, 9).
Overall, there were a variety of responses, but what stood out were the motives for why some became
interviewees whilst others declined an interview request (see Miller & Bell, 2002, 5). One noteworthy
individual, who played a significant role in the Leave campaign for Brexit, went out of his way to
ensure that the candidate had ‘all the facts’ and even sent additional reading materials. He was pleased
that an academic was researching this topic given that it is severely underreported in the public debate.
For this interviewee, there was an underlying expectation that the candidate would send to him writing
to review. Thus, gaining access and building trust nearly elicited a quid pro quo scenario. Such
instances highlight what Tyldum (2012, 5) describes as the actual means to build trust: ‘[w]hat are the
boundaries of what are acceptable strategies for building trust amongst respondents?’. A few felt that
given the candidate’s ‘outsider’ status, this automatically equated to naivety, and consequently
provided respondents an opportunity to ‘educate’ the candidate on issues. Thus, the positioning as a
researcher reflects the problematic view of an insider/outsider dichotomy in accessing respondents,
when identity fluctuates across various communities and power relations (see Thai, 2008, 147).
Lastly, one of the interviews conducted was achieved via a gate-keeper. Tyldum (2012, 4) writes that
‘[i]n my experience, gatekeeper recruitment has resulted in some of the most ethically challenging
interviews’. This certainly held true in this case. Referred to by a friend, the candidate interviewed his
mother, which seemed like a good opportunity. The power of the friend in volunteering his mother,
however, had unforeseen consequences. Firstly, the issue of consent arose. Whilst his mother agreed
to the interview, it is unknown how the friend persuaded her to do so. It was determined that consent
occurred once she agreed to participate, but without securing trust beforehand—as had achieved in
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negotiating access with other interviewees—it is unknown what effect this had on her decision to be
an interviewee. Secondly, she had brought up her son many times throughout the interview. Although
she used him as a placeholder to explain a wider point, the candidate was highly conscious of his
power as a gate-keeper in this instance. Finally, after the interview the candidate couldn’t discuss with
the friend what his mother spoke about during the interview as this was bound by an ethical obligation
to keep such information confidential. Thus, placing the friend as a gate-keeper allowed access to an
interviewee whom otherwise would had been difficult to reach, but it simultaneously created an ethical
dilemma.
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5

Summary of Articles

Article I
Hindutva as a variant of right-wing extremism
Accepted in Patterns of Prejudice
This article serves as a conceptual foundation for the dissertation by discussing the origins, growth,
and mainstreaming of Hindutva in India. Using a genealogical approach, it argues that Hindutva has
been misrepresented by scholars of right-wing extremism in the West as a form of religious extremism,
when it should rather be characterised as a form of ethno-nationalism; this is due to Hindutva’s
emphasis on religion and territory as conditional of Hindu identity. On the other hand, studies of
Hindutva have previously been confined to South Asian scholars who situate it as an esoteric case of
the subcontinent. Thus, this article attempts to bridge these two bodies of literature towards achieving
a universal definition of right-wing extremism.
It does so by first illustrating how the origins of Hindutva are deeply connected to transnational ties
with Italian Fascism and German Nazism, influencing its intellectual development and modus
operandi. It then traces how following India’s independence, Hindutva grew and became integral
towards defining a majoritarian identity through violence marking the boundaries of the new nationstate. Finally, it highlights how contemporary Hindutva became ‘mainstreamed’ in 2014 with the
election of Prime Minister Narendra Modi, whose embodiment of the authentic, populist India with
a promising future has cemented the exclusion of those who do not feature in the nation’s
majoritarianism. The re-election of Modi in 2019 exemplifies not only what happens when a rightwing extremist party is in power, but the impact that has upon society at large.
By tracing the ideological, historical, and organisational dimensions of Hindutva, this article provides
an analytical contribution towards a universal definition which posits Hindutva and right-wing
extremism in the West as a global phenomenon. In doing so, it addresses a theoretical and empirical
lacuna in current literature on right-wing extremism.
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Article II
From cyber-Hindutva to Ab Ki Baar Trump Sarkar: (Trans)national entanglements of Hindu
diaspora political participation
Under review in edited volume Patterns of Political Integration in Indian Diaspora Societies (Routledge)
This book chapter highlights the ideological linkages between diaspora Hindutva and the radical right
in the West. It builds off of the first article by taking as its starting point Indian Prime Minister
Narendra Modi’s 2014 electoral victory, and follows the operationalisation of long-distance
nationalism amongst the diaspora in the UK and US. It explores the role of the diaspora, officially and
unofficially, in securing Modi’s victory. The former was manifested in campaign operations online,
whilst the latter through a networked phenomenon of cyber-Hindutva, or Internet Hindus.
Diaspora Hindutva, however, has a long legacy which is not only present online, but offline through
the establishment of diaspora Hindutva organisations. These organisations are not solely long-distance
nationalist in their orientation, but equally constituted by policies of multiculturalism in the UK and
US, which reinforce their boundary-making practices of minority identity formation. Key towards
such boundary-making is the anti-Islam and anti-Muslim ideological positioning of these
organisations. The emergence of the Brexit and Trump campaigns, which articulated Islamophobic
tropes, provided a political opportunity to synergise these movements with diaspora Hindutva
narratives.
This book chapter then examines a case study of the Republican Hindu Coalition (RHC)—an
advocacy organisation which endorsed Trump—and the RHC’s sponsored Ab Ki Baar Trump Sarkar
campaign advertisement targeting Hindu American voters. It argues that the Ab Ki Baar Trump Sarkar
campaign, which merges religious genres with geopolitical realities, indicates a new mode of networked
connectivity made possible by mass media consumption. As such, this book chapter turns to a yearlong qualitative content analysis study of Hindu diaspora Twitter users who support Brexit and Trump.
It reveals that these users interact at three levels of entanglement: relations between the homeland and
diaspora, across diaspora communities in the UK and US, and alliances with Western radical right
figures. This last entanglement marks a new mode of diaspora political participation and mobilisation.
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This book chapter has two main findings. The first is that while diaspora Hindutva organisations
continue to hold a powerful role, it is individuals who are seeking to create a voice through the medium
of online spaces. By challenging the institutional framework of organisations, individuals exert a shift
in diaspora representation. The second finding is that a new ideological hybridity emerges when
diaspora Hindutva converges with the radical right in the West. United by shared practices of Muslim
‘othering’, proponents of diaspora Hindutva and Western radical right actors (re)produce narratives of
exclusionary nationalism.

Article III
Immigrant, nationalist and proud: A Twitter analysis of Indian diaspora supporters for Brexit
and Trump
Published in Media and Communication, special issue ‘Communicating on/with Minorities’, Volume 7,
Issue 1, pages 77-89, 2019.
This article explores how Indian diaspora supporters of Brexit and Trump employ radical right
discourse online. Given that the Brexit and Trump campaigns utilised Islamophobic and antiestablishment statements, this provided an opportunity for those in the Indian diaspora with shared
sentiments to vocalise their support using similar rhetoric. From this premise, this article analyses
Twitter accounts of Indian diaspora users who share pro-Brexit and pro-Trump content. It applies
qualitative content analysis throughout a year of data collection and analysis, situating how users
interact and engage on the Twittersphere.
It finds that these Indian diaspora Twitter users, who compose of Hindus, Sikhs, and Christians, draw
upon diaspora Hindutva narratives to frame their political views. By using vocabulary such as
‘integration’ and ‘assimilation’, this further reinforces the trope that Muslims are a problematic ‘other’.
In doing so, these users are united by an anti-Muslim agenda in order to assert their belonging in
Western societies. Such rhetoric also plays into Western radical right ideas and strategies.
Twitter offers a space for these Indian diaspora users to articulate radical right themes on multiple
levels: as individuals, as part of a collective non-Muslim Indian diaspora, and as part of radical right
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Twitter society. Untangling these layers provides insight into how social media platforms can foster
the construction of ethnic and (trans)national identities.

Article IV
New forms of civic nationalism? American and British Indians in the Trump and Brexit
Twittersphere
Co-authored with Dr Bharath Ganesh and Dr Jonathan Bright
Submitted to Nations and Nationalism, special issue ‘Digital Nationalism, Social Media, and Strongmen’
This article maps how Indian diaspora actors embed themselves into the British and American radical
right online milieu. It argues that diaspora and migrant networks do not only display long-distance
nationalism when using online platforms, but can equally contribute to nationalist myth making within
their countries of residence. By situating the Western radical right’s turn to civic nationalist rhetoric,
this has allowed for the rise of ethnic minority and immigrant supporters who also express these values
as a basis of exclusion. Such articulations of civic nationalism which obfuscate an exclusionary agenda
has similarly been adopted by diaspora Hindutva advocates. The Brexit and Trump campaigns
bestowed an opportunity to synthesise diaspora Hindutva with Western radical right agendas as
articulated through forms of civic nationalism.
Consequently, this article focuses on how Indian diaspora supporters of Brexit and Trump take to
Twitter to express political views, but also embed themselves into the British and American radical
right milieu by consolidating around civic nationalist frames. It builds upon the previous qualitative
study of Indian diaspora users by complementing this approach with qualitative analyses, including
network analysis and keyword analysis. Using quantitative approaches allows for exploration of a few
dynamics raised in qualitative findings that require different methods and scales of analysis, such as
extent of participation in the Twitter network and transnational connections.
This article provides insight into how these Indian diaspora users share civic nationalist discourse that
portrays ‘others’ (i.e. illegal immigrants, Islam/Muslims, and the leftist political and media
establishment) as not conforming to the values of the nation. By extension, these users promote
exclusionary displays of nationalism. Importantly, this article also finds that despite being confined to
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national contexts, these users are uniquely transnationally oriented in their Twitter activity within the
radical right online milieu.

Article V
Looking back, looking forward: Nationalist imaginaries of Indian diaspora supporters of
Brexit and Trump
Unpublished manuscript
This article compares how Indian diaspora individuals negotiate between long-distance nationalist and
nationalist attachments when supporting radical right agendas in the West. Through interviews with
British Indians and Indian Americans who support Brexit and Trump, respectively, it situates through
the experiences of interviewees their simultaneous employment of these attachments when justifying
their support. Hence, this article calls for an approach in methodological transnationalism, which
recognises diaspora actors as not just long-distance nationalists, but nationalists as well; this conceptual
framework also requires addressing the role that diaspora networks play in shaping and adapting longdistance nationalism towards the creation of new nationalist narratives.
It finds that long-distance nationalist sentiments are most pronounced amongst British Indian
Brexiteers when expressing nostalgia for Empire and the Commonwealth, whereas Indian American
Trump supporters look towards promising future US-India relations. On the other hand, these
interviewees articulate nationalist affinities when describing similar experiences of immigration and
settlement. This article further examines disparities between these diaspora communities with regards
to temporal outlook, the role of class, and generational shifts. However, despite such differences, they
share a common feature of boundary-making and maintenance practices. This article thus attempts to
situate how diasporic identity formation processes leads to the emergence of not competing, but
complementary nationalisms that are fundamentally exclusionary.
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6

Concluding Discussion

Shortly before submitting this dissertation, an event was held in Houston, Texas titled ‘Howy Modi!’
sponsored by the Texas India Forum. Modi and Trump entered the stage together to a cheering crowd
of more than 50,000 attendees. Behind a podium emblazoned with the flags of the US and India, a
projector bore the words ‘Shared Dreams, Bright Futures’. Modi delivered opening remarks by stating
that upon meeting Trump, he knew that ‘India has a true friend in the White House’. Trump later
returned the compliment, declaring ‘I look forward to working with you to make our nations even
more prosperous than ever before’. After Modi delivered a long speech in Hindi, the two world leaders
left the rally together holding hands and waving to the crowd.
This dissertation unpacks moments such as these and the instances described in the introduction. It
encompasses two main findings for reflection. The first is that transnational entanglements between
Hindutva and the Western radical right results in an ideological hybridity. By virtue of the Indian
diaspora acting as a bridge between these movements, exclusionary elements within each are brought
forth and merged into a new expression. This does not underestimate the transnational flows of ideas
and people that have long existed. Certainly, ideologies have never existed in a vacuum. Rather, this
dissertation serves to highlight the historical and contemporary dynamics of interaction by which such
interconnections are formed, shaped, and reconfigured at multiple scales.
Such transnational processes are enacted with the aim to reinforce nationalist imaginaries.
Consequently, the second main finding is the notion of complementary, and not competing,
nationalisms. Here, distinct nationalist projects can operate in such a way that they are mutually
beneficial, given that boundaries of inclusion and exclusion of who belongs to the nation are clearly
defined. By working in unison, this allows for the reproduction of difference as something to be
defined against, to be ‘othered’, and to constitute claims for national identity making.
A supplementary finding to these two was an unexpected one of this dissertation: the uniting of Hindu,
Sikh, and Christian Indian diaspora individuals as a result of anti-Muslim distancing practices.
Importantly, at times, Sikh and Christian diaspora individuals did express disdain for Hindutva. But
what added richness to the data was that these individuals notably distinguished themselves by
explicitly asserting a non-Muslim identity. This reveals a new and interesting mode of non-Muslim
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Indian diaspora mobilisation, namely, convergence around anti-Muslim anxiety. Thus, some Hindu,
Sikh, and Christian Indian diaspora individuals help reconstruct the myth of Muslim ‘otherness’ in
order to cement the notion that Muslims do not belong with their nationalist imaginaries.
When considering future avenues for research, this first beckons the question of whether or not this
case study of the Indian diaspora and its relationship to Hindutva is an exception. Perhaps the Brexit
and Trump campaigns merely served as convenient political opportunities, and were it not for
Hindutva’s originating connections to the West, the legacy of diaspora Hindutva organisations, and the
election of Modi and resulting mainstreaming of Hindutva, this study would not be possible.
But it also raises important questions concerning narratives of belonging in Western societies. Will we
see a rise in ethnic minority, immigrant, or other diaspora communities supporting the radical right in
Western societies? And if so, how will such engagement be mobilised and articulated? What will be
the catalyst for their emergence? These questions are as much about political participation as they are
about the future of democratic societies. The rise of the radical right around the world will
undoubtedly continue to spark timely discussions on the role of nationalism and who constitutes the
nation.
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Appendix 1
Chart of family of Hindutva organisations in India, UK, and US

SANGH PARIVAR

RASHTRIYA SWAYAMSEVAK SANGH
1925

BHARATIYA JANATA PARTY
(politics)
1980

VISHWA HINDU PARISHAD
(culture & religion)
1964
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UK
1969
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UK
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1970
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USA
1989

Overseas Friends of BJP

OFBJP
UK
1992
National Hindu
Students Forum
1991

Hindu Students
Council
1987

OFBJP
USA
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Appendix 2
Interview Guide
Initial approach for interview request on Twitter:
i.
UK-based interviews
Hi [insert name], I’m a PhD researcher looking at British Indians who support Brexit. I want to chat
with you about why you voted Leave and where you feel the establishment has failed with Brexit
today. Unlike a journalist, I want to understand and explain your views, not insert bias. Any
conversation will be anonymous. Thanks, Eviane
ii.
US-based interviews
Hi [insert name], I’m a PhD researcher looking at Indian Americans who support Trump. I want to
chat with you about why you support Trump and his policies. Unlike a journalist, I want to understand
and explain your views, not insert bias. Any conversation will be anonymous. Thanks, Eviane
Interview guide:
Thank you for agreeing to an interview. As I mentioned when I first contacted you, this is part of my
PhD project and your participation is very valuable. I would like to emphasise that anything you say
in this interview is anonymous and will be kept confidential. You may choose to withdraw at any time.
Let’s begin by you telling me a bit about yourself?
i.
UK-based interviews
What is your take on Brexit? Why did you vote Leave?
Did your views change during or after the referendum?
What are your thoughts on the referendum campaign overall?
Did you agree with Leave’s campaigning strategies during the referendum?
Given that the Leave campaign focused heavily on migration, are you also concerned about migration?
Is it primarily EU migration that you are concerned about, or other migrant groups as well?
Do you identify as a commonwealth migrant, Indian, or other ethnic group? Is this important to you?
Do you think Commonwealth migrants see immigration differently from other Britons?
Are you involved in community organisations, or other politically active groups?
What is your opinion of party politics? The mainstream media?
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Where do you think Brexit has thus far failed and succeeded in the negotiations thus far?
Why do you like to use Twitter to share your political views? Are you political on other social media
platforms?
ii.

US-based interviews

Why do you support Trump?
Did your views change during the election campaign or after Trump began the presidency?
What are your thoughts on the 2016 election overall?
Did you agree with all of Trump’s policies for his election campaign platform? What resonated with
you?
What do you think of the current Trump administration’s immigration policies, and are you also
concerned about immigration?
Is it primarily immigration from Central America and Mexico that you are concerned about, or other
migrant groups as well?
Do you identify as an immigrant, Indian, or desi? Is this important to you?
Do you think Indian Americans see immigration differently from other Americans?
Are you involved in community organisations, or other politically active groups?
What is your opinion of partisan politics? The mainstream media?
Where do you think Trump has far failed and succeded in his administration thus far?
Why do you like to use Twitter to share your political views? Are you political on other social media
platforms?
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Appendix 3
Co-author declaration and confirmation

Co-author declaration and confirmation
Required enclosure when requesting that a thesis be evaluated for a doctoral degree at the
Department of Sociology and Human Geography (the Faculty of Social Sciences at the University
of Oslo).
Describing the independent research contributions of the candidate and each co-author
This declaration should describe the independent research contributions of both the candidate and
each of the coauthors for each paper constituting the thesis. The descriptions follow the
recommendation from The International Committee of Medical Journal Editors (the "Vancouver
Declaration") See the three criteria for authorship below. All three criteria must be fulfilled in order
to be named co-author:
1.) My contribution to conception and design, or development and analysis of a theoretical

model, or acquisition of data, or analysis and interpretation of data
2.) My contribution to drafting the article or revising it critically for important intellectual

content
3.) I have approved the version to be published:

For each article the declaration should be completed (capital letters if handwritten) and (electronic)
signed by the candidate and the co-author(s). Use additional form(s) if necessary. The last page
should include all authors' signatures to ensure that you have looked through the declarations, and
find the descriptions in accordance with your view of the co-operation that has taken place.
Paper no.: 4
Title: New forms of civic nationalism? American and British Indians in the Brexit and Trump
Twittersphere
Candidate: Eviane Leidig
Authors: Leidig, Eviane, Ganesh, Bharath, and Bright, Jonathan
The contribution of the candidate:
l.) The candidate led in all parts of the conception and design, the analysis of a theoretical model,
the acquisition of data, and the analysis and interpretation of the data.
2.)

The candidate led drafting all sections of the article, and in the subsequent revisions of the
article. The first version of the paper was drafted by the candidate with input from the coauthors on methodology and data collection. The following versions of the paper will be
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jointly revised by the candidate and co-authors, based on discussion and agreement of
necessary changes and adjustments from reviewers.
3.)

The candidate has approved the version to be published.

Candidate (capital letters): EVIANE LEIDIG
Co-author's contribution:
1.) The co-author applied quantitative data analysis and corpus linguistic techniques to data
collected by the candidate to provide findings for interpretation. The co-author also
contributed to discussions on research design and analytical approaches.
2.)

The co-author contributed drafting for the methodological and analytical sections of the
paper, and will contribute to future revisions. The co-author provided intellectually important
content in the form of methods and data analysis.

3.)

The co-author approves the version to be published.

Name (capital letters): BHARATH GANESH
Co-author's contribution:
1.) The co-author applied quantitative data analysis techniques to data collected by the candidate.
The co-author also contributed to discussions on research design and analytical approaches.
2.)

The co-author provided to intellectually important content by validating and helping to revise
methods used in the article.

3.)

The co-author approves the version to be published.

Name (capital letters): JONATHAN BRIGHT
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Hindutva as a variant of right-wing extremism
Eviane Leidig
Accepted in Patterns of Prejudice

Abstract
This article addresses a theoretical and empirical lacuna by introducing Hindutva in the terminology of rightwing extremism. It situates the origins of Hindutva in colonial India as it emerged through sustained interaction
with ideologues in Fascist Italy and Nazi Germany, who in turn, engaged with Hindutva to further ideological
developments. Following India’s independence, Hindutva actors played a central role in the violence of nationbuilding and in creating a majoritarian identity. Yet, Hindutva was not truly ‘mainstreamed’ until the election of
current Prime Minister Narendra Modi in 2014. Modi mobilised along recurring themes of a Muslim ‘threat’ to
the Hindu majority in order to construct a narrative to further Hindu insecurity. The result is that Hindutva has
become synonymous with Indian nationalism. This article seeks to bridge the scholarly divide between, on one
hand, the study of right-wing extremism as a field dominated by Western scholars and disciplines and, on the
other hand, the study of Hindutva as a field that is of interest almost exclusively to scholars in South Asian
studies. It provides an analytical contribution towards how we might conceptualise right-wing extremism in its
global manifestations.

Introduction
The mission of reorganizing the Hindu society on the lines of its unique national genius which the Sangh has taken up is not only
a great process of true national regeneration of Bharat but also the inevitable precondition to realize the dream of world unity and
human welfare. Our one supreme goal is to bring to life the all-round glory and greatness of our Hindu Rashtra.
Rashtriya Swayamsevak Sangh, ‘Mission’1

The only positive thing about the Hindu right wing is that they dominate the streets. They do not tolerate the current injustice and
often riot and attack Muslims when things get out of control, usually after the Muslims disrespect and degrade Hinduism too
much… India will continue to wither and die unless the Indian nationalists consolidate properly and strike to win. It is essential
that the European and Indian resistance movements learn from each other and cooperate as much as possible. Our goals are more
or less identical.
Anders Behring Breivik, ‘2083: A European Declaration of Independence’2

1 Rashtriya Swayamsevak Sangh, ‘Mission’, available on http://rss.org//Encyc/2012/10/22/rss-vision-and-mission.html
(viewed 5 March 2016).
2 Anders Behring Breivik ‘2083- A European Declaration of Independence’, available on
https://info.publicintelligence.net/AndersBehringBreivikManifesto.pdf (viewed 5 March 2016).
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There is currently a right-wing extremist party governing the world’s largest democracy, yet it is
remarkably absent in the literature on right-wing extremism. To address this theoretical and empirical
Eurocentrism, this article presents the first in-depth analysis of Hindutva in the terminology of rightwing extremism. Hindutva refers to the project of achieving a Hindu rashtra, or state, in India. Although
Hindu nationalism or Hindu extremism may be used interchangeably to designate this socio-political
phenomenon, this article posits Hindutva as a term with a spanning ideology; it encompasses a
spectrum in the form of violent, paramilitary fringe groups, to organisations that advocate restoring
Hindu ‘culture’, to contesting party politics. By refining the definition of Hindutva in this manner, we
can subsume its expression into universal dimensions of right-wing extremism.
This article begins with the transnational engagements between South Asian and European intellectual
spheres as Hindutva emerged vis-à-vis Fascist Italy and Nazi Germany. Hindutva in pre-independence
India sought to incorporate elements from European models into its own modus operandi. At the
same time, intellectuals in Europe engaged with Hindutva ideologues to further ideological
developments. Following India’s independence in 1947, Hindutva has been instrumental in nationbuilding and majoritarian identity in India. Hindutva actors view violence as a legitimate means towards
ethno-national territorial claims, which has, at times, been enacted by the state. Yet, Hindutva truly
succeeded as a mainstream phenomenon in 2014 with the election of current Prime Minister Narendra
Modi. By marking Hindus as ‘insiders’ and other religious groups, notably Muslims, as ‘outsiders’,
Modi’s government has constructed Hindutva as synonymous with Indian nationalism.
With experiences of xenophobia and prejudice confined to Western definitions, this leaves a
considerable intellectual gap of its diverse lived forms. This article showcases how right-wing
extremism operates in a non-Western, multi-ethnic, and multi-cultural society, in order to shed light
on the paradigmatic resemblances between various exclusionary nationalisms.
Right-Wing Extremism Beyond the West
The birth of right-wing extremism in Europe originates from European philosophical exchanges in
the 19th century which signaled the rise in popularity of fascist thought. This is best exemplified by
Hegel’s critique of the philosopher Jakob Fries, who argued on the basis of moral subjectivism: ‘When
a nation is ruled by a common spirit, then from below, out of the people, will come life sufficient for
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the discharge of all public business’.3 Fries’ involvement with the Burschenschaften, a German student
union propagating anti-Semitic calls to action in the name of German nationalism, has been likened
to an early formation of right-wing extremist ideology, such that ‘the anti-rationalism, xenophobia,
anti-semitism, intolerance and terrorism of the Burschenschaften present the same syndrome which,
under different circumstances, the Nazis were to institutionalize’.4
These ideological developments became dominant when European fascism came to fruition shortly
before the Second World War. Here, fascism drew from principles of radicalism, anarchism, and
populism, heavily influenced by anarchist and socialist movements during the early 20th century.
Fascism is defined as ‘a genius of political ideology whose mythic core in its various permutations is a
palingenetic form of populist ultra-nationalism’.5 Populist ultra-nationalism subsequently refers to
conceptualising the nation as a ‘racial, historical, spiritual or organic reality’ with a distinct community
of members whom belong.6 Following 1945, fascism has since disintegrated into factions in response
to various political environments.7 Scholars have thus shifted their attention towards examining the
extreme right that developed into several movements, organisations, and parties across Europe in the
decades following the Second World War. The rise of extreme right organisations and
paramilitary/vigilante groups, as well as political parties, is well documented.8 Influential academic
scholarship on contemporary right-wing extremism as a field of study is thus primarily confined to a
geographical focus on Europe and North America (and subsequently published in academies located
in these regions), building on ideological and organisational developments originating from earlier
studies in fascism and Nazism.

Georg Hegel, Elements of the Philosophy of Right (Mineola, New York: Dover Publications 2012), xv.
Shlomo Avineri, Hegel’s Theory of the Modern State (Cambridge: Cambridge University Press 1972), 119.
5 Roger Griffin, The Nature of Fascism (London: Routledge 1991), 26.
6 Griffin, The Nature of Fascism, 37.
7 Roger Eatwell, ‘Introduction: the new extreme right challenge’, in Roger Eatwell and Cas Mudde (eds), Western
Democracies and the New Extreme Right Challenge (London: Routledge 2004), 1-16.
8 Sabine von Mering and Timothy Wyman McCarty (eds), Right-Wing Radicalism Today: Perspectives from Europe and the US
(London: Routledge 2013); Uwe Backes and Patrick Moreau (eds), The Extreme Right in Europe: Current Trends and
Perspectives (Göttingen, Germany: Vandenhoeck & Ruprecht 2012); David Art, Inside the Radical Right: The Development of
Anti-Immigrant Parties in Western Europe (Cambridge, UK: Cambridge University Press 2011); Antonis A. Ellinas, The Media
and the Far Right in Western Europe: Playing the Nationalist Card (Cambridge, UK: Cambridge University Press 2010); Paul
Hainsworth, The Extreme Right in Western Europe (London: Routledge 2008); Bert Klandermans and Nonna Mayer (eds),
Extreme Right Activists in Europe: Through the Magnifying Glass (London: Routledge 2006); Elisabeth Carter, The Extreme Right
in Western Europe: Success or Failure? (Manchester: Manchester University Press 2005); Peter Davies and Derek Lynch
(eds), The Routledge Companion to Fascism and the Far Right. London: Routledge 2002); Cas Mudde, The Ideology of the Extreme
Right (Manchester: Manchester University Press 2000); Peter Merkl and Leonard Weinberg (eds), The Revival of Right-Wing
Extremism in the Nineties (London: Frank Cass 1997).
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Despite a plethora of comparative literature on right-wing extremism in the Western context very little
research has been conducted outside this terrain. The exception are case studies in Turkey9, South
Africa10, Israel11, Japan12, and Indonesia, 13 14 which often adopt the typology used to characterise rightwing extremism in the West as a springboard for conceptual comparison. This article employs a similar
approach in the case of India, in order to broaden the field of right-wing extremism as a global
phenomenon.
When it comes to India, scholars of right-wing extremism in the West have misrepresented Hindutva
as a type of religious nationalism rather than primarily ethno-nationalist. The influential fascism
scholar Robert Paxton, for instance, notes that ‘for Hindu fundamentalists, their religion is the focus
of an intense attachment that the secular and pluralist Indian state does not succeed in offering. In
such communities, a religious-based fascism is conceivable’.15 Thus, whilst Paxton does acknowledge
that ‘no two fascisms need be alike in their symbols in rhetoric, employing, as they do, the local
patriotic repertory’,16 the notion that religious identity takes precedence over national identity is flawed
when considering the evolution of Hindutva as an ideology seeking to create an ethno-nationalist state.
Paxton’s analysis indicates a need for critique in the way that religion is conceptualised amongst
Western scholars, and is especially consequential for those who focus on right-wing extremism.

Stéphane de Tapia, ‘Turkish extreme right-wing movements- between Turkism, Islamism, Eurasism, and Pan-Turkism’,
in Uwe Backes and Patrick Moreau (eds), The Extreme Right in Europe: Current Trends and Perspectives (Göttingen, Germany:
Vandenhoeck & Ruprecht 2012), 297-320.
10 Adrian Guelke, ‘The quiet dog: the extreme right and the South African transition’, in Peter Merkl and Leonard
Weinberg (eds), The Revival of Right-Wing Extremism in the Nineties (London: Frank Cass 1997), 254-270.
11 Arie Perliger and Ami Pedahzur, ‘The radical right in Israel’, in Jens Rydgren (ed.), The Oxford Handbook of the Radical
Right (Oxford: Oxford University Press 2018), 667-680; Shai Bermanis, Daphna Canetti-Nisim, and Ami Pedahzur,
‘Religious fundamentalism and the extreme right-wing camp in Israel’, Patterns of Prejudice, vol. 38, no. 2, 2004, 159-176;
Ami Pedahzur, ‘The transformation of Israel’s extreme right’, Studies in Conflict and Terrorism, vol. 24, no. 1, 2001, 25-42;
Raphael Cohen-Almagor, ‘Combating right-wing political extremism in Israel: critical appraisal’, Terrorism and Political
Violence, vol. 9, no. 4, 1997, 82-105; Ehud Sprinzak, The Ascendance of Israel’s Radical Right (Oxford: Oxford University
Press 1991).
12 Naoto Higuchi, ‘The radical right in Japan’, in Jens Rydgren (ed.), The Oxford Handbook of the Radical Right. (Oxford:
Oxford University Press 2018), 681-697; Alan Tansman (ed.), The Aesthetics of Japanese Fascism (Berkeley, CA: University
of California Press 2009); Alan Tansman (ed.), The Culture of Japanese Fascism (Durham, NC: Duke University Press 2009);
George Macklin Wilson, ‘A new look at the problem of “Japanese Fascism”’, Comparative Studies in Society and History, vol.
10, no. 4, 1968, 401-412.
13 Yannick Lengkeek, ‘Staged glory: the impact of fascism on ‘cooperative’ nationalist circles in late colonial Indonesia,
1935-1942’, Fascism, vol. 7, no.1, 2018, 109-131.
14 See also Stein Ugelvik Larsen, Fascism Outside Europe: The European Impulse Against Domestic Conditions in the Diffusion of
Global Fascism (New York: Columbia University Press 2002).
15 Robert O. Paxton, The Anatomy of Fascism (London: Penguin Books 2004), 204.
16 Paxton, The Anatomy of Fascism, 204.
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Paxton, largely due to lack of scholarly exchange between Western and South Asian theorists, displays
a fundamental misreading of secularism based on a common Eurocentric understanding of the term.
Secularism on the subcontinent does not denote a separation of church and state as has been
conceived in the West. A contentious issue in scholarship about Hinduism is the argument that the
idea of Hinduism as a world religion was created by colonial scholarship rather than an indigenous
category. Over the past few decades, a number of influential scholars of religion have claimed that it
is a mistake to see Hinduism as a world religion on a par with Christianity and that the tendency to
make this false parallel originated in theological arguments from within the Christian tradition as well
from the need of the colonial power to map and control its Asian subjects.17 However, Indian
intellectuals and leaders participated actively in a dialogue about the nature of religion in general and
of Hinduism in particular during the colonial era18 and this laid the foundation for Hindu leaders to
reinvent Hinduism as a modern, universal, and missionary religion.19 Given the cultural complexity of
South Asia and the long history of interaction between Hinduism and Western political concepts and
traditions, there is no reason to expect Indian concepts and practices of secularism to look familiar to
a Western observer.
Consequently, the Indian brand of secularism encompasses the ability to practice religion in which the
state affords religious plurality. India embodies a ‘contextual secularism’ in which the relationship
between religion and state can be characterised not by ‘a strict wall of separation’ but a ‘principled
distance’.20 Or succinctly put, ‘that even when a State is tolerant of religions, it need not lead to
religious tolerance in a society’.21 In this way, India has never truly experienced a Western form of
secularism; its post-independence political landscape has witnessed continuous expressions of
religiosity on the basis that such expressions are inherently egalitarian. Indeed, this problematic
implementation of Western concepts is precisely what Menski describes as a ‘serious methodological

Torkel Brekke, Makers of Modern Indian Religions in the late nineteenth century (Oxford: Oxford University Press 2002);
Bernard S. Cohn, Colonialism and its Forms of Knowledge: The British in India (Princeton, New Jersey: Princeton University Press
1996); Timothy Fitzgerald, ‘Hinduism and the “world religion” fallacy’, Religion, vol. 20, 1990, 108-118; Ronald Inden,
Imagining India (Oxford: Blackwell 1990); Richard King, Orientalism and Religion: Postcolonial Theory, India and the Mythic East
(London: Routledge 1990).
18 Brian K. Pennington, Was Hinduism Invented? Britons, Indians, and the Colonial Construction of Religion (Oxford:
Oxford University Press 2005).
19 Torkel Brekke, ‘The Conceptual Foundation of Missionary Hinduism’, Journal of Religious History, vol. 23, no. 2,
1999, 203-214.
20 Rajeev Bhargava, ‘The distinctiveness of Indian secularism’, in Aakash Singh and Silika Mohapatra (eds), Indian Political
Thought: A Reader (London: Routledge 2010), 99-119.
21 Ashis Nandy, ‘An anti-secularist manifesto’, India International Centre Quarterly, vol. 22, no. 1, 1995, 35-64 (36).
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error committed by this approach to take everything “Hindu” or “Muslim” as religious, although it is
a fact that since ancient times religious and cultural traditions have known the coexistence and
connectedness of the religious and the secular’.22 Thus, ‘Hindu fundamentalists’ reactions to the state
as a ‘secular’ institution challenges religious coexistence rather than practicing religion per se.
Further, and on a related note, Paxton displays a misunderstanding of religion as ‘an intense
attachment’ for ‘Hindu fundamentalists’. As will be discussed throughout the article, Hindutva is not
centred on religion (although Hinduism does play a significant role), but rather how religion is politicised
in such a way that being a Hindu equates belonging to an ethno-nationalist identity. Indeed, the
founder of Hindutva, Vinayak Damodar Savarkar, stressed that religion is not even the most important
element of Hindu identity, but the combination of sacred territory, race, and language as influenced
by Western theories of nationalism.23 Furthermore, we can interpret fundamentalism as a structure of
authority in which lay people take on new religious roles in a power vacuum opened by modernity,
rather than a particular obsession with religiosity.24 In this sense, fundamentalism can have local
expressions based on contextual nuance, e.g. Hindu, Islamic, Christian, Buddhist fundamentalisms,
yet fundamentalism encompasses a universal appeal that lends itself to adoption in various
exclusionary movements.
It is similarly important to clarify that thus far, scholarship on Hindutva has largely been confined to
the field of South Asian studies. This esotericism is due to the fact that Hindutva is viewed as inherently
unique to the subcontinent. Consequently, most scholars of Hindutva describe it as religious or
majoritarian nationalism (with the connotation of an insular case), before detailing the intricacies of
South Asian communal politics. Although such scholars do acknowledge the complexity of Hindutva
as an ideology that deploys cultural and ethno-national sentiments to develop a political agenda, their
interventions are not situated within the broader scope of right-wing extremism as a global occurrence.
This article challenges the notion that Hindutva is an isolated ideological phenomenon. It does not
disregard the circumstantial origin, evolution, and adaptation of Hindutva, but it illustrates this

Werner Menski, ‘Assessing communal conflicts and Hindu fascism in India’, European Yearbook of Minority Issues,vol. 8,
2009, 313-335 (313).
23 Christophe Jaffrelot, Hindu Nationalism: A Reader (Princeton, New Jersey: Princeton University Press 2007), 15.
24 Torkel Brekke, Fundamentalism: Prophecy and Protest in an Age of Globalization (Cambridge, UK: Cambridge University
Press 2011).
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development in congruence with global ideological engagements, especially with Italian Fascism and
German Nazism linkages early on. Despite the lack of continued physical engagement with European
contemporaries following the Second World War/India’s independence, this article argues that
Hindutva in India parallels right-wing extremism in the West. Whilst India’s ‘pluralism and diversity is
not a postmodern phenomenon, [but] has ancient roots in the most distant layers of Indian cultures’,25
contemporary Hindutva actors express Muslim ‘otherness’ in a vocabulary similar to European rightwing extremists.
The following section details the historical evolution of Hindutva in correspondence with broader geopolitical dynamics. It demonstrates how ideological and organisational developments occurred vis-àvis European contemporaries such that these engagements were mutually interconnected at a
fundamental level. At the same time, Hindutva offers new insight into alternative expressions of ethnonationalism, authoritarianism, and chauvinism well suited to provide new perspectives on right-wing
extremism as a global phenomenon.
Common Origins
The intellectual journey of Hindutva began in the 19th century, emerging as an anti-colonial resistance
movement against the British in India. Early ideologues—influenced by European scholars—claimed
Indian civilisational superiority through language (as mother of Indo-European tongues) and race
(with Aryan origins).26 In 1909, the British set up a system of separate electorates, in which Hindus
and Muslims could only vote for Hindu and Muslim candidates, respectively, in local elections. This
divide and rule strategy helped construct a polarising environment conducive for the flourishing of
religiously framed identity politics throughout the century. Local Hindu elite across the country
formed Hindu Sabhas (Hindu associations) that culminated into the Hindu Mahasabha in 1914,
advocating anti-British and anti-Muslim sentiment.27 The idea of ‘Hindu consciousness’ spread
through the circulation of print materials, which instilled notions of national belonging based on
Hindu symbols and practices.28 The spectre of the Muslim as a ‘foreigner’ and ‘invader’ complicit in
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the colonial project placed Hindu identity in sharp contrast to the Muslim ‘other’, an internal enemy,
whilst resisting the British as an external enemy.
From its origin, Hindutva ideologues sought connections with Fascist Italy. During the 1920s,
Mussolini’s regime had considerable influence amongst Hindutva ideologues reading in regional
newspapers about the transformation of Italian society. The appeal of militarisation in order to instill
order in society was considered an attractive alternative to democracy, which was viewed as too close
to a British value.29
Such ideas evolved through the ascent of grassroots social movements, namely the Rashtriya
Swayamsevak Sangh (RSS, National Patriotic Organisation), established in 1925 by Keshav Baliram
Hedgewar. Its founding ideological text, Hindutva: Who is a Hindu?, first published in 1923 by Vinayak
Damodar Savarkar, defines the nation according to categorically ethnic Hindu-ness and territorial
belonging. Here, Savarkar ‘assimilates territorial-cultural determinants into a concept of nationalism
that stresses the ethnic and racial substance of the Hindu nation’.30
In 1931, Hedgewar’s mentor, Balakrishna Shivram Moonje, toured Europe and met with Mussolini
during a long visit to Italy. Here, Moonje observed how young Italian boys were recruited to attend
weekly meetings that included participating in physical exercises and paramilitary drills, influencing
what would later become the RSS’ modus operandi. Upon his return to India, Moonje remarked how
Hindus should emulate their Italian counterparts.31 To this day, the RSS runs shakhas, or cells, which
volunteers join or are recruited into by their local chapters. Each shakha administers physical drill
exercises as well as education courses on (selective) ancient Hindu texts. Volunteers are indoctrinated
into the Hindutva mission and receive responsibilities such as assisting in social support services to the
poor and needy, who are the most vulnerable to Hindutva dogma.
By the end of the 1930s, Italian officials in India, such as the consulate in Bombay, established
connections with Hindutva actors, including recruitment of Indian students for the purpose of learning
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Italian and exposure to fascist propaganda.32 These transnational ideological and organisational
connections persisted with the rise of Nazism in Germany. The Hindu Mahasabha openly supported
the Third Reich, advocating for an Aryan connection between Nazism and Hindutva.33 Then president
of the Hindu Mahasabha and close affiliate of the RSS, Savarkar made continuous reference in writings
and speeches to Germany’s treatment of the Jewish population as a model for India’s Muslim
‘problem’.34 In response, the Nazi Party paper, Völkischer Beobachter, featured Savarkar’s approval of
German occupation.35
RSS leader Madhav Sadashiv Golwalker took a more extreme position, arguing that ‘being a Hindu
was a matter of race and blood, not only a matter of culture. In turn that was an idea which was
strikingly similar to the racial myths elaborated in Germany, more than in Italy’.36 Golwalker’s We or
Our Nation-hood Defined (1938) reflects this view:
The foreign races in Hindusthan [India] must either adopt the Hindu culture and language, must
learn to respect and hold in reverence Hindu religion, must entertain no ideas but those of the
glorification of the Hindu race and culture, and must loose (sic) their separate existence to
merge in the Hindu race, or may stay in the country, wholly subordinated to the Hindu Nation,
claiming nothing, deserving no privileges, far less any preferential treatment—not even
citizen’s rights. There is, at least, should be, no other course for them to adopt.37

Inspired by Hitler’s actions in Austria and the annexation of the Sudetenland as embodying ‘the true
Nation concept’, Golwalker advocated race as fundamental to the Hindu nation.38 Disciplined
nationalism under a superior leader, whereby the nation is a collective unity, led to National Socialism
as an attractive model for Hindutva ideologues that rejected British individualism.39 Such racist
underpinnings later led Golwalker to withdraw the publication from circulation in 1948, given the
negative attention it received as one of the most frequently quoted Hindutva texts and its effect on the
RSS’ reputation.
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In Hindutva, representations of ‘the people’ are thus central towards positioning relational ties between
belonging and the imagined community. Described as ‘pure’ and ‘authentic’, the idea of the volk with
its Germanic origins can be applied in congruence with Hindutva’s focus on the Aryan past. Inspired
by the emergence of race science as a field of inquiry in the colonial academy, as well as Orientalist
philosophy, Aryanism developed as a ‘racial theory of Indian civilization’40 based on primordialist ideas
of evolutionary conceptions of nationalism. The outcome was not simply a direct application of
European nationalist thought, but a process of sustained and complex intellectual engagement
between colonial India and Europe.41 Indeed, ‘the Third Reich embraced a range of pagan, esoteric,
and Indo-Aryan religious doctrines that buttressed its racial, political, and ideological goals…[with the]
belief in the ethno-religious connections between the lost Ario-Germanic civilization of the Thule
(Atlantis) and an Indo-Aryan civilization centred in northern India’.42 Hindutva as a result is
characterised by a continued interest in connecting notions of Arya Dharm, or the ‘Hindu race’, to
European conceptualisations of the Aryan ‘race’ as a source of legitimation.43 Its guiding premise
advocates a civilisational superiority based on racial determinants.
By extension, being a Hindu literally equates to Blut und Boden: ‘a “natural” geography and sacred ties
of blood’.44 Hindutva depends on a territorial nation-state and the criteria for belonging is an ethnoreligious identity. The nostalgia for a Vedic ‘golden age’ is a guiding myth within the Hindutva narrative.
By idolising a golden past that existed prior to the Mughal Empire and British Raj, Hindutva attempts
to rewrite a historiographical account contrary to the ‘shame’ of foreign invasion. Grievances of the
‘oppressed’ motivate for a restoration of the Hindu rashtra. Just then as we might conceptualise the
reich as authority and sovereignty emanating from the people, rashtra within Hindutva similarly connotes
a sacred nation that emanates from indigenous Hindu claims of bounded geography.
Like the Italians, a reciprocity ensued with the aid of German authorities. Nazi agents translated Mein
Kampf into Indian languages, as well as conducted covert intelligence operations, radio broadcasts, and
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distributed pro-Nazi propaganda material to sympathetic press agencies in India.45 Hindutva writings
circulated in German newspapers in exchange for articles favouring Germany’s Jewish policy in
regional Indian newspapers.46 Nazi propagandists and German businesses generously funded these
newspapers, or they were owned by organisations such as the Hindu Mahasabha that openly advocated
National Socialism for India and a ‘Hindu Fuehrer’.47
At the institutional level, the Indisches Ausschuss (India Institute) was founded in 1928 under the parent
organisation Deutsche Akademie. Between 1929 and 1938, the Indisches Ausschuss awarded scholarships
to Indian students and funded lektors to teach German to students hoping to travel to Germany. The
institute became incorporated into the NSDAP Auslands-Organisation and created Nazi cells in
Calcutta, which were active in promoting pro-Nazi propaganda during the Third Reich.48
Simultaneously, Indian exiles in Europe conspired with the German government by reporting to
informants in India through private correspondences as well as in newspaper articles.49
Although Italian fascists gained more recruits in India, Indo-German connections formed between
Indian intellectuals and Nazi ideologues. Benoy Kumar Sarkar was one such figure that became a
spokesperson for a range of networks composed of scholars, ideologues, and political activists in rightwing circles, and who was an enthusiast of both Fascism and Nazism.50 Intellectual and educator
Taraknath Das also engaged in various ideological projects, including National Socialism for a brief
period (but favoured Italian Fascist policies as a model for India until the Second World War).51 Lastly,
Subhas Chandra Bose, a freedom fighter in India’s independence movement, sought allies with Nazi
Germany, Italy, and Japan during the war, having fled to Berlin in 1941 and founding the Indische
Legion.52 53
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It is also worth to describe in some detail the figure of Savitri Devi, who cultivated a Nazi-Aryan
ideology during her time in India. Born Maximiani Portas in 1905, the French writer identified with
her Greek ancestry early in life, idolising its ancient civilisation and Hellenism. Portas continued her
intellectual journey towards Aryan racial philosophy in India, adopting the name Savitri Devi in pursuit
of seeking ‘truth’ in the Hindu ‘homeland’. During the late 1930s, Devi encountered Hindutva
individuals and groups, including Moonje, Hedgewar’s RSS, and Savarkar’s Hindu Mahasabha, which
greatly influenced her development of the Aryan myth. Devi echoed Hindutva ideologues in the need
to foster a Hindu consciousness in the wake of Muslim ascendancy and Hindu disadvantage. As such,
she promoted Hindutva for creating ‘a sense of shared history, culture, and an awareness of India as
one’s Holy Land’.54 In A Warning to Hindus (1939),55 Devi stressed the achievement of ‘Hindudom’
through a cultivated, unified nationalism rooted in Aryan civilisation. Military resistance and selfdefence, she argued, should be employed against the threat of ‘Mohammedanization’. In 1938, Devi
met Asit Krishna Mukherji, editor of The New Mercury, a National Socialist magazine supported by the
German consulate in Calcutta. The two married and carried out espionage on American and British
officials for Axis powers during the war.56 Following the Second World War, Hindutva did not feature
in Devi’s life. However, her writings, such as 1958’s The Lightning and the Sun, which claimed Hitler to
be a reincarnation of the god Vishnu, has continued to inspire neo-Nazi supporters and circles.57
Thus, European and South Asian political spheres were interconnected in their engagement(s): ‘The
idea of the authenticity of the “folk”, connecting to organicist ideas of community and nation in the
twentieth century … the directionality of narratives of travel and absorption of fascist ideas: [was] not
from Europe to elsewhere, but multilinear and multilaterally invented’.58 Fascism and Nazism were
not European products available for export, but a continuous cycle of ideological and, at times,
mobilised engagement.59 Hindutva ideologues often incorporated elements of Italian and German
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models that were attractive yet to some extent already present in India.60 At the same time, intellectuals
in Europe engaged with Hindutva ideologues to further ideological developments.
Post-colonial Hindutva
With the withdrawal of the British in 1947, this marked the Partition of the subcontinent into modern
day India and Pakistan (and later Bangladesh), into a Hindu-majority and Muslim-majority nation,
respectively. Although the RSS avoided taking part in the independence movement struggle in the
years prior—likely due to fears of being banned by the British—activists played a major role in the
ensuing Hindu-Muslim communal riots of Partition. Whilst Hindu-Muslim communal violence is
endemic to India’s history, it was central to the founding of the Indian nation-state, which witnessed
the greatest levels of violence prior to, during, and immediately following Partition. Hence,
what appears as Hindu fascism or fundamentalism to outsiders may have many other
dimensions than simply religious traditionalism and deadly desires to exterminate the religious
‘other’. It is certainly partly concerned with the protection of an imagined and actual
motherland against neighbouring others that claimed their territory in the horrible struggles of
1947, a troubled memory that haunts India and Pakistan.61

Hindutva’s aim to restore Akhand Bharat (Undivided India) is a claim to recover lost territory from the
past. Following the assassination of Mahatma Gandhi in 1948, by former RSS member Nathuram
Godse who detested Gandhi’s ‘Hindu-Muslim unity’ for ceding to the formation of Pakistan, the RSS
was temporarily proscribed as an organisation. Yet, Hindutva actors have justified Godse’s act of
violence as an expression of ethno-national claims. Violence has a deep legacy in the European
extreme right, in which historically, ‘the street violence that accompanied Fascism’s rise to power
served to reinforce the idea that it was about action, not words’.62 Right-wing extremist movements
consequently resort to violent behaviour to project an extreme ideological message that views violence
as an acceptable means for their vision of society.63 ‘Saffron terror’64 committed by Hindutva actors,65
on the other hand, enacts a majoritarian nationalism that is fused with organised violence whereby
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public space is designated as Hindu space, both physically and in the national imagined community.66
Thus, whilst European right-wing extremism is arguably confined to a fringe phenomenon, Hindutva
has been visible in nation-building and majoritarian identity in India.
The 1960s and 1970s witnessed extensive growth in political activities as the RSS expanded its position
as a parent organisation that oversees the Sangh Parivar, or family of organisations in the Hindutva
fold.67 There are numerous affiliates of the Sangh, ranging from extreme and violent paramilitary
groups, including youth wings (e.g. Bajrang Dal), to ‘cultural’ organisations (e.g. Vishwa Hindu Parishad),
charity-based NGOs (e.g. Sewa Bharati), trade unions (e.g. Bharatiya Mazdoor Sangh), farmers’ unions
(e.g. Bharatiya Kisan Sangh), and student organisations (e.g. Akhil Bharatiya Vidyarthi Parishad). Femaleonly organisations (e.g. Rashtriya Sevika Samiti, Sadhvi Shakti Parishad) promote women as heroic
mothers and wives/daughters of the nation. These affiliate organisations share the pursuit of Hindutva
ideology, often creating local alliances and volunteer networks.
In the 1980s and 1990s, in an attempt to recruit mass support, the Sangh created campaigns with
merchandise featuring Hindu symbols, such as stickers and calendars, which became widely popular
and visibly connoted Hindu images with Hindutva.68 The 1990s additionally witnessed Hindutva actors
seeking formal political power in the electoral arena.69 It is during this time that Hindutva first came to
mainstream prominence as ideologues sought to institutionalize Hindi as the official language of
government and push for the revival of Sanskrit.70 Similarly, popular culture references, particularly in
films,71
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decades later.73 Thus, in the 1990s, Hindutva was slowly becoming more mainstream, irrespective of
the party in central government.
Throughout, the RSS consistently remains the epicentre of the Hindutva family as its ideological
nucleus.74 Although officially non-political, it operates through a complex web of networks, each
reproducing and sustaining Hindutva in two important ways. First, through an ‘elaborate institutional
edifice’ within civil society; and secondly, functioning with a ‘dual identity’, either with a highly visible,
political profile or through voluntary, grassroots services.75 By embedding the concept of Hindutva
across different sectors of society through functions and affiliate groups, the RSS uses its umbrella
influence in order to conflate the cultural, religious, and political aspects of Hindu identity.76
Compared to European right-wing extremism, Hindutva in India proliferates at a greater scale. Key to
its success is the rise of the Bharatiya Janata Party (BJP, Indian People’s Party), a manifestation of how
Hindutva operates in party politics. Although Sangh affiliates comprise a broad spectrum of grassroots
movements, the BJP is the only organisation that contests elections as a political party. Since its
founding, the BJP has been successful at the ballot box with local elections. In 2014, however, the
party secured its largest electoral victory in India’s political history with a majority coalition in the
national parliament. The following details the evolution of the BJP and how it truly ‘mainstreamed’
Hindutva under Narendra Modi.

Mainstreaming Hindutva
An affiliate of the Sangh, the Bharatiya Jana Sangh (Indian People’s Party) was founded shortly after
independence in 1951 to counter the centre-left, secularist Indian National Congress party. The BJS
rejected universalism as promoted by Gandhian ideals of pluralism and diversity, promoting instead
ethnic nationalism. From the late 1960s, the BJS campaigned on a xenophobic platform, calling for
minorities to ‘Indianize’ and assimilate into a purportedly ‘Hindian’ nation. However, it had to
accommodate in order to survive elections: either take a moderate stance as a patriotic, populist party,
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or appeal to a militant sense of aggressive Hindutva. The BJS faced an ‘adaptation dilemma’, in which
‘to become accepted by the mainstream, and prevent repression by the state, [right-wing parties] need
to moderate, but to satisfy their hard-core members, and to keep a clear profile, they need to stay
extreme’.77 This eventually led to the reformation of the party as the Bharatiya Janata Party (BJP) in
1980, favouring the former, more moderate approach, but continuing to assert that India is a Hindu
nation. The BJP today affirms ‘Hindu identity and culture [as] being the mainstay of the Indian nation
and of Indian society’.78
Yet, this adaptation dilemma has remained a key tension within BJP operations. In 2002, a key event
drew international attention to India: the Gujarat riots, in which Hindu-Muslim violence lasting several
weeks resulted in thousands of (overwhelming Muslim) deaths in the state. International agencies such
as Human Rights Watch and Amnesty International have documented atrocious human rights
violations, including rape and torture. These reports that describe the violence as a pogrom
demonstrate the complicity of state officials, including then BJP Chief Minister Narendra Modi,
working alongside Sangh affiliates to orchestrate and plan attacks well in advance. By framing Muslims
as a threat to the Hindu collective, ‘the maintenance of communal tensions… is essential for the
maintenance of militant Hindu nationalism, but also has uses for other political parties, organizations,
and even the state and central governments’.79 State sponsored violence during the riots assisted in the
construction of Hindutva majoritarian nationalism. Investigations by the Indian government have
pardoned state officials despite evidence of complicity. Narendra Modi—a leading RSS activist in his
youth—was subsequently banned from entering the United Kingdom, United States, and several
European countries for his administration’s involvement in the riots.
Except for a coalition in the national government of 1998-2004, the BJP only succeeded in local and
state elections in post-independent India. It once again entered government in 2014, this time securing
a stunning outright majority. Its key ingredient for victory was the former Chief Minister of Gujarat.
Throughout the election campaign, Modi exploited a populist narrative to secure mass support across
Indian society. Positioning himself as an outsider with humble origins and magnetic persona, Modi’s
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tactic of attacking the political and media establishment was a strategy to ‘present himself as an aam
admi, a common man’80 often a ‘“victim” of an elite “news media conspiracy”’.81 He constructed an
image as the voice of the people, as the authentic India. Modi’s spectacular display of a ‘populist
zeitgeist’82 targeted the incumbent Indian National Congress party for decades of ‘dynastic politics’,
invoking a new democratic future promising transparency, accountability, and accessibility.
At the same time, the BJP constructed a ‘civic zeitgeist’83 by mobilising along recurring themes of a
Muslim ‘threat’ to the Hindu majority, creating a narrative to further Hindu insecurity. In Hinduism,
the goddess Durga combats evils threatening the sanctity of good. Within Hindutva, Durga is personified
as the nation in the form of Bharat Mata (Mother India). Islam is framed as a harbinger of evil to the
Hindu nation. Muslim men are viewed as instinctively fanatic terrorists rooted in Islam as a violent
religion.84 There is likewise an attempt to frame Muslim masculinity through hypersexualised and
barbaric tropes (reinforcing Orientalist portrayals), especially against ‘vulnerable’ Hindu women.
Claims of ‘love jihad’ (a familiar refrain amongst right-wing extremists in the West), whereby Muslim
men falsely declare their love to Hindu women in order to convert them to Islam, is a constant
anxiety.85 The Hindu woman symbolises daughters of Bharat Mata, and consequently, an attack on a
Hindu woman is an attack on the nation itself. Muslim men, according to this logic, are designated as
instinctively anti-national. On the other hand, Hindutva promotes an image of Hindu masculinity as
assertive, protective, and patriarchal. Hindu deities, such as Rama, are transformed from pensive and
peaceful figures to chauvinistic warriors. Such ‘masculine Hinduism’ stems from a reaction to the
effeminate representation of Hindu men during the colonial era.86 The masculine pride of Hindutva as
a warrior-like figure is embedded within a narrative of survival.
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The BJP not only projected Muslims as an internal enemy, but an external enemy as well. It
prominently stoked fear surrounding ‘illegal’ migration from Muslim-majority Bangladeshi
labourers—as encouraged by the Congress party—to advance its agenda. Such rhetoric is far from
unusual for right-wing extremist parties in the West who have combined anti-establishment populism
with a core belief in ethno-nationalist xenophobia.87 The structural transformations in Europe that
emerged from globalisation following the Second World War has been cathartic in furthering rightwing extremism; changes in cultural, linguistic, economic, and political realms resulted in a condition
of insecurity and instability in an uncertain world of rampant change. By positioning the loss of
industries, employment, cultural lifestyle, and political representation, European right-wing extremist
parties respond to a perceived disappearing ethno-national identity. This manifests as opposition to
immigration in order to preserve cultural homogeneity and cultural protectionism.88 The idea that
minorities ‘steal’ jobs and disrupt ‘values’, capitalises on an anxiety that views immigrants as a threat
to ethno-nationalist identity.89 Just as right-wing extremist parties in Europe employ a reactionary
discourse of ‘us versus them’, seizing upon ethno-national identity as a shared denominator against
fear of the unknown (viz. the foreigner), the BJP similarly advocates the preservation of national values
from the threat of foreign invasion, in particular, Muslim migrants deemed a threat to these values.
Importantly, it is not necessarily that such threats exist to endanger ethno-national identity, but rather,
that these threats are perceived. In turn, the centre-left political elite, i.e. Congress party, are targeted
for neglecting ‘common’ values of the people.
Throughout the 2014 campaign, Modi subtly integrated Hindutva with citizenship. The candidate
maintained ties to Hindu socio-cultural practices by merging Hindu practices and rituals with voting
behaviour: ‘he associated himself with Hindu symbols and personalities. Besides wearing saffron
clothes in some of the most important occasions of the election campaign, Modi visited many Hindu
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sacred places before his meetings’.90 By vernacularising the language of Hindutva, ‘nation’ and
‘citizenship’ shifted meaning to include localised narratives conflating Hindu symbols with political
demands through an everyday brand of ‘saffron politics’.91 Such expressions of Modi’s ethnoreligiosity constituted a basis of belonging against the corrupt, secular political and media
establishment.
Despite this newfound anti-establishment message, the BJP has historically attracted upper-caste white
collars, professionals, merchants, and other middle to upper-class groups92 by weaving an exclusionary
narrative built on in-group differences:
The political culture of the Hindu middle class is largely imbued with ethno-religious
connotations. This development has resulted from the need to compensate with some
religiosity for an increasingly pervasive form of materialism after years of double-digit growth
rates. But it reflects also the influence of years of Hindutva politics and the fear of Islam(ism),
especially after the terrorist attacks of the last decade. The middle class tend to use its new
financial means to protect itself from the influence of outsiders… [reflecting] the uneasy way
in which the middle class relates to others, including religious minorities.93

With Modi’s victory, however, one cannot simply situate BJP supporters as solely upper-caste and
urban-based. The BJP’s success can partly be attributed to the diversification of the party. In 2014,
the BJP reached beyond its traditional demographic to a group with rising socio-economic ability in
the wake of India’s neoliberal globalisation—the neo-middle class. For the neo-middle class, the BJP,
and Modi in particular, represents an opportunity to aspire to upward mobility through simultaneous
material achievement and communal identity.94 This shift in BJP supporters thus reflects how Hindutva
can manifest as a fluid ideology that appeals to a wide audience in contemporary India: as a frame for
economic neoliberalism, as well as espousing a religio-mythic narrative. This multi-faceted approach
ensures a growing, sustainable collective identity that has normalised Hindutva within Indian society.
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This ‘mainstreamization’ of Hindutva95 can be compared to the ‘mainstreaming’ effect96 in the West
whereby right-wing extremist views initiated from the margin or fringe is spread to political parties
through practices, discourses, and frames. This phenomenon in India resulted in a strategic coalition
of religious groups and neo-middle classes, described as a new cultural identitarian political movement
that emerged out of a neoliberal political economy.97 Thus, whilst Hindutva began to be mainstream in
the 1990s, under Modi, Hindutva is arguably more widely accepted across all socio-economic classes
in Indian society. Yet, the BJP may be far from becoming a mainstream party for two reasons. First,
it cannot dissolve its Hindutva agenda that is salient to a core group of supporters expectant of its
implementation in government. Second, the BJP remains in a larger network of Hindutva organisations
operating in the political milieu.98 Nonetheless, the mainstreaming of Hindutva in India today has
allowed for expressions of an exclusionary nationalist discourse previously confined to the fringe.
Under the current Modi government then, what are the implications of Hindutva dominating Indian
party politics, as well as for the longue durée of Indian society? Since the 2014 election, a clear tension
marks the BJP’s strategy to appear inclusive for maintaining its electoral success whilst continuing to
promote Hindutva as its ideological legacy.99 Despite an overt effort not to overemphasise Hindutva,
however, the party has thus far failed to take a centrist approach.100 In some states, the BJP has
implemented a Hindutva agenda within culture and education (e.g. school texts101), as well as cow
protection campaigns.102 Other acts include ‘attacks on places of worship, delegitimising of inter-faith
marriages, privileging of Hindu symbols and identities, equating of Hindu identity with national
identity and, perhaps most dramatically and contentiously, challenging the right to propagate religion
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by running a campaign that seeks to convert Muslim and Christian families “back” to Hinduism’.103
Censorship of journalists and academics critical of the government is also widespread,104 many of
whom are subsequently branded as ‘anti-national’. Further, the BJP government has renamed cities,
streets, and airports to Hindu figures,105 and controversy ensued when flight crew on Air India were
asked to proclaim ‘Jai Hind’ (‘Long Live India’) at the end of every flight announcement in order to
promote the ‘mood of the nation’.106
The BJP government has additionally faced controversies around ministry appointments, first with
Gajendra Chauhan and later Anupam Kher, as chair of the Governing Council of the Film and
Television Institute of India under the Ministry of Information and Broadcasting. Chauhan and Kher’s
appointments, both of whom lack necessary professional experience for the role, were viewed as an
attempt from the BJP to influence an ideological agenda in official government cinema documentation
and education.107 But perhaps the most controversial figure in Modi-led BJP is Yogi Adityanath, who
was elected Chief Minister of Uttar Pradesh in 2017. A Hindutva hardliner, Adityanath has at times
criticised the BJP for diluting Hindutva ideology, whilst inciting calls for violence against Muslims, and
making derogatory remarks about women and homosexuality.108
The landslide re-election of Modi and the BJP in 2019, with an even greater majority than 2014, signals
that Hindutva is no longer in a process of becoming but is mainstream. In short, it has reached a state
of normalcy and legitimacy that is not merely imposed but vastly supported. Hindutva is ultimately the
outcome of a sustaining trend in Indian society that will likely persist in the future.
Conclusion
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This article fills a lacuna in the field of right-wing extremism scholarship by situating the ideological,
historical, and organisational dimensions of Hindutva. It begins by highlighting a theoretical and
empirical gap in studies of right-wing extremism as largely limited to European/North American case
studies, and argues that Western scholars have misrepresented Hindutva in India as a type of religious
extremism. This interpretation stems from misunderstanding Hindutva as centred on religion, when it
is instead how religion is politicised such that being a Hindu equates belonging to an ethno-nationalist
identity. On the other hand, South Asian scholars tend to analyse Hindutva as an isolated case, rarely
drawing beyond regional studies for comparison.
From this basis, this article presents Hindutva in an attempt towards creating universal dimensions of
right-wing extremism. It does not disregard the circumstantial origin, evolution, and adaptation of
Hindutva, but illustrates this development as mutually interconnected through transnational
entanglements with Italian Fascism and German Nazism. Whilst Hindutva ideologues incorporated
elements of European extreme right models for its modus operandi, intellectuals in Europe engaged
with Hindutva actors to further ideological developments. By situating Hindutva in conjunction with
the European context, transgressing this geographical boundary enhances the discussion surrounding
the transnational nature of right-wing extremist ideology. Ideological, and at times, physical
connections occurred within a continuous cycle of mobilised engagement between European and
South Asian political milieux.
Following India’s independence, the scale of communal riots that ushered in the founding of India as
a Hindu-majority nation and Pakistan as a Muslim-majority nation, led Hindutva actors to justify
violence as an ethno-national claim for Akhand Bharat (Undivided India) in order to recover lost
territory. As such, violence against the threat of ‘otherness’ became a legitimate means of preserving
the ‘motherland’. The evolution of Hindutva in post-colonial India parallels European theories of
ethno-nationalism (i.e. geography, race, religion, culture, language) for justifying ethnic superiority
over ‘foreigners’, namely Muslims, who are viewed as ‘invaders’ of the ‘pure’ Hindu nation and must
be eradicated or ‘converted’ back into Hinduism. In European countries, the evolution of right-wing
extremism post-Second World War has similarly relied upon defining an ‘other’, primarily through
racialisation of difference. By projecting individual subjectivity onto the national imaginary as a
boundary of exclusion against fear of the unknown ‘foreign’ entity, Hindutva and European right-wing
extremism simultaneously formulate such threats, whether actual or perceived, as a danger to collective
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identity. Yet, whereas European right-wing extremism was confined to a fringe phenomenon, Hindutva
has been visible in nation-building and majoritarian identity in India.
Lastly, this article highlights the ‘mainstreaming’ effect of right-wing extremism from the fringe to
party politics by showcasing the emergence of the Bharatiya Janata Party (BJP), the only political party
with Hindutva as its official slogan. The ‘adaptation dilemma’ of the BJP has not been without its
pitfalls, however, as evident with the 2002 Gujarat riots, which revealed how state sponsored violence
during the riots assisted in the construction of Hindutva majoritarian nationalism. Thereafter, the BJP
only succeeded in local and state elections, until 2014, when the party secured an outright majority in
the national election with its candidate and now Prime Minister Narendra Modi. Modi’s campaign
galvanised mass support amongst the Indian populace by presenting an image of the ‘authentic’ Indian
nation. It importantly did so by positioning Muslims as a threat to the Hindu majority, eliciting a
narrative of cultural protectionism against fear of the ‘other’, similar to narratives employed by
European right-wing extremist parties. Under Modi’s government, the success of the BJP as a political
party with an overt Hindutva agenda has not only mainstreamed exclusionary nationalism at the ballot
box, but has also allowed for expressions of ‘otherness’ to become increasingly acceptable in a
historically diverse society. The marking of Hindus as ‘insiders’ and other religious groups as
‘outsiders’ has constructed Hindutva as synonymous with Indian nationalism.
This article thus provides not only an overview of Hindutva, but also an analytical contribution towards
how we might conceptualise right-wing extremism in its transnational manifestations. In a time in
which right-wing extremism exists as a contemporary phenomenon within Western societies whilst
also as a growing force in the world’s largest (post-colonial) democracy, such theoretical intervention
is timely given the current wave of global right-wing extremism.
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Abstract
This chapter explores how the internet serves as a medium that creates new ideological hybridities
between diaspora Hindutva and the radical right in Western societies. It begins with an overview of Modi’s
2014 election campaign in India, situating how the then-candidate’s social media outreach depended on
significant diaspora support, especially with Cyber-Hindutva. Yet, Cyber-Hindutva builds on a legacy of
diaspora Hindutva organisations in the UK and US. These organisations, which have flourished under
multiculturalism policies of ‘host societies’, reinforce the narrative that Muslims are ‘unassimilable’ vis-àvis Hindus as ‘well-integrated’. Given the Islamophobic sentiment of diaspora Hindutva, a lacuna exists
in whether diaspora Hindutva translates into support for the radical right in the West. This is first explored
in the Republican Hindu Coalition sponsored Ab Ki Baar Trump Sarkar campaign, which marks a shift
in political integration through mass media consumption. This chapter consequently draws on a yearlong qualitative study of Hindu diaspora Twitter users in the UK and US who support Brexit and Trump.
For these individuals, online interactions occur at multiple levels of entanglement: between the
‘homeland’-diaspora, across diaspora communities, and within new alliances with Western radical right
leaders. This last entanglement marks a new transition in Hindu diaspora political integration.

Introduction
This chapter situates the role of the Hindu diaspora in the UK and US as interlocutors in the
ideological linkages between diaspora Hindutva and the radical right in Western societies. The
Brexit referendum and Trump’s election (and later presidency) in 2016 provided an opportunity
to synergise these phenomena at a transnational scale. But it also indicates the emergence of
complementary nationalisms, in which the diaspora simultaneously projects the image of India
as a Hindu nation, whilst still creates a sense of belonging as ‘good (i.e. non-Muslim) immigrants’
in the Western-Anglo narrative of integration.
It begins with an overview of Narendra Modi’s 2014 election campaign, situating how the thencandidate’s social media persona signals the rise of a mediatised populism foregrounded in the
hope of India’s future as a technology powerhouse in the 21st century. Yet, Modi’s success

1

depended on significant diaspora support, both by official and unofficial means. In the former,
the campaign’s IT operations recruited those in the diaspora, or those who had lived abroad,
with the skills to assist in the election. For the latter, the growth of Cyber-Hindutva, a
phenomenon originating in India but strengthened by diaspora involvement in the UK and US,
bolstered Modi’s popularity. Cyber-Hindutva actors have been instrumental in promoting
Islamophobic anxiety online, speaking ‘truth’ about the danger of Islam on the subcontinent as
well as in the West.
Cyber-Hindutva builds on a legacy of long-distance nationalism in the diaspora. Long-distance
nationalism vis-à-vis the diaspora does not operate as a two-way trajectory, however, but as a
continuous cycle of active engagement between the ‘homeland’ and communities outside India.
British and American Hindutva organisations have emerged in response to long-distance
nationalism, but equally due to political conditions in ‘host societies’. Such conditions have led
these diaspora Hindutva organisations to mobilise through effective lobbying efforts and
consultation with national government departments and agencies. Under the guise of
multiculturalism legislation and policymaking, these organisations represent a universal Hindu
community distanced from the Muslim ‘other’, ultimately reinforcing the narrative that Muslims
are ‘unassimilable’ vis-à-vis Hindus as ‘well-integrated’.
Given the ideological basis of anti-Muslim and anti-Islam sentiment of diaspora Hindutva, as
expressed simultaneously with long-distance nationalism and within multiculturalism agendasetting, a lacuna exists in whether diaspora Hindutva translates into support for the radical right
in the West. Indeed, the Brexit and Trump campaigns echoed themes prevalent in diaspora
Hindutva discourse, not only reinforcing Islamophobic tropes but anxiety with protecting the
boundaries of the nation-state. This is exemplified in a case study of the Republican Hindu
Coalition (RHC) sponsored Ab Ki Baar Trump Sarkar campaign. The rise of new identitarian
organisations such as the RHC serve as institutional mobilising agents that replicate activities of
diaspora Hindutva organisations in Western-Anglo societies. The RHC continues to manifest
political integration as a groupist phenomenon, asserting the rights of the diaspora community
in the vocabulary of multiculturalism. Yet, the RHC marks a shift in merging religious genres
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with contemporary geopolitical realities in a hybridised format made possible by mass media
consumption, i.e. the Ab Ki Baar Trump Sarkar campaign.
This chapter thus explores how the internet serves as a medium that creates new ideological
hybridities between diaspora Hindutva and the radical right in Western societies by drawing on a
year-long qualitative study of Hindu diaspora Twitter users in the UK and US who support
Brexit and Trump. Here, users challenge traditional groupist political integration strategies of
diaspora Hindutva organisations. This does not disregard the very powerful role that
organisations continue to hold in this space, but as this chapter shows, the increasing capacity
of individuals seeking a voice within online milieu surpasses that of diaspora organisations. For
these individuals, political integration occurs by virtue of online interactions at multiple levels of
entanglement.
Firstly, these users reinforce the ‘homeland’-diaspora relationship by adapting Hindutva
narratives towards local contexts. In the process of doing so, they use the language of
multiculturalism to foster a collective diasporic consciousness. Secondly, entanglements traverse
diaspora communities in the UK and US. Hindu diaspora users share in common expressions
of positionality as ‘good immigrants’ who belong in Western-Anglo societies. Lastly,
entanglements exist between the Hindu diaspora and Western radical right leaders. There is a
mutual ideological commitment to exclusionary nationalism, united by the ‘othering’ of Islam,
whilst reinforcing that Hindu diaspora political integration is feasible due to their status as nonMuslims.
This last entanglement marks a new transition in Hindu diaspora political integration. By creating
alliances with the radical right in the West, the new boundary making of inclusion/exclusion
delineates diasporic Hindus from Muslims. As such, fear of being misidentified as Muslim
ultimately reinforces Muslims as a threat due to their fundamental ‘otherness’ which is culturally
incompatible in Western societies. By extension, diasporic Hindus in alignment with the radical
right, view Muslims as not belonging to the national imaginary. This development challenges
traditional frames of groupist political integration by highlighting new dynamics of social
relations as relational and contextual, rather than static, as a pattern of political integration.
3

‘India has Won’
India’s 2014 general election was unprecedented in political history. Combined with an
innovative communications strategy, the Hindu nationalist Bharatiya Janata Party (BJP) truly
excelled on a platform focusing on issues of governance, anti-corruption, economic
development and job creation (particularly in the technology industry), and infrastructure
development. By simultaneously targeting the incumbent Congress Party for decades of ‘dynastic
politics’ and the failure to create sustainable growth, the BJP reached out to a large and growing
audience disillusioned with unscrupulous party politics. Thus, if ‘Hindu nationalist politics has
oscillated between ethno-religious nationalism, and socio-economic issues of corruption and
economic growth throughout its career in postcolonial India’ (Udupa 2014: 15), then 2014 was
the hallmark of a success story.
The key ingredient towards BJP success was undoubtedly its candidate Narendra Modi.
Positioned as an outsider with a charismatic persona during the campaign, Modi presented
‘himself as an aam admi, a common man’ (Jaffrelot 2015a: 159) construed in the populist vein.
Drawing on Engesser et. al, populist ideology comprises key elements of ‘popular sovereignty’,
‘pure people’, ‘corrupt elite’, ‘dangerous others’, and ‘glorification of the heartland, an “idealized
conception of the community” (Taggart, 2004, p. 274) or “retrospective utopia” (Priester, 2012,
p. 2)’ (2017: 3). Historically, the BJP has championed an ethno-nationalist ideology through its
affirmation of India as a Hindu nation, commemorating a nostalgic past of the Vedic period as
the golden era of Hinduism. It claims ‘Hindu identity and culture being the mainstay of the
Indian nation and of Indian society’ (BJP website 2016). Modi’s populist revolt drew on the
BJP’s legacy by distinctively conflating ethno-religiosity as a basis of belonging against the
secular, corrupt political and media establishment. Modi deliberately ‘associated himself with
Hindu symbols and personalities’, playing into the domain of upper class, upper caste Hindu
culture saturated with ethnoreligious connotations wrought by a legacy of Hindutva politics
(Jaffrelot 2015a: 160; 2015b: 24). By claiming to represent ‘the people’ (i.e. Hindus) against the
‘dangerous others’ (i.e. Muslims and secular elite), Modi became a populist figure within the BJP
apparatus.
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Modi and the mainstreaming of Hindutva parallels an emergence in post-1991 India as the
country witnesses a new era of liberalisation. At the core of this paradigm shift is the Internet
symbolising India’s economic future as a global technology powerhouse (Chopra 2006: 190-2).
Access to IT had been previously restricted to English-speaking, middle and upper-class, urban
elite, who also constituted the Hindutva base. Yet, the rise of a new group of IT professionals
with education and expertise challenges this phenomenon (ibid.: 194). In 2014, the BJP gained
traction amongst the ‘neo-middle class’ who identify with Modi’s ‘upwardly mobile trajectory’
and ‘humble origins’ (Jaffrelot 2015b: 26). This ‘neo-middle class’ of IT professionals envision a
future personified by Modi, and thus supporting Hindutva becomes synonymous as a route to
social mobility.1
Crucially, the ‘social media politician’ (New York Times 2014) used social networking platforms
(Twitter, Facebook, Google+, YouTube) throughout the campaign as a highly effective
communicative tool in engaging with the public by replying to questions, crowdsourcing
comments and recommendations on key issues, and hosting live streams with young, first-time
voters (Ahmed, Jaidka, and Cho 2016; Chadha and Guha 2016; Pal 2015; Rajagopal 2014). Modi
continues to be especially active on Twitter, with one of the fastest growing accounts of nearly
44 million followers at present. Modi crafts his Twitter persona by strategically ‘following’ public
and non-public accounts, tweeting about both political and non-political issues, tweeting less
Hindutva content (Pal, Chandra, and Vydiswaran 2016), and simultaneously tweeting in English
and vernacular languages. During the campaign, Modi encouraged the electorate to ‘VOTE FOR
INDIA’ and subsequently tweeted ‘India has Won’ upon victory.
By ‘branding India’ (Rajagopal 2014: 14), Modi strikes at the heartland element conducive to
populism ‘by shot-circuiting institutions in order to be perceived as a man of the people and for
the people’ (Jaffrelot 2015a: 154). As a ‘“victim” of an elite “news media conspiracy”’
(Chakravartty and Roy 2015: 316), Modi constructs a self-image of transparency, accountability,

1
Note, however, that being pro-Modi and pro-Hindutva is not necessarily mutually exclusive. Often, the two
are conflated but due regard should be taken towards recognising that Modi’s victory came from a variety of
supporters, including those that voted for his neoliberal economic proposals rather than his Hindutva
background.
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and accessibility by exploiting a populist narrative. In many ways, Modi encapsulates ‘a larger
brand image that at once straddles two spaces—a man who represents values and tradition and
a man who represents globalized modernity’ (Pal 2015: 2). Modi’s electoral performance
illustrates this delicate balance of defining India in the 21st century.
Modi’s rise in popularity corresponds with the development of a young, technologically savvy
population in India more generally, but also signifies the particular emergence of ‘Internet
Hindus’ or ‘Cyber Hindus’. Described as ‘self-styled right-wing Hindu activists,’ they are
frequently recruited by the BJP in India and in diaspora locations to push pro-Hindutva/Modi,
as well as anti-Muslim and anti-left, coverage online (Udupa 2014: 15; Chadha and Guha 2016:
4397-8; Chakravartty and Roy 2015: 318). Internet Hindus help construct the narrative of India
as a Hindu rashtra by promoting a ‘golden’ Hindu past in which Modi is viewed as a figure capable
of restoring lost glory. For Internet Hindus based in India, online performance is a means of
engaging in ‘Hindutva politics as discursive practice’ in order to ‘recast Hindu nationalism as an
entrepreneurial, ideological project of net-enabled youth’ (Udupa 2015: 436, 433). The Internet
Hindu hence ‘can be seen as a local phenomenon with a global presence, with his elite character
intact and his penchant for aggressive, identity-based political speech amplified through his
presence on social media networks’ (Mohan 2015: 342). Internet Hindus ultimately manifest how
Hindutva adapts to online spaces in contemporary times.
Yet, Modi’s victory could not be possible without significant diaspora support, who fit neatly
within liberalised India’s ‘state discourse as the most authentic incarnation of post-colonial
citizenship’ (Chopra 2006: 192). Volunteer networks abroad, such as the Overseas Friends of
BJP, played a prominent role during the election (Chadha and Guha 2016). But even more so
were those involved in Modi’s campaign operations, within and outside India:
Modi’s campaign hired ad agency Ogilvy and Mather and was run by the convenors of
the BJP national information technology (IT) cell at the party’s headquarters. Reported
associates included Illinois Institute of Technology’s PhD Arvind Gupta, Chanakya
Institute professor Radhakrishnan Pillai, Columbia University graduate and tech
entrepreneur Rajesh Jain, and a number of volunteers from investment banking,
consulting, technology and management (Pal, Chandra, and Vydiswaran 2016: 59).
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Modi’s appearance as a populist figure was thus a well-crafted operation led by a team of
consultants, communications strategists, and funders. Further, ‘the communication teams were
coordinated by the BJP IT Cell whose chief, Arvind Gupta—another US-trained supporter of
Modi—had started the National Digital Operations Centre at the party headquarters in Delhi in
July 2013’ (Jaffrelot 2015a: 156). The BJP crucially recruited diasporic Hindus, or those who had
lived abroad, with the necessary skills to achieve Modi’s social media image. The following
section details the evolution of Hindutva in the British and American diaspora.2
Diaspora Hindutva
Scholarship on the Hindu diaspora is dominated by the legacy of Hindutva organisations in the
United Kingdom, United States, Canada, the Caribbean, and eastern and southern Africa (Bhatt
and Mukta 2000: 435). Due to length considerations, this chapter omits from presenting a
holistic overview of literature on the global Hindu diaspora, and instead focuses on the UK and
US contexts. It first provides a brief outline of long-distance nationalism amongst the diaspora
(as manifested through the proliferation of Cyber-Hindutva), in order to situate how
contemporary British and American Hindutva emerged in response to long-distance nationalism,
as well as multiculturalism as a policy agenda in Western-Anglo societies.
The Hindu diaspora first began to settle in the UK in large waves beginning after the partition
of the subcontinent in 1947. A second successive wave occurred in the 1970s, with many
migrating from east Africa, particularly when Uganda ordered the expulsion of Asians in 1972.
And a further wave in the 1990s resulted from UK immigration policy allowing for more
international students. British Hindus as a demographic have been generally successful, with
representation in professional and managerial positions and top placements in universities.
Average household income is also higher than the national average (Office of National Statistics,
UK Government 2013).

2 This chapter defines diaspora according to Vertovec’s three meanings: as a social form (‘an identified group
characterized by their relationship-despite-dispersal’), as a type of consciousness (marked by ‘awareness of multilocality’ and ‘engagement with, and consequent visibility in, public space’), and as a mode of cultural production
(‘involving the production and reproduction of transnational social and cultural phenomena’) (2000: 141-160).
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On the other hand, Hindus began migrating to the US in large waves during the 1960s as
professionals who quickly assimilated into American society based on their elite status. Most
settled in middle-class suburban communities, universities, and corporations. The 1970s,
however, witnessed the arrival of Hindu migrants that worked as small business owners and
traders, who settled in ghettoised neighbourhoods with little resources at their disposal. Yet, a
third wave during the 1980s and 1990s witnessed highly skilled and highly educated Hindu
migrants employed in the IT sector or arriving for study in advanced degrees. Consequently,
American Hindus constitute one of the highest average household incomes, and regularly feature
in top-ranked university admissions and professional occupations (Pew Research Center 2016).
Despite sociological differences within the Hindu diaspora, e.g. most in the UK are descendants
of indentured labourers and merchants who first settled in east and south Africa (thus ‘twice
migrants’), as opposed to wealthy professionals that directly resided in the US, long-distance
nationalism remains a prominent feature. Long-distance nationalism can be conceptualised as
the allegiance of a diaspora to their ‘homeland’ (see Anderson 1998)—in this case India3—or
what Alexander (2017) refers to as ‘engagement with both “roots” and “routes”’ (1544). As such,
the diaspora may hold citizenship in a ‘host society’ whilst identify with their country of origin
and/or ancestry. Long-distance nationalism has especially amplified in reaction to the
proliferation of modern technologies and increasing flows of migration under processes of
globalisation. The third wave of the Hindu diaspora in the US is particularly well-suited towards
studying long-distance nationalism as patterns of migratory settlement are often intertwined with
the rise of information and communication technologies, thus exemplifying the speed and scale
of hyper-connectivity.
Whilst religious identification plays a degree in the search for common belonging, Hindutva offers
a unique ethno-nationalist appeal well situated for the Hindu diasporic condition. The Hindu
diaspora in turn has played a crucial role in shaping the ideological and political trajectory of
Hindutva across global networks. From its early days, the Rashtriya Swayamsevak Sangh (RSS) has
3Although twice migrants problematise long-distance nationalism as not merely a one-way spatio-temporal
phenomenon, but the ‘space between places, on circulation rather than either departure or arrival’ (Alexander 2017:
1548).
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been a constant force, even if organisationally lacking, amongst the diaspora (Bhatt 2000: 576).
The RSS has since transformed its operations abroad from a small group of migrants to a vast
internet network that virtually connects thousands everyday (Jaffrelot and Therwath 2007).
Cyber-shakhas were launched as early as 1999 and sophisticated e-shakhas in 2008, reflecting the
RSS’ innovative approach in using the web to reach the diaspora worldwide. Indeed, when
mapping Hindutva websites, in particular the BJP and RSS, India continues to be the symbolic
epicentre, whilst the US remains the main node of operations by hosting site domains (Lal 1999:
155; Therwath 2012: 564).
As noted briefly above, the BJP recruits Internet Hindus from the diaspora to supplement Indiabased volunteers. In contrast to the outdated RSS e-shakhas, whereby participation is constricted
in an institutionally controlled forum or chat room, this new version of Cyber-Hindutva is
exemplified through the Internet Hindu as an individual who becomes empowered by adopting
a persona/avatar across an expansive network of platforms. For Internet Hindus in the diaspora,
the element of belonging to a global collective Hindutva attracts those seeking a connection with
the homeland.
The relationship between Cyber-Hindutva and the diaspora builds on a legacy of exploiting
resources and skills of Hindus abroad. Early on, Hindutva organisations sought those in the
diaspora employed as software engineers with the skills to manage Hindutva websites in order to
disseminate ideology and express ‘jingoistic nationalism’ views (Therwath 2012; Mathew &
Prashad 2000; Rajagopal 2000, 485; Mathew 2000). Given that the core base of diaspora Hindutva
comprises of young, skilled males whose livelihood is within the IT industry, the Internet
becomes an obvious medium to virtually connect and promote Hindutva (Chopra 2006: 194; Lal
1999: 154; Rai 1995: 43-4). Although much of this activity occurs amongst the US-based
diaspora, communications also plays a central role in disseminating information and issues
between Hindutva in India and the UK (Burlet 2013: 15).
Yet, long-distance nationalism is not a one-direction trajectory, either spatially, temporally, or
bodily, but rather, a continuous cycle of active engagement between the homeland and
communities abroad. By specifying a diasporic consciousness as distinct from Indians in India,
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we can situate the Indian diaspora as its own unique trajectory. Here, India is not a measure of
‘authentic’ culture contrasted against the ‘diluted’ culture of the diaspora community (see
Vertovec 2000). Rather, diasporic identity is dynamic and constantly reproduced based on
contextual experiences. As such, ‘that migrants themselves maintain boundaries is only to be
expected; the interesting question, and the question relevant to the existence of a diaspora, is to
what extent and in what forms boundaries are maintained by second, third and subsequent
generations’ (Brubaker 2005, 7). The role of diaspora Hindutva organisations has been crucial in
these boundary-making claims.
British and American Hindutva both emerged in the context of an articulation of groupist political
integration that places the Hindu diaspora in the US and UK within a distinct ethno-religious
category in Western-Anglo societies. Political integration here refers to the definition given in
the introduction to this volume, as a formal level of access to political institutions and political
rights. Diaspora Hindutva organisations serve as lobbies at the state level in order to secure
representation for a ‘universal’ Hindu community. What distinguishes this phenomenon as
groupist is the essentialising dynamics of these Hindutva organisations, which although may be
characterised as internally diverse, e.g. Gujarati, Punjabi, operate under an umbrella term of faithbased belonging. This adheres to what Brubaker (2004) describes as ‘groupism’, or ‘the tendency
to take discrete, bounded groups as basic constituents of social life, chief protagonists of social
conflicts, and fundamental units of social analysis… as if they were internally homogeneous,
externally bounded groups, even unitary collective actors with common purposes’ (8). Here,
Brubaker draws upon ‘boundary-maintenance’ practices of diasporas, which involves ‘the
preservation of a distinctive identity vis-à-vis a host society (or societies)’ juxtaposed against
‘hybridity, fluidity, creolization, and syncretism’ (2005, 6). Boundary-maintenance characterises
the diaspora as a substantive ‘entity’ which runs the risk of ‘groupism’ (ibid., 11). In other words,
diaspora Hindutva organisations play a central role in constructing the notion that the Hindu
diaspora can be understood as a homogenous entity in which Hindu-ness is a bounded category
of identity that is universal in practice.
It is not just long-distance nationalist sentiments that motivate diaspora Hindutva organisations
to form boundary-maintenance, however. Equally important has been multiculturalism as a
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policy agenda in Western-Anglo ‘host societies’, which emphasises ethnic and religious plurality
through the ‘political accommodation of minorities’ (Modood 2016). Such political
accommodation takes shape through the provision of access to government policymaking on
issues of ‘recognition’ highlighting difference (see Taylor 1994). Consequently, this privileges
groupist identity formation built around the notion of ‘communities’ rather than individuals.
Diaspora Hindutva organisations seize this opportunity to present themselves as representative
of Hindus ‘to make claims, to articulate projects, to formulate expectations, to mobilize energies,
to appeal to loyalties’ (Brubaker 2005, 12) more broadly.
In the UK, despite disproportionate socio-economic success as a minority population, the
articulation of ‘Hindu hurt’ by diaspora Hindutva organisations plays upon experiences of
historical marginalisation and racism. Consequently, these organisations appropriate a
victimhood narrative to garner a voice in the name of religious and cultural plurality; many
consult with national government departments and agencies on issues related to diversity,
multiculturalism, and community cohesion (Zavos 2010a: 18). Other umbrella organisations
(which operate outside the Sangh Parivar network) campaign for Hindu representation,
employing the discourse of multiculturalism such as politics of recognition for ‘the Hindu
community’, thus essentialising a universal Hindu identity (Anderson 2015: 51).
British Hindus mobilised as a distinct ethno-religious minority in response to multiculturalism
legislation and policymaking, but also largely due to opposition of British Muslim mobilisation
beginning in the 1980s (and accelerated by the Rushdie affair) (Burlet 2013: 5-7). The result is ‘a
general ambiguity in relation to the positioning of Hindu-ness… a common desire to exclude
British Muslims is apparent, but this commonality is overlaid by a sense of Hindu-ness in
process, a negotiation of the identity in relation to different discourses: of nationality, of a kind
of “post-nationality”, and of religion’ (Zavos 2010b: 335). British Hindutva thus reinforces a
privileging of Hindu-ness that merges religious identification with projections of ideological
superiority. Yet, a ‘post-nationality’ arises, whereby Hindu-ness is envisioned as a broader
diasporic consciousness beyond the nation-state imaginary; in short, being a Hindu drives
collective identity building.
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In the US, on the other hand, joining Hindutva organisations traditionally provided a means to
build socio-cultural capital with other entrepreneurs and IT professional migrants (Mathew and
Prashad 2000: 524), but simultaneously reflects an attempt to reconnect with the ‘culture’ of
‘back home’. American Hindus likewise navigate a multicultural society that ‘seeks to
accommodate itself to its minority status in a pluralistic but racially polarized society’ (Rajagopal
2000: 468). Consequently, ‘Yankee Hindutva’, or ‘the style in which Hindutva is imagined in the
US… [is] as much a response to US racism through the provision of support structures for
Indian Americans who are at a social loss in the US, as it is to the growth of Hindu nationalism
as “home”’ (Mathew and Prashad 2000: 518). Hindutva organisations seize upon this opportunity
to present a version of Hinduism that can accommodate the American Hindu experience. They
play on the cultural anxieties of a professional middle class demographic in the US, fearful of
‘losing’ their heritage but with resources that allow for its reproduction in ‘cultural’ spaces (ibid.).
This is reflected in cases such as the textbook controversy in California, in which American
Hindutva organisations protested the California State Board of Education ‘claiming that
California textbooks discriminated against Hindus and presented a demeaning image of
Hinduism’ (Visweswaran et. al 2009: 101). By expressing grievances in the realm of education,
these organisations could further an ideology but do so by representing ‘truth’ in knowledge.
Following 9/11, however, in a climate of Islamophobia, American Hindutva organisations shifted
focus to lobby policy makers and legislators in an effort to distinguish Hindus from the Muslim
‘other’. By proclaiming Hinduism as an ‘American’ religion rooted in peace and non-violence,
Islam by contrast is reinforced as a religion fundamentally incompatible with US national
interests. Such organisations additionally designate critics as ‘Hinduphobic’ (Kurien 2016, 2006),
thus sublimating an ideological agenda under the guise of religious pluralism.
In sum, diaspora Hindutva organisations are successful not merely due to long-distance
nationalist sentiments of the diaspora, but ‘such an undertaking would have been doomed to fail
if the host societies hadn’t played along through a peculiar mixture of racism and
multiculturalism, and if the international context, dominated by the “Islamist threat,” hadn’t
mirrored certain features of the situation in India’ (Jaffrelot and Therwath 2007: 279). A prime
example of this is how the language of multiculturalism, as articulated by diaspora Hindutva,
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transposes to Hindutva rhetoric in India. In particular, ‘processes of discrimination or minority
status in the West become translated in religious and ethnic terms to create new languages of
majorities and minorities that are rearticulated as coherent ideologies of religious or ethnic
nationalism and which then have repercussions on the countries of origins themselves’ (Bhatt
and Mukta 2000: 409). When Hindutva ideologues in India describe themselves as ‘oppressed’
due to Islamic invasion, then, this reflects an articulated politics of recognition as experienced
by the diaspora in Western-Anglo multicultural societies. Such rhetorical appropriation draws
upon ‘multiculturalism pluralism… to represent a unified, Hindu India’ (Rai 1995: 51-2). The
effect is a transnationalisation of human rights vocabulary (Chopra 2006: 188) originated by the
diaspora in Western-Anglo multicultural societies and adapted by Hindutva actors in India to
further the logic that Hindus are a majority that have become a minority in their own homeland.
Diaspora Hindutva is thus the outcome of a highly politicised agenda that combines transnational
and multicultural identity politics.
Given the ideological foundation of diaspora Hindutva as not merely representing Hindu
communities but doing so in opposition to Islam/Muslims—both in the ‘homeland’ and within
‘host societies’—a lacuna exists in whether diaspora Hindutva translates into support for the
radical right in the West. The Brexit referendum and Trump’s campaign in 2016 provided an
opportunity to synthesise diaspora Hindutva narratives with populist radical right agendas. The
following section details how these phenomena came to fruition.
From #JaiHind to #MAGA
Throughout 2016, the Brexit referendum in the UK and Trump’s campaign (and later
presidency) in the US prominently featured anti-Muslim discourse well established within
Hindutva narratives. During the Brexit referendum, the Leave campaign was heavily criticised for
instilling ‘Project Fear’ (Galpin 2016) by constructing narratives of uncontrolled migration—
especially of Muslim refugees as displayed in the ‘Breaking Point’ campaign banner (Hackett
2018)—and linking failed immigration and integration policies with the potential for terrorist
attacks committed by Muslim migrants.
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During Trump’s campaign, the then-candidate called for a ‘total and complete shutdown’ of all
Muslims entering the US. In the first week of the administration, the ‘Muslim ban’ was
implemented, whereby immigrants, refugees, and visa holders from a list of Muslim-majority
countries could not enter the US. Fulfilling policies under the ‘America First’ agenda was thus
given top priority as Muslims were assessed to be a national security threat, thus reinforcing
Islamophobic anxieties of Muslims as ‘foreigners’ with the intent to cause violence and terrorism
in the US (Tesler 2018; Abdelkader 2016).
The Brexit and Trump campaigns brought to the fore the visibility of populist radical right
discourse in the UK and US. Both events can be analysed as a continuum of the other, with
‘simultaneous eruptions of populist nationalist sentiment involving heightened suspicion toward
those deemed as “foreign”’ (Mandaville 2017: 59). Following the Brexit referendum, raciallymotivated hate crimes spiked (particularly towards Muslims but also Eastern Europeans),
creating a hostile climate already ridden by political polarisation (Burnett 2017; Khalili 2017;
Virdee and McGeever 2017); such abuse extended online as well (Evolvi 2017). Similarly, under
Trump’s presidency, reported hate crimes against Muslims have increased (Levin and Reitzel
2018), whilst a 45% increase in hate violence and xenophobic political rhetoric against South
Asians was documented within the first year of the administration, with 82% of perpetrators
driven by anti-Muslim sentiment (SAALT 2018). Online hate speech directed towards minorities
has also flourished as Trump supporters feel emboldened to express bigoted views (Eddington
2018; Barkun 2017; Hine et. al 2017).
Yet, the Brexit and Trump campaigns echoed themes prevalent in Hindutva discourse, not only
with Islamophobic tropes, but anxiety with protecting the boundaries of the nation-state. The
Hindutva notion of Akhand Bharat, whereby the modern geographies of India, Pakistan, and
Bangladesh are once again united under one state, parallels the fear of uncontrolled borders
promoted by the Brexit campaign and Trump’s nativist agenda. The diaspora, despite its liminal
positionality, also plays a role in furthering ‘the epistemological imperatives of modernity and
the nation-state’ (Lal 1999: 163). Here, a ‘productive synergy that exists between distinct
nationalist projects’ creates not competing, but complementary nationalisms, in which the
imaginary of India as a Hindu nation and Western nations as a white, Christian hegemony is
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compatible (Thobani 2018: 3). The diaspora hence serves as ‘active members in political projects
“back home”’ whilst simultaneously engage as ‘dynamic participants in furthering nationalisms
rooted in their countries of settlement as well’ (ibid.: 6). This is best exemplified with the Ab Ki
Baar Trump Sarkar campaign in the US, a case study discussed in the following section of how
diasporic Hindus participated and mobilised around Trump’s platform to reinforce such
complementary nationalisms.
Ab Ki Baar Trump Sarkar
During autumn of 2016, at the height of the US election, a particular Indian American individual,
Shalabh Kumar, gained notoriety in the media spotlight for having donated nearly $1 million to
Trump’s campaign. The year prior, Kumar founded the Republican Hindu Coalition, an
advocacy organisation seeking to be the ‘bridge between the Hindu-American community and
Republican policymakers and leaders’ (RHC website 2017) on issues pertinent to the US and
India, such as trade and foreign policy relations, as well as security cooperation on Islamist
extremism. Kumar had previously arranged a congressional delegation to visit Modi in India
when he was still Chief Minister of Gujarat (who at the time was denied a visa to the US for his
role in the 2002 Gujarat riots). After Modi became Prime Minister, Kumar organised a cultural
event for Modi’s 2014 visit to Madison Square Gardens, inviting members of the US Congress.
In 2016, the RHC under Kumar endorsed Trump’s campaign before Trump had secured the
Republican nomination (Thobani 2018: 6).
In October 2016, the RHC sponsored a public, ‘family fun’ event entitled ‘Humanity United
Against Terror’ to highlight the plight of Kashmiri Pundits and Hindu refugees from Bangladesh.
It featured Bollywood performances in music and dance, yet steeped in a distinctly Islamophobic
undertone:
Coding the cultural identity of the event, the performances enabled its organizers to
enact the “exemplary Other”... Exotic yet already familiar—for Bollywood has long
occupied a place in popular Western imaginaries, conjuring up ideas of colour,
extravagance, and the carnivalesque—the inclusion of Bollywood dance helped catapult
the racio-religious delinations of the RHC into American public consciousness (ibid.:
14).
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By masking anti-Muslim sentiment in a familiar aesthetic of Bollywood, the RHC successfully
promoted a spectacle of diasporic cultural production designated with tropes of the ‘exemplary
Other’, i.e. Hindus. Under this guise, the RHC projected an ideological message amicable for
mainstream audiences: that (non-violent) Hindus suffer under the oppression of (violent) Islam.
When Trump entered the stage as keynote speaker of the event, his speech contained a few key
themes that drew praise from the audience.4 First, Trump stressed entrepreneurial success, both
in India and amongst Hindu Americans. The then-candidate described how ‘[Hindu] values of
hard work, education, and enterprise’ have contributed to US society. By reinforcing the idea
that Hindu Americans are ‘good immigrants’ who serve as the ‘model minority’ in American
society, Trump asserted the myth of the American Dream.
Secondly, Trump praised India’s role in fighting ‘radical Islamic terrorism’, especially against
Pakistan, and signaled the need for US-India collaboration to eliminate this evil threat. Although
Trump expressed anxiety towards Islam throughout the campaign, equating Islam as a foreign
threat to India’s national security, and ultimately reinforcing the idea that India is a Hindu nation
and Pakistan a Muslim nation, was a bespoke narrative tailored to the event. Here, Trump evoked
a ‘“diasporic imaginary”, shown to be generative of diasporic subjectivity in its ability to first
produce the imagined homeland to which the diaspora relates and through which it defines itself
in turn. Imbricated with the diasporic imaginary then, long-distance nationalism is not only the
result of historical migrations, but of the violence of nation-formation as well’ (ibid.: 5). The
violent legacy of Partition resulting in the nation-states of India and Pakistan has cemented in
the diasporic imaginary as a continuous struggle to define who belongs in these national
formations.
Trump’s statement can additionally be viewed in conjunction with sensationalised stories of
‘radicalised’ Bangladeshi migrant workers in India who are stigmatised for ‘promoting’ Islamist
activities, prompting reactionary responses to increase border security with the Muslim-majority
nation. The event’s aim to highlight the plight of Kashmiri pundits and Hindu refugees from

4

For whole speech see https://www.youtube.com/watch?v=Bz51FYfHV2M
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Bangladesh implies that in order to defeat ‘radical Islamic terrorism’, it is imperative to maintain
and secure India’s boundaries from a looming threat. This reinforces the Akhand Bharat narrative
and by extension, the ‘geographies of India and the US are made symbolically synonymous,
metaphorically mapped onto one another via concerns to secure their (different) territorial
boundaries’ (ibid.: 13).
Lastly, Trump called out on ‘crooked Hillary’ with her links to the ‘politically correct’
establishment. At the event, a poster surfaced of Hillary Clinton, with devil horns, as being in
cahoots with Congress’ Sonia Gandhi to eliminate Modi in a ‘witch hunt’. Trump reinforced
‘identifying these leftist adversaries as intent on destroying the US and as extension of
progressive groups in India’ (ibid.: 12). Implicitly, Trump equated his anti-establishment persona
challenging Clinton, to that of Modi’s initiative to root out corruption imposed by Congress’
legacy of dynastic politics.
Following its pseudo-rally, the RHC produced campaign material specifically targeting Hindu
Americans. Described as the Ab Ki Baar Trump Sarkar (This time a Trump government)
campaign—modeled after Ab Ki Baar Modi Sarkar in 2014—the RHC released a video
advertisement5 featuring clips of the ‘Humanity United Against Terror’ event and Trump
reinforcing his commitment to Hindu American interests, including speaking in Hindi, ‘Ab Ki
Baar Trump Sarkar’ (Figure 1). The advertisement went viral, receiving coverage in news media
articles in India, the US, and UK (and even on late night television programmes6).

5
6

https://www.youtube.com/watch?v=IzZVhLdtLV8
https://www.youtube.com/watch?v=MkzRKXhwhv8
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Figure 1 (source: Twitter)

Representations of hybridity permeate throughout the Ab Ki Baar Trump Sarkar advertisement.
Released during Diwali with Hindi music playing in the background, it signifies the ushering of
a Trump era as a new beginning laced with optimism. Indeed, when Trump lights the diya upon
first entering the stage, the symbolism of light over darkness marks a forthcoming period of
hope. Trump’s statement that ‘We love the Hindus… We love India’, refers to working with
Modi in order to build a better US-India relationship to achieve a state of harmony (or, in the
words of Kumar, Ram Rajya).
Since the election, Kumar has held a prominent role in Trump’s transition team, and continues
to be involved in the White House as part of the Asian Pacific American Advisory Committee
and the National Committee of Asian American Republicans. Kumar often visits India as
spokesman for the RHC, providing media interviews where he declares support for the Trump
administration and promises favourable US-India relations. In 2017, the RHC released a book
written by a Republican campaign strategist entitled Ab Ki Baar Trump Sarkar: How One Man
Flipped the Hindu-American Vote to Put Trump in the White House, which documents the founding
and development of the organisation.
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The RHC builds on a legacy of diaspora Hindutva mobilisation. Yet, it’s Ab Ki Baar Trump
Sarkar campaign symbolises a larger phenomenon that merges religious genres with
contemporary geopolitical realities in a hybridised format made possible by mass media
consumption. In other words, the Ab Ki Baar Trump Sarkar campaign politicised expressions
of Hindu-ness by weaving in Hindutva narratives of Islamist extremism as a simultaneous threat
to India and the US. It targeted the diaspora with a visual representation well-suited towards
virality on social media (by releasing the advertisement on YouTube). Combined with the
emergence of identitarian social media groups such as Hindus for Trump (Figure 2)7, and the
less vocal but noticeable support for Brexit in the UK, this new mode of highly visible diaspora
mobilisation as a groupist political integration project has gained traction in the national
spotlight.8
Ideological linkages between diaspora Hindutva and the Western-Anglo radical right are
materialised and reinforced via online spaces in which ‘information exchange on the internet is
characterized by the borrowing of ideas, concepts and stratagems across movements… In this
manner, internet discourse may be characterized by the somewhat paradoxical quality of
standardized hybridity, a bricolage across borders’ (Chopra 2006: 201-2). The following section
theorises how the convergent nature of ‘internet discourse’ creates new ideological hybridities
between diaspora Hindutva and support for populist radical right ideas.

7 The aesthetics of the Hindus for Trump logo is equally striking. The red, white, and blue image of Trump in the
lotus position, with the Om featured, reveals a syncretism of dramatic interplay between ancient spirituality and
aspiration for enlightenment. Trump is the figure that will be guided by divine intervention to seek a greater truth
for humanity.
8 Based on polling data, 30% of Hindus voted for Brexit in 2016 (Ashcroft Polls) and 16% of Indian Americans
voted for Trump in the US national election (National Asian American Survey). Due to differences in polling design,
as well as differences in how ethnicity and race is measured in the UK and US, we do not have numbers on Hindu
voters for Trump per say as the ‘Indian American’ category comprises all religious groups.
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Figure 2 (source: Twitter)

Methodology
This chapter highlights the participatory dynamics and interactions of Hindu diaspora Twitter
users living in the UK and US who express pro-Brexit and/or pro-Trump views. Determining
account selection criteria was difficult due a number of factors, not least that a limited number
of accounts were explicit in revealing both Hindu identity and preference for populist radical
right politics. Often, Hindu names and/or photos became an indicator, although determining
religious affiliation ran the risk of essentialising ethnic/racial identities based on phenotype. In
addition, a number of Sikh and Christian diaspora account users were actively posting pro-Brexit
and/or pro-Trump content. Thus, data collection included Hindu, Sikh, and Christian diaspora
users. This chapter, however, focuses on Hindu diaspora users and their role in creating new
boundaries of diaspora Hindutva.9
From April 2017 to April 2018, entire timelines of thirty-nine selected Twitter accounts was
scraped, providing the first to most recent tweet of each user, with a total of 185,580 tweets that

For more on the relationship between diasporic Hindu, Sikh, and Christian pro-Brexit and pro-Trump
supporters in this study, see Leidig (2019).
9
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were manually coded. The location of accounts was either provided by users or determined
according to the tweets that displayed a familiarity with local political issues in the UK or US.
With the exception of a few accounts, nearly all the users tweeted about both Brexit and Trump,
thus allowing for a convergent rather than a comparative analysis of users.
Accounts comprised of both organisations (two in the UK, seven in the US) and individuals
(thirteen in the UK, seventeen in the US). Individuals were distinguished by a few characteristics,
such as composing the majority of users, tweeting at a greater frequency than organisations, and
the only users to have more than 10,000 followers. Hence, although organisations may serve as
mobilising agents, instead, individuals dominated the Twitter network.10 The following highlights
main findings of these Hindu diaspora Twitter users, emphasising how ideological hybridities
form by virtue of online interactions at multiple levels of entanglement: between the ‘homeland’
and diaspora, across diaspora communities in the UK and US, and amongst diaspora
communities and radical right leaders in Western societies.
(Trans)national Imaginaries Between the ‘Homeland’ and Diaspora
Hindu diaspora users visibly display a sense of belonging to the imagined ‘homeland’ on the
Twitter platform. Proud Immigrant reflects this connectivity to India in defense of her political
views:
‘I was born in India where many support Trump’.11

Indeed, approximately forty percent in India view Trump as a strong leader who is well-qualified
to be president. Nearly the same percentage support Trump’s restriction on immigration from
Muslim-majority countries, with BJP supporters more likely to support this initiative (Pew
Research 2017). There does exist a small following of overt Trump supporters in India, especially

For more on methodology see Leidig (2019).
Quoted tweets have been changed from the original, but still reflect the meaning of content, unless the tweet has
been deleted by the user in which case the original is quoted. Similarly, words in quotation marks are direct usage
as they appear across a majority of tweets, thus anonymising users. Twitter user handles have been changed to
protect anonymity, unless the account is managed by an organisation. Personal identifying information has not been
revealed and/or disclosed in the findings. These alterations are necessary to ensure ethical compliance according to
the Research Council of Norway.
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amongst fringe Hindutva groups that have organised public rallies (e.g. Hindu Sena). But rather
than stating evidence for her claim, Proud Immigrant indicates her positioning as a diasporic
individual as justification. By identifying her ‘homeland’, Proud Immigrant constructs a
‘diasporic imaginary’ whereby her role is one of transnational engagement within a global
diasporic consciousness.
Connection to the ‘homeland’ is further evident in the way Hindu diaspora Twitter users
reinforce Hindutva tropes. By referring to the historical Islamic ‘conquest’ of the subcontinent,
this ignites contemporary fears of ‘suffering’ and ‘oppression’ by Muslims who have ‘invaded’
India in order to convert Hindus. Such tweets are used to caution the West to protect its
sovereign borders in order to avoid a repeat of history. Similarly, users describe instances of
Hindu ‘persecution’ in other parts of the world, e.g. Kashmir, Bangladesh (especially in heavily
populated Rohingya areas), as incidences of ‘genocide’ and ‘#religiousapartheid’. Users often
include the hashtag ‘#MakeIndiaGreatAgain’ and ‘#hindulivesmatter’ in response to an
imagined ‘jihad’ against Hindus and the ‘Hindu way of life’. Building on the legacy of diaspora
Hindutva mobilisation, these users call for the recognition of Hindu victimhood as an endemic
global predicament. But they importantly do so in a vocabulary that exploits current
discourses—as well as mimicking popular viral hashtag strategies—within contemporary leftwing identity politics. The discursive tactic of exploiting Western social movement narratives
(i.e. using hashtags such as #hindulivesmatter compared to #blacklivesmatter) is a distinct
framing that evokes civil liberties in the struggle for social justice.
Hindu diaspora Twitter users also contextualise Hindu-Muslim tension as local conflictual
incidents. For instance, preserving Hindu temples is a means of ‘survival’, whereas mosques are
depicted as sites of cultural intrusion. Tweets refer to a story reported by far-right media site
Breitbart News, of British Hindu protests against plans to construct a Muslim centre in a ‘nonMuslim area’ of Leicester. These territorial wars over symbolic places of worship reveal how
Hindutva rhetoric traverses to the diasporic context—from Ayodhya to Leicester. It reveals how
claims-making ‘functions across scales—often simultaneously and multi-directionality—from
the transnational through the national to the local […]’ (Alexander 2017, 1549). Muslims and
Islam are viewed a threat, not just as a violent and dangerous religion, but fundamentally at odds
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with the cohesion of local communities in Western-Anglo societies. The diaspora, in contrast,
portrays Hinduism as a religion compatible with Western values of law and order, tolerance, and
peace. Thus, when politicians visit Hindu temples, such as British Prime Minister Theresa May,
or when Trump celebrates Diwali (Figure 3), this reinforces the notion that Hinduism is a
religion that belongs in the West.

Figure 3 (source: Twitter)

(Trans)national Imaginaries Between Diasporas
If ‘diaspora encapsulates the idea of “scattering” to, as Safran insists, “at least two ‘peripheral’
places” (1991, 83-84), this begs the question of what links these dispersed places and groups
without recourse to a place of origin? And, relatedly, how are these links to be operationalized
as part of a process of claims-making without falling back on even strategically essentialized
collective identities?’ (Alexander 2017, 1548). Despite Hindu diaspora Twitter users located in
different regions, they express in common their positionality as ‘good immigrants’ in order to
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assert their belonging in Western-Anglo societies. For example, Proud Immigrant, a young
female in the US, voices the advantages of Hindu diaspora immigration when responding to the
Trump administration’s policy initiative on H1-B immigration:
‘Merit based is the way to go. There are so many brown engineers, doctors, PhD
students, entrepreneurs in Silicon Valley’.

Here, Proud Immigrant refers to merit-based immigration as a traditional route for highly skilled
and highly educated Hindus to gain work permits in the US. The ‘good immigrant’ stereotype of
diasporic Hindus as ‘assimiliated’ in Western societies helps construct the ‘model minority’ myth
which users such as Proud Immigrant perpetuate in the form of groupist political integration.
Interestingly, the use of the word ‘brown’ as a racial designation signifies once again how leftwing identity politics discourse is appropriated to serve an exclusionary agenda.
Similarly, many British Hindu diaspora users support Brexit in the hope that immigration from
the EU will decline once the UK is no longer a member state. Rohan, a very politically active
young male in the Brexit movement, often responds to commentators on Twitter on the issue
of immigration:
‘I’m brown and a migrant. You do not represent me you libtard’.

Clearly, Rohan feels the need to intervene in the EU immigration debate as someone who does
not feel included in public discussion. By additionally revealing his ‘brown’ racial identity, Rohan
believes this is sufficient to afford him a voice as a representative on immigration. Proud
Immigrant likewise asserts her personal background in the immigration debate:
‘As a minority, woman and legal immigrant in this country, I am hopeful and feel respected’.

The legal/illegal distinction is key for Proud Immigrant, as it shifts the conversation away from
racial tropes to an ideological positioning. Despite efforts to foment an ideological debate on
immigration, however, both Proud Immigrant and Rohan chose to self-identify their immigrant
backgrounds as justification for their positionings. By using the terms ‘minority’ and ‘woman’ in
Proud Immigrant’s case, and ‘brown’ for Rohan, they adopt the discourse of multiculturalism,
i.e. a politics of recognition, in order to assert their belonging in the US and UK. In short, these
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individuals in the Hindu diaspora articulate their ethnic difference in order to ‘prove’ they have
successfully integrated into Western-Anglo societies. The link between them is emphasising a
‘good immigrant’ trope, which in its claims-making creates a strategically essentialized collective
identity based on ethnic groupism.
Adopting such identifying labels may seem antagonistic to the populist radical right agenda,
which seeks to eliminate the ‘otherness’ of diversity as a threat to ethno-nationalist identity.
However, underpinning the populist radical right critique of multiculturalism is a reinforcement
of the ethnopluralism thesis, in which self-governing regions are determined by ethnicity. When
diasporic Hindus signal their status as ‘good immigrants’ whom are not a threat to Western
societies, they reinforce a groupist identity that posits ethnic groups as homogenous entities.
These individuals reconstruct all Hindus as culturally (and ethnically) compatible with the West,
thus embedding themselves in an exclusionary nationalist narrative. The following section
further explores the relationship between these Hindu diaspora users and radical right leaders in
the West.

National Imaginaries between Diasporas and the Radical Right
Diaspora entanglements are not only shared between the ‘homeland’, nor across users in the UK
and US, but is significantly bolstered by interactions (in this case through retweets), with radical
right leaders in Western societies. These leaders perpetuate the narrative that Hindu diaspora
political integration is possible due to their positionality as non-Muslims. Thus, when influential
radical right ideologues such as Tommy Robinson in the UK acknowledge that Hindus and Sikhs
have suffered ‘genocide’ under ‘Islamic rule in India’ (Figure 4), this reinforces the
historiographical revisionist claims of Hindutva. Similarly, Anne Marie Waters, a vocal proponent
of anti-Islam and anti-Sharia in the UK, implies that Hindus are peaceful and law-abiding, as
opposed to Muslim migrants who are inherently violent terrorists with the aim to ‘rape’
European women (Figure 5). Muslims, then, are depicted as ‘crimmigrants’ vis-à-vis ‘good
immigrant’ Hindus.
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Figure 4 (source: Twitter)

Figure 5 (source: Twitter)

Crucially, it is not only radical right actors at the grassroots level who serve as allies, but
prominent politicians of populist radical right parties as well. In one tweet, leader of the Dutch
Party for Freedom (PVV), Geert Wilders, stands with RHC founder Shalabh Kumar (Figure 6).
Wilder’s trademark claim of the ‘Islamization of the Netherlands’ echoes what Roopram and
van Steenbergen (2014) find amongst Hindustani PVV voters. Whilst most Hindustani
supporters promote a ‘work ethos’ discourse citing concerns of immigration as an economic
burden on the welfare state, others advocate a ‘hindu-nationalist’ discourse that fears Islam as a
cultural threat to the Netherlands (56-7). The latter warn of Islamist radicalisation and
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extremism, connecting historical and cultural narratives of past Muslim rule in India to the
contemporary threat of ‘Islamization’ of Dutch society (ibid.: 55-6). By standing with RHC
founder Kumar, Wilders indicates that ‘Islamization’ must be fought with ‘allies’ in a global
battle.

Figure 6 (source: Twitter)

Additionally, former UK Independence Party leader and lead Brexit campaigner Nigel Farage
spoke at a RHC rally celebrating the 70th anniversary of India’s independence (Figure 7). Farage
admired the world’s largest democracy which ‘under its current strong leadership [of Modi], I
believe India is going places’. Farage also discussed the need to fight for sovereignty as reflected
with the UK’s ‘independence’ from the EU with the Brexit vote. He additionally remarked how
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the US similarly chose an ‘independently minded President’ with Trump. Farage hoped to
consequently create a new partnership between the UK, US, and India.12 Despite Farage’s
idiosyncratic comparison of India’s resistance to British colonialism with that of the UK’s
‘independence day’ from the EU and Trump’s mission to ‘Make America Great Again’, Farage
describes an exclusionary nationalist narrative which posits that each of these nations can have
successful futures, thus reinforcing the notion of complementary rather than competing
nationalisms.

Figure 7 (source: Twitter)

12

https://www.youtube.com/watch?v=eK4i53o117E
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When alliances are formed with figures such Robinson, Waters, Wilders, and Farage, this signals
a new form of groupist political integration that emerges in response to the rise of the radical
right. Here, it is not just long-distance nationalism between the diaspora and India that
characterises diaspora Hindutva (although Hindutva ideology continues to play a significant role
in these transnational linkages). Rather, it is a development in creating new narratives of
nationalism centred on a shared ideological commitment to exclusionary nationalism, which is
built on the basis of anti-Islam and anti-Muslim ‘othering’ in order to reproduce the notion of
the Hindu diaspora as ‘well-integrated’ in Western societies. To some extent this builds on the
groupist political integration approach present in the multiculturalism agenda, as it reinforces
tropes of ethnic groupism. But the rise of the radical right in the volatile and uncertain political
landscape of contemporary Western societies adds an additional element in defining who
belongs to the nation. By virtue, this transforms the dynamics of groupist political integration in
the diaspora ‘at which boundaries of inclusion and exclusion, of belonging and otherness, of
“us” and “them”, are contested (Brah 1996: 208-209) in order to accommodate to the radical
right national imaginary.
Ethnic groupism vis-à-vis the nation should thus be understood not in terms of entities, but
instead as dynamic and contingent:
Ethnicity, race, and nation should be conceptualized… in relational, processual,
dynamic, eventful, and disaggregated terms. This means thinking of ethnicity, race, and
nation not in terms of substantial groups or entities but in terms of practical categories,
situated actions, cultural idioms, cognitive schemas, discursive frames, organizational
routines, institutional forms, political projects, and contingent events. It means thinking
of ethnicization, racialization, and nationalization as political, social, cultural, and
psychological processes. And it means taking as a basic analytical category not the
“group” as an entity but groupness as a contextually fluctuating conceptual variable
(Brubaker 2004: 11).

By conceptualising ethnic groupism as a process rather than an entity, we can situate how
diaspora Hindutva and the radical right create entanglements. At the same time, new boundaries
of inclusion and exclusion performed by diasporas redefine who belongs to the national
imaginary, thus reconceptualising the nation as not merely a static entity but relational in its
formations.
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Conclusion
According to Alexander (2017), there exists ‘an insufficient sociological attention to the historical
and cultural specificities of diaspora experiences, and how these impact on diaspora identities’
(1552). This chapter aims to address this gap by exploring how the experiences of the Hindu
diaspora in the UK and US led way towards creating ideological hybridities between diaspora
Hindutva and the radical right.
It begins by situating Modi’s election in 2014, which depended on significant diaspora support,
particularly in IT and communications operations. Modi’s campaign built on a pre-existing
relationship of long-distance nationalism between India and diaspora communities. Yet, such
long-distance nationalism vis-à-vis the diaspora is not a one-way trajectory, but instead a multidirectional engagement. This is exemplified through the formation of diaspora Hindutva
organisations in the UK and US. Whilst British and American Hindutva organisations emerged
in response to long-distance nationalist sentiments, equally significant has been the
institutionalisation of multiculturalism as a policy agenda in these ‘host societies’. By speaking as
representatives of a ‘universal’ Hindu community, diaspora Hindutva organisations have secured
formal political access in lobbying efforts and consultation with government departments and
agencies. In the name of ethnic and religious plurality, these organisations employ a groupist
approach to reinforce their positioning as ‘well-integrated’, in contrast to Muslims as
‘unassimilable’ and culturally incompatible with Western societies.
A lacuna thus exists in whether diaspora Hindutva, motivated by anti-Muslim and anti-Islam
‘othering’, translates into support for the radical right in the West. The Brexit referendum and
Trump’s campaign (and later presidency) in 2016 provided an opportunity to synergise these
phenomena. Not only did these campaigns reinforce Islamophobic tropes, but instilled an
anxiety with protecting the borders of the nation-state. As such, the diaspora came to occupy a
position within the ‘diasporic imaginary’ to construct not competing, but complementary
nationalisms, between India and the West. The rise of identitarian Hindu diaspora organisations
in 2016, such as the Republican Hindu Coalition in the US, build on the legacy of diaspora
Hindutva organisations in Western-Anglo societies. Whilst the RHC manifests a groupist political
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integration approach, what marks a shift from its predecessors is how it merges religious genres
with contemporary geopolitical realities in a hybridised format made possible by mass media
consumption.
At the same time, groupist integration is being challenged by a desire to move beyond the
institutional framework of diaspora Hindutva organisations. This is not to disregard the very
powerful role which these organisations continue to hold, but by exploring Hindu diaspora
Twitter users that support Brexit and Trump, this chapter shows that representation of diaspora
communities via organisations is being surpassed by the increasing capacity of individuals
seeking to create a voice through the medium of online milieu. For these individuals, political
integration occurs by virtue of online interactions at multiple levels of entanglement: between
the ‘homeland’ and the diaspora, across diaspora communities in the UK and US, and lastly,
between diaspora communities and radical right leaders in Western societies.
For these Hindu diaspora individuals, supporting Brexit and Trump is not simply a desire to
evoke a nostalgia for the Commonwealth or strengthen the US-India relationship, as suggested
by entanglements between the ‘homeland’ and diaspora. Nor is it solely about maintaining a
groupist identity of the ‘good immigrant’ status, as a commonality across diaspora communities.
Rather, the last entanglement marks a development beyond diaspora Hindutva to support for
radical right platforms as a new mode of political integration. These individuals cement
ideological hybridities with radical right leaders in order to create new narratives of nationalism
that further the image of Islam and Muslims as the ‘other’ in the Western imaginary. These
individuals highlight new dynamics of groupist political integration as relational rather than entity
bound, defining new boundaries of inclusion and exclusion in Western-Anglo societies.
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ŝƚĂƚŝǀĞ ƐƚƵĚǇ ŽĨ ƚŚĞƐĞ ƵƐĞƌƐ͘ /ƚ ŚŝŐŚůŝŐŚƚƐ ŚŽǁ ƚŚĞƐĞ ĚŝĂƐƉŽƌŝĐ /ŶĚŝĂŶƐ ŝŶƚĞƌĂĐƚ ĂŶĚ ĞŶŐĂŐĞ ŽŶ dǁŝƚƚĞƌ ŝŶ ŽƌĚĞƌ ƚŽ ƐŝŐŶĂů
ďĞůŽŶŐŝŶŐ ŽŶ ŵƵůƚŝƉůĞ ůĞǀĞůƐ͗ ĂƐ ŝŶĚŝǀŝĚƵĂůƐ͕ ĂƐ ĂŶ ŝŵĂŐŝŶĂƌǇ ĐŽůůĞĐƚŝǀĞ ŶŽŶͲDƵƐůŝŵ ĚŝĂƐƉŽƌĂ͕ ĂŶĚ ĂƐ ŵĞŵďĞƌƐ ŽĨ ;ƉŽƉƵůŝƐƚ
ƌĂĚŝĐĂů ƌŝŐŚƚͿ dǁŝƚƚĞƌ ƐŽĐŝĞƚǇ͘ Ǉ ĂŶĂůǇƐŝŶŐ ƚŚĞƐĞ ƵƐĞƌƐ͛ ƐŽĐŝĂů ŵĞĚŝĂ ƉĞƌĨŽƌŵĂƚŝǀŝƚǇ͕ ǁĞ ŽďƚĂŝŶ ŝŶƐŝŐŚƚ ŝŶƚŽ ŚŽǁ ƐŽĐŝĂů ŵĞͲ
ĚŝĂ ƐƉĂĐĞƐ ŵĂǇ ŚĞůƉ ĐŽŶƐƚƌƵĐƚ ĞƚŚŶŝĐ ĂŶĚ ;ƚƌĂŶƐͿŶĂƚŝŽŶĂů ŝĚĞŶƚŝƚŝĞƐ ĂĐĐŽƌĚŝŶŐ ƚŽ ďŽƵŶĚĂƌŝĞƐ ŽĨ ŝŶĐůƵƐŝŽŶͬĞǆĐůƵƐŝŽŶ͘ dŚŝƐ
ĂƌƚŝĐůĞ ĚĞŵŽŶƐƚƌĂƚĞƐ ŚŽǁ ƐŽŵĞ /ŶĚŝĂŶ ĚŝĂƐƉŽƌĂ ŝŶĚŝǀŝĚƵĂůƐ ĂƌĞ ĞŵďĞĚĚĞĚ ŝŶƚŽ ĞǆĐůƵƐŝǀŝƐƚ ŶĂƚŝŽŶĂů ƉŽůŝƚŝĐĂů ĂŐĞŶĚĂƐ ŽĨ ƚŚĞ
ƉŽƉƵůŝƐƚ ƌĂĚŝĐĂů ƌŝŐŚƚ ŝŶ tĞƐƚĞƌŶ ƐŽĐŝĞƚŝĞƐ͘
<ĞǇǁŽƌĚƐ
ƌĞǆŝƚ͖ ĚŝĂƐƉŽƌĂ͖ /ŶĚŝĂŶ͖ ŝŶƚĞŐƌĂƚŝŽŶ͖ ŵƵůƚŝĐƵůƚƵƌĂůŝƐŵ͖ ƉŽƉƵůŝƐŵ͖ ƌĂĚŝĐĂů ƌŝŐŚƚ͖ dƌƵŵƉ͖ dǁŝƚƚĞƌ
/ƐƐƵĞ
dŚŝƐ ĂƌƚŝĐůĞ ŝƐ ƉĂƌƚ ŽĨ ƚŚĞ ŝƐƐƵĞ ͞ŽŵŵƵŶŝĐĂƚŝŶŐ ŽŶͬǁŝƚŚ DŝŶŽƌŝƚŝĞƐ͕͟ ĞĚŝƚĞĚ ďǇ >ĞĞŶ Ě͛,ĂĞŶĞŶƐ ĂŶĚ tŝůůĞŵ :ŽƌŝƐ ;<h >ĞƵǀĞŶ͕
ĞůŐŝƵŵͿ͘
Ξ ϮϬϭϵ ďǇ ƚŚĞ ĂƵƚŚŽƌ͖ ůŝĐĞŶƐĞĞ ŽŐŝƚĂƚŝŽ ;>ŝƐďŽŶ͕ WŽƌƚƵŐĂůͿ͘ dŚŝƐ ĂƌƚŝĐůĞ ŝƐ ůŝĐĞŶƐĞĚ ƵŶĚĞƌ Ă ƌĞĂƚŝǀĞ ŽŵŵŽŶƐ ƚƚƌŝďƵͲ
ƚŝŽŶ ϰ͘Ϭ /ŶƚĞƌŶĂƚŝŽŶĂů >ŝĐĞŶƐĞ ; zͿ͘

ϭ͘ /ŶƚƌŽĚƵĐƚŝŽŶ
dŚŝƐ ĂƌƚŝĐůĞ ĞǆƉůŽƌĞƐ ƚŚĞ ƌŽůĞ ŽĨ ƌŝƚŝƐŚ ĂŶĚ ŵĞƌŝĐĂŶͲ
ďĂƐĞĚ /ŶĚŝĂŶ ĚŝĂƐƉŽƌĂ ƐƵƉƉŽƌƚĞƌƐ ĨŽƌ ƌĞǆŝƚ ĂŶĚ dƌƵŵƉ͘
/ƚ ďĞŐŝŶƐ ďǇ ŝŶƚƌŽĚƵĐŝŶŐ ŚŽǁ ƚŚĞ ƌĞǆŝƚ ƌĞĨĞƌĞŶĚƵŵ ƚŽ
ůĞĂǀĞ ƚŚĞ ƵƌŽƉĞĂŶ hŶŝŽŶ ĂŶĚ dƌƵŵƉ͛Ɛ ĐĂŵƉĂŝŐŶ ĂŶĚ
ƉƌĞƐŝĚĞŶĐǇ ŝŶ ƚŚĞ h^ ;ďŽƚŚ ǁŚŝĐŚ Ăƚ ƚŝŵĞƐ ĚĞůŝďĞƌĂƚĞůǇ
ƚĂƌŐĞƚĞĚ ƚŚĞ /ŶĚŝĂŶ ĚŝĂƐƉŽƌĂͿ ƵƚŝůŝƐĞĚ ƉŽƉƵůŝƐƚ ƌĂĚŝĐĂů
ƌŝŐŚƚ ƌŚĞƚŽƌŝĐ ƚŽ ŐĂůǀĂŶŝƐĞ ƐƵƉƉŽƌƚ ŽŶ ƐŽĐŝĂů ŵĞĚŝĂ͘ /Ŷ
ƌĞƐƉŽŶƐĞ͕ ƚŚĞ ĞŵĞƌŐĞŶĐĞ ŽĨ ƉƌŽͲƌĞǆŝƚ ĂŶĚ ƉƌŽͲdƌƵŵƉ
ƐŽĐŝĂů ŵĞĚŝĂ ŵŽǀĞŵĞŶƚƐ ďĂƐĞĚ ŽŶ ŝĚĞŶƚŝƚĂƌŝĂŶ ŵĞŵďĞƌͲ
ƐŚŝƉ͕ ƐƵĐŚ ĂƐ ͚^ŝŬŚƐ ĨŽƌ ƌŝƚĂŝŶ͛ ĂŶĚ ͚,ŝŶĚƵƐ ĨŽƌ dƌƵŵƉ͕͛ ĂƐ
ǁĞůů ĂƐ ƚŚĞ ĞƐƚĂďůŝƐŚŵĞŶƚ ŽĨ ĂĚǀŽĐĂĐǇ ŽƌŐĂŶŝƐĂƚŝŽŶƐ ƐƵĐŚ
ĂƐ ƚŚĞ ZĞƉƵďůŝĐĂŶ ,ŝŶĚƵ ŽĂůŝƚŝŽŶ ŝŶ ƚŚĞ h^ ǁŚŝĐŚ ŽƉĞŶůǇ
ƐƵƉƉŽƌƚĞĚ dƌƵŵƉ͛Ɛ ĐĂŶĚŝĚĂĐǇ͕ ƌĞǀĞĂůƐ ƐŽŵĞ ĚŝĂƐƉŽƌŝĐ /ŶͲ
ĚŝĂŶƐ ĂƐ ƉƌŽƉŽŶĞŶƚƐ ŽĨ ƉŽƉƵůŝƐƚ ƌĂĚŝĐĂů ƌŝŐŚƚ ŝĚĞĂƐ͘

DĞĚŝĂ ĂŶĚ ŽŵŵƵŶŝĐĂƚŝŽŶ͕ ϮϬϭϵ͕ sŽůƵŵĞ ϳ͕ /ƐƐƵĞ ϭ͕ WĂŐĞƐ ϳϳʹϴϵ

KŶĞ ůĞŐĂĐǇ ŽĨ /ŶĚŝĂŶ ĚŝĂƐƉŽƌĂ ƉŽůŝƚŝĐĂů ŵŽďŝůŝƐĂƚŝŽŶ ŝŶ
ƚŚĞ tĞƐƚ ŝƐ ůĂƌŐĞůǇ ďĂƐĞĚ ŽŶ ,ŝŶĚƵƚǀĂ ;Žƌ ,ŝŶĚƵ ŶĂƚŝŽŶĂůͲ
ŝƐŵͿ͕ ĂŶ ŝĚĞŽůŽŐǇ ƚŚĂƚ ƉƌŽŵŽƚĞƐ ƚŚĞ ƐƵƉĞƌŝŽƌŝƚǇ ŽĨ ,ŝŶĚƵ
ĐŝǀŝůŝƐĂƚŝŽŶ ĨƌŽŵ ƚŚĞ ƚŚƌĞĂƚ ŽĨ /ƐůĂŵ ĂŶĚ DƵƐůŝŵ ͚ŝŶǀĂƐŝŽŶ͛͘
,ŝŶĚƵƚǀĂ ƌĞƐŽŶĂƚĞƐ ĂŵŽŶŐƐƚ Ă ĚŝĂƐƉŽƌĂ ŬĞĞŶ ƚŽ ƉƌĞƐĞƌǀĞ
ƚŚĞŝƌ ,ŝŶĚƵ ŝĚĞŶƚŝƚǇ ďǇ ĐƵůƚŝǀĂƚŝŶŐ Ă ůŽŶŐͲĚŝƐƚĂŶĐĞ ŶĂƚŝŽŶͲ
ĂůŝƐŵ ƚŚĂƚ ĨŽƌĞŐƌŽƵŶĚƐ ďĞůŽŶŐŝŶŐ ͚ďĂĐŬ ŚŽŵĞ͛ ǁŚŝůƐƚ Ɛƚŝůů
ĐƌĞĂƚŝŶŐ Ă ƐĞŶƐĞ ŽĨ ĐŽůůĞĐƚŝǀĞ ŝĚĞŶƚŝƚǇ ĂŵŽŶŐƐƚ ĚŝĂƐƉŽƌĂ
ĐŽŵŵƵŶŝƚŝĞƐ ŝŶ ƚŚĞ tĞƐƚ͘ ^ŝŬŚ ĂŶĚ ŚƌŝƐƚŝĂŶ /ŶĚŝĂŶ ĚŝĂƐͲ
ƉŽƌĂ ŐƌŽƵƉƐ ŚĂǀĞ ůŝŬĞǁŝƐĞ ƐƵĐĐĞƐƐĨƵůůǇ ŵŽďŝůŝƐĞĚ ŝŶ ĐŽŵͲ
ŵƵŶŝƚǇ ďƵŝůĚŝŶŐ ĞĨĨŽƌƚƐ ƚŚĂƚ Ăŝŵ ƚŽ ŚŝŐŚůŝŐŚƚ ƚŚĞŝƌ ƌĞůŝͲ
ŐŝŽƵƐ ŝĚĞŶƚŝƚŝĞƐ ŝŶ tĞƐƚĞƌŶ ŵƵůƚŝĐƵůƚƵƌĂů ƐŽĐŝĞƚŝĞƐ͘ ŽŶͲ
ƐĞƋƵĞŶƚůǇ͕ ŶŽŶͲDƵƐůŝŵ /ŶĚŝĂŶ ĚŝĂƐƉŽƌĂ ĂĐƚŝǀŝƐŵ ŚĂƐ ĂƚͲ
ƚĞŵƉƚĞĚ ƚŽ ĚŝƐƚŝŶŐƵŝƐŚ Ă ďŽƵŶĚĂƌǇ ĂŐĂŝŶƐƚ ƚŚĞ DƵƐůŝŵ
͚ŽƚŚĞƌ͕͛ ďƵŝůĚŝŶŐ ŽŶ /ƐůĂŵŽƉŚŽďŝĐ ĂŶǆŝĞƚǇ ƉƌĞǀĂůĞŶƚ ŝŶ Ă
ƉŽƐƚͲϵͬϭϭ ĞƌĂ͘ dŚŝƐ ĂƌƚŝĐůĞ ƚŚƵƐ ƉŽƐŝƚƐ ƚŚĂƚ ĂŶƚŝͲDƵƐůŝŵ

ϳϳ

ĂŶǆŝĞƚǇ͕ ĂŶĚ ĂŶƚŝͲĞƐƚĂďůŝƐŚŵĞŶƚ ƐĞŶƚŝŵĞŶƚ ;ǁŚŽ ĂƌĞ ŚĞůĚ
ĂĐĐŽƵŶƚĂďůĞ ĨŽƌ ƉƌŽͲDƵƐůŝŵ ƉŽůŝĐŝĞƐͿ͕ ĂƌĞ ĐŽƌĞ ŝƐƐƵĞƐ ƚŚĂƚ
ŵŽƚŝǀĂƚĞ ƐƵĐŚ /ŶĚŝĂŶ ĚŝĂƐƉŽƌĂ ĐŽŵŵƵŶŝƚŝĞƐ ƚŽ ƐƵƉƉŽƌƚ
ƉŽƉƵůŝƐƚ ƌĂĚŝĐĂů ƌŝŐŚƚ ĂŐĞŶĚĂƐ͘
&ŽůůŽǁŝŶŐ Ă ǇĞĂƌͲůŽŶŐ ƋƵĂůŝƚĂƚŝǀĞ ƐƚƵĚǇ ŽĨ /ŶĚŝĂŶ ĚŝͲ
ĂƐƉŽƌĂ dǁŝƚƚĞƌ ƵƐĞƌƐ ǁŚŽ ĞǆƉƌĞƐƐ ƉƌŽͲƌĞǆŝƚ ĂŶĚ ƉƌŽͲ
dƌƵŵƉ ǀŝĞǁƐ͕ ƚŚŝƐ ĂƌƚŝĐůĞ ŚŝŐŚůŝŐŚƚƐ ƚŚĞŝƌ ĞŶŐĂŐĞŵĞŶƚ ŝŶ
ƉŽůŝƚŝĐĂů ĚŝƐĐŽƵƌƐĞ ǁŝƚŚŝŶ ƚŚĞ ƌĞǆŝƚ ĂŶĚ dƌƵŵƉ dǁŝƚƚĞƌͲ
ƐƉŚĞƌĞ;ƐͿ͘ dŚĞŝƌ ŝŶƚĞƌĂĐƚŝŽŶƐ ŚĞůƉ ;ƌĞͿƉƌŽĚƵĐĞ ŬĞǇ ŝƐƐƵĞƐ
ĂŶĚ ƌŚĞƚŽƌŝĐ ǁŝƚŚŝŶ ƚŚĞ ƉŽƉƵůŝƐƚ ƌĂĚŝĐĂů ƌŝŐŚƚ ŽŶůŝŶĞ ŵŝͲ
ůŝĞƵ͘ /ŵƉŽƌƚĂŶƚůǇ͕ ƚŚĞƐĞ ƵƐĞƌƐ ŝŶĐŽƌƉŽƌĂƚĞ ĂŶ ͚ŝŶƚĞŐƌĂƚŝŽŶ͛
ŶĂƌƌĂƚŝǀĞ ƚŽ ũƵƐƚŝĨǇ ƚŚĞŝƌ ƉŽƐŝƚŝŽŶŝŶŐ ĂƐ ͚ŐŽŽĚ ŝŵŵŝŐƌĂŶƚƐ͛
ŝŶ tĞƐƚĞƌŶ ƐŽĐŝĞƚŝĞƐ ;ĂƐ ŽƉƉŽƐĞĚ ƚŽ ŶŽŶͲ͚ŝŶƚĞŐƌĂƚŝŽŶ͛ ƚĞŶͲ
ĚĞŶĐŝĞƐ ŽĨ DƵƐůŝŵƐͿ͘ Ǉ ĚŽŝŶŐ ƐŽ͕ ƚŚĞƐĞ ĚŝĂƐƉŽƌŝĐ /ŶĚŝͲ
ĂŶƐ ƉƌŽǀŝĚĞ ŝŶƐŝŐŚƚ ŝŶƚŽ ŚŽǁ ŽŶůŝŶĞ ƐƉĂĐĞƐ ŵĂǇ ŚĞůƉ ĐŽŶͲ
ƐƚƌƵĐƚ ŵĞĂŶŝŶŐƐ ŽĨ ĞƚŚŶŝĐ ĂŶĚ ;ƚƌĂŶƐͿŶĂƚŝŽŶĂů ŝĚĞŶƚŝƚŝĞƐ
ĂĐĐŽƌĚŝŶŐ ƚŽ ďŽƵŶĚĂƌŝĞƐ ŽĨ ŝŶĐůƵƐŝŽŶͬĞǆĐůƵƐŝŽŶ͘ϭ
dŚŝƐ ĂƌƚŝĐůĞ ŚŝŐŚůŝŐŚƚƐ ŽŶůŝŶĞ /ŶĚŝĂŶ ĚŝĂƐƉŽƌĂ ƐƵƉƉŽƌƚͲ
ĞƌƐ ĨŽƌ ƌĞǆŝƚ ĂŶĚ dƌƵŵƉ ďǇ ƐŝƚƵĂƚŝŶŐ ƚŚĞŝƌ ĞǆƉƌĞƐƐŝŽŶƐ
ŽĨ /ƐůĂŵŽƉŚŽďŝĂ ĂŶĚ ĂŶƚŝͲĞƐƚĂďůŝƐŚŵĞŶƚ ƐĞŶƚŝŵĞŶƚ ŝŶ ŽƌͲ
ĚĞƌ ƚŽ ĞŵďĞĚ ƚŚĞŵƐĞůǀĞƐ ǁŝƚŚŝŶ ƚŚĞ ƉŽƉƵůŝƐƚ ƌĂĚŝĐĂů ƌŝŐŚƚ
ĂŐĞŶĚĂ ŽĨ ĞǆĐůƵƐŝŽŶĂƌǇ ŶĂƚŝŽŶĂůŝƐŵ ŝŶ tĞƐƚĞƌŶ ƐŽĐŝĞƚŝĞƐ͘
Ǉ ŝůůƵŵŝŶĂƚŝŶŐ ǁŚĂƚ ŵĂǇ ďĞ ĂƐƐƵŵĞĚ ĂƐ ƉĂƌĂĚŽǆŝĐĂů
ƉŽůŝƚŝĐĂů ǀŝĞǁƐ ŽĨ ĂŶ ĞƚŚŶŝĐ ŵŝŶŽƌŝƚǇ ĚĞŵŽŐƌĂƉŚŝĐ͕ ƚŚŝƐ
ĂƌƚŝĐůĞ ĐŽŶƚƌŝďƵƚĞƐ ƚŽǁĂƌĚƐ ƵŶĚĞƌƐƚĂŶĚŝŶŐ ĂŶĚ ĞǆƉůĂŝŶͲ
ŝŶŐ ƚŚĞŝƌ ƐƵƉƉŽƌƚ ĨŽƌ ƉŽƉƵůŝƐƚ ƌĂĚŝĐĂů ƌŝŐŚƚ ŝĚĞŽůŽŐǇ ŝŶ
ƚŚĞ tĞƐƚ͘
Ϯ͘ ͞dŚĞ DŽƐƚ /ŵŵŝŶĞŶƚ ĂŶĚ hƌŐĞŶƚ dŚƌĞĂƚ ĂŶĚ
WƌŽďůĞŵ dŚĂƚ &ĂĐĞƐ dŚŝƐ ŽƵŶƚƌǇ͕ EĂŵĞůǇ KƉĞŶͲŽŽƌ
/ŵŵŝŐƌĂƚŝŽŶ͕ ĂŶĚ ƚŚĞ ^ĞĐƵƌŝƚǇ ĂŶĚ ^ŽĐŝĂů /ŵƉůŝĐĂƚŝŽŶƐ
ŽĨ /ƚ͟ͶEŝŐĞů &ĂƌĂŐĞϭ
/ĚĞŽůŽŐŝĐĂůůǇ͕ ƚŚĞ ƉŽƉƵůŝƐƚ ƌĂĚŝĐĂů ƌŝŐŚƚ ƉƌŽŵŽƚĞƐ Ă ĐŽŵͲ
ďŝŶĂƚŝŽŶ ŽĨ ĞƚŚŶŽͲŶĂƚŝŽŶĂůŝƐŵ͕ ǆĞŶŽƉŚŽďŝĂ ĞǆƉƌĞƐƐĞĚ
ĂƐ ĐƵůƚƵƌĂů ƌĂĐŝƐŵ͕ ĂŶĚ ĂŶƚŝͲĞƐƚĂďůŝƐŚŵĞŶƚ ƉŽƉƵůŝƐŵ
;ZǇĚŐƌĞŶ͕ ϮϬϬϱ͕ ϮϬϭϳͿ͘ EĂƚŝŽŶĂů ŝĚĞŶƚŝƚǇ ŝƐ ĐŽŶĨůĂƚĞĚ
ǁŝƚŚ Ă ĚŝƐƚŝŶĐƚ ĐƵůƚƵƌĂů ŝĚĞŶƚŝƚǇ ƌŽŽƚĞĚ ŝŶ ĂŶ ĞƚŚŶŝĐ
ƉĂƐƚ͖ ƚŚĞ ƉŽƉƵůŝƐƚ ƌĂĚŝĐĂů ƌŝŐŚƚ ƐĞĞŬƐ ƚŽ ͚ƉƌĞƐĞƌǀĞ͛ ŶĂͲ
ƚŝŽŶĂů ĐƵůƚƵƌĞ ďǇ ŬĞĞƉŝŶŐ ƐĞƉĂƌĂƚĞ ĚŝĨĨĞƌĞŶƚ ĐƵůƚƵƌĞƐ͕
ŝ͘Ğ͕͘ ĞƚŚŶŽͲƉůƵƌĂůŝƐŵ͘ dŚĞ ĐŽŶƚĞŵƉŽƌĂƌǇ ƚŚƌĞĂƚ ŽĨ ĞƚŚŶŽͲ
ƉůƵƌĂůŝƐŵ ŝƐ ƚŚĞ ĂƉƉƌĞŚĞŶƐŝŽŶ ƚŚĂƚ /ƐůĂŵͶĂŶĚ ĐŽŶƐĞͲ
ƋƵĞŶƚůǇ͕ DƵƐůŝŵƐͶŝƐ ƚŚĞ ĨƵŶĚĂŵĞŶƚĂů ͚ŽƚŚĞƌ͛ ŝŶ tĞƐƚͲ
ĞƌŶ ƐŽĐŝĞƚŝĞƐ͘ dŚĞƌĞĨŽƌĞ͕ ƚŚĞ ƉŽƉƵůŝƐƚ ƌĂĚŝĐĂů ƌŝŐŚƚ ŚŽůĚƐ
͞Ă ǀŝƐĐĞƌĂů ŽƉƉŽƐŝƚŝŽŶ ƚŽ͕ ĂŶĚ ĚĞŵŽŶŝǌĂƚŝŽŶ ŽĨ /ƐůĂŵ͟
ĂŶĚ ĐŽŶƐĞƋƵĞŶƚůǇ͕ ͞ŝŵŵŝŐƌĂŶƚƐ ĨƌŽŵ DƵƐůŝŵ ĐŽƵŶƚƌŝĞƐ͕͟
ǁŚŽŵ ĂƌĞ ǀŝĞǁĞĚ ĂƐ ƚŚƌĞĂƚĞŶŝŶŐ ƚŽ ŶĂƚŝŽŶĂů ǀĂůƵĞƐ
;<ĂůůŝƐ͕ ϮϬϭϱ͕ Ɖ͘ Ϯϴ͖ ZǇĚŐƌĞŶ͕ ϮϬϬϳ͕ Ɖ͘ ϮϰϰͿ ŝŶ ƚŚĞ ƉŽƐƚͲ
ϵͬϭϭ ĞƌĂ͘ dŚĞ ƉŽƉƵůŝƐƚ ƌĂĚŝĐĂů ƌŝŐŚƚ ĐƌŝƚŝĐŝƐĞƐ ƚŚĞ ͚ĞůŝƚĞ͛
ƉŽůŝƚŝĐĂů ĂŶĚ ŵĞĚŝĂ ĞƐƚĂďůŝƐŚŵĞŶƚ ĨŽƌ ĨĂŝůŝŶŐ ƚŽ ĂĚĞͲ
ƋƵĂƚĞůǇ ƌĞƐŽůǀĞ ŝƐƐƵĞƐ ƐƵĐŚ ĂƐ ŝŵŵŝŐƌĂƚŝŽŶ͕ ŝŶƚĞŐƌĂƚŝŽŶ͕
ĂŶĚ ;ĞƚŚŶŽͲͿŶĂƚŝŽŶĂů ŝĚĞŶƚŝƚǇ͕ ƵƐŝŶŐ /ƐůĂŵ ĂƐ Ă ƉůĂĐĞͲ
ŚŽůĚĞƌ ƚŽ ĂƌƚŝĐƵůĂƚĞ ƚŚĞƐĞ ŐƌŝĞǀĂŶĐĞƐ͘
tŚŝůƐƚ ĚĞŵĂŶĚ ĂŶĚ ƐƵƉƉůǇ ĨĂĐƚŽƌƐ ŚĞůƉ ĞǆƉůĂŝŶ ƚŚĞ
ĞŵĞƌŐĞŶĐĞ ĂŶĚ ƐƵĐĐĞƐƐ ŽĨ ƚŚĞ ƉŽƉƵůŝƐƚ ƌĂĚŝĐĂů ƌŝŐŚƚ͕ ŝŶͲ
ĐůƵĚŝŶŐ ƉŽůŝƚŝĐĂů ŽƉƉŽƌƚƵŶŝƚŝĞƐ ĂŶĚ ŝŶĐƌĞĂƐŝŶŐ ĚŝƐĐŽŶƚĞŶƚ
ĂŶĚ ĚŝƐĂĨĨĞĐƚŝŽŶ ǁŝƚŚ ŐŽǀĞƌŶŝŶŐ ŝŶƐƚŝƚƵƚŝŽŶƐ ĂŶĚ ƉĂƌƚŝĞƐ͕
ϭ

ƚŚĞ ƌŽůĞ ŽĨ ŵĂƐƐ ŵĞĚŝĂ ŝƐ ĂůƐŽ ŬĞǇ ŝŶ ĚŝƐƐĞŵŝŶĂƚŝŶŐ ƉŽƉͲ
ƵůŝƐƚ ƌĂĚŝĐĂů ƌŝŐŚƚ ĚŝƐĐŽƵƌƐĞƐ ĂŶĚ ĂŐĞŶĚĂƐ ƚŽǁĂƌĚƐ Ă ǁŝĚĞƌ
ĂƵĚŝĞŶĐĞ ;<ĂůůŝƐ͕ ϮϬϭϯ͖ ZǇĚŐƌĞŶ͕ ϮϬϬϱͿ͘ dŚĞ ƚƌĂŶƐŶĂƚŝŽŶĂů
ĚŝĨĨƵƐŝŽŶ ŽĨ ŝĚĞĂƐ ĂŶĚ ƉƌĂĐƚŝĐĞƐ ŵĂĚĞ ƉŽƐƐŝďůĞ ƚŚƌŽƵŐŚ
ŵĞĚŝĂ ĂŶĚ ĐŽŵŵƵŶŝĐĂƚŝŽŶ ƚĞĐŚŶŽůŽŐŝĞƐ ƌĞĨůĞĐƚƐ Ă ƉŝǀͲ
ŽƚĂů ƐŚŝĨƚ ŝŶ ƉŽƉƵůŝƐƚ ƌĂĚŝĐĂů ƌŝŐŚƚ ƉůĂƚĨŽƌŵƐ͘ dŚĞ ĞĨĨĞĐƚ ŝƐ
Ă ŐƌŽǁŝŶŐ ŐůŽďĂů ǁĂǀĞ ƚŚĂƚ ŚĂƐ ƚĂŬĞŶ ƌŽŽƚ ĂĐƌŽƐƐ ŶƵŵĞƌͲ
ŽƵƐ ůŽĐĂůĞƐ͗
^ƚƌŽŶŐ ƉŽŝŶƚƐ ŽĨ ŝĚĞŽůŽŐŝĐĂů ĂŶĚ ƉŽůŝƚŝĐĂů ĐŽŶǀĞƌͲ
ŐĞŶĐĞ ŚĂǀĞ ƐƚĂƌƚĞĚ ƚŽ ĐƌǇƐƚĂůůŝǌĞ͕ ƚƵƌŶŝŶŐ ƚŚĞ ƌĂĚŝĐĂů
ƌŝŐŚƚ ŝŶƚŽ Ă ƚƌƵůǇ ƚƌĂŶƐŶĂƚŝŽŶĂů ƵƌŽƉĞĂŶ ĂŶĚ ŽĐĐĂƐŝŽŶͲ
ĂůůǇ ƚƌĂŶƐͲƚůĂŶƚŝĐ ĨŽƌĐĞ͘͘͘dŚĞ ƚŽƉŝĐĂůŝƚǇ ŽĨ Ă ŶĞǁ ƌĂŶŐĞ
ŽĨ ŝƐƐƵĞƐ͕ ƐƵĐŚ ĂƐ ŝŵŵŝŐƌĂƚŝŽŶ͕ ŝŶƚĞƌŶĂƚŝŽŶĂů ƚĞƌƌŽƌͲ
ŝƐŵ͕ ŶĂƚŝŽŶĂů ƐŽǀĞƌĞŝŐŶƚǇ͕ ŐůŽďĂůŝǌĂƚŝŽŶ͙ŚĂǀĞ ĐƌĞĂƚĞĚ
Ă ƉŽůŝƚŝĐĂů ŵŝůŝĞƵ ƚŚĂƚ ŚĂƐ ĂůůŽǁĞĚ ƚŚĞ ƌĂĚŝĐĂů ƌŝŐŚƚ ŶŽƚ
ŽŶůǇ ƚŽ ƚŚƌŝǀĞ ďƵƚ ĂůƐŽ ƚŽ ƵŶŝƚĞ ŝƚƐ ŽƚŚĞƌǁŝƐĞ ĚŝƐƉĂƌĂƚĞ
ĂŶĚ ĨƌĂŐŵĞŶƚĞĚ ĨŽƌĐĞƐ͘ ;<ĂůůŝƐ͕ ϮϬϭϱ͕ Ɖ͘ ϮϴͿ
dŚŝƐ ŶŽƚĞǁŽƌƚŚǇ ƉŚĞŶŽŵĞŶŽŶ ĚĞƐĐƌŝďĞƐ ƚŚĞ ĂƉƉĞĂů͕ ĂŶĚ
Ăƚ ƚŝŵĞƐ͕ ƐƵĐĐĞƐƐ͕ ŽĨ ƉŽƉƵůŝƐƚ ƌĂĚŝĐĂů ƌŝŐŚƚ ŵŽǀĞŵĞŶƚƐ
ĂŶĚ ƉĂƌƚŝĞƐ͘ /Ŷ ƚŚĞ ĐĂƐĞ ŽĨ ƚŚĞ h< /ŶĚĞƉĞŶĚĞŶĐĞ WĂƌƚǇ
;h</WͿͲďĂĐŬĞĚ ƌĞǆŝƚ ĐĂŵƉĂŝŐŶ ĂŶĚ dƌƵŵƉ͛Ɛ ĞůĞĐƚŝŽŶ ĂŶĚ
ƉƌĞƐŝĚĞŶĐǇ͕ ďŽƚŚ ƉƌĞƐĞŶƚĞĚ ŝƐƐƵĞƐ ƚŚĂƚ ƌĞƐŽŶĂƚĞĚ ǁŝƚŚ
ƐŝŵŝůĂƌ ĚĞŵŽŐƌĂƉŚŝĐƐ͕ ďƵƚ ĚĞůŝǀĞƌĞĚ ƚŚĞŵ ĂĐĐŽƌĚŝŶŐ ƚŽ
ůŽĐĂů ŶĂƌƌĂƚŝǀĞƐ͘
ƵƌŝŶŐ ƚŚĞ ϮϬϭϲ ƌĞĨĞƌĞŶĚƵŵ ĐĂŵƉĂŝŐŶ ĨŽƌ ƌŝƚĂŝŶ͛Ɛ
ŵĞŵďĞƌƐŚŝƉ ŝŶ ƚŚĞ h͕ h</W ƐĞŝǌĞĚ ƚŚĞ ŽƉƉŽƌƚƵŶŝƚǇ
ƚŽ ĐŽŵďŝŶĞ ŝƚƐ ƵƌŽƐĐĞƉƚŝĐ ƉůĂƚĨŽƌŵ ǁŝƚŚ ĚŝƐĚĂŝŶ ĨŽƌ
tĞƐƚŵŝŶƐƚĞƌ͘ h</W ƚŽŽŬ Ă ƚĂĐƚŝĐĂů ĂƉƉƌŽĂĐŚ ďǇ ĂƚƚĂĐŬͲ
ŝŶŐ ƚŚĞ ĞƐƚĂďůŝƐŚŵĞŶƚ ĨŽƌ ĨĂŝůŝŶŐ ƚŽ ĂĚĚƌĞƐƐ ŝƐƐƵĞƐ ŽĨ ŝŵͲ
ŵŝŐƌĂƚŝŽŶ ĂŶĚ ŝŶƚĞŐƌĂƚŝŽŶͶĞƐĐĂůĂƚĞĚ ďǇ ƐĞŶƐĂƚŝŽŶĂů ŵĞͲ
ĚŝĂ ĐŽǀĞƌĂŐĞ ŽĨ ƚŚĞ ƌĞĨƵŐĞĞ ĐƌŝƐŝƐ͘ /ŶĚĞĞĚ͕ ƚŚĞŶ h</W
ůĞĂĚĞƌ EŝŐĞů &ĂƌĂŐĞ ͞ďůĂŵĞĚ ƐƚĂƚĞ ŵƵůƚŝĐƵůƚƵƌĂůŝƐŵ ĨŽƌ
ƚŚĞ ƌŝƐĞ ŽĨ ŚŽŵĞͲŐƌŽǁŶ ƚĞƌƌŽƌŝƐŵ ŝŶ ƵƌŽƉĞ͟ ;<ĂůůŝƐ͕
ϮϬϭϱ͕ ƉƉ͘ ϯϰʹϯϱͿ͕ ĐŝƚŝŶŐ ƚŚĞ ŵĞƚƌŽƉŽůŝƚĂŶ ĞůŝƚĞ ĨŽƌ ĞŶͲ
ĂĐƚŝŶŐ ƉŽůŝĐŝĞƐ ƚŚĂƚ ĐƌĞĂƚĞĚ ͚ƉĂƌĂůůĞů ůŝǀĞƐ͛ ĂŶĚ ŚĞŶĐĞ͕ /ƐͲ
ůĂŵŝƐƚ ĞǆƚƌĞŵŝƐŵ ǁŝƚŚŝŶ ĐŽŵŵƵŶŝƚŝĞƐ͘ /Ŷ ĚŽŝŶŐ ƐŽ͕ h</W
ƉŽƌƚƌĂǇĞĚ DƵƐůŝŵƐ ĂƐ Ă ͚ĨŝĨƚŚ ĐŽůƵŵŶ͛ ǁŝƚŚŝŶ ƌŝƚŝƐŚ ƐŽĐŝͲ
ĞƚǇ ǁŚŽ ǁĞƌĞ Ă ƚŚƌĞĂƚ ƚŽ ŶĂƚŝŽŶĂů ƐĞĐƵƌŝƚǇ͕ ďƵƚ ŵŽƌĞ ŝŵͲ
ƉŽƌƚĂŶƚůǇ͕ ŶĂƚŝŽŶĂů ĐƵůƚƵƌĞ͘ Ǉ ůŝŶŬŝŶŐ ƉŽƚĞŶƚŝĂů ĞǆƚƌĞŵͲ
ŝƐƚ ĂĐƚŝǀŝƚǇ ŽĨ ĨƵƚƵƌĞ ƌĞĨƵŐĞĞƐ ƚŽ ƉĂƐƚ ŝŶƚĞŐƌĂƚŝŽŶ ƉŽůͲ
ŝĐǇ ĨĂŝůƵƌĞƐ͕ h</W ƉƌŽŵŽƚĞĚ Ă ĚŝƐĐŽƵƌƐĞ ŽĨ ĨĞĂƌ ŝŶ ƚŚĞ
ƉƌĞƐĞŶƚ͘ 'ŝǀĞŶ h</W͛Ɛ ƐƚĂŶĐĞ ĂƐ ƚŚĞ ƉĂƌƚǇ ǁŚŝĐŚ ĐůĂŝŵĞĚ
ŝƐƐƵĞ ŽǁŶĞƌƐŚŝƉ ŽŶ ŝŵŵŝŐƌĂƚŝŽŶ ;ƐĞĞ 'ŽŽĚǁŝŶ Θ DŝůĂǌǌŽ͕
ϮϬϭϳͿ͕ ŝƚƐ ƌĞĨĞƌĞŶĚƵŵ ƌŚĞƚŽƌŝĐ ďƵŝůƚ ŽŶ ƉƌĞͲĞǆŝƐƚŝŶŐ ĂŶǆŝͲ
ĞƚŝĞƐ ƐƵƌƌŽƵŶĚŝŶŐ ƵŶĐŽŶƚƌŽůůĞĚ ďŽƌĚĞƌƐ͘
ƵƌŝŶŐ ƚŚĞ ĐĂŵƉĂŝŐŶ͕ h</W ĞŵƉůŽǇĞĚ ĂŶ ĞǆƚĞŶƐŝǀĞ
ƐŽĐŝĂů ŵĞĚŝĂ ƐƚƌĂƚĞŐǇ ĨŽƌ sŽƚĞ >ĞĂǀĞ͘ dŚĞ ƉĂƌƚǇ ƐŝŐŶŝĨŝͲ
ĐĂŶƚůǇ ƵƐĞĚ dǁŝƚƚĞƌ͛Ɛ ŝŶĨƌĂƐƚƌƵĐƚƵƌĞ ĂƐ ĂŶ ĂǀĞŶƵĞ ƚŽ ŐĂƌͲ
ŶĞƌ ƐƵƉƉŽƌƚ ĨŽƌ ƌĞǆŝƚ͕ ŝŶĐůƵĚŝŶŐ ƚŚĞ ĂďŝůŝƚǇ ƚŽ ďƌŽĂĚͲ
ĐĂƐƚ ƚŚĞ ƉĂƌƚǇ͛Ɛ ƉůĂƚĨŽƌŵ ƚŽ ƵƐĞƌƐ ŝŶƐƚĞĂĚ ŽĨ ƚŚĞ ŵĂŝŶͲ
ƐƚƌĞĂŵ ŵĞĚŝĂ͖ ƐĞƚƚŝŶŐ ƚŚĞ ĚŝƐĐƵƌƐŝǀĞ ĨƌĂŵŝŶŐ ŽĨ ƚŚĞ
>ĞĂǀĞ ĐĂŵƉ͖ ďƵŝůĚŝŶŐ ŽŶ ƉƌĞǀŝŽƵƐ ƵƌŽƐĐĞƉƚŝĐ ŵŽǀĞͲ
ŵĞŶƚƐ ƚŽ ĐƌĞĂƚĞ Ă ďƌŽĂĚĞƌ ĐŽĂůŝƚŝŽŶ͖ ĂŶĚ ƉƌŽǀŝĚŝŶŐ ƚŚĞ
ĂƉƉĞĂƌĂŶĐĞ ŽĨ ĚĞŵŽĐƌĂƚŝĐ ƌĞƉƌĞƐĞŶƚĂƚŝŽŶ ŝŶ ƚŚĞ ƉŽůŝƚͲ
ŝĐĂů ƌĞĂůŵ͘ zĞƚ͕ ƚŚĞƌĞ ǁĂƐ ͞ƐƵďƐƚĂŶƚŝĂů ĨŽĐƵƐ ŽŶ ŵŽďŝͲ

EŝŐĞů &ĂƌĂŐĞ ƐƉĞĞĐŚ͕ Ϯϵ Ɖƌŝů ϮϬϭϲ͘

DĞĚŝĂ ĂŶĚ ŽŵŵƵŶŝĐĂƚŝŽŶ͕ ϮϬϭϵ͕ sŽůƵŵĞ ϳ͕ /ƐƐƵĞ ϭ͕ WĂŐĞƐ ϳϳʹϴϵ

ϳϴ

ůŝǌĂƚŝŽŶ ŽĨ ĞǆŝƐƚŝŶŐ ƐƵƉƉŽƌƚĞƌƐ͕ ƌĂƚŚĞƌ ƚŚĂŶ ĐŽŶǀĞƌƚŝŶŐ
ŶĞǁ ŽŶĞƐ͟ ;hƐŚĞƌǁŽŽĚ Θ tƌŝŐŚƚ͕ ϮϬϭϳ͕ Ɖ͘ ϯϴϬͿ͘ WƌŽͲ
ƌĞǆŝƚ dǁŝƚƚĞƌ ƵƐĞƌƐ ĞŶŐĂŐĞĚ ŝŶ ĚŝĨĨƵƐŝŶŐ ŝŶĨŽƌŵĂƚŝŽŶ ƚŽ
ŝĚĞŽůŽŐŝĐĂůůǇ ƐŝŵŝůĂƌ ƵƐĞƌƐ͕ ƚŚƵƐ ĐƌĞĂƚŝŶŐ ŽŶůŝŶĞ ͞ƉŽůĂƌͲ
ŝǌĞĚ ŝŶͲŐƌŽƵƉƐ͟ ĂƐ ŚĂĚ ĂůƐŽ ŽĐĐƵƌƌĞĚ ŝŶ ƚŚĞ ϮϬϭϱ ŐĞŶͲ
ĞƌĂů ĐĂŵƉĂŝŐŶ ;^ĞŐĞƐƚĞŶ Θ ŽƐƐĞƚƚĂ͕ ϮϬϭϲ͕ ƉƉ͘ ϭϰʹϭϱͿ͘
dŚŝƐ ƉŚĞŶŽŵĞŶŽŶ ƌĞĨůĞĐƚƐ ǁŚĂƚ ĂƌĞ ƚĞƌŵĞĚ ͞ŝĚĞŽůŽŐŝĐĂů
ĐǇďĞƌŐŚĞƚƚŽĞƐ͟ ;>ŝůůĞŬĞƌ Θ <ŽĐͲDŝĐŚĂůƐŬĂ͕ ϮϬϭϳ͕ Ɖ͘ ϰͿ Žƌ
͞ŚŽŵŽŐĞŶĞŽƵƐ ĂĨĨĞĐƚŝǀĞ ĞĐŚŽ ĐŚĂŵďĞƌƐ͟ ŝŶ ǁŚŝĐŚ ŝŶĚŝͲ
ǀŝĚƵĂůƐ ƐĞůĞĐƚŝǀĞůǇ ĞǆƉŽƐĞ ƚŚĞŵƐĞůǀĞƐ ƚŽ ƐŽƵƌĐĞƐ ƚŚĂƚ ƌĞͲ
ŝŶĨŽƌĐĞ ƚŚĞŝƌ ƉŽůŝƚŝĐĂů ŽƉŝŶŝŽŶƐ ;,ŝŵĞůďŽŝŵ Ğƚ Ăů͕͘ ϮϬϭϲ͕
Ɖ͘ ϭϯϵϱͿ͘ dŚĞ ĞǆƚĞŶƐŝǀĞ ƵƐĞ ŽĨ dǁŝƚƚĞƌ ďŽƚƐ ďǇ ƚŚĞ ƉƌŽͲ
ƌĞǆŝƚ ƐŝĚĞ ĂĚĚŝƚŝŽŶĂůůǇ ŚĞůƉĞĚ ŐĞŶĞƌĂƚĞ ƚĂƌŐĞƚĞĚ ĐŽŶƚĞŶƚ
;,ŽǁĂƌĚ Θ <ŽůůĂŶǇŝ͕ ϮϬϭϲͿ͘ /Ŷ ƐŚŽƌƚ͕ h</W ĞǆĞƌĐŝƐĞĚ ĂŶ ŝŵͲ
ƉƌĞƐƐŝǀĞ ƐŽĐŝĂů ŵĞĚŝĂ ƐƚƌĂƚĞŐǇ ĚƵƌŝŶŐ ƚŚĞ h ƌĞĨĞƌĞŶĚƵŵ
ƚŚĂƚ ŚĞůƉĞĚ ĞŶƐƵƌĞ ŝƚƐ ƉŽƉƵůŝƐƚ ƌĂĚŝĐĂů ƌŝŐŚƚ ŵĞƐƐĂŐĞ ŚĂĚ
ƌĞĂĐŚĞĚ ĂŶ ŝŶƚĞŶĚĞĚ ĂƵĚŝĞŶĐĞ͘
tŝƚŚ ƉĂƌĂůůĞůƐ ŝŶ ƌŚĞƚŽƌŝĐ ĂŶĚ ƐƚƌĂƚĞŐǇ ƚŽ ƚŚĞ h</WͲ
ďĂĐŬĞĚ sŽƚĞ >ĞĂǀĞ ĐĂŵƉĂŝŐŶ ;tŝůƐŽŶ͕ ϮϬϭϳͿ͕ dƌƵŵƉ͛Ɛ
ĐĂŵƉĂŝŐŶ ůŝŬĞǁŝƐĞ ŐĂůǀĂŶŝƐĞĚ ƐƵƉƉŽƌƚ ĞŵƉůŽǇŝŶŐ Ă ƉŽƉͲ
ƵůŝƐƚ ƌĂĚŝĐĂů ƌŝŐŚƚ ŶĂƌƌĂƚŝǀĞ ƚŚƌŽƵŐŚŽƵƚ ƚŚĞ h^ ŶĂƚŝŽŶĂů
ĞůĞĐƚŝŽŶ ƚŚĞ ƐĂŵĞ ǇĞĂƌ͘ tŚŝůƐƚ Ă ŵĂũŽƌŝƚǇ ŽĨ dƌƵŵƉ͛Ɛ ƉŽůͲ
ŝĐǇ ƉƌŽƉŽƐĂůƐ ǁĞƌĞ ŶŽƚ ƌĂĚŝĐĂů͕ ƚŚĞ ĐĂŵƉĂŝŐŶ͛Ɛ ƌŚĞƚŽƌŝĐ
ǁĂƐ ŽƵƚǁĂƌĚůǇ ŚŽƐƚŝůĞ ƚŽǁĂƌĚƐ ŐŽǀĞƌŶŝŶŐ ƉŽůŝƚŝĐĂů ŝŶƐƚŝͲ
ƚƵƚŝŽŶƐ ;ŝĞƌŵĂŶŶ͕ ϮϬϭϲͿ͘ /Ŷ Ă ƐƚƵĚǇ ŽĨ dƌƵŵƉ͛Ɛ dǁŝƚƚĞƌ
ĨŽůůŽǁŝŶŐ͕ ĨŽƌ ĞǆĂŵƉůĞ͕ tĂŶŐ͕ EŝĞŵŝ͕ >ŝ ĂŶĚ ,Ƶ ;ϮϬϭϲͿ
ĨŽƵŶĚ ƚŚĂƚ ĂƚƚĂĐŬƐ ŽŶ ƚŚĞ ĞŵŽĐƌĂƚƐ ;ŝ͘Ğ͕͘ ƚŚĞ ŝŶĐƵŵͲ
ďĞŶƚ ƉŽůŝƚŝĐĂů ƉĂƌƚǇͿ ƌĞĐĞŝǀĞĚ ƚŚĞ ŵŽƐƚ ͞ůŝŬĞƐ͖͟ ŝŶ ƐŚŽƌƚ͕
ĂŶƚŝͲĞƐƚĂďůŝƐŚŵĞŶƚ ƐĞŶƚŝŵĞŶƚ ǁĂƐ Ă ŵŽƚŝǀĂƚŝŶŐ ĨĂĐƚŽƌ ĨŽƌ
dƌƵŵƉ ƐƵƉƉŽƌƚĞƌƐ ǁŚŽ ǁĞƌĞ ůĂƌŐĞůǇ ĚŝƐĂĨĨĞĐƚĞĚ ǁŝƚŚ ƚŚĞ
ŐŽǀĞƌŶŝŶŐ ƐƚĂƚƵƐ ƋƵŽ͘ &ƵƌƚŚĞƌ͕ dƌƵŵƉ͛Ɛ ƵƐĞ ŽĨ ŝŶĨŽƌŵĂů͕
ĚŝƌĞĐƚ͕ ĂŶĚ ƉƌŽǀŽĐĂƚŝǀĞ ůĂŶŐƵĂŐĞ ŽŶ dǁŝƚƚĞƌ ŚĞůƉĞĚ ĐŽŶͲ
ƐƚƌƵĐƚ ĂŶĚ ŶŽƌŵĂůŝƐĞ ƚŚĞ ŝŵĂŐĞ ŽĨ Ă ŚŽŵŽŐĞŶŽƵƐ ŶĂƚŝŽŶ
ƚŚƌĞĂƚĞĚ ďǇ ƚŚĞ ĚĂŶŐĞƌŽƵƐ ͚ŽƚŚĞƌ͛ ;<ƌĞŝƐ͕ ϮϬϭϳͿ͘ DŽƌĞ ƌĞͲ
ƐĞĂƌĐŚ ŽŶ ƚŚĞ dƌƵŵƉ ĐĂŵƉĂŝŐŶ͛Ɛ ƐŽĐŝĂů ŵĞĚŝĂ ƐƚƌĂƚĞŐǇ ŝƐ
ŶĞĞĚĞĚ ŝŶ ŽƌĚĞƌ ƚŽ ĞĨĨĞĐƚŝǀĞůǇ ĞǀĂůƵĂƚĞ ƚŚĞ ĞǆƚĞŶƚ ŽĨ ŽŶͲ
ůŝŶĞ ƐƵƉƉŽƌƚ ĨŽƌ ƉŽƉƵůŝƐƚ ƌĂĚŝĐĂů ƌŝŐŚƚ ĚŝƐĐŽƵƌƐĞ͕ ĂůƚŚŽƵŐŚ
ŝƚ ŚĂƐ ďĞĞŶ ŶŽƚĞĚ ŚŽǁ dƌƵŵƉ ĚŝƐƌƵƉƚĞĚ ƚŚĞ ŶŽƌŵƐ ŽĨ
ĞůĞĐƚŝŽŶ ĐĂŵƉĂŝŐŶŝŶŐ ŽŶ ƐŽĐŝĂů ŵĞĚŝĂ ;Ŷůŝ͕ ϮϬϭϳͿ͘
ϯ͘  EĞǁ͕ 'ƌŽǁŝŶŐ ĂƐĞ͍
/ƚ ƐĞĞŵƐ ƉĂƌĂĚŽǆŝĐĂů ;ĂŶĚ ƌĂƌĞͿ ƚŚĂƚ ĞƚŚŶŝĐ ŵŝŶŽƌŝƚŝĞƐ
ĂŶĚͬŽƌ ŝŵŵŝŐƌĂŶƚƐ ǁŽƵůĚ ƐƵƉƉŽƌƚ ƉŽƉƵůŝƐƚ ƌĂĚŝĐĂů ƌŝŐŚƚ
ƉůĂƚĨŽƌŵƐ͘ Ɛ ƐƵĐŚ͕ ƚŚĞƌĞ ĞǆŝƐƚƐ ǀĞƌǇ ůŝƚƚůĞ ƌĞƐĞĂƌĐŚ ŽŶ
ƚŚĞƐĞ ƐƵƉƉŽƌƚĞƌƐ͘ dǁŽ ĞǆĐĞƉƚŝŽŶƐ ĂƌĞ ĐĂƐĞ ƐƚƵĚŝĞƐ ŝŶ
^ǁĞĚĞŶ ĂŶĚ ƚŚĞ EĞƚŚĞƌůĂŶĚƐ͘
dŚĞ ^ǁĞĚĞŶ ĞŵŽĐƌĂƚƐ ;^Ϳ ŝƐ ĂŶ ĞƚŚŶŽͲŶĂƚŝŽŶĂůŝƐƚ
ƉĂƌƚǇ ǁŝƚŚ ƌŽŽƚƐ ŝŶ ^ǁĞĚŝƐŚ ĨĂƐĐŝƐŵ͘ WĞƚƚĞƌƐƐŽŶ͕ >ŝĞďŬŝŶĚ͕
ĂŶĚ ^ĂŬŬŝ ;ϮϬϭϲͿ ĨŽƵŶĚ ƚŚĂƚ ĞƚŚŶŝĐ ŵŝŶŽƌŝƚǇ ĂŶĚͬŽƌ ŝŵŵŝͲ
ŐƌĂŶƚ ^ ƉŽůŝƚŝĐŝĂŶƐ ŚĂĚ ĐŽŵƉůĞǆ͕ ĨůƵŝĚ͕ ĂŶĚ ŵƵůƚŝĨĂĐĞƚĞĚ
ŝĚĞŶƚŝƚǇ ĐŽŶƐƚƌƵĐƚŝŽŶƐ͘ KĨƚĞŶ ƌĞǀĞĂůĞĚ ǁĂƐ Ă ͞ĚŝƐĐƵƌƐŝǀĞ
ƚĞŶƐŝŽŶ ďĞƚǁĞĞŶ ĂŶ ĂƐƐŝŐŶĞĚ ŝŵŵŝŐƌĂŶƚ Žƌ ĞƚŚŶŝĐ ŵŝŶŽƌͲ
ŝƚǇ ŝĚĞŶƚŝƚǇ ŽŶ ƚŚĞ ŽŶĞ ŚĂŶĚ͕ ĂŶĚ ĂŶ ĂƐƐĞƌƚĞĚ ^ǁĞĚŝƐŚ
ŝĚĞŶƚŝƚǇ ŽŶ ƚŚĞ ŽƚŚĞƌ͟ ;WĞƚƚĞƌƐƐŽŶ Ğƚ Ăů͕͘ ϮϬϭϲ͕ Ɖ͘ ϲϯϳͿ͘
Ϯ
ϯ

Ǉ ƉƌĞƐĞŶƚŝŶŐ ƚŚĞŵƐĞůǀĞƐ ĂƐ Ă ͚ŐŽŽĚ ŝŵŵŝŐƌĂŶƚ͕͛ ƚŚĞƐĞ
ƉŽůŝƚŝĐŝĂŶƐ ƌĞŝŶĨŽƌĐĞĚ ƚŚĞ ŶĂƌƌĂƚŝǀĞ ƚŚĂƚ ŝŵŵŝŐƌĂŶƚƐ ŶĞĞĚ
ŽŶůǇ ƚŽ ǁŽƌŬ ŚĂƌĚ ƚŽ ƐƵĐĐĞĞĚ ĂŶĚ ǁŝůů ƵůƚŝŵĂƚĞůǇ ďĞ ĂĐͲ
ĐĞƉƚĞĚ ŝŶ ƐŽĐŝĞƚǇ͘ Ɛ ƐƵĐŚ͕ ͚ĞůŝƚĞ͛ ůŝďĞƌĂůƐ ǁĞƌĞ ǀŝĞǁĞĚ
ĂƐ ƉĂŶĚĞƌŝŶŐ ƚŽ ŝŵŵŝŐƌĂŶƚƐ ǁŚŽ ĂƌĞ ĂƐƐƵŵĞĚ ƚŽ ͞ŶŽƚ
ƚŚŝŶŬ ĨŽƌ ƚŚĞŵƐĞůǀĞƐ͟ ĂŶĚ ǁŚŽ ĂƌĞ͕ ŝŵƉŽƌƚĂŶƚůǇ͕ ŶŽŶͲ
ŶĂƚŝŽŶĂů ;WĞƚƚĞƌƐƐŽŶ Ğƚ Ăů͕͘ ϮϬϭϲ͕ ƉƉ͘ ϲϯϳʹϲϯϴͿ͘ DƵůŝŶĂƌŝ
ĂŶĚ EĞĞƌŐĂĂƌĚ ;ϮϬϭϴͿ ƐŝŵŝůĂƌůǇ ĨŽƵŶĚ ƚŚĂƚ ŵŝŐƌĂŶƚ ĂĐͲ
ƚŝǀŝƐƚƐ ŝŶ ƚŚĞ ^ ĚĞƐĐƌŝďĞ ŝŶĚŝǀŝĚƵĂů ƐƚŽƌŝĞƐ ŽĨ ŚĂƌĚ ǁŽƌŬ
ĂƐ Ă ŵĞĂŶƐ ŽĨ ƐƵĐĐĞƐƐĨƵů ŝŶƚĞŐƌĂƚŝŽŶ͕ ĂƐ ŽƉƉŽƐĞĚ ƚŽ ĂƐͲ
ƐƵŵĞĚ ĐƵůƚƵƌĂů ĚŝĨĨĞƌĞŶĐĞƐ Žƌ ƵŶǁŝůůŝŶŐŶĞƐƐ ŽĨ ŶĞǁ ŵŝͲ
ŐƌĂŶƚƐ ƚŽ ĂƐƐŝŵŝůĂƚĞ ŝŶƚŽ ^ǁĞĚŝƐŚ ĐƵůƚƵƌĞ͘ ŽŵďŝŶĞĚ ǁŝƚŚ
ƚŚŝƐ ŶĂƌƌĂƚŝǀĞ ǁĂƐ ŽƉƉŽƐŝƚŝŽŶ ƚŽ /ƐůĂŵ ƚŚĂƚ ĨĞĂƌĞĚ ŶĞǁ ŵŝͲ
ŐƌĂŶƚƐ ŽĨ DƵƐůŝŵ ďĂĐŬŐƌŽƵŶĚ ǁŽƵůĚ ĐƌĞĂƚĞ ͞ĞŶĐůĂǀĞ ƐŽĐŝͲ
ĞƚŝĞƐ͟ ĂŶĚ ĨŽƐƚĞƌ ƚŚĞ ͞/ƐůĂŵŝƐĂƚŝŽŶ ŽĨ ^ǁĞĚĞŶ͟ ;DƵůŝŶĂƌŝ
Θ EĞĞƌŐĂĂƌĚ͕ ϮϬϭϴ͕ Ɖ͘ ϭϰͿ͘
/Ŷ ƚŚĞ EĞƚŚĞƌůĂŶĚƐ͕ ZŽŽƉƌĂŵ ĂŶĚ ǀĂŶ ^ƚĞĞŶďĞƌͲ
ŐĞŶ ;ϮϬϭϰͿ ĂŶĂůǇƐĞĚ ,ŝŶĚƵƐƚĂŶŝϮ ǀŽƚĞƌƐ ŽĨ ƚŚĞ &ƌĞĞĚŽŵ
WĂƌƚǇ ;WssͿ͕ Ă ƉŽƉƵůŝƐƚ ƌĂĚŝĐĂů ƌŝŐŚƚ ƉĂƌƚǇ ǁŝƚŚ Ă ƐƚƌŽŶŐ
ĂŶƚŝͲŝŵŵŝŐƌĂƚŝŽŶ ĂŶĚ ĂŶƚŝͲ/ƐůĂŵ ƉůĂƚĨŽƌŵ͘ tŚŝůƐƚ ƐŽŵĞ
,ŝŶĚƵƐƚĂŶŝ Wss ǀŽƚĞƌƐ ƉƌŽŵŽƚĞĚ Ă ͞ǁŽƌŬ ĞƚŚŽƐ͟ ĚŝƐͲ
ĐŽƵƌƐĞ ĐŝƚŝŶŐ ĐŽŶĐĞƌŶƐ ŽĨ ŝŵŵŝŐƌĂƚŝŽŶ ĂƐ ĂŶ ĞĐŽŶŽŵŝĐ
ďƵƌĚĞŶ ŽŶ ƚŚĞ ǁĞůĨĂƌĞ ƐƚĂƚĞ͕ ŽƚŚĞƌƐ ĨĞĂƌĞĚ /ƐůĂŵ ĂƐ
Ă ĐƵůƚƵƌĂů ƚŚƌĞĂƚ ƚŽ ƚŚĞ EĞƚŚĞƌůĂŶĚƐ ;ZŽŽƉƌĂŵ Θ ǀĂŶ
^ƚĞĞŶďĞƌŐĞŶ͕ ϮϬϭϰ͕ ƉƉ͘ ϱϲʹϱϳͿ͘ dŚĞ ůĂƚƚĞƌ ƐƉŽŬĞ ŽĨ /ƐͲ
ůĂŵŝƐƚ ƌĂĚŝĐĂůŝƐĂƚŝŽŶ ĂŶĚ ĞǆƚƌĞŵŝƐŵ͕ ĐŽŶŶĞĐƚŝŶŐ ŚŝƐƚŽƌŝͲ
ĐĂů ĂŶĚ ĐƵůƚƵƌĂů ŶĂƌƌĂƚŝǀĞƐ ŽĨ ƉĂƐƚ DƵƐůŝŵ ƌƵůĞ ŝŶ /ŶĚŝĂ ƚŽ
ƚŚĞ ĐŽŶƚĞŵƉŽƌĂƌǇ ƚŚƌĞĂƚ ŽĨ ͞/ƐůĂŵŝǌĂƚŝŽŶ͟ ŽĨ ƵƚĐŚ ƐŽĐŝͲ
ĞƚǇ ;ZŽŽƉƌĂŵ Θ ǀĂŶ ^ƚĞĞŶďĞƌŐĞŶ͕ ϮϬϭϰ͕ ƉƉ͘ ϱϱʹϱϲͿ͘ dŚŝƐ
ŝƐ ŬĞǇ ĂƐ ŝƚ ƐŝŐŶĂůƐ ŚŽǁ ŐůŽďĂů /ƐůĂŵŽƉŚŽďŝĐ ƚƌŽƉĞƐ ĐĂŶ ŽƉͲ
ĞƌĂƚĞ ĂŶĚ ĂĚĂƉƚ ƚŽ ůŽĐĂů ĐŽŶƚĞǆƚƐ͕ ĂŶĚ ƵůƚŝŵĂƚĞůǇ͕ ďŽůƐƚĞƌ
ƐƵƉƉŽƌƚ ĨŽƌ ƉŽƉƵůŝƐƚ ƌĂĚŝĐĂů ƌŝŐŚƚ ŝĚĞŽůŽŐǇ ŝŶ ƚŚĞ tĞƐƚ͘
/Ĩ ǁĞ ĂƌĞ ƚŽ ĐŽŶƐŝĚĞƌ ŚŽǁ ƚŚĞ ^ ĂŶĚ Wss ĂƉƉĞĂů ƚŽ
ĞƚŚŶŝĐ ŵŝŶŽƌŝƚŝĞƐ ĂŶĚͬŽƌ ŝŵŵŝŐƌĂŶƚƐ͕ ƚŚĞŶ ƐƵĐŚ ŝŶƐŝŐŚƚ
ŵŝŐŚƚ ĂůƐŽ ĂƉƉůǇ ƚŽ ƉƌŽͲƌĞǆŝƚ ĂŶĚ ƉƌŽͲdƌƵŵƉ /ŶĚŝĂŶ ĚŝͲ
ĂƐƉŽƌĂ ƐƵƉƉŽƌƚĞƌƐ͘ /ƐůĂŵŽƉŚŽďŝĐ ĂŶĚ ĂŶƚŝͲĞƐƚĂďůŝƐŚŵĞŶƚ
ǀŝĞǁƐ ƉƌŽŵŽƚĞĚ ďǇ ƚŚĞ sŽƚĞ >ĞĂǀĞ ĐĂŵƉĂŝŐŶ ĂŶĚ
dƌƵŵƉ͛Ɛ ĐĂŵƉĂŝŐŶ ĂŶĚ ƉƌĞƐŝĚĞŶĐǇ ůŝŬĞůǇ ƌĞƐŽŶĂƚĞĚ ǁŝƚŚ
ƐŽŵĞ ĚŝĂƐƉŽƌŝĐ /ŶĚŝĂŶƐϯ ͘ zĞƚ͕ ƚŚĞ ĂƌƚŝĐƵůĂƚŝŽŶ ŽĨ ƉŽƉƵůŝƐƚ
ƌĂĚŝĐĂů ƌŝŐŚƚ ŝĚĞĂƐ ĂŵŽŶŐƐƚ ƚŚĞ ĚŝĂƐƉŽƌĂ ŝƐ ŐƌŽƵŶĚĞĚ
ǁŝƚŚŝŶ Ă ŚŝƐƚŽƌŝĐĂů ůĞŐĂĐǇ ŽĨ ĂŶƚŝͲDƵƐůŝŵ ƐĞŶƚŝŵĞŶƚ͘ dŚĞ
ŶĞǆƚ ƐĞĐƚŝŽŶ ŚŝŐŚůŝŐŚƚƐ ƚŚĞ ĞǀŽůƵƚŝŽŶ ŽĨ /ŶĚŝĂŶ ĚŝĂƐƉŽƌĂ
ƉŽůŝƚŝĐĂů ŵŽďŝůŝƐĂƚŝŽŶ ŝŶ ƚŚĞ h< ĂŶĚ h^ ĂƐ ĨƌĂŵĞĚ ĂĐĐŽƌĚͲ
ŝŶŐ ƚŽ ŶŽŶͲDƵƐůŝŵ ŝĚĞŶƚŝƚǇ ďƵŝůĚŝŶŐ͘
ϰ͘ ƵŝůĚŝŶŐ Ă DŝŶŽƌŝƚǇ /ĚĞŶƚŝƚǇ
dŚĞ ƉĞƌĨŽƌŵĂŶĐĞ ŽĨ ĚŝĂƐƉŽƌŝĐ ŝĚĞŶƚŝƚǇ ŝƐ Ă ǁĂǇ ŽĨ ƐŝŵƵůͲ
ƚĂŶĞŽƵƐůǇ ĐŽŶƐƚƌƵĐƚŝŶŐ ŝŵĂŐŝŶĂƌŝĞƐ ŽĨ ƚŚĞ ŚŽŵĞůĂŶĚ ĂŶĚ
ŽĨ ĐƌĞĂƚŝŶŐ Ă ŵŝŶŽƌŝƚǇ ŝĚĞŶƚŝƚǇ ŽƵƚƐŝĚĞ /ŶĚŝĂ͘ &Žƌ ŵĂŶǇ
ǁŝƚŚŝŶ ƚŚĞ /ŶĚŝĂŶ ĚŝĂƐƉŽƌĂ͕ ƚŚĞ ĨŽƌŵĂƚŝŽŶ ŽĨ Ă ŵŝŶŽƌŝƚǇ
ŝĚĞŶƚŝƚǇ ŝŶ tĞƐƚĞƌŶ ƐŽĐŝĞƚŝĞƐ ŝƐ ĐŽŶƐƚƌƵĞĚ ĂůŽŶŐ ƌĞůŝŐŝŽƵƐ
ůŝŶĞƐ ĂƐ ƌĞĨůĞĐƚĞĚ ŝŶ ƚŚĞ ŚŝƐƚŽƌŝĐĂů ĂŶĚ ĐŽŶƚĞŵƉŽƌĂƌǇ ƉŽůͲ
ŝƚŝĐƐ ŽĨ ŶĂƚŝŽŶͲďƵŝůĚŝŶŐ ŽŶ ƚŚĞ ƐƵďĐŽŶƚŝŶĞŶƚ͘ ůƚŚŽƵŐŚ
ƉŽůŝƚŝĐĂů ŵŽďŝůŝƐĂƚŝŽŶ ĂŶĚ ĂĐƚŝǀŝƐŵ ŽĨ ,ŝŶĚƵ͕ ^ŝŬŚ͕ ĂŶĚ

,ŝŶĚƵƐƚĂŶŝ ƌĞĨĞƌƐ ƚŽ ,ŝŶĚƵƐ͕ DƵƐůŝŵƐ͕ ĂŶĚ ŚƌŝƐƚŝĂŶƐ ǁŚŽ ŵŝŐƌĂƚĞĚ ĂƐ ŝŶĚĞŶƚƵƌĞĚ ůĂďŽƵƌĞƌƐ ĨƌŽŵ /ŶĚŝĂ ƚŽ ^ƵƌŝŶĂŵĞ͕ ĂŶĚ ƚŚĞŶ ƚŽ ƚŚĞ EĞƚŚĞƌůĂŶĚƐ͘
ĂƐĞĚ ŽŶ ƉŽůůŝŶŐ ĚĂƚĂ͕ ϯϯй ŽĨ ƌŝƚŝƐŚ ^ŽƵƚŚ ƐŝĂŶƐ ǀŽƚĞĚ ĨŽƌ ƌĞǆŝƚ ŝŶ ϮϬϭϲ ;ƐŚĐƌŽĨƚ WŽůůƐͿ ĂŶĚ ϭϲй ŽĨ /ŶĚŝĂŶ ŵĞƌŝĐĂŶƐ ǀŽƚĞĚ ĨŽƌ dƌƵŵƉ ŝŶ ƚŚĞ h^
ŶĂƚŝŽŶĂů ĞůĞĐƚŝŽŶ ;EĂƚŝŽŶĂů ƐŝĂŶ ŵĞƌŝĐĂŶ ^ƵƌǀĞǇͿ͘

DĞĚŝĂ ĂŶĚ ŽŵŵƵŶŝĐĂƚŝŽŶ͕ ϮϬϭϵ͕ sŽůƵŵĞ ϳ͕ /ƐƐƵĞ ϭ͕ WĂŐĞƐ ϳϳʹϴϵ

ϳϵ

ŚƌŝƐƚŝĂŶ ĐŽŵŵƵŶŝƚŝĞƐ ŝŶ ƚŚĞ tĞƐƚ ŚĂƐ ĂůůĞǀŝĂƚĞĚ ƚŚĞƐĞ
ƌĞůŝŐŝŽƵƐ ƚĞŶƐŝŽŶƐ ĐĂƌƌŝĞĚ ŽǀĞƌ ǁŝƚŚ ƚŚĞ ĚŝĂƐƉŽƌĂ͕ ŽŶĞ ŝƐͲ
ƐƵĞ ƌĞŵĂŝŶƐ ƐƚĂƌŬ ŝŶ ƚŚĞ ƉŽƐƚͲϵͬϭϭ ĞƌĂ͗ ƚŚĞŝƌ ĚŝƐƚŝŶĐƚ ĨƌĂŵͲ
ŝŶŐ ĂƐ ŶŽŶͲDƵƐůŝŵ ƌĞůŝŐŝŽƵƐ ŝĚĞŶƚŝƚŝĞƐ͘
,ŝŶĚƵƚǀĂ ;Žƌ ,ŝŶĚƵ ŶĂƚŝŽŶĂůŝƐŵͿ ŝĚĞŽůŽŐǇ ĂŶĚ ŝƚƐ ŽƌͲ
ŐĂŶŝƐĂƚŝŽŶƐ ŚĂǀĞ Ă ŚŝƐƚŽƌŝĐĂů ůĞŐĂĐǇ ĂŵŽŶŐƐƚ ƚŚĞ ,ŝŶĚƵ
ĚŝĂƐƉŽƌĂ ŝŶ ƚŚĞ h<͕ h^͕ ĂŶĂĚĂ͕ ƚŚĞ ĂƌŝďďĞĂŶ͕ ĂŶĚ ĞĂƐƚͲ
ĞƌŶ ĂŶĚ ƐŽƵƚŚĞƌŶ ĨƌŝĐĂ ;ŚĂƚƚ Θ DƵŬƚĂ͕ ϮϬϬϬ͕ Ɖ͘ ϰϯϱͿϰ ͘
tŚŝůƐƚ ũŽŝŶŝŶŐ ŝŶ ,ŝŶĚƵƚǀĂ ĂĐƚŝǀŝƚŝĞƐ ŝƐ Ă ǁĂǇ ŽĨ ďƵŝůĚŝŶŐ
ƐŽĐŝŽͲĐƵůƚƵƌĂů ĐĂƉŝƚĂů ǁŝƚŚ ŽƚŚĞƌƐ ;DĂƚŚĞǁ Θ WƌĂƐŚĂĚ͕
ϮϬϬϬ͕ Ɖ͘ ϱϮϰͿ͕ ŝƚ ŵŽƌĞ ŝŵƉŽƌƚĂŶƚůǇ ƉƌŽǀŝĚĞƐ ĐŽŵĨŽƌƚ ƚŽ
Ă ĚŝĂƐƉŽƌĂ ƐĞĞŬŝŶŐ ƚŽ ĚĞĨŝŶĞ ŝƚƐĞůĨ ŝŶ ƚŚĞ tĞƐƚ ;ƐĞĞ ŚĂƚƚ͕
ϮϬϬϬͿ͘ dŚĞ ĚĞŵĂŶĚ ĨƌŽŵ ŵŝŐƌĂŶƚƐ ƚŽ ĞĚƵĐĂƚĞ ƚŚĞŝƌ ĐŚŝůͲ
ĚƌĞŶ ŝŶ ,ŝŶĚƵ ƚƌĂĚŝƚŝŽŶƐ ;:ĂĨĨƌĞůŽƚ Θ dŚĞƌǁĂƚŚ͕ ϮϬϬϳͿ ƌĞͲ
ĨůĞĐƚƐ ĂŶ ĂƚƚĞŵƉƚ ƚŽ ƌĞĐŽŶŶĞĐƚ ǁŝƚŚ ƚŚĞ ͚ĐƵůƚƵƌĞ͛ ŽĨ ͚ďĂĐŬ
ŚŽŵĞ͛͘ ,ŝŶĚƵƚǀĂ ŽƌŐĂŶŝƐĂƚŝŽŶƐ ƐĞŝǌĞ ƵƉŽŶ ƚŚŝƐ ŽƉƉŽƌƚƵͲ
ŶŝƚǇ ƚŽ ƉƌĞƐĞŶƚ Ă ǀĞƌƐŝŽŶ ŽĨ ,ŝŶĚƵŝƐŵ ƚŚĂƚ ĐĂŶ ĂĐĐŽŵŵŽͲ
ĚĂƚĞ ƚŚĞ ĚŝĂƐƉŽƌŝĐ ĞǆƉĞƌŝĞŶĐĞ͘
dŚĞ ƐŚŝĨƚ ƚŽ ŵƵůƚŝĐƵůƚƵƌĂůŝƐŵ ĂƐ Ă ƉŽůŝĐǇ ĂŐĞŶĚĂ ŝŶ ƚŚĞ
tĞƐƚ ŚĂƐ ŚĂĚ Ă ƉƌŽĨŽƵŶĚ ŝŵƉĂĐƚ ŽŶ ĚŝĂƐƉŽƌŝĐ ,ŝŶĚƵƚǀĂ
ŽƌŐĂŶŝƐĂƚŝŽŶƐ͕ ǁŚĞƚŚĞƌ ƐĞƌǀŝŶŐ ĂƐ ĞƚŚŶŝĐ ůŽďďŝĞƐ ŝŶ ƉĂƌƚǇ
ƉŽůŝƚŝĐƐ͕ Žƌ ĂĚŽƉƚŝŶŐ Ă ŚƵŵĂŶ ƌŝŐŚƚƐ ĚŝƐĐŽƵƌƐĞ ŝŶ ƚĞƌŵƐ
ŽĨ Ă ǀŝĐƚŝŵŚŽŽĚ ŶĂƌƌĂƚŝǀĞ ;ŚĂƚƚ͕ ϮϬϬϬ͕ Ɖ͘ ϱϴϬ͖ :ĂĨĨƌĞůŽƚ
Θ dŚĞƌǁĂƚŚ͕ ϮϬϬϳ͖ <ĂŵĂƚ Θ DĂƚŚĞǁ͕ ϮϬϬϯ͖ dŚĞƌǁĂƚŚ͕
ϮϬϭϮ͖ ĂǀŽƐ͕ ϮϬϭϬ͕ Ɖ͘ ϭϮͿ͘ /Ŷ ƚŚĞ h<͕ ƚŚĞƐĞ ŽƌŐĂŶŝƐĂͲ
ƚŝŽŶƐ ƌĞŐƵůĂƌůǇ ĨĞĂƚƵƌĞ ŝŶ ƌŝƚŝƐŚ ŐŽǀĞƌŶŵĞŶƚ ƉŽůŝĐŝĞƐ ƌĞͲ
ůĂƚĞĚ ƚŽ ĚŝǀĞƌƐŝƚǇ͕ ŵƵůƚŝĐƵůƚƵƌĂůŝƐŵ͕ ĂŶĚ ĐŽŵŵƵŶŝƚǇ ĐŽͲ
ŚĞƐŝŽŶ ŝŶ ƚŚĞ ŶĂŵĞ ŽĨ ƌĞůŝŐŝŽƵƐ ĂŶĚ ĐƵůƚƵƌĂů ƉůƵƌĂůŝƚǇ
;ĂǀŽƐ͕ ϮϬϭϬ͕ Ɖ͘ ϭϴͿ͘ ^ĞůĨͲĚĞƐĐƌŝďĞĚ ƵŵďƌĞůůĂ ŽƌŐĂŶŝƐĂͲ
ƚŝŽŶƐ ĐĂŵƉĂŝŐŶ ŽŶ ŝƐƐƵĞƐ ŽĨ ,ŝŶĚƵ ƌĞƉƌĞƐĞŶƚĂƚŝŽŶ ŝŶ ƚŚĞ
ƉƵďůŝĐ ƐƉŚĞƌĞ͕ ƚŚĞƌĞďǇ ŝŶƐƚŝƚƵƚŝŽŶĂůŝƐŝŶŐ ;ĂŶĚ ĞƐƐĞŶƚŝĂůͲ
ŝƐŝŶŐͿ ,ŝŶĚƵ ŝĚĞŶƚŝƚǇ ;ƐĞĞ ŶĚĞƌƐŽŶ͕ ϮϬϭϱͿ͘ /Ŷ ƉŽƐƚͲϵͬϭϭ
ŵĞƌŝĐĂ͕ ,ŝŶĚƵƚǀĂ ŵĂŶŝĨĞƐƚƐ ĂƐ Ă ƌĞůŝŐŝŽƵƐ ůŽďďǇ ƚŽ ƉŽůŝĐǇ
ŵĂŬĞƌƐ ĂŶĚ ůĞŐŝƐůĂƚŽƌƐ͕ ĂƐ ,ŝŶĚƵ ĂĚǀŽĐĂĐǇ ŽƌŐĂŶŝƐĂƚŝŽŶƐ
ĨƌĂŵĞ ƚŚĞŝƌ ĂŐĞŶĚĂƐ ĂĐĐŽƌĚŝŶŐ ƚŽ h^ ŶĂƚŝŽŶĂů ŝŶƚĞƌĞƐƚ͘
dŚĞǇ ĚŝƐƚĂŶĐĞ ƚŚĞŵƐĞůǀĞƐ ĨƌŽŵ ƚŚĞ DƵƐůŝŵ ͚ŽƚŚĞƌ͛ ĂŶĚ
ĞǆƉůŽŝƚ ĂŶƚŝͲ/ƐůĂŵ ƐĞŶƚŝŵĞŶƚƐ ǁŚŝůƐƚ ƐŝŵƵůƚĂŶĞŽƵƐůǇ ƉƌŽͲ
ĐůĂŝŵ ŝƚƐ ĐƌŝƚŝĐƐ ĂƐ ͞,ŝŶĚƵƉŚŽďŝĐ͟ ;<ƵƌŝĞŶ͕ ϮϬϬϲ͕ ϮϬϭϲͿ͘ ŝͲ
ĂƐƉŽƌŝĐ ,ŝŶĚƵƚǀĂ ďĞĐŽŵĞƐ Ă ŵĞĚŝĂƚŽƌ ŽĨ ƚƌĂŶƐŶĂƚŝŽŶĂů
ŝĚĞŽůŽŐŝĐĂů ŵĂŶŝĨĞƐƚĂƚŝŽŶƐ ŽĨ ĂŶƚŝͲDƵƐůŝŵ ĂŶǆŝĞƚǇ͕ ĂůďĞŝƚ
ĂĚĂƉƚĞĚ ƚŽ ůŽĐĂů ĐŽŶƚĞǆƚƐ͘ /ƚ ŝƐ ƚŚƵƐ ƚŚĞ ŽƵƚĐŽŵĞ ŽĨ Ă
ŚŝŐŚůǇ ƉŽůŝƚŝĐŝƐĞĚ ĂŐĞŶĚĂ ƚŚĂƚ ĐŽŵďŝŶĞƐ ƚƌĂŶƐŶĂƚŝŽŶĂů
ĂŶĚ ŵƵůƚŝĐƵůƚƵƌĂů ŝĚĞŶƚŝƚǇ ƉŽůŝƚŝĐƐ͘
/Ŷ ĂĚĚŝƚŝŽŶ ƚŽ ĚŝĂƐƉŽƌŝĐ ,ŝŶĚƵƚǀĂ͕ ^ŝŬŚ ĂŶĚ ŚƌŝƐƚŝĂŶ
ĚŝĂƐƉŽƌĂƐ ŚĂǀĞ ĂůƐŽ ƉůĂǇĞĚ Ă ƉƌŽŵŝŶĞŶƚ ƌŽůĞ ŝŶ ƉŽůŝƚŝͲ
ĐĂů ŵŽďŝůŝƐĂƚŝŽŶ ŝŶ ƚŚĞ tĞƐƚ͘ KĨ ƌĞůĞǀĂŶĐĞ ŝƐ ƚŚĞ ƌŝƐĞ ŽĨ
ƐŽŵĞ ^ŝŬŚ ĂĐƚŝǀŝƐŵ ƐƵƌƌŽƵŶĚŝŶŐ ƚŚĞ ŶĂƌƌĂƚŝǀĞ ŽĨ DƵƐͲ
ůŝŵ ŐƌŽŽŵŝŶŐ ŐĂŶŐƐ ŝŶ ƚŚĞ h<͕ ǁŚŝĐŚ ĂůůĞŐĞĚůǇ ƚĂƌŐĞƚ
^ŝŬŚ ŐŝƌůƐ ĨŽƌ ĐŽŶǀĞƌƐŝŽŶ ƚŽ /ƐůĂŵ ;^ŝŶŐŚ͕ ϮϬϭϳͿ͘ &Žƌ ƚŚĞƐĞ
^ŝŬŚƐ͕ ƐƵĐŚ ĐĂƐĞƐ ͞ŽĨƚĞŶ ĨĞĞĚƐ ŽŶ ĞǆŝƐƚŝŶŐ ŚŝƐƚŽƌŝĐĂů ŶĂƌͲ
ƌĂƚŝǀĞƐ ĂŶĚ ĐŽŶƚĞŵƉŽƌĂƌǇ ^ŝŬŚͬDƵƐůŝŵ ƚĞŶƐŝŽŶƐ͟ ǁŚŝĐŚ
ƌĞŝŶĨŽƌĐĞ DƵƐůŝŵƐ ĂƐ Ă ƚŚƌĞĂƚ ƚŽ ŶŽŶͲDƵƐůŝŵ ĐŽŵŵƵͲ
ŶŝƚŝĞƐ ŝŶ tĞƐƚĞƌŶ ƐŽĐŝĞƚŝĞƐ ;^ŝŶŐŚ͕ ϮϬϭϳ͕ Ɖ͘ ϲͿ͘ /ŶĚĞĞĚ͕
ƚŚĞ ŝƐƐƵĞ ŽĨ DƵƐůŝŵ ŐƌŽŽŵŝŶŐ ŐĂŶŐƐ ;ĨƵƌƚŚĞƌ ĞǆƉůŽƌĞĚ
ďĞůŽǁͿ͕ ŚĂƐ ĐƌĞĂƚĞĚ ĂůůŝĂŶĐĞƐ ďĞƚǁĞĞŶ ĚŝĂƐƉŽƌŝĐ ^ŝŬŚƐ͕
ŚƌŝƐƚŝĂŶƐ͕ ĂŶĚ ,ŝŶĚƵƐ͕ ǁŝƚŚ ĐŽƵŶƚĞƌͲũŝŚĂĚ ŽƌŐĂŶŝƐĂƚŝŽŶƐ
ϰ

ƐƵĐŚ ĂƐ ƚŚĞ ŶŐůŝƐŚ ĞĨĞŶĐĞ >ĞĂŐƵĞ͕ ƚŽ ƉƌŽŵŽƚĞ ĂŶ ĂŶƚŝͲ
DƵƐůŝŵ ĂŐĞŶĚĂ ;>ĂŶĞ͕ ϮϬϭϮͿ͘ /Ŷ Ă ŵŽǀĞ ƚŽǁĂƌĚƐ ƉŽƉͲ
ƵůŝƐƚ ƌĂĚŝĐĂů ƌŝŐŚƚ ƐƵƉƉŽƌƚ͕ ƐƵĐŚ ŝĚĞŽůŽŐŝĐĂů ĐŽŶŶĞĐƚŝŽŶƐ
ŚĂǀĞ ĞǆƉĂŶĚĞĚ ƚŽ ŝŶĐůƵĚĞ ŝƐƐƵĞƐ ƐƵĐŚ ĂƐ ŝŵŵŝŐƌĂƚŝŽŶ͘
/Ŷ dŚŽƌůĞŝĨƐƐŽŶ͛Ɛ ;ϮϬϭϲͿ ƌĞƐĞĂƌĐŚ ĂŵŽŶŐƐƚ ƌŝƚŝƐŚ ^ŝŬŚ
ƌĞǆŝƚĞĞƌƐ͕ ĨŽƌ ĞǆĂŵƉůĞ͕ ƐƵƉƉŽƌƚ ĨŽƌ ƌĞƐƚƌŝĐƚŝǀĞ ŝŵŵŝŐƌĂͲ
ƚŝŽŶ ƉŽůŝĐŝĞƐ ǁĂƐ ĂƌƚŝĐƵůĂƚĞĚ ŝŶ ŽƌĚĞƌ ƚŽ ŵĂŝŶƚĂŝŶ ŚŝƐƚŽƌŝĐ
ŶŐůŽͲ/ŶĚŝĂŶ ůŝŶŬƐ͘ /Ŷ ƚŚĞ ĐŽŶƚĞǆƚ ŽĨ ƚŚĞ ƌĞǆŝƚ ƌĞĨĞƌĞŶͲ
ĚƵŵ͕ ŶŽƚ ŽŶůǇ ;ĚŽŵŝŶĂŶƚůǇ DƵƐůŝŵͿ ŵŝŐƌĂŶƚƐ ĨƌŽŵ ƚŚĞ
ƌĞĨƵŐĞĞ ĐƌŝƐŝƐ͕ ďƵƚ ĂƐƚĞƌŶ ƵƌŽƉĞĂŶ ŵŝŐƌĂŶƚƐ ĨƌŽŵ ƚŚĞ
h ǁĞƌĞ ǀŝĞǁĞĚ ĂƐ ŶŽƚ ͚ĐƵůƚƵƌĂůůǇ͛ ďĞůŽŶŐŝŶŐ ƚŽ ƌŝƚĂŝŶ͛Ɛ
ŶĂƚŝŽŶĂů ŝŵĂŐŝŶĞĚ ĐŽŵŵƵŶŝƚǇ͘ ,ĞƌĞ͕ ƌŝƚŝƐŚ ^ŝŬŚƐ ĞǀŽŬĞĚ
Ă ŶŽƐƚĂůŐŝĂ ĨŽƌ ŽŵŵŽŶǁĞĂůƚŚ ĂŶĚ ĞŵƉŝƌĞ ƚŚĂƚ ƚŚĞǇ ƉĞƌͲ
ĐĞŝǀĞĚ ĂƐ ĂŶ ĞŶƚŝƚůĞŵĞŶƚ ĨŽƌ ŝŵŵŝŐƌĂŶƚ ƐƚĂƚƵƐ͘
 ůĂĐƵŶĂ ƌĞŵĂŝŶƐ ŝŶ ŚŽǁ ƐŽŵĞ ĚŝĂƐƉŽƌŝĐ ,ŝŶĚƵƐ͕
^ŝŬŚƐ͕ ĂŶĚ ŚƌŝƐƚŝĂŶƐ͕ ƵŶŝƚĞĚ ďǇ ƚŚĞ ŽƚŚĞƌŝŶŐ ŽĨ /ƐůĂŵͬ
DƵƐůŝŵƐ ĂƐ ĂŶ ĂƉƉƌŽĂĐŚ ƚŽ ŝŶƚĞŐƌĂƚŝŽŶ͕ ƚƌĂŶƐůĂƚĞƐ ŝŶƚŽ
ƐƵƉƉŽƌƚ ĨŽƌ ƉŽƉƵůŝƐƚ ƌĂĚŝĐĂů ƌŝŐŚƚ ĂŐĞŶĚĂƐ͘ dŚĞ ĨŽůůŽǁͲ
ŝŶŐ ƐĞĐƚŝŽŶ ĚĞƚĂŝůƐ Ă ǇĞĂƌͲůŽŶŐ ƋƵĂůŝƚĂƚŝǀĞ ƐƚƵĚǇ ŽĨ /ŶĚŝĂŶ
ĚŝĂƐƉŽƌĂ dǁŝƚƚĞƌ ƵƐĞƌƐ ǁŚŽ ĞǆƉƌĞƐƐ ƐƵƉƉŽƌƚ ĨŽƌ ƌĞǆŝƚ
ĂŶĚ dƌƵŵƉ͘ /ƚ ƉŽƐŝƚƐ ƚŚĂƚ ĂŶƚŝͲDƵƐůŝŵ ĂŶǆŝĞƚǇ ĂŶĚ ĂŶƚŝͲ
ĞƐƚĂďůŝƐŚŵĞŶƚ ƐĞŶƚŝŵĞŶƚ ĂƌĞ ĐŽƌĞ ŝƐƐƵĞƐ ƚŚĂƚ ŵŽƚŝǀĂƚĞ
ƐƵĐŚ ƵƐĞƌƐ͘
ϱ͘ DĞƚŚŽĚŽůŽŐǇ
hŶůŝŬĞ Ă ůĂƌŐĞ ŶƵŵďĞƌ ŽĨ ƐƚƵĚŝĞƐ ĐŽŶĚƵĐƚĞĚ ŽŶ dǁŝƚƚĞƌ
ƚŚĂƚ ŵĂŝŶůǇ ŝŶĐŽƌƉŽƌĂƚĞ Ă ƋƵĂŶƚŝƚĂƚŝǀĞ ĂƉƉƌŽĂĐŚ ǁŝƚŚ
ĚĂƚĂ ĐŽůůĞĐƚŝŽŶ ;ŵƉŽĨŽ͕ ŶƐƚĞĂĚ͕ Θ K͛>ŽƵŐŚůŝŶ͕ ϮϬϭϭ͖
ĂƌďĞƌĂ Θ ZŝǀĞƌŽ͕ ϮϬϭϰ͖ &ƌĞĞůŽŶ Θ <ĂƌƉĨ͕ ϮϬϭϰ͖ &ƌŽŝŽ
Θ 'ĂŶĞƐŚ͕ ϮϬϭϴ͖ ,ĂƌƚƵŶŐ͕ <ůŝŶŐĞƌ͕ ^ĐŚŵŝĚƚŬĞ͕ Θ sŽŐĞů͕
ϮϬϭϳ͖ ĨŽƌ ĂŶ ĞǆĐĞƉƚŝŽŶ ƐĞĞ dƌŽŵďůĞ͕ ϮϬϭϲͿ͕ ƚŚŝƐ ĂƌƚŝĐůĞ ĨŽͲ
ĐƵƐĞƐ ŽŶ Ă ƋƵĂůŝƚĂƚŝǀĞ ĚĞƐŝŐŶ ƚŚĂƚ ĂŝŵƐ ƚŽ ĐĂƉƚƵƌĞ ƚŚĞ ŶĂͲ
ƚƵƌĞ ŽĨ dǁŝƚƚĞƌ ĂĐƚŝǀŝƚǇ ĂŶĚ ŝŶƚĞƌĂĐƚŝŽŶƐ ŽĨ ƵƐĞƌƐ͘ dŚŝƌƚǇͲ
ŶŝŶĞ dǁŝƚƚĞƌ ĂĐĐŽƵŶƚ ƵƐĞƌƐ ǁĞƌĞ ŵĂŶƵĂůůǇ ĐŚŽƐĞŶ ŽĨ ĚŝͲ
ĂƐƉŽƌŝĐ /ŶĚŝĂŶƐ ůŝǀŝŶŐ ŝŶ ƚŚĞ h< ĂŶĚ h^ ǁŚŽ ĞǆƉƌĞƐƐ ƉƌŽͲ
ƌĞǆŝƚ ĂŶĚͬŽƌ ƉƌŽͲdƌƵŵƉ ƉŽůŝƚŝĐĂů ŽƉŝŶŝŽŶƐ͕ ǁŚĞƚŚĞƌ ŝŶ
ƚŚĞ ĨŽƌŵ ŽĨ ƚǁĞĞƚŝŶŐ ŽƌŝŐŝŶĂů ĐŽŶƚĞŶƚ͕ ƌĞƚǁĞĞƚƐ͕ ĂŶĚͬŽƌ
ƌĞƉůŝĞƐ ƚŽ ŽƚŚĞƌ ƵƐĞƌƐ͘ ĂƚĂ ĐŽůůĞĐƚŝŽŶ ŝŶĐůƵĚĞĚ ĚŝĂƐͲ
ƉŽƌŝĐ ,ŝŶĚƵƐ͕ ^ŝŬŚƐ͕ ĂŶĚ ŚƌŝƐƚŝĂŶƐ ĂƐ Ă ǁĂǇ ŽĨ ĞŵƉŝƌͲ
ŝĐĂůůǇ ĚĞŵŽŶƐƚƌĂƚŝŶŐ ĞǆƉƌĞƐƐŝŽŶƐ ŽĨ ĂŶƚŝͲDƵƐůŝŵ /ŶĚŝĂŶ
ŝĚĞŶƚŝƚǇ ŝŶ ƚŚĞ tĞƐƚ͘ ƚ ƚŝŵĞƐ͕ ^ŝŬŚ ĂŶĚ ŚƌŝƐƚŝĂŶ ĚŝĂƐͲ
ƉŽƌĂ ƵƐĞƌƐ ĚŝĚ ĞǆƉƌĞƐƐ ĚŝƐĚĂŝŶ ĨŽƌ ,ŝŶĚƵƚǀĂ͕ ďƵƚ ƚŚĞƐĞ
ƵƐĞƌƐ ĚŝƐƚŝŶŐƵŝƐŚĞĚ ƚŚĞŵƐĞůǀĞƐ ďǇ ĞǆƉůŝĐŝƚůǇ ĂƐƐĞƌƚŝŶŐ Ă
ŶŽŶͲDƵƐůŝŵ ŝĚĞŶƚŝƚǇ͘ dŚĞŝƌ ĚĞůŝďĞƌĂƚĞ ĚŝƐĐƵƌƐŝǀĞ ŝĚĞŶƚŝͲ
ĨŝĐĂƚŝŽŶ ƌĞǀĞĂůƐ ŚŽǁ ŝŶĚŝǀŝĚƵĂůƐ ŝŶ ƚŚĞ /ŶĚŝĂŶ ĚŝĂƐƉŽƌĂ
ĐŚŽŽƐĞ ƚŽ ĂĐƚŝǀĞůǇ ĚŝƐƚĂŶĐĞ ƚŚĞŵƐĞůǀĞƐ ĨƌŽŵ DƵƐůŝŵƐ͘
,ĞŶĐĞ͕ ƚŚĞƐĞ ,ŝŶĚƵ͕ ^ŝŬŚ͕ ĂŶĚ ŚƌŝƐƚŝĂŶ /ŶĚŝĂŶ ĚŝĂƐƉŽƌĂ
ƵƐĞƌƐ ŚĞůƉ ƌĞĐŽŶƐƚƌƵĐƚ ƚŚĞ ŵǇƚŚ ŽĨ DƵƐůŝŵ ͚ŽƚŚĞƌŶĞƐƐ͛ ŝŶ
ĂŶ ĞĨĨŽƌƚ ƚŽ ƉŽůŝƚŝĐĂůůǇ ŝŶƚĞŐƌĂƚĞ ŝŶ tĞƐƚĞƌŶ ƐŽĐŝĞƚŝĞƐ͘
dŚĞ ůŽĐĂƚŝŽŶ ŽĨ ĂĐĐŽƵŶƚƐ ĐŽůůĞĐƚĞĚ ǁĂƐ ĚĞƚĞƌŵŝŶĞĚ
ďǇ ůŝƐƚĞĚ ƉƌŽĨŝůĞ ŝŶĨŽƌŵĂƚŝŽŶ ĂŶĚͬŽƌ ƚǁĞĞƚƐ ƚŚĂƚ ŽƌŝŐŝͲ
ŶĂƚĞĚ ǁŝƚŚ ƌŝƚŝƐŚ Žƌ ŵĞƌŝĐĂŶ ĐŽŶƚĞŶƚ ǁŚŝĐŚ ƐŝŐŶĂůĞĚ
ĚĞĞƉĞƌ ĨĂŵŝůŝĂƌŝƚǇ ŽĨ ůŽĐĂů ŝƐƐƵĞƐ ;ƚŚŝƐ ƌĂŶ ƚŚĞ ƌŝƐŬ ŽĨ
ĂƐƐƵŵŝŶŐ ŬŶŽǁůĞĚŐĞ ǁĂƐ ůŝŶŬĞĚ ƚŽ ƉůĂĐĞ ŽĨ ƌĞƐŝĚĞŶĐĞͿ͘
tŚĂƚ ǁĂƐ ĐĞƌƚĂŝŶ ǁĂƐ ƚŚĂƚ ĂĐĐŽƵŶƚƐ ŚĂĚ ƚŽ ĐŽŶƚĂŝŶ ƉŽͲ

&Žƌ ŵŽƌĞ ŽŶ ,ŝŶĚƵƚǀĂ ŽƌŐĂŶŝƐĂƚŝŽŶƐ ŝŶ ƚŚĞ h< ĂŶĚ h^ ƐĞĞ <ĂŵĂƚ ĂŶĚ DĂƚŚĞǁ ;ϮϬϬϯͿ͕ DĂƚŚĞǁ ;ϮϬϬϬͿ͕ DƵŬƚĂ ;ϮϬϬϬͿ͕ ZĂũ ;ϮϬϬϬͿ͕ ZĂũĂŐŽƉĂů ;ϮϬϬϬͿ͕
dŚĞƌǁĂƚŚ ;ϮϬϭϮͿ͕ ǀĂŶ ĚĞƌ sĞĞƌ ;ϭϵϵϰͿ͘

DĞĚŝĂ ĂŶĚ ŽŵŵƵŶŝĐĂƚŝŽŶ͕ ϮϬϭϵ͕ sŽůƵŵĞ ϳ͕ /ƐƐƵĞ ϭ͕ WĂŐĞƐ ϳϳʹϴϵ

ϴϬ

&ƌŽŵ Ɖƌŝů ϮϬϭϳ ƚŽ Ɖƌŝů ϮϬϭϴ͕ EsŝǀŽ͛Ɛ EĂƉƚƵƌĞ
ƐŽĨƚǁĂƌĞ ǁĂƐ ƵƐĞĚ ƚŽ ƐĐƌĂƉĞ ĞŶƚŝƌĞ ƚŝŵĞůŝŶĞƐ ŽĨ ƚŚĞ ƐĞͲ
ůĞĐƚĞĚ dǁŝƚƚĞƌ ĂĐĐŽƵŶƚƐ͕ ƉƌŽǀŝĚŝŶŐ ƚŚĞ ĨŝƌƐƚ ƚŽ ŵŽƐƚ ƌĞͲ
ĐĞŶƚ ƚǁĞĞƚ ŽĨ ĞĂĐŚ ƵƐĞƌ͘ ^ĐƌĂƉĞƐ ǁĞƌĞ ĚŽǁŶůŽĂĚĞĚ ĞǀͲ
ĞƌǇ ƚǁŽ ǁĞĞŬƐ ĂŶĚ ĂŶĂůǇƐĞĚ ǁŝƚŚŝŶ ĨŽƵƌ ĐŚƌŽŶŽůŽŐŝĐĂů
ƉŚĂƐĞƐ͕ ǁŝƚŚ ƉŚĂƐĞ / ŝŶĐůƵĚŝŶŐ ƚǁĞĞƚƐ ĐŽůůĞĐƚĞĚ ĨƌŽŵ
Ɖƌŝů ϮϬϭϳ ƚŽ :ƵůǇ ϮϬϭϳ͕ ƉŚĂƐĞ // ĨƌŽŵ :ƵůǇ ϮϬϭϳ ƚŽ KĐƚŽͲ
ďĞƌ ϮϬϭϳ͕ ƉŚĂƐĞ /// ĨƌŽŵ KĐƚŽďĞƌ ϮϬϭϳ ƚŽ :ĂŶƵĂƌǇ ϮϬϭϴ͕
ĂŶĚ ƉŚĂƐĞ /s ĨƌŽŵ :ĂŶƵĂƌǇ ϮϬϭϴ ƚŽ Ɖƌŝů ϮϬϭϴ͘ Ǉ ĂůůŽǁͲ
ŝŶŐ ĨŽƌ Ă ůŽŶŐŝƚƵĚŝŶĂů ƐƚƵĚǇ ƚŽ ƉƌĞǀĞŶƚ ďŝĂƐ ĨƌŽŵ ĚĂƚĂ ĐŽůͲ
ůĞĐƚŝŽŶ ĚƵƌŝŶŐ ŽŶĞ ƉŚĂƐĞ͕ ĂŶĂůǇƐŝŶŐ ƚŚĞ ĚĂƚĂ ĂĐĐŽƌĚŝŶŐ ƚŽ
ƉŚĂƐĞƐ ĂůůŽǁĞĚ ƚŽ ŽďƐĞƌǀĞ ƐŚŝĨƚƐ͕ ŝĨ ĂŶǇ͕ ŝŶ ŝƐƐƵĞ ƐĂůŝĞŶĐĞ
ŽǀĞƌ ƚŝŵĞ͘

ůŝƚŝĐĂů ĐŽŶƚĞŶƚ ƚŚĂƚ ĨĂǀŽƵƌĞĚ ƌĞǆŝƚ ;ŶŽƚ ĞǆĐůƵƐŝǀĞůǇ h</WͿ
ĂŶĚͬŽƌ dƌƵŵƉ ;ŶŽƚ ĞǆĐůƵƐŝǀĞůǇ ZĞƉƵďůŝĐĂŶͿ͘ ůƚŚŽƵŐŚ Ă
ƐŵĂůů ŶƵŵďĞƌ ŽĨ ƵƐĞƌƐ ƚǁĞĞƚĞĚ ƐŽůĞůǇ ĂďŽƵƚ ƌĞǆŝƚ Žƌ
dƌƵŵƉ͕ Ă ůĂƌŐĞ ŵĂũŽƌŝƚǇ ŽĨ ĂĐĐŽƵŶƚƐ ĐŽŶƚĂŝŶĞĚ ŽǀĞƌůĂƉͲ
ƉŝŶŐ ŵĂƚĞƌŝĂů ŽĨ ďŽƚŚ͘ ;/Ĩ ĂĐĐŽƵŶƚƐ ĂĚĚŝƚŝŽŶĂůůǇ ƚǁĞĞƚĞĚ
,ŝŶĚƵƚǀĂ ŵĂƚĞƌŝĂů ƚŚŝƐ ǁĂƐ Ă ďŽŶƵƐ͕ ďƵƚ ŶŽƚ Ă ŶĞĐĞƐƐĂƌǇ
ĐŽŶĚŝƚŝŽŶ͕ ĞƐƉĞĐŝĂůůǇ ĐŽŶƐŝĚĞƌŝŶŐ ƚŚĂƚ ^ŝŬŚ ĂŶĚ ŚƌŝƐƚŝĂŶ
ƵƐĞƌƐ ǁĞƌĞ ĂůƐŽ ĂŶĂůǇƐĞĚ ŝŶ ƚŚĞ ƐĂŵƉůĞ͘Ϳ Ǉ ĞǆƉůŽƌŝŶŐ
ƵƐĞƌƐ ǁŚŽ ƚǁĞĞƚ ƐŝŵƵůƚĂŶĞŽƵƐůǇ ĂďŽƵƚ ƌĞǆŝƚ ĂŶĚ dƌƵŵƉ͕
ƚŚŝƐ ĂůůŽǁĞĚ ĨŽƌ Ă ĐŽŶǀĞƌŐĞŶƚ ƌĂƚŚĞƌ ƚŚĂŶ Ă ĐŽŵƉĂƌĂƚŝǀĞ
ĂŶĂůǇƐŝƐ Ăƚ Ă ƚƌĂŶƐŶĂƚŝŽŶĂů ƐĐĂůĞ͘
>ĂƐƚůǇ͕ ĂĐĐŽƵŶƚ ƵƐĞƌƐ ǁĞƌĞ ďŽƚŚ ŝŶĚŝǀŝĚƵĂůƐ ĂŶĚ ŽƌͲ
ŐĂŶŝƐĂƚŝŽŶƐ͕ ĂůƚŚŽƵŐŚ Ă ŵĂũŽƌŝƚǇ ďĞůŽŶŐĞĚ ƚŽ ƚŚĞ ĨŽƌŵĞƌ͘
^ŽŵĞ ĂĐĐŽƵŶƚƐ ďĞůŽŶŐĞĚ ƚŽ ůĞĂĚĞƌƐ͕ ĂĐƚŝǀŝƐƚƐ͕ Žƌ ĂĚǀŽͲ
ĐĂƚĞƐ͕ ǁŚŝůƐƚ ŽƚŚĞƌƐ ƚŽ ŶŽŶͲĂĨĨŝůŝĂƚĞĚ ŝŶĚŝǀŝĚƵĂůƐ͘ dŚĞ ŶƵŵͲ
ďĞƌ ŽĨ ĨŽůůŽǁĞƌƐ Žƌ ůĞǀĞůƐ ŽĨ ƚǁĞĞƚŝŶŐ ĂĐƚŝǀŝƚǇ ǁĞƌĞ ŶŽƚ ĂƐ
ƐŝŐŶŝĨŝĐĂŶƚ ĂƐ ŵƵĐŚ ĂƐ ƉĂƌƚŝĐŝƉĂƚŝŶŐ͕ ŝ͘Ğ͕͘ ƉƌŽĚƵĐŝŶŐ ĐŽŶͲ
ƚĞŶƚ͕ ŝŶ ƚŚĞ ƉƌŽͲƌĞǆŝƚ ĂŶĚ ƉƌŽͲdƌƵŵƉ dǁŝƚƚĞƌ ŶĞƚǁŽƌŬ͘
dŚĞ ƌĂƚŝŽŶĂůĞ ĨŽƌ ƚŚŝƐ ƐĞůĞĐƚŝŽŶ ǁĂƐ ƚŽ ĚĞƚĞƌŵŝŶĞ ŚŽǁ
ƵƐĞƌƐ ƉĞƌĨŽƌŵ ƚŚĞŝƌ ŽŶůŝŶĞ ƉŽůŝƚŝĐĂů ŝĚĞŶƚŝƚŝĞƐ͘ ĐĐŽƵŶƚƐ
ƚŚĂƚ ŚĂĚ ŶĞǀĞƌ ƚǁĞĞƚĞĚ͕ ŚŽǁĞǀĞƌ͕ ǁĞƌĞ ĚŝƐƌĞŐĂƌĚĞĚ ĨŽƌ
ƚŚĞ ƐĂŵƉůĞ͘ KǀĞƌ ƚŝŵĞ͕ ƐŽŵĞ ĂĐĐŽƵŶƚ ƵƐĞƌƐ ĚŝĚ ĐŚĂŶŐĞ
ƉƌŝǀĂĐǇ ƐĞƚƚŝŶŐƐ ƚŽ ƉƌŽƚĞĐƚĞĚ ƚǁĞĞƚƐ ĂŶĚ ĚĂƚĂ ĐŽůůĞĐƚŝŽŶ
ŽĨ ƵƐĞƌƐ ĐĞĂƐĞĚ ƵŶůĞƐƐ ƚǁĞĞƚƐ ǁĞƌĞ ŵĂĚĞ ƉƵďůŝĐ ĂŐĂŝŶ͘
KƚŚĞƌƐ ŚĂĚ ĐŚĂŶŐĞĚ dǁŝƚƚĞƌ ŚĂŶĚůĞƐ Žƌ ƚŽ ĞŶƚŝƌĞůǇ ŶĞǁ
ĂĐĐŽƵŶƚƐ͕ ŵĂŬŝŶŐ ŝƚ ĚŝĨĨŝĐƵůƚ ƚŽ ƚƌĂĐŬ ĂĐĐŽƵŶƚƐ Ăƚ ƚŝŵĞƐ͘
dĂďůĞ ϭ ĚĞƚĂŝůƐ ƚŚĞ ƚǇƉĞ ŽĨ ƵƐĞƌ ĂĐĐŽƵŶƚƐ͕ ĨŽƌ ǁŚŝĐŚ
ƚǁŽ ĂŶĚ ƐĞǀĞŶ ĂƌĞ ŽƌŐĂŶŝƐĂƚŝŽŶƐ ŝŶ ƚŚĞ h< ĂŶĚ h^͕ ĂŶĚ
ƚŚŝƌƚĞĞŶ ĂŶĚ ƐĞǀĞŶƚĞĞŶ ďĞůŽŶŐ ƚŽ ŝŶĚŝǀŝĚƵĂůƐ͕ ƌĞƐƉĞĐͲ
ƚŝǀĞůǇ͘ dŚĞ ŶƵŵďĞƌ ŽĨ ƚǁĞĞƚƐ ĨŽƌ ĞĂĐŚ ĂĐĐŽƵŶƚ ƚǇƉĞ ŝƐ
ŐŝǀĞŶ ƌŽƵŶĚĞĚ ƚŽ ƚŚĞ ŶĞĂƌĞƐƚ ƚŚŽƵƐĂŶĚƚŚ͕ ĂƐ ŝƐ ƚŚĞ ŶƵŵͲ
ďĞƌ ŽĨ ĨŽůůŽǁĞƌƐϱ ͘
tĞ ĐĂŶ ĂůƌĞĂĚǇ ŶŽƚĞ ƚǁŽ ĐŚĂƌĂĐƚĞƌŝƐƚŝĐƐ ŽĨ ƵƐĞƌƐ͘
&ŝƌƐƚůǇ͕ Ă ŵĂũŽƌŝƚǇ ŽĨ ĂĐĐŽƵŶƚ ƵƐĞƌƐ ĐŽŵƉƌŝƐĞ ŽĨ ŝŶĚŝǀŝĚƵͲ
ĂůƐ ƌĂƚŚĞƌ ƚŚĂŶ ŽƌŐĂŶŝƐĂƚŝŽŶƐ͘ ^ĞĐŽŶĚ͕ ŝŶĚŝǀŝĚƵĂůƐ ƚǁĞĞƚ
Ăƚ Ă ŐƌĞĂƚĞƌ ĨƌĞƋƵĞŶĐǇ ƚŚĂŶ ŽƌŐĂŶŝƐĂƚŝŽŶƐ͕ ĚĞƐƉŝƚĞ Ă ŵĂͲ
ũŽƌŝƚǇ ǁŝƚŚ ůĞƐƐ ƚŚĂŶ ϱ͕ϬϬϬ ĨŽůůŽǁĞƌƐ ;ǇĞƚ͕ ŝƚ ŝƐ ŽŶůǇ ŝŶͲ
ĚŝǀŝĚƵĂů ĂĐĐŽƵŶƚƐ ƚŚĂƚ ŚĂǀĞ ŵŽƌĞ ƚŚĂŶ ϭϬ͕ϬϬϬ ĨŽůůŽǁͲ
ĞƌƐͿ͘ ĂƐĞĚ ŽŶ ƚŚĞƐĞ ĐŚĂƌĂĐƚĞƌŝƐƚŝĐƐ͕ ǁĞ ĐĂŶ ŝŶĨĞƌ ƚŚĂƚ
ĂůƚŚŽƵŐŚ ŽƌŐĂŶŝƐĂƚŝŽŶƐ ƐĞƌǀĞ ĂƐ ŵŽďŝůŝƐŝŶŐ ĂŐĞŶƚƐ͕ ŝƚ ŝƐ
ĐůĞĂƌůǇ ŝŶĚŝǀŝĚƵĂůƐ ƚŚĂƚ ĂĐƚ ĂƐ ŵŽďŝůŝƐĞƌƐ ŝŶ ƚŚĞ dǁŝƚƚĞƌͲ
ƐƉŚĞƌĞ͘ dŚĞ ĨŝŶĚŝŶŐƐ ĚŝƐĐƵƐƐĞĚ ďĞůŽǁ ŝŶĚŝĐĂƚĞ ŚŽǁ ƚŚĞƐĞ
ŝŶĚŝǀŝĚƵĂůƐ ĞƐƚĂďůŝƐŚ ĂŶ ŽŶůŝŶĞ ƉƌĞƐĞŶĐĞ ǁŚŝĐŚ ŵŽǀĞƐ ďĞͲ
ǇŽŶĚ ƋƵĂŶƚŝƚĂƚŝǀĞ ŝŵƉĂĐƚ͕ ƚŽǁĂƌĚƐ ƉĞƌĨŽƌŵŝŶŐ Ă ĚŝƐĐƵƌͲ
ƐŝǀĞ ƉŽůŝƚŝĐĂů ŝĚĞŶƚŝƚǇ͘

ϲ͘ &ŝŶĚŝŶŐƐ
ϲ͘ϭ͘ ŵƉůŽǇŝŶŐ WŽƉƵůŝƐƚ ZĂĚŝĐĂů ZŝŐŚƚ ŝƐĐŽƵƌƐĞ
hƚŝůŝƐŝŶŐ EsŝǀŽ ƐŽĨƚǁĂƌĞ ƚŽŽůƐ͕ ƚŚĞ ǁŽƌĚ ĨƌĞƋƵĞŶĐǇ ŽĨ
ƚǁĞĞƚƐ ǁĂƐ ĞǆƚƌĂĐƚĞĚ͕ ŝŶĐůƵƐŝǀĞ ŽĨ ƐƚĞŵŵĞĚ ǁŽƌĚƐ͕ Ğ͘Ő͕͘
͚ǀŽƚĞ͛ ĂŶĚ ͚ǀŽƚŝŶŐ͛͘ &ŝŐƵƌĞƐ ϭ ƚŽ ϰ͕ ƌĞĨůĞĐƚŝǀĞ ŽĨ ĞĂĐŚ ƉŚĂƐĞ͕
ĚŝƐƉůĂǇ Ă ǁŽƌĚ ĐůŽƵĚ ŐĞŶĞƌĂƚĞĚ ďǇ EsŝǀŽ ŽĨ ƚŚĞ ŵŽƐƚ
ĐŽŵŵŽŶůǇ ƵƐĞĚ ǁŽƌĚƐ ŝŶ ƚǁĞĞƚƐ͘
ůĞĂƌůǇ͕ ƚŚĞ ǁŽƌĚ ͚dƌƵŵƉ͛ ;ĂƐ ǁĞůů ĂƐ ƚŚĞ ƉƌĞƐŝĚĞŶƚ͛Ɛ
dǁŝƚƚĞƌ ŚĂŶĚůĞͿ ǁĂƐ ƚŚĞ ŵŽƐƚ ĨƌĞƋƵĞŶƚ ǁŽƌĚ ǁŝƚŚŝŶ
ƚŚĞ ƚǁĞĞƚ ĐŽůůĞĐƚŝŽŶ ĂĐƌŽƐƐ Ăůů ƉŚĂƐĞƐ͘ KƚŚĞƌ ĨƌĞƋƵĞŶƚ
ǁŽƌĚƐ ŝŶĐůƵĚĞĚ͗ ͚ƉĞŽƉůĞ͕͛ ͚ǀŽƚĞ͕͛ ͚ůŝŶƚŽŶ͕͛ ͚KďĂŵĂ͕͛ ͚DƵƐͲ
ůŝŵ͕͛ ͚ĞůĞĐƚŝŽŶ͕͛ ͚/ƐůĂŵ͕͛ ͚ŵĞĚŝĂ͕͛ ͚ůŝďĞƌĂů͕͛ ĞƚĐ͘ sŝƐƵĂůŝƐŝŶŐ
ǁŽƌĚ ĨƌĞƋƵĞŶĐǇ ŝŶ Ă ǁŽƌĚ ĐůŽƵĚ ŝƐ ƵƐĞĨƵů ĂƐ ŝƚ ŝŶĚŝͲ
ĐĂƚĞƐ ĐŽŵŵŽŶ ƚŽƉŝĐƐ ĚŝƐĐƵƐƐĞĚ ŽŶ dǁŝƚƚĞƌ͘ tŽƌĚ ĨƌĞͲ
ƋƵĞŶĐǇ ƐŚŝĨƚĞĚ ŝŶ ƌĞůĂƚŝŽŶ ƚŽ ĐƵƌƌĞŶƚ ƉŽůŝƚŝĐĂů ĞǀĞŶƚƐ ĚƵƌͲ
ŝŶŐ ƚŚĞ ƌĞǆŝƚ ƌĞĨĞƌĞŶĚƵŵ ĂŶĚ ƐƵďƐĞƋƵĞŶƚ ŶĞŐŽƚŝĂƚŝŽŶƐ͕
ĂƐ ǁĞůů ĂƐ dƌƵŵƉ͛Ɛ ĐĂŵƉĂŝŐŶ ĂŶĚ ĂĚŵŝŶŝƐƚƌĂƚŝŽŶ͘ ,ŽǁͲ
ĞǀĞƌ͕ ĂƐ ŝŶĚŝĐĂƚĞĚ ŝŶ ƚŚĞ ĨŝŐƵƌĞƐ͕ ǁŽƌĚ ƵƐĂŐĞ ƚĞŶĚĞĚ ƚŽ
ƌĞŵĂŝŶ ĐŽŶƐŝƐƚĞŶƚ ĂĐƌŽƐƐ Ăůů ƉŚĂƐĞƐ͘ dŚŝƐ ƌĞƉĞƚŝƚŝŽŶ ŽĨ ůĂŶͲ
ŐƵĂŐĞ ŝƐ ŬĞǇ ĂƐ ŝƚ ƌĞĨůĞĐƚƐ ŚŽǁ ƵƐĞƌƐ ĐŚŽŽƐĞ ƚŽ ĚŝƐƉůĂǇ
ƚŚĞŵƐĞůǀĞƐ ĂĐĐŽƌĚŝŶŐ ƚŽ ǁŚĂƚ WĂƉĂĐŚĂƌŝƐƐŝ ;ϮϬϭϭͿ ĚĞͲ
ƐĐƌŝďĞƐ ĂƐ ͞Ă ŶĞƚǁŽƌŬĞĚ ƐĞůĨ͕͟ ǁŚĞƌĞďǇ ƵƐĞƌƐ ĐŽŶƐƚƌƵĐƚ Ă
ƐĞůĨͲŝĚĞŶƚŝƚǇ ǁŝƚŚŝŶ ͞ĐŽŶǀĞƌŐĞĚ ŵĞĚŝĂƚĞĚ ĞŶǀŝƌŽŶŵĞŶƚƐ͟
;Ɖ͘ ϯϬϵͿ ƐƵĐŚ ĂƐ dǁŝƚƚĞƌ͘ dǁŝƚƚĞƌ ďĞĐŽŵĞƐ͗
 ƐĞŶƐĞ ŽĨ ƉůĂĐĞ͙ĨŽƌŵĞĚ ŝŶ ƌĞƐƉŽŶƐĞ ƚŽ ƚŚĞ ƉĂƌƚŝĐƵͲ
ůĂƌ ƐĞŶƐĞ ŽĨ ƐĞůĨ͕ Žƌ ŝŶ ƌĞƐƉŽŶƐĞ ƚŽ ƚŚĞ ŝĚĞŶƚŝƚǇ ƉĞƌĨŽƌͲ
ŵĂŶĐĞ ĐŽŶƐƚƌƵĐƚĞĚ ƵƉŽŶ ƚŚĂƚ ƉůĂĐĞ͘ dŚŝƐ ƉƌĞƐĞŶƚƐ ƚŚĞ
ŵŽĚƵƐ ŽƉĞƌĂŶĚŝ ĨŽƌ ƚŚĞ ŶĞƚǁŽƌŬĞĚ ƐĞůĨ͕ ĂŶĚ ƚŚĞ ĐŽŶͲ

dĂďůĞ ϭ͘ ƌĞĂŬĚŽǁŶ ŽĨ dǁŝƚƚĞƌ ĂĐĐŽƵŶƚ ƵƐĞƌƐ ďǇ ƚǇƉĞ ŽĨ ĂĐĐŽƵŶƚ͕ ĐŽƵŶƚƌǇ͕ ŶƵŵďĞƌ ŽĨ ƚǁĞĞƚƐ͕ ĂŶĚ ŶƵŵďĞƌ ŽĨ ĨŽůůŽǁĞƌƐ͘
ŽƵŶƚƌǇ

dǁĞĞƚƐ

&ŽůůŽǁĞƌƐΎ

dǇƉĞ ŽĨ ĐĐŽƵŶƚ

h<

h^

Ϭʹϭ͕ϬϬϬ

ϭ͕ϬϬϬʹ
ϱ͕ϬϬϬ

ϱ͕ϬϬϬʹ
ϭϬ͕ϬϬϬ

KƌŐĂŶŝƐĂƚŝŽŶ
/ŶĚŝǀŝĚƵĂů

Ϯ
ϭϯ

ϳ
ϭϳ

ϰ
ϰ

ϰ
ϵ

ϭ
ϭϯ

ϭϬ͕ϬϬϬ
Ϭ
ϰ

Ϭʹϭ͕ϬϬϬ

ϭ͕ϬϬϬʹ
ϱ͕ϬϬϬ

ϱ͕ϬϬϬʹ
ϭϬ͕ϬϬϬ

ϰ
ϭϮ

ϰ
ϭϬ

Ϭ
Ϭ

ϭϬ͕ϬϬϬ
Ϭ
ϰ

EŽƚĞ͗ Ύϱ ĂĐĐŽƵŶƚƐ ;ϭ ŽƌŐĂŶŝƐĂƚŝŽŶ ĂŶĚ ϰ ŝŶĚŝǀŝĚƵĂůƐͿ ǁĞƌĞ ĚĞůĞƚĞĚ ŝŶ ƚŚĞ ƉĞƌŝŽĚ ĨŽůůŽǁŝŶŐ ĚĂƚĂ ĐŽůůĞĐƚŝŽŶ ĂŶĚ ƚŚĞ ĐŽůůĂƚŝŽŶ ŽĨ ƚŚĞ ƚĂďůĞ͘
dŚĞ ŶƵŵďĞƌ ŽĨ ĨŽůůŽǁĞƌƐ ĨŽƌ ƚŚĞƐĞ ĂĐĐŽƵŶƚƐ ŝƐ ƵŶŬŶŽǁŶ͘
ϱ

dŽ ƉƌŽƚĞĐƚ ĂŶŽŶǇŵŝƚǇ ŽĨ ĂĐĐŽƵŶƚ ƵƐĞƌƐ͘

DĞĚŝĂ ĂŶĚ ŽŵŵƵŶŝĐĂƚŝŽŶ͕ ϮϬϭϵ͕ sŽůƵŵĞ ϳ͕ /ƐƐƵĞ ϭ͕ WĂŐĞƐ ϳϳʹϴϵ

ϴϭ

&ŝŐƵƌĞ ϭ͘ WŚĂƐĞ /͗ Ɖƌŝů ϮϬϭϳ ƚŽ :ƵůǇ ϮϬϭϳ͘

&ŝŐƵƌĞ Ϯ͘ WŚĂƐĞ //͗ :ƵůǇ ϮϬϭϳ ƚŽ KĐƚŽďĞƌ ϮϬϭϳ͘

&ŝŐƵƌĞ ϯ͘ WŚĂƐĞ ///͗ KĐƚŽďĞƌ ϮϬϭϳ ƚŽ :ĂŶƵĂƌǇ ϮϬϭϴ͘
DĞĚŝĂ ĂŶĚ ŽŵŵƵŶŝĐĂƚŝŽŶ͕ ϮϬϭϵ͕ sŽůƵŵĞ ϳ͕ /ƐƐƵĞ ϭ͕ WĂŐĞƐ ϳϳʹϴϵ

ϴϮ

&ŝŐƵƌĞ ϰ͘ WŚĂƐĞ /s͗ :ĂŶƵĂƌǇ ϮϬϭϴ ƚŽ Ɖƌŝů ϮϬϭϴ͘

ƚĞǆƚ ŽĨ ŶĞǁĞƌ ƉĂƚƚĞƌŶƐ ŽĨ ƐŽĐŝĂďŝůŝƚǇ ĂŶĚ ƌŽƵƚĞƐ ƚŽ ƐŽͲ
ĐŝĂůŝƚǇ ƚŚĂƚ ĞŵĞƌŐĞ͘ ;WĂƉĂĐŚĂƌŝƐƐŝ͕ ϮϬϭϭ͕ Ɖ͘ ϯϭϳͿ
,ĞƌĞ͕ ǁĞ ĐĂŶ ƐĞĞ ƚŚĂƚ ƵƐĞƌƐ ĐŽŶƚŝŶƵĞ ƚŽ ƉĞƌĨŽƌŵ Ă ƉĂƌƚŝĐͲ
ƵůĂƌ ŝĚĞŶƚŝƚǇ ŽǀĞƌ ƚŝŵĞ ďǇ ĞŶŐĂŐŝŶŐ ŝŶ Ă ĚŝƐĐŽƵƌƐĞͶŽƌ ͞Ă
ƐĞŵŝŽůŽŐǇ ƚŚĂƚ ĂĨĨŽƌĚƐ ĐŽŶŶĞĐƚŝŽŶ͟ ;WĂƉĂĐŚĂƌŝƐƐŝ͕ ϮϬϭϭ͕
Ɖ͘ ϯϭϳͿͶĂƐ ĐŽŶƐƚŝƚƵƚĞĚ ǁŝƚŚŝŶ Ă dǁŝƚƚĞƌ ĐŽŵŵƵŶŝƚǇ͘
/Ŷ ŽƌĚĞƌ ƚŽ ĞǆƉůŽƌĞ ŚŽǁ ĐĞƌƚĂŝŶ ǁŽƌĚƐ ǁĞƌĞ ƵƐĞĚ
ŝŶ ĐŽŶƚĞǆƚ͕ ŚŽǁĞǀĞƌ͕ ĨŝǀĞ ƚŚĞŵĞƐ ƌĞĨůĞĐƚŝǀĞ ŽĨ ƉŽƉƵůŝƐƚ
ƌĂĚŝĐĂů ƌŝŐŚƚ ĚŝƐĐŽƵƌƐĞ ;ĂƐ ĚŝƐĐƵƐƐĞĚ ŝŶ ^ĞĐƚŝŽŶ ϮͿ͕ ĂŶĚ
ƐƉĞĐƵůĂƚĞĚ ŝƐƐƵĞƐ ŽĨ ĐŽŶĐĞƌŶ ĨŽƌ /ŶĚŝĂŶ ĚŝĂƐƉŽƌĂ ƵƐĞƌƐ
ůŝǀŝŶŐ ŝŶ ƚŚĞ h< ĂŶĚ h^ ǁĞƌĞ ƐĞůĞĐƚĞĚ͘ dŚĞƐĞ ĨŝǀĞ
ƚŚĞŵĞƐͶƚŚĂƚ ǁĞƌĞ ĨƵƌƚŚĞƌ ĐĂƚĞŐŽƌŝƐĞĚ ďǇ ƐƵďƚŚĞŵĞͶ
ŝŶĐůƵĚĞ͗ ϭͿ ͚ŝŵŵŝŐƌĂƚŝŽŶ͛ ;ŝŶĐůƵĚŝŶŐ ƚŚĞ ƐƵďƚŚĞŵĞƐ ͚ŝůůĞͲ
ŐĂů͖͛ ͚ƌĞĨƵŐĞĞ͖͛ ͚ƌĂƉĞ͖͛ ͚ŵƵůƚŝĐƵůƚƵƌĂůŝƐŵ͛Ϳ͖ ϮͿ ͚ĨŽƌĞŝŐŶ ƉŽůͲ
ŝĐǇ͛ ;ŝŶĐůƵĚŝŶŐ ƚŚĞ ƐƵďƚŚĞŵĞƐ ͚h͖͛ ͚/ŶĚŝĂ͛ ĂŶĚͬŽƌ ͚DŽĚŝ͛ϲ
ĂŶĚͬŽƌ ͚:W͛ϳ Ϳ͖ ϯͿ ͚ĞƐƚĂďůŝƐŚŵĞŶƚ͛ ;ŝŶĐůƵĚŝŶŐ ƚŚĞ ƐƵďͲ
ƚŚĞŵĞƐ ͚ůŝŶƚŽŶ͖͛ ͚KďĂŵĂ͖͛ ͚ĞŵŽĐƌĂƚƐ͖͛ ͚>ĂďŽƵƌ͖͛ ͚ůŝďͲ
ĞƌĂů͛ ĂŶĚͬŽƌ ͚ůĞĨƚ͖͛ ͚ŵĞĚŝĂ͛ ĂŶĚͬŽƌ ͚͛ ĂŶĚͬŽƌ ͚EE͛Ϳ͖
ϰͿ ͚/ƐůĂŵ͛ ;ŝŶĐůƵĚŝŶŐ ƚŚĞ ƐƵďƚŚĞŵĞƐ ͚DƵƐůŝŵ͖͛ ͚ƚĞƌƌŽƌŝƐŵ͛
ĂŶĚͬŽƌ ͚ĞǆƚƌĞŵŝƐŵ͖͛ ͚/^/^͛Ϳ͖ ĂŶĚ ϱͿ ͚/ŶĚŝĂŶ͛ ;ŝŶĐůƵĚŝŶŐ ƚŚĞ
ƐƵďƚŚĞŵĞ ͚,ŝŶĚƵ͛Ϳ͘ ZĂƚŚĞƌ ƚŚĂŶ ĞŵƉůŽǇŝŶŐ EsŝǀŽ ƐŽĨƚͲ
ǁĂƌĞ ƚŽ ĂůŐŽƌŝƚŚŵŝĐĂůůǇ ĚĞƚĞƌŵŝŶĞ ƚŚĞŵĞƐ ;ŝ͘Ğ͕͘ ĐŽĚĞƐͿ͕
ƚŚĞ ĐŽĚŝŶŐ ƐĐŚĞŵĞ ǁĂƐ ŝŶĚƵĐƚŝǀĞůǇ ĚĞǀĞůŽƉĞĚ ďǇ ĂƐƐĞƐƐͲ
ŝŶŐ ƚǁĞĞƚƐ ŝŶ ƚŚĞ ƉƌĞůŝŵŝŶĂƌǇ ƐƚĂŐĞ ŽĨ ĚĂƚĂ ĐŽůůĞĐƚŝŽŶ͘
'ŝǀĞŶ ƚŚĂƚ ƵƐĞƌƐ ƚǁĞĞƚĞĚ ĂďŽƵƚ ůŽĐĂů ƉŽůŝƚŝĐĂů ĐŽŶƚĞǆƚ
ĂŶĚͬŽƌ ŝƐƐƵĞƐ͕ Ğ͘Ő͕͘ ƌĞĨƵŐĞĞ ĐƌŝƐŝƐ ŝŶ ƵƌŽƉĞ Žƌ EE ĐŽǀͲ
ĞƌĂŐĞ ŽĨ dƌƵŵƉ͕ Ă ƋƵĂůŝƚĂƚŝǀĞ ĐŽĚŝŶŐ ŵĂŶƵĂů ǁĂƐ ĐƌĞͲ
ĂƚĞĚ ƚŽ ƌĞĨůĞĐƚ ƵƐĞƌƐ͛ ƚŽƉŝĐĂů ŝŶƚĞƌĞƐƚƐ͘ /ŶƐƚĞĂĚ ŽĨ ĐŽĚͲ
ŝŶŐ Ăůů ƚŚĞ ƚŽƉŝĐƐ ĚŝƐĐƵƐƐĞĚ ďǇ ƵƐĞƌƐ͕ ĐŽĚĞƐ ƉĞƌƚĂŝŶĞĚ
ƚŽ ƉŽƉƵůŝƐƚ ƌĂĚŝĐĂů ƌŝŐŚƚ ĚŝƐĐŽƵƌƐĞ͖ ƚŚĞ ĞǆĐĞƉƚŝŽŶƐ ǁĞƌĞ
ƚǁĞĞƚƐ ĚŝƐĐƵƐƐŝŶŐ ͚/ŶĚŝĂ͚͛ͬDŽĚŝ͚͛ͬ:W͕͛ ĂƐ ƚŚŝƐ ŝŶĚŝĐĂƚĞĚ
ĂǁĂƌĞŶĞƐƐ ŽĨ /ŶĚŝĂŶ ƉŽůŝƚŝĐƐ͕ ĂŶĚ ƚǁĞĞƚƐ ŝŶĐůƵĚŝŶŐ ͚/ŶͲ
ĚŝĂŶ͚͛ͬ,ŝŶĚƵ͛ ĂƐ ŵĂƌŬĞƌƐ ŽĨ ĞƚŚŶŝĐ ŝĚĞŶƚŝƚǇ͘ dǁĞĞƚƐ ǁĞƌĞ
ĐŽĚĞĚ ƚŽ ŽŶĞ Žƌ ŵŽƌĞ ƚŚĞŵĞƐͬƐƵďƚŚĞŵĞƐ͕ ĚĞƉĞŶĚŝŶŐ ŽŶ
ϲ
ϳ

ƚŚĞ ĐŽŶƚĞŶƚ ŽĨ ƚŚĞ ƚǁĞĞƚ͘ dŚƌŽƵŐŚŽƵƚ Ă ǇĞĂƌ ŽĨ ĚĂƚĂ ĐŽůͲ
ůĞĐƚŝŽŶ͕ Ă ƚŽƚĂů ŽĨ ϭϴϱ͕ϱϴϬ ŶŐůŝƐŚͲůĂŶŐƵĂŐĞ ƚǁĞĞƚƐ ǁĞƌĞ
ŵĂŶƵĂůůǇ ĐŽĚĞĚ͘
dŽ ĞǆĂŵŝŶĞ ƚŚĞ ŶĂƚƵƌĞ ŽĨ ƚŚĞ ƌĞůĂƚŝŽŶƐŚŝƉ ďĞƚǁĞĞŶ
ƚŚĞŵĞƐ͕ Ă EsŝǀŽͲŐĞŶĞƌĂƚĞĚ ĐůƵƐƚĞƌ ĂŶĂůǇƐŝƐ ĂƐ ĚŝƐƉůĂǇĞĚ
ŝŶ &ŝŐƵƌĞƐ ϱ ƚŽ ϴ ƉƌŽǀŝĚĞƐ Ă ǀŝƐƵĂů ƌĞƉƌĞƐĞŶƚĂƚŝŽŶ ŽĨ
ƚŚĞŵĞƐͬĐŽĚĞƐ ĐůƵƐƚĞƌĞĚ ƚŽŐĞƚŚĞƌ ďĂƐĞĚ ŽŶ ǁŽƌĚƐ ŝŶ
ĐŽŵŵŽŶ͘ EsŝǀŽ ŐĞŶĞƌĂƚĞƐ Ă ĐůƵƐƚĞƌ ĂŶĂůǇƐŝƐ ŽĨ ǁŽƌĚ ƐŝŵͲ
ŝůĂƌŝƚǇ ƵƐŝŶŐ ƚŚĞ WĞĂƌƐŽŶ ĐŽƌƌĞůĂƚŝŽŶ ĐŽĞĨĨŝĐŝĞŶƚ ĂƐ Ă ŵĞƚͲ
ƌŝĐ͘ dŚĞ ƌĞƐƵůƚ ŝƐ Ă ĚŝĂŐƌĂŵ ƚŚĂƚ ĐůƵƐƚĞƌƐ ĐŽĚĞƐ ƚŽŐĞƚŚĞƌ
ŝĨ ƚŚĞǇ ŚĂǀĞ ŵĂŶǇ ǁŽƌĚƐ ŝŶ ĐŽŵŵŽŶ͘ /Ŷ ƐŚŽƌƚ͕ &ŝŐƵƌĞƐ ϱ
ƚŽ ϴ ƐŚŽǁ ƚŚĂƚ ƚŚĞŵĞƐ ǁŚŝĐŚ ƐŚĂƌĞ Ă ďƌĂŶĐŚ ĐŽŶƚĂŝŶ ƚŚĞ
ƐĂŵĞ ǁŽƌĚƐ ĂƐ ƵƐĞĚ ŝŶ ƚǁĞĞƚƐ͘ Ǉ ĐŽŶĚƵĐƚŝŶŐ Ă ĐůƵƐƚĞƌ
ĂŶĂůǇƐŝƐ ĨŽƌ ĞĂĐŚ ƉŚĂƐĞ͕ ǁĞ ĐĂŶ ĂŐĂŝŶ ŽďƐĞƌǀĞ ŚŽǁ ĐŽŶͲ
ǀĞƌƐĂƚŝŽŶƐ ƐŚŝĨƚ ŽǀĞƌ Ă ǇĞĂƌ͕ ďƵƚ ŶŽǁ ƌĞůĂƚŝŶŐ ƚŽ ƚŚĞŵĞƐ͘
ĂƐĞĚ ŽŶ ƚŚĞ ĐůƵƐƚĞƌ ĂŶĂůǇƐŝƐ ŝŶ &ŝŐƵƌĞ ϱ͕ ǁĞ ĐĂŶ ŝŶͲ
ĨĞƌ͕ ĨŽƌ ĞǆĂŵƉůĞ͕ ƚŚĂƚ ƚŚĞ ƚŚĞŵĞ ŽĨ ͚ŵƵůƚŝĐƵůƚƵƌĂůŝƐŵ͛ ŝƐ
ĨƌĞƋƵĞŶƚůǇ ƵƐĞĚ ŝŶ ƚǁĞĞƚƐ ƌĞĨĞƌĞŶĐŝŶŐ ƚŚĞ ƌŝƚŝƐŚ >ĂďŽƵƌ
ƉĂƌƚǇ͕ ĂƐ ǁĞůů ĂƐ ƚŚĞ ƌŽůĞ ŽĨ ƚŚĞ ͚͛ ĂŶĚ ƚŚĞ ͚h͛ ŝŶ ƌĞůĂͲ
ƚŝŽŶ ƚŽ ͚>ĂďŽƵƌ͛͘ /Ŷ &ŝŐƵƌĞ ϲ͕ ƚŚŝƐ ƐŚŝĨƚƐ ƚŽ ŝŶĐůƵĚĞ ƚŚĞ ͚ĞƐͲ
ƚĂďůŝƐŚŵĞŶƚ͛͘ dŚŝƐ ŝƐ ůŝŬĞůǇ ĚƵĞ ƚŽ ƚŚĞ ƉŽůŝĐǇ ŵĂŶĚĂƚĞ ŽĨ
ƚŚĞ ĐĞŶƚƌĞͲůĞĨƚ ƉŽůŝƚŝĐĂů ĂŶĚ ŵĞĚŝĂ ĞƐƚĂďůŝƐŚŵĞŶƚ ŽŶ ŵƵůͲ
ƚŝĐƵůƚƵƌĂůŝƐŵ͕ ĂŶĚ ƐƵďƐĞƋƵĞŶƚůǇ ŚŽǁ ĐƌŝƚŝĐƐ ƉůĂĐĞ ďůĂŵĞ
ŽŶ ŝƚƐ ĨĂŝůƵƌĞ͘ /Ŷ &ŝŐƵƌĞ ϳ͕ ŚŽǁĞǀĞƌ͕ ƚǁĞĞƚƐ ĂďŽƵƚ ͚ŵƵůƚŝͲ
ĐƵůƚƵƌĂůŝƐŵ͛ ĂŶĚ ƚŚĞ ͚ĞƐƚĂďůŝƐŚŵĞŶƚ͛ ƐŚŝĨƚƐ ƚŽǁĂƌĚƐ ĐŽŶͲ
ǀĞƌƐĂƚŝŽŶƐ ĨŽĐƵƐŝŶŐ ŽŶ ͚/^/^͕͛ ͚ƌĞĨƵŐĞĞƐ͕͛ ͚/ƐůĂŵ͕͛ ͚ƚĞƌƌŽƌͲ
ŝƐŵͬĞǆƚƌĞŵŝƐŵ͕͛ ͚DƵƐůŝŵ͕͛ ĂŶĚ ͚ƌĂƉĞ͛͘ dŚŝƐ ŝŶĚŝĐĂƚĞƐ ƚŚĂƚ
ŶŽ ůŽŶŐĞƌ ŝƐ Ă ƐŝŶŐůĞ ƉŽůŝƚŝĐĂů ƉĂƌƚǇ ďĞŝŶŐ ƚĂƌŐĞƚĞĚ͕ ďƵƚ
Ăůů ŵĂŝŶƐƚƌĞĂŵ ƉŽůŝƚŝĐĂů ƉĂƌƚŝĞƐ ǁŚŝĐŚ ĂƌĞ ĚĞƐŝŐŶĂƚĞĚ ĂƐ
ƚŚĞ ͚ĞƐƚĂďůŝƐŚŵĞŶƚ͛͘ ĚĚŝƚŝŽŶĂůůǇ͕ ĂŶƚŝͲDƵƐůŝŵ ƐĞŶƚŝŵĞŶƚ
ďĞĐŽŵĞƐ ƚŚĞ ƉƌŝŵĂƌǇ ĂƌƚŝĐƵůĂƚŝŽŶ ĨŽƌ ĐƌŝƚŝĐŝƐŵ ŽĨ ŵƵůƚŝͲ
ĐƵůƚƵƌĂůŝƐŵ͘ Ƶƚ͕ ŝŶ &ŝŐƵƌĞ ϴ͕ ͚ĞƐƚĂďůŝƐŚŵĞŶƚ͛ ĚŝƐĂƉƉĞĂƌƐ
ĂŶĚ ŽŶĐĞ ĂŐĂŝŶ͕ ͚͕͛ ͚h͕͛ ĂŶĚ ͚>ĂďŽƵƌ͛ ĂƌĞ ƉƌŽŵŝŶĞŶƚůǇ
ĨĞĂƚƵƌĞĚ ǁŝƚŚŝŶ ƚǁĞĞƚƐ͕ ŽŶůǇ ƚŚŝƐ ƚŝŵĞ ŝŶ ƌĞůĂƚŝŽŶ ƚŽ /ƐͲ
ůĂŵŽƉŚŽďŝĐ ĚŝƐĐŽƵƌƐĞ͘ dŚƵƐ͕ ƚŚĞ ĐĞŶƚƌĞͲůĞĨƚ ƉŽůŝƚŝĐĂů ĂŶĚ

WƌŝŵĞ DŝŶŝƐƚĞƌ EĂƌĞŶĚƌĂ DŽĚŝ ŽĨ /ŶĚŝĂ͘
dŚĞ ŚĂƌĂƚŝǇĂ :ĂŶĂƚĂ WĂƌƚǇ͕ Ă ,ŝŶĚƵ ŶĂƚŝŽŶĂůŝƐƚ ƉŽůŝƚŝĐĂů ƉĂƌƚǇ͕ ǁŚŝĐŚ ŝƐ ƚŚĞ ƌƵůŝŶŐ ƉĂƌƚǇ ŝŶ /ŶĚŝĂ ůĞĚ ďǇ DŽĚŝ͘

DĞĚŝĂ ĂŶĚ ŽŵŵƵŶŝĐĂƚŝŽŶ͕ ϮϬϭϵ͕ sŽůƵŵĞ ϳ͕ /ƐƐƵĞ ϭ͕ WĂŐĞƐ ϳϳʹϴϵ

ϴϯ

BJP
Mulculturalism
Labour
BBC
EU
Hindu
Indian
India
Modi
CNN
ISIS
Media
Obama
Refugee
Muslim
Rape
Le, liberal
Islam
Terrorism, extremism
Illegal
Immigraon
Democrats
Hillary
Establishment
Foreign Policy

&ŝŐƵƌĞ ϱ͘ WŚĂƐĞ /͗ Ɖƌŝů ϮϬϭϳ ƚŽ :ƵůǇ ϮϬϭϳ͘
BJP
ISIS
Refugee
Muslim
Islam
Terrorism, extremism
Le, liberal
Rape
Media
CNN
Clinton
Democrats
Obama
Illegal
Immigraon
Indian
Hindu
India
Modi
Labour
Establishment
Mulculturalism
BBC
EU
Foreign Policy

&ŝŐƵƌĞ ϲ͘ WŚĂƐĞ //͗ :ƵůǇ ϮϬϭϳ ƚŽ KĐƚŽďĞƌ ϮϬϭϳ͘

DĞĚŝĂ ĂŶĚ ŽŵŵƵŶŝĐĂƚŝŽŶ͕ ϮϬϭϵ͕ sŽůƵŵĞ ϳ͕ /ƐƐƵĞ ϭ͕ WĂŐĞƐ ϳϳʹϴϵ

ϴϰ

Foreign Policy
BJP
ISIS
Establishment
Mulculturalism
Refugee
Islam
Terrorism, extremism
Muslim
Rape
CNN
Media
Illegal
Immigraon
Obama
Clinton
Democrats
Le, liberal
Indian
Hindu
India
Modi
Labour
BBC
EU

&ŝŐƵƌĞ ϳ͘ WŚĂƐĞ ///͗ KĐƚŽďĞƌ ϮϬϭϳ ƚŽ :ĂŶƵĂƌǇ ϮϬϭϴ͘
Foreign Policy
BJP
Establishment
ISIS
Illegal
Immigraon
Obama
Clinton
Democrats
Le, liberal
CNN
Media
Indian
Hindu
India
Modi
Labour
EU
BBC
Mulculturalism
Refugee
Islam
Terrorism, extremism
Muslim
Rape

&ŝŐƵƌĞ ϴ͘ WŚĂƐĞ /s͗ :ĂŶƵĂƌǇ ϮϬϭϴ ƚŽ Ɖƌŝů ϮϬϭϴ͘

DĞĚŝĂ ĂŶĚ ŽŵŵƵŶŝĐĂƚŝŽŶ͕ ϮϬϭϵ͕ sŽůƵŵĞ ϳ͕ /ƐƐƵĞ ϭ͕ WĂŐĞƐ ϳϳʹϴϵ

ϴϱ

ŵĞĚŝĂ ĞƐƚĂďůŝƐŚŵĞŶƚ ƌĞŵĂŝŶƐ ŽǀĞƌ ƚŝŵĞ ƚŚĞ ƉƌŝŵĂƌǇ ŽƉͲ
ƉŽƐŝƚŝŽŶ ĨŽƌ ƚŚĞƐĞ /ŶĚŝĂŶ ĚŝĂƐƉŽƌĂ ƵƐĞƌƐ͕ ǁŚŽ ĂƌĞ ŝŶ ƚƵƌŶ
ƌĞŝŶĨŽƌĐŝŶŐ ƉŽƉƵůŝƐƚ ƌĂĚŝĐĂů ƌŝŐŚƚ ŝĚĞŽůŽŐǇ͘
^ŝŵŝůĂƌůǇ͕ ͚ůĞĨƚͬůŝďĞƌĂů͛ ŝƐ ŽĨƚĞŶ ŝŶŝƚŝĂůůǇ ƌĞĨĞƌĞŶĐĞĚ ŝŶ
ƚǁĞĞƚƐ ƚŚĂƚ ĂůƐŽ ĚŝƐĐƵƐƐ ͚/ƐůĂŵ͛ ĂŶĚ ͚ƚĞƌƌŽƌŝƐŵͬĞǆƚƌĞŵͲ
ŝƐŵ͕͛ ǁŚŝĐŚ ŝŶ ƚƵƌŶ͕ ŝƐ ĂůƐŽ ƌĞůĂƚĞĚ ƚŽ ƚŚĞ ďƌĂŶĐŚ ŽĨ ƚǁĞĞƚƐ
ƚŚĂƚ ƌĞĨĞƌĞŶĐĞ ͚ƌĞĨƵŐĞĞ͕͛ ͚DƵƐůŝŵ͕͛ ĂŶĚ ͚ƌĂƉĞ͛͘ Ƶƚ ĂŐĂŝŶ͕
ƚŚŝƐ ƐŚŝĨƚƐ ĂĨƚĞƌ Ɛŝǆ ŵŽŶƚŚƐ ĂƐ ͚ůĞĨƚͬůŝďĞƌĂů͛ ŝƐ ƚŚĞŶ ƵƐĞĚ
ĂůŵŽƐƚ ĞǆĐůƵƐŝǀĞůǇ ŝŶ ƚǁĞĞƚƐ ƚŚĂƚ ƌĞĨĞƌ ƚŽ ͚ĞŵŽĐƌĂƚƐ͕͛
͚ůŝŶƚŽŶ͕͛ ĂŶĚ ͚KďĂŵĂ͛ ĨŽƌ ƚŚĞ ůĂƐƚ ƚǁŽ ƉŚĂƐĞƐ͘ dŚŝƐ
ĐŚĂŶŐĞ ŝƐ ĚƵĞ ƚŽ Ă ƐƵƌŐĞ ŝŶ dǁŝƚƚĞƌ ĂĐƚŝǀŝƚǇ ĂƐ ƚŚĞ dƌƵŵƉ
ĂĚŵŝŶŝƐƚƌĂƚŝŽŶ ŝŶĐƌĞĂƐŝŶŐůǇ ƚĂƌŐĞƚƐ ƚŚĞ ĞŵŽĐƌĂƚŝĐ WĂƌƚǇ
ĨŽƌ ŽƉƉŽƐŝŶŐ ƉŽůŝĐǇ ĐŚĂŶŐĞƐ͘
dŚĞ ƌĞůĂƚŝŽŶƐŚŝƉ ďĞƚǁĞĞŶ ƚŚĞƐĞ ďƌĂŶĐŚĞƐ ŽĨ ƚǁĞĞƚƐ
ƚŚƵƐ ŚŝŐŚůŝŐŚƚ ŶŽƚ ŽŶůǇ ŚŽǁ ĐĞƌƚĂŝŶ ƉŽƉƵůŝƐƚ ƌĂĚŝĐĂů ƌŝŐŚƚ
ŶĂƌƌĂƚŝǀĞƐ ĐŝƌĐƵůĂƚĞ ŝŶ ŽŶůŝŶĞ ĐŽŶǀĞƌƐĂƚŝŽŶƐ͕ ďƵƚ ĂůƐŽ ŚŽǁ
ƚŚĞƐĞ ĐŽŶǀĞƌƐĂƚŝŽŶƐ ƐŚŝĨƚĞĚ ŽǀĞƌ Ă ǇĞĂƌͲůŽŶŐ ƉĞƌŝŽĚ ŝŶ ƌĞͲ
ƐƉŽŶƐĞ ƚŽ ĐƵƌƌĞŶƚ ĞǀĞŶƚƐ͘ dƌĂĐŝŶŐ ĐŽŶǀĞƌƐĂƚŝŽŶ ĚǇŶĂŵŝĐƐ
ĂŵŽŶŐƐƚ ƵƐĞƌƐ ƉƌŽǀŝĚĞƐ ŝŶƐŝŐŚƚ ŝŶƚŽ ŚŽǁ ƚŚĞŝƌ ĂƌƚŝĐƵůĂͲ
ƚŝŽŶ ŽĨ ƉŽƉƵůŝƐƚ ƌĂĚŝĐĂů ƌŝŐŚƚ ĚŝƐĐŽƵƌƐĞ ĂĚĂƉƚƐ ƚŽ ǁŝĚĞƌ
ƐŽĐŝŽͲƉŽůŝƚŝĐĂů ĐŽŶĚŝƚŝŽŶƐ͘ ůƚŚŽƵŐŚ Ăůů ƚǁĞĞƚƐ ǁĞƌĞ ĂŶĂůͲ
ǇƐĞĚ ĐŽŵďŝŶŝŶŐ h< ĂŶĚ h^ͲďĂƐĞĚ ĂĐĐŽƵŶƚƐͶƚŚĂƚ ŝƐ͕
ĐŽŶǀĞƌŐĞŶƚůǇ ƌĂƚŚĞƌ ƚŚĂŶ ĐŽŵƉĂƌĂƚŝǀĞůǇͶƚŚĞƐĞ ƚǁŽ ĞǆͲ
ĂŵƉůĞƐ ŽĨ ƚŚĞŵĞƐ ŚŝŐŚůŝŐŚƚĞĚ ĂďŽǀĞ ŝŶĚŝĐĂƚĞ ĐŽƵŶƚƌǇͲ
ƐƉĞĐŝĨŝĐ ŶŽŵĞŶĐůĂƚƵƌĞ͘ ͚DƵůƚŝĐƵůƚƵƌĂůŝƐŵ͛ ƌĞŵĂŝŶƐ ƉƌŝͲ
ŵĂƌŝůǇ Ă ƌŝƚŝƐŚ ƚĞƌŵ͕ ůŝŬĞůǇ ĚƵĞ ƚŽ ŝƚƐ ƉŽƉƵůĂƌ ƵƐĂŐĞ ŝŶ
ƚŚĞ h< ĐŽŶƚĞǆƚ͕ ĂƐ ŽƉƉŽƐĞĚ ƚŽ ͚ĚŝǀĞƌƐŝƚǇ͛ ĂƐ ŝƐ ĐŽŵŵŽŶ ŝŶ
ŵĞƌŝĐĂŶ ƉĂƌůĂŶĐĞ͘ ^ŝŵŝůĂƌůǇ͕ ƚŚĞ ͚ůĞĨƚͬůŝďĞƌĂů͛ ƚŚĞŵĞ ƐŝŐͲ
ŶĂůƐ ŐƌĞĂƚĞƌ ƵƐĂŐĞ ŝŶ h^ͲďĂƐĞĚ ƚǁĞĞƚƐ͕ ŐŝǀĞŶ ƚŚĞ ŐƌĞĂƚĞƌ
ƉƌŽƉĞŶƐŝƚǇ ƚŽ ŝĚĞŶƚŝĨǇ ĞŵŽĐƌĂƚƐ ĂƐ ůŝďĞƌĂůƐ ;ǀŝƐͲăͲǀŝƐ ZĞͲ
ƉƵďůŝĐĂŶƐ ĂƐ ĐŽŶƐĞƌǀĂƚŝǀĞƐͿ ŝŶ ŵĞƌŝĐĂŶ ƉŽƉƵůĂƌ ƵŶĚĞƌͲ
ƐƚĂŶĚŝŶŐ ŽĨ ƚŚĞ ůŝďĞƌĂůͬĐŽŶƐĞƌǀĂƚŝǀĞ ĚŝĐŚŽƚŽŵǇ͘ dŚŝƐ ŝƐ
ŶŽƚ ƚŽ ƐƵŐŐĞƐƚ Ăůů ƚǁĞĞƚƐ ǁŝƚŚŝŶ ƚŚĞƐĞ ƚǁŽ ƚŚĞŵĞƐ ĨĂůů
ŶĞĂƚůǇ ǁŝƚŚŝŶ ŶĂƚŝŽŶĂů ďŽƵŶĚĂƌŝĞƐ͕ ŚŽǁĞǀĞƌ͕ ďƵƚ ƐĞƌǀĞƐ
ĂƐ ĂŶ ŝŶĚŝĐĂƚŝŽŶ ďĂƐĞĚ ŽŶ ǀŽůƵŵĞ͘ tŚĂƚ ŝƐ ĂƉƉĂƌĞŶƚ ŝƐ
ƚŚĂƚ ĂŶƚŝͲDƵƐůŝŵ ĂŶǆŝĞƚǇ ďĞĐŽŵĞƐ Ă ĐŽŶƚŝŶƵŽƵƐ ƌĞĨƌĂŝŶ
ǁŝƚŚŝŶ ďŽƚŚ ƚŚĞŵĞƐ͕ ƚŚƵƐ ƐƵŐŐĞƐƚŝŶŐ ŚŽǁ ƚŚĞƐĞ ƵƐĞƌƐ ƵŶͲ
ĚĞƌƐƚĂŶĚ ͚ŵƵůƚŝĐƵůƚƵƌĂůŝƐŵ͛ ĂŶĚ ƚŚĞ ͚ůĞĨƚͬůŝďĞƌĂůƐ͛ ŝŶ ƌĞůĂͲ
ƚŝŽŶ ƚŽ ĨĞĂƌ ŽĨ /ƐůĂŵͬDƵƐůŝŵƐ͘ dŚĞ ĞĨĨĞĐƚ ŝƐ Ă ƚƌĂŶƐŶĂƚŝŽŶͲ
ĂůŝƐĂƚŝŽŶ ŽĨ ĂŶƚŝͲDƵƐůŝŵ ĂŶǆŝĞƚǇ ĂƐ Ă ƌĞĐƵƌƌŝŶŐ ƚƌŽƉĞ͘
>ŝŬĞ ƚŚĞ ǁŽƌĚ ĐůŽƵĚƐ͕ ƚŚĞ ĐůƵƐƚĞƌ ĂŶĂůǇƐĞƐ ƉƌŽǀŝĚĞ ǀŝͲ
ƐƵĂů ƌĞƉƌĞƐĞŶƚĂƚŝŽŶ ŽĨ ƚŚĞ ƚǁĞĞƚƐ Ăƚ Ă ŐĞŶĞƌĂů ƐĐĂůĞ ƚŽ
ƐŚŽǁ ƚŚĞ ƌĞůĂƚŝŽŶƐŚŝƉ ďĞƚǁĞĞŶ ƚŚĞŵĞƐ͘ ZĞƉĞƚŝƚŝŽŶ ŽŶĐĞ
ĂŐĂŝŶ ĂƉƉĞĂƌƐ ĂƐ Ă ƚƌĞŶĚ ;Ğ͘Ő͕͘ ĂŶƚŝͲDƵƐůŝŵ ƐĞŶƚŝŵĞŶƚͿ͕
ĂƐ ƚŚĞ ĐůƵƐƚĞƌ ĂŶĂůǇƐĞƐ ŝŶĚŝĐĂƚĞ ƚŚĂƚ ǁŽƌĚ ƐŝŵŝůĂƌŝƚǇ ŐĞŶͲ
ĞƌĂůůǇ ƌĞŵĂŝŶƐ ĐŽŶƐŝƐƚĞŶƚ ďĞƚǁĞĞŶ ƚŚĞŵĞƐ͕ ǁŝƚŚ ƐůŝŐŚƚ
ĐŚĂŶŐĞƐ ƚĂŬŝŶŐ ƉůĂĐĞ ŽǀĞƌ Ă ǇĞĂƌ͛Ɛ ĚƵƌĂƚŝŽŶ͘ Ɛ ƐƵĐŚ͕ ǁĞ
ĐĂŶ ŝŶĨĞƌ ƚŚĂƚ ƚŚĞƐĞ ƵƐĞƌƐ ƚĞŶĚ ƚŽ ŚŽůĚ ƐƚĂďůĞ ƉŽůŝƚŝĐĂů ĂƚͲ
ƚŝƚƵĚĞƐ ŝŶ ůŝŶĞ ǁŝƚŚ ƉŽƉƵůŝƐƚ ƌĂĚŝĐĂů ƌŝŐŚƚ ŝĚĞŽůŽŐǇ͘ dŚĞ ĨŽůͲ
ůŽǁŝŶŐ ƐĞĐƚŝŽŶ ĞǆƉůŽƌĞƐ ƚǁĞĞƚƐ ŽĨ ƚŚĞ ͚DƵƐůŝŵ͛ ƚŚĞŵĞ ŝŶͲ
ĚĞƉƚŚ ŝŶ ŽƌĚĞƌ ƚŽ ƉƌŽǀŝĚĞ ŝŶƐŝŐŚƚ ŝŶƚŽ ŚŽǁ ƚŚĞƐĞ ƵƐĞƌƐ
ĐŽŶĐĞƉƚƵĂůŝƐĞ ƚŚĞ ŶŽƚŝŽŶ ŽĨ ͚ŝŶƚĞŐƌĂƚŝŽŶ͛ ƚŚƌŽƵŐŚ ŽŶůŝŶĞ
ĚŝƐĐƵƌƐŝǀĞ ƉĞƌĨŽƌŵĂƚŝǀŝƚǇ͘

ϴ

ϲ͘Ϯ͘  ĂƐĞ ŽĨ ͚>ŽǀĞ :ŝŚĂĚ͛
Ǉ ĐŽĚŝŶŐ ƚǁĞĞƚƐ ĂĐĐŽƌĚŝŶŐ ƚŽ ǁŽƌĚ ƵƐĂŐĞ ŝŶ ĐŽŶǀĞƌͲ
ƐĂƚŝŽŶ͕ ƚŚŝƐ ĞǆƉůŽƌĞƐ ŚŽǁ ƚŚĞƐĞ /ŶĚŝĂŶ ĚŝĂƐƉŽƌĂ ƵƐĞƌƐ
ƉĂƌƚŝĐŝƉĂƚĞ ǁŝƚŚŝŶ dǁŝƚƚĞƌƐƉŚĞƌĞ ĐƵůƚƵƌĞ ĂŶĚ ĐŽŵŵƵŶŝƚǇ͘
Ƶƚ ŝŶ ŽƌĚĞƌ ƚŽ ƐŝƚƵĂƚĞ ĐŽŶǀĞƌƐĂƚŝŽŶ ĚǇŶĂŵŝĐƐ ǁŝƚŚŝŶ
ƚŚĞŵĞƐ͕ ƚŚŝƐ ĂůůŽǁƐ ƵƐ ƚŽ ůŽŽŬ ŝŶͲĚĞƉƚŚ Ăƚ ŚŽǁ ŝƐƐƵĞƐ ĂƌĞ
ĨƌĂŵĞĚ ŝŶ ƚǁĞĞƚƐ͘ /Ŷ ƚǁĞĞƚƐ ĐŽĚĞĚ ƚŽ ƚŚĞ ͚DƵƐůŝŵ͛ ƚŚĞŵĞ͕
ĨŽƌ ŝŶƐƚĂŶĐĞ͕ DƵƐůŝŵƐ ĂƌĞ ŽĨƚĞŶ ĐŚĂƌĂĐƚĞƌŝƐĞĚ ĂƐ ǀŝŽůĞŶƚ͕
ĞƐƉĞĐŝĂůůǇ ǁŝƚŚ ƚŚĞ Ăŝŵ ƚŽ ĐĂƵƐĞ ͞ĚĞƐƚƌƵĐƚŝŽŶ͟ϴ ŝŶ ƚŚĞ
h<͕ h^͕ ĂŶĚͬŽƌ ƵƌŽƉĞ ŵŽƌĞ ŐĞŶĞƌĂůůǇ͘ >ŝŶŬƐ ƚŽ /^/^ Žƌ
ƚĞƌƌŽƌŝƐƚ ĂĐƚŝǀŝƚǇ ŝƐ ĨƌĞƋƵĞŶƚůǇ ĐŝƚĞĚ ĂƐ Ă ŵĂũŽƌ ĐŽŶĐĞƌŶ
;ĂƐ ŝŶĚŝĐĂƚĞĚ ŝŶ ƚŚĞ ĐůƵƐƚĞƌ ĂŶĂůǇƐĞƐ ĂďŽǀĞͿ͘ ^ŝŵŝůĂƌůǇ͕
DƵƐůŝŵƐ ĂƌĞ ĚĞƐĐƌŝďĞĚ ĂƐ Ă ͞ĐĂŶĐĞƌ͟ ŝŶ ƌĞůĂƚŝŽŶ ƚŽ /ƐůĂŵ
ĂƐ Ă ͞ƉŽŝƐŽŶŽƵƐ ŝĚĞŽůŽŐǇ͘͟ &ƵƌƚŚĞƌ ƌĞĨĞƌĞŶĐĞƐ ƚŽ /ƐůĂŵ ŝŶͲ
ĐůƵĚĞ ĚĞƐĐƌŝďŝŶŐ ƚŚĞ WƌŽƉŚĞƚ DŽŚĂŵŵĞĚ ĂƐ Ă ƉĞĚŽƉŚŝůĞ
ĂŶĚ ƌĂƉŝƐƚ͕ ĂŶĚ ĐŽŶƐĞƋƵĞŶƚůǇ͕ tĞƐƚĞƌŶ ǁŽŵĞŶ ĂƐ ƚĂƌͲ
ŐĞƚƐ ŽĨ ͞ƌĂƉĞ͟ Žƌ ͞ƐĞǆ ƐůĂǀĞƐ͟ ďǇ DƵƐůŝŵƐ ĐŽŶƚŝŶƵŝŶŐ /ƐͲ
ůĂŵŝĐ ƉƌĂĐƚŝĐĞ͘ dǁĞĞƚƐ ĂůƐŽ ĨƌĞƋƵĞŶƚůǇ ĚĞƐĐƌŝďĞ DƵƐůŝŵƐ
ŝŶ ƌĞĨĞƌĞŶĐĞ ƚŽ ŝŵŵŝŐƌĂƚŝŽŶ͘ WŽƌƚƌĂǇĞĚ ĂƐ ͞ĐŽĐŬƌŽĂĐŚĞƐ͕͟
DƵƐůŝŵƐ ĂƌĞ ƐĞĞŶ ĂƐ ŝŶǀĂĚĞƌƐ ĐŽŶƐƚĂŶƚůǇ ͞ďƌĞĞĚŝŶŐ͟ ŝŶ ŽƌͲ
ĚĞƌ ƚŽ ĚĞƐƚƌƵĐƚ tĞƐƚĞƌŶͬƵƌŽƉĞĂŶ ͞ĐŝǀŝůŝǌĂƚŝŽŶ͘͟ ŽŶƐĞͲ
ƋƵĞŶƚůǇ͕ ƚŚĞǇ ĂƌĞ ǀŝĞǁĞĚ ĂƐ ĨŽƌĞŝŐŶĞƌƐ ǁŚŽ ŵƵƐƚ ďĞ ĚĞͲ
ƉŽƌƚĞĚ͘ &ŽůůŽǁŝŶŐ ƚŚŝƐ ůŝŶĞ ŽĨ ůŽŐŝĐ͕ ƚŚĞŶ͕ ƚǁĞĞƚƐ ƵƐƵĂůůǇ
ĐƌŝƚŝĐŝƐĞ ƚŚĞ ůĞĨƚ ;Žƌ ͞ůŝďƚĂƌĚƐ͟Ϳ ĂŶĚ ƚŚĞ ŵĞĚŝĂ ;Žƌ ͞ƉƌĞƐƐƚŝͲ
ƚƵƚĞƐ͟Ϳ ĨŽƌ ƚŚĞŝƌ ĨĂŝůƵƌĞ ƚŽ ƐĞĞ DƵƐůŝŵƐ ĂůŽŶŐ ƚŚĞƐĞ ƚƌŽƉĞƐ͘
ĞƉŝĐƚŝŶŐ DƵƐůŝŵƐ ĂĐĐŽƌĚŝŶŐ ƚŽ ƚŚĞƐĞ ŶĞŐĂƚŝǀĞ ƌĞƉƌĞƐĞŶͲ
ƚĂƚŝŽŶƐ ĨŝƚƐ ŝŶƚŽ ƚŚĞ ƉŽƉƵůŝƐƚ ƌĂĚŝĐĂů ƌŝŐŚƚ ŶĂƌƌĂƚŝǀĞ͘ Ǉ
ĚĞŚƵŵĂŶŝƐŝŶŐ DƵƐůŝŵƐ ĂƐ ǀŝŽůĞŶƚ ƚĞƌƌŽƌŝƐƚƐ Žƌ ͚ĐƌŝŵŵŝͲ
ŐƌĂŶƚƐ͕͛ ƚŚŝƐ ƌĞŝŶĨŽƌĐĞƐ ĂŶ ͚ŽƚŚĞƌŶĞƐƐ͛ ƚŚĂƚ ŝƐ ĨŽƵŶĚĂƚŝŽŶĂů
ƚŽǁĂƌĚƐ ƚŚĞ ŝĚĞŽůŽŐŝĐĂů ƉƌŽũĞĐƚŝŽŶ ŽĨ ĞǆĐůƵƐŝŽŶĂƌǇ ŶĂͲ
ƚŝŽŶĂůŝƐŵ͘ ,ĞƌĞ͕ ƚŚĞƐĞ /ŶĚŝĂŶ ĚŝĂƐƉŽƌĂ dǁŝƚƚĞƌ ƵƐĞƌƐ ĂƌĞ
ĐŽŶƐĐŝŽƵƐůǇ ĞŵďŽĚǇŝŶŐ ĂŶ ŝŵĂŐĞ ŽĨ ŶŽŶͲDƵƐůŝŵŶĞƐƐ ŝŶ
ŽƌĚĞƌ ƚŽ ĂƐƐĞƌƚ ĐůĂŝŵƐ ŽĨ ŶĂƚŝŽŶĂů ďĞůŽŶŐŝŶŐ͘
/ŶĚĞĞĚ͕ ƚŚĞƐĞ /ŶĚŝĂŶ ĚŝĂƐƉŽƌĂ dǁŝƚƚĞƌ ƵƐĞƌƐ ĐŚŽŽƐĞ
ƚŽ ĞŵƉŚĂƐŝƐĞ Ă ŶŽŶͲDƵƐůŝŵ /ŶĚŝĂŶ ŝĚĞŶƚŝƚǇ ŝŶ ŽƌĚĞƌ
ƚŽ ĚŝĨĨĞƌĞŶƚŝĂƚĞ ƚŚĞŵƐĞůǀĞƐ ĨƌŽŵ DƵƐůŝŵƐ͘ hƐĞƌƐ ŽĨƚĞŶ
ĚĞƐĐƌŝďĞ ŝŶƐƚĂŶĐĞƐ ŽĨ ͞ůŽǀĞ ũŝŚĂĚ͟ ŝŶ ǁŚŝĐŚ ŶŽƚ ŽŶůǇ
ǁŚŝƚĞ tĞƐƚĞƌŶ ǇŽƵŶŐ ǁŽŵĞŶ͕ ďƵƚ ĂůƐŽ ,ŝŶĚƵ͕ ^ŝŬŚ͕ ĂŶĚ
ŚƌŝƐƚŝĂŶ ŐŝƌůƐ ĂƌĞ ƚĂƌŐĞƚĞĚ ďǇ DƵƐůŝŵ ŐƌŽŽŵŝŶŐ ŐĂŶŐƐ͘
&Žƌ ŝŶƐƚĂŶĐĞ͕ ZŽŚĂŶ͕ Ă ǇŽƵŶŐ ƌŝƚŝƐŚ ŵĂŶ ŽĨ ,ŝŶĚƵ ďĂĐŬͲ
ŐƌŽƵŶĚ͕ ƚǁĞĞƚƐ͗
͞,ŽƌƌŝďůĞ ƐĞǆƵĂů ŐƌŽŽŵŝŶŐ ŽĨ ,ŝŶĚƵ ŐŝƌůƐ ŝŶ h<͘͟
 ǁĞďƐŝƚĞ ůŝŶŬ ŝŶ ZŽŚĂŶ͛Ɛ ƚǁĞĞƚ ĞŵƉŚĂƐŝƐĞƐ ƚŚĂƚ
ƚŚĞ ƉĞƌƉĞƚƌĂƚŽƌƐ ŽĨ ƚŚĞƐĞ ŐƌŽŽŵŝŶŐͶŽƌ ͞ƌĂƉĞ͟Ͷ
ŐĂŶŐƐ ĂƌĞ ǇŽƵŶŐ DƵƐůŝŵ ŵĞŶ ǁŚŽ ŚĂǀĞ ĂůƐŽ ƚĂƌŐĞƚĞĚ
,ŝŶĚƵ ĚŝĂƐƉŽƌĂ ŐŝƌůƐ͘ ^ŝŵŝůĂƌůǇ͕ ĂŶŽƚŚĞƌ ƵƐĞƌ͕ ^ŝŬŚƐ ĨŽƌ
ƌŝƚĂŝŶ͕ ƚǁĞĞƚƐ͗
͞ ^ŝŬŚ ŐƌŽƵƉ ǁĂŶƚƐ ƉŽůŝƚŝĐŝĂŶƐ ƚŽ ƐƚŽƉ ĚĞƐĐƌŝďŝŶŐ ƚŚĞ
ZŽƚŚĞƌŚĂŵ ŐƌŽŽŵŝŶŐ ŐĂŶŐ ĂƐ ͚ƐŝĂŶ͛͘͟

tŽƌĚƐ ŝŶ ĚŽƵďůĞ ƋƵŽƚĂƚŝŽŶ ŵĂƌŬƐ ĂƌĞ ĚŝƌĞĐƚ ƵƐĂŐĞ ĂƐ ƚŚĞǇ ĂƉƉĞĂƌ ĂĐƌŽƐƐ Ă ŵĂũŽƌŝƚǇ ŽĨ ƚǁĞĞƚƐ͘ ,ŽǁĞǀĞƌ͕ ƉĞƌƐŽŶĂů ŝĚĞŶƚŝĨǇŝŶŐ ŝŶĨŽƌŵĂƚŝŽŶ ŚĂƐ ŶŽƚ ďĞĞŶ ƌĞͲ
ǀĞĂůĞĚ ĂŶĚͬŽƌ ĚŝƐĐůŽƐĞĚ ŝŶ ƚŚĞ ĨŝŶĚŝŶŐƐ͘ dǁŝƚƚĞƌ ƵƐĞƌ ŚĂŶĚůĞƐ ŚĂǀĞ ďĞĞŶ ĐŚĂŶŐĞĚ ƚŽ ƉƌŽƚĞĐƚ ĂŶŽŶǇŵŝƚǇ͕ ƵŶůĞƐƐ ƚŚĞ ĂĐĐŽƵŶƚ ŝƐ ŵĂŶĂŐĞĚ ďǇ ĂŶ ŽƌŐĂŶŝƐĂƚŝŽŶ͘
^ŝŵŝůĂƌůǇ͕ ĂŶǇ ƋƵŽƚĞĚ ƚǁĞĞƚƐ ŚĂǀĞ ďĞĞŶ ĐŚĂŶŐĞĚ ĨƌŽŵ ƚŚĞ ŽƌŝŐŝŶĂů͕ ďƵƚ Ɛƚŝůů ƌĞĨůĞĐƚ ƚŚĞ ŵĞĂŶŝŶŐ ŽĨ ĐŽŶƚĞŶƚ͕ ƵŶůĞƐƐ ƚŚĞ ƚǁĞĞƚ ŚĂƐ ďĞĞŶ ĚĞůĞƚĞĚ ďǇ ƚŚĞ ƵƐĞƌ
ŝŶ ǁŚŝĐŚ ĐĂƐĞ ƚŚĞ ŽƌŝŐŝŶĂů ŝƐ ƋƵŽƚĞĚ͘ ^ƵĐŚ ĂůƚĞƌĂƚŝŽŶƐ ĂƌĞ ŶĞĐĞƐƐĂƌǇ ƚŽ ĞŶƐƵƌĞ ĞƚŚŝĐĂů ĐŽŵƉůŝĂŶĐĞ ĂĐĐŽƌĚŝŶŐ ƚŽ ƚŚĞ EŽƌǁĞŐŝĂŶ ĞŶƚƌĞ ĨŽƌ ZĞƐĞĂƌĐŚ ĂƚĂ͘

DĞĚŝĂ ĂŶĚ ŽŵŵƵŶŝĐĂƚŝŽŶ͕ ϮϬϭϵ͕ sŽůƵŵĞ ϳ͕ /ƐƐƵĞ ϭ͕ WĂŐĞƐ ϳϳʹϴϵ

ϴϲ

,ĞƌĞ͕ ^ŝŬŚƐ ĨŽƌ ƌŝƚĂŝŶ ƌĞĨĞƌƐ ƚŽ ƚŚĞ ZŽƚŚĞƌŚĂŵ ŐƌŽŽŵŝŶŐ
ƐĐĂŶĚĂů ŝŶ ƚŚĞ h<͕ ŝŶ ǁŚŝĐŚ Ă ŐƌŽƵƉ ŽĨ ƌŝƚŝƐŚ WĂŬŝƐƚĂŶŝ
ŵĞŶ ŚĂĚ ďĞĞŶ ƚĂƌŐĞƚŝŶŐ ǇŽƵŶŐ ŐŝƌůƐ ĨŽƌ ƐĞǆƵĂů ĞǆƉůŽŝƚĂͲ
ƚŝŽŶ͘ dŚŝƐ ƚǁĞĞƚ ŚŝŐŚůŝŐŚƚƐ ƚŚĞ ŶĞĞĚ ƚŽ ĚŝƐƚŝŶŐƵŝƐŚ ƚŚĞ
ƉĞƌƉĞƚƌĂƚŽƌƐ͛ ƌĞůŝŐŝŽƵƐ ďĂĐŬŐƌŽƵŶĚ ;ŝ͘Ğ͕͘ DƵƐůŝŵͿ ĂƐ ƚŚĞ
ƌĂƚŝŽŶĂůĞ ĨŽƌ ƚŚĞŝƌ ĂĐƚŝŽŶƐ͘
,ĞŶĐĞ͕ ƚŚĞƐĞ ŶŽŶͲDƵƐůŝŵ /ŶĚŝĂŶ ĚŝĂƐƉŽƌĂ ƵƐĞƌƐ ĨĞĂƌ
ďĞŝŶŐ ŵŝƐŝĚĞŶƚŝĨŝĞĚ ĂƐ DƵƐůŝŵ ŝŶ ƚŚĞ tĞƐƚ͘ dŚĞǇ ƉƵƐŚ ƚŽ
ďĞ ƌĞĐŽŐŶŝƐĞĚ ĨŽƌ ƚŚĞŝƌ ƌĞůŝŐŝŽƵƐ ŝĚĞŶƚŝƚǇ ĂŶĚ ŶŽƚ ĂŶ ĂůůͲ
ĞŶĐŽŵƉĂƐƐŝŶŐ ͚ƐŝĂŶ͛ ĚĞƐĐƌŝƉƚŽƌ͘ ^ƵĐŚ ƚǁĞĞƚƐ ĂƌĞ ƵƐĞĚ
ƚŽ ũƵƐƚŝĨǇ ,ŝŶĚƵŝƐŵ͕ ^ŝŬŚŝƐŵ͕ ĂŶĚ ŚƌŝƐƚŝĂŶŝƚǇ ĂƐ ƌĞůŝŐŝŽŶƐ
ƚŚĂƚ ĚŝĐƚĂƚĞ ƌĞƐƉĞĐƚ ĨŽƌ ůĂǁ ĂŶĚ ŽƌĚĞƌ͕ ƚŽůĞƌĂŶĐĞ͕ ĂŶĚ
ƉĞĂĐĞ͘ dŚĞ ĐŽŶƐĞƋƵĞŶƚ ƌĞƉƌĞƐĞŶƚĂƚŝŽŶ ŝƐ ƚŚĂƚ ,ŝŶĚƵƐ͕
^ŝŬŚƐ͕ ĂŶĚ ŚƌŝƐƚŝĂŶƐͶĂƐ ŽƉƉŽƐĞĚ ƚŽ DƵƐůŝŵƐ ǁŚŽ ĂƌĞ
ŝŶƐƚŝŶĐƚŝǀĞůǇ ŝŶƚŽůĞƌĂŶƚ ĂŶĚ ǀŝŽůĞŶƚͶĂƌĞ ǁĞůůͲŝŶƚĞŐƌĂƚĞĚ
ŝŶ tĞƐƚĞƌŶ ƐŽĐŝĞƚŝĞƐ͘
&ƵƌƚŚĞƌ͕ ŵĂŶǇ ƚǁĞĞƚƐ ŽŶ ƚŚŝƐ ŝƐƐƵĞ ƚĂƌŐĞƚ ƚŚĞ ƉŽͲ
ůŝƚŝĐĂů ĂŶĚ ŵĞĚŝĂ ĞƐƚĂďůŝƐŚŵĞŶƚ ǁŝƚŚ ĐůĂŝŵƐ ŽĨ DƵƐͲ
ůŝŵ ͞ĂƉƉĞĂƐĞŵĞŶƚ͟ ƌĂƚŚĞƌ ƚŚĂŶ ƉƌŽƚĞĐƚŝŶŐ ͞ŝŶŶŽĐĞŶƚ͟
,ŝŶĚƵƐ͕ ^ŝŬŚƐ͕ ĂŶĚ ŚƌŝƐƚŝĂŶƐ͘ :ĂƐũŝƚ͕ Ă ^ŝŬŚ ĂĐƚŝǀŝƐƚ ŝŶ ƚŚĞ
h<͕ ƚǁĞĞƚƐ͗
͞ǀŝĚĞŶĐĞ ƚŚĂƚ ƉƵďůŝĐ ŽĨĨŝĐŝĂůƐ ǁŝƚŚŚĞůĚ ŝŶĨŽƌŵĂƚŝŽŶ ŽĨ
ƐĞǆƵĂů ŐƌŽŽŵŝŶŐ ƚŽ ƉƌŽƚĞĐƚ ůŝďĞƌĂůŝƐŵ͘͟
Ǉ ƉƌĞƐƵƉƉŽƐŝŶŐ ƚŚĂƚ ŐŽǀĞƌŶŵĞŶƚ ŽĨĨŝĐŝĂůƐ ŚĂǀĞ Ă ůĞĨƚͲ
ŝƐƚ ĂŐĞŶĚĂ ƚŚĂƚ ƉƌĞǀĞŶƚƐ ƚƌĂŶƐƉĂƌĞŶĐǇ ŽŶ ƚŚĞ ŝƐƐƵĞ ŽĨ
ŐƌŽŽŵŝŶŐ ŐĂŶŐƐ͕ :ĂƐũŝƚ ƌĞŝŶĨŽƌĐĞƐ Ă ƉŽƉƵůŝƐƚ ƌĂĚŝĐĂů ƌŝŐŚƚ
ĚŝƐĐŽƵƌƐĞ ŽĨ ĂŶƚŝͲĞƐƚĂďůŝƐŚŵĞŶƚ ƐĞŶƚŝŵĞŶƚ͘ KƚŚĞƌ ƵƐĞƌƐ
ĂůƐŽ ĞǆƉƌĞƐƐ ƚŚŝƐ ǁŽƌůĚǀŝĞǁ͘ ZŽŚĂŶ ĨƵƌƚŚĞƌ ƚǁĞĞƚƐ͗
͞dŚĞ ůĞĨƚ ĐůĞĂƌůǇ ĚŽŶ͛ƚ ŐŝǀĞ Ă ƐΎΎƚ ĂďŽƵƚ ŽƌŐĂŶŝƐĞĚ
DƵƐůŝŵ ĐŚŝůĚ ŐƌŽŽŵŝŶŐ ŐĂŶŐƐ ƚĂƌŐĞƚŝŶŐ ŶŽŶͲDƵƐůŝŵ
ĐŚŝůĚƌĞŶ͘͟
ƌũƵŶ͕ Ă ǇŽƵŶŐ ŵĂŶ ŽĨ ,ŝŶĚƵ ĂŶĐĞƐƚƌǇ ƚŚĂƚ ĐŽŶǀĞƌƚĞĚ ƚŽ
ŚƌŝƐƚŝĂŶŝƚǇ͕ ƐŝŵŝůĂƌůǇ ƚǁĞĞƚƐ͗
͞tŽǁ͕ ůĞĨƚǇ ǁŚŝƚĞ ƌĂĐŝƐƚ ůĂĚǇ ŽŶ dǁŝƚƚĞƌ ĐĂůůƐ ŵĞ ƵŶͲ
ĐŝǀŝůŝǌĞĚ ĨŽƌ ŚĂǀŝŶŐ ĂŶ ŽƉŝŶŝŽŶ ŽŶ DƵƐůŝŵ ŐƌŽŽŵŝŶŐ
ŐĂŶŐƐ͘͟
>ĂƐƚůǇ͕ ŚĞƚĂŶ͕ Ă ǇŽƵŶŐ ƌŝƚŝƐŚ ,ŝŶĚƵ͕ ƚǁĞĞƚƐ͗
͞'ƌŽŽŵŝŶŐ ŐĂŶŐƐ ƉƌŽƐƉĞƌ ƵŶĚĞƌ ƉŽůŝƚŝĐĂů ĐŽƌƌĞĐƚŶĞƐƐ͘͟
Ǉ ĚĞŶŽƚŝŶŐ ƚŚĞ ƉŽůŝƚŝĐĂů ŽƌŝĞŶƚĂƚŝŽŶ ŽĨ ƚŚĞ ĞƐƚĂďůŝƐŚͲ
ŵĞŶƚ ĂƐ ůĞĨƚͲůĞĂŶŝŶŐ͕ ƚŚŝƐ ƐĞƌǀĞƐ ĂƐ ƚŚĞ ďĂƐŝƐ ĨŽƌ ŐŽǀͲ
ĞƌŶŵĞŶƚ ŽĨĨŝĐŝĂůƐ ƚŽ ĨĂŝů ƚŽ ĂĚĚƌĞƐƐ ŐƌŽŽŵŝŶŐ ŐĂŶŐƐ͘
hƐŝŶŐ ƚĞƌŵƐ ƐƵĐŚ ĂƐ ͚ƉŽůŝƚŝĐĂů ĐŽƌƌĞĐƚŶĞƐƐ͛ ƐĞƌǀĞƐ ƚŽ
ĂƵŐŵĞŶƚ ƚŚĞ ŶŽƚŝŽŶ ƚŚĂƚ ŵƵůƚŝĐƵůƚƵƌĂůŝƐŵ ƉŽůŝĐŝĞƐ ƉƌŽͲ
ŵŽƚĞĚ ďǇ ƚŚĞ ĞƐƚĂďůŝƐŚŵĞŶƚ ŚĂǀĞ ĨĂŝůĞĚ ƚŽ ĂĚĚƌĞƐƐ ƚŚĞ
ĐŽŶĐĞƌŶƐ ŽĨ ŶŽŶͲDƵƐůŝŵ /ŶĚŝĂŶ ĚŝĂƐƉŽƌĂ ĐŽŵŵƵŶŝƚŝĞƐ
ǁŚŽ ĨĞĞů ǀŝĐƚŝŵŝƐĞĚ ďƵƚ ĂƌĞ ůĂƌŐĞůǇ ŝŐŶŽƌĞĚ ŝŶ ƚŚĞ ƉƵďͲ
ůŝĐ ĐŽŶǀĞƌƐĂƚŝŽŶ͘
dǁŝƚƚĞƌ ƐĞƌǀĞƐ ĂƐ Ă ƐŝƚĞ ĨŽƌ ƚŚĞƐĞ /ŶĚŝĂŶ ĚŝĂƐƉŽƌĂ
ƵƐĞƌƐ ƚŽ ĐƌĞĂƚĞ Ă ŶĞƚǁŽƌŬĞĚ ƐĞůĨ͕ ŽŶĞ ƐŝŵƵůƚĂŶĞŽƵƐůǇ
ďƵŝůƚ ďǇ ĨƵƐŝŶŐ ĚŝŐŝƚĂůůǇ ŶĞƚǁŽƌŬĞĚ ĂĐƚŝŽŶ ǁŝƚŚ ƉĞƌƐŽŶĂů
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ĂĐƚŝŽŶ ĨƌĂŵĞƐ͘ Ŷ ŽƉƉŽƌƚƵŶŝƚǇ ĂƌŝƐĞƐ ŽŶ dǁŝƚƚĞƌ ͞ŝŶ ǁŚŝĐŚ
ŶĞǁ ƉƵďůŝĐ ƐƉĂĐĞƐ ŽƉĞŶĞĚ ƵƉ ďǇ ŵĞĚŝĂ ƚĞĐŚŶŽůŽŐŝĞƐ
ĂƌĞ ƐƉĂĐĞƐ ǁŝƚŚ ĂŶ ŝŵƉůŝĐŝƚ ƉŽƚĞŶƚŝĂů ƚŽ ĨƌĂŵĞ ǀŝŐŽƌŽƵƐ͕
͚ďŽƚƚŽŵ ƵƉ͛ ƚƌĂũĞĐƚŽƌŝĞƐ ŽĨ ĂƵƚŽŶŽŵŽƵƐ ĂĐƚŝŽŶ ĂĐĐŽŵƉĂͲ
ŶŝĞĚ ďǇ Ă ƐƚƌŽŶŐ ƐĞŶƐĞ ŽĨ ŵŽƌĂů ůĞŐŝƚŝŵĂĐǇ͟ ;ĂǀŽƐ͕ ϮϬϭϱ͕
Ɖ͘ ϮϮͿ͘ dǁĞĞƚŝŶŐ ĂďŽƵƚ DƵƐůŝŵ ŐƌŽŽŵŝŶŐ ŐĂŶŐƐ ƚĂƌŐĞƚŝŶŐ
,ŝŶĚƵ͕ ^ŝŬŚ͕ ĂŶĚ ŚƌŝƐƚŝĂŶ ĚŝĂƐƉŽƌĂ ŐŝƌůƐ ƉƌŽǀŝĚĞƐ ƚŚĞƐĞ
ƵƐĞƌƐ ͞Ă ƐƚƌŽŶŐ ƐĞŶƐĞ ŽĨ ŵŽƌĂů ůĞŐŝƚŝŵĂĐǇ͟ ŐŝǀĞŶ ǁŚĂƚ
ƚŚĞǇ ǀŝĞǁ ĂƐ ƚŚĞ ĨĂŝůƵƌĞ ŽĨ ƚŚĞ ƉŽůŝƚŝĐĂů ĂŶĚ ŵĞĚŝĂ ĞƐƚĂďͲ
ůŝƐŚŵĞŶƚ ƚŽ ƉƌŽƚĞĐƚ ǀŝĐƚŝŵƐ ŽĨ ĂďƵƐĞ͘ Ǉ ŚŝŐŚůŝŐŚƚŝŶŐ ŝŶͲ
ƚĞƌĐŽŵŵƵŶŝƚǇ ƚĞŶƐŝŽŶƐ ǁŝƚŚŝŶ ƚŚĞ ĚŝĂƐƉŽƌĂ͕ ƚŚĞƐĞ ƵƐĞƌƐ
ƌĞŝŶĨŽƌĐĞ ƚŚĞ ƉŽƉƵůŝƐƚ ƌĂĚŝĐĂů ƌŝŐŚƚ ŶĂƌƌĂƚŝǀĞ ƚŚĂƚ DƵƐůŝŵƐ
ǁŝůů ŶĞǀĞƌ ďĞ ĂďůĞ ƚŽ ĨƵůůǇ ͚ŝŶƚĞŐƌĂƚĞ͛ ĚƵĞ ƚŽ ƚŚĞŝƌ ĨƵŶĚĂͲ
ŵĞŶƚĂů ͚ŽƚŚĞƌŶĞƐƐ͛͘ ŽŶƐĞƋƵĞŶƚůǇ͕ ƚŚĞƐĞ ƵƐĞƌƐ ĐƵůƚŝǀĂƚĞ
ƚŚĞŝƌ ŽǁŶ ƐĞŶƐĞ ŽĨ ŝĚĞŶƚŝƚǇ ĂŶĚ ďĞůŽŶŐŝŶŐ ŽŶ ŵƵůƚŝƉůĞ ůĞǀͲ
ĞůƐ͗ ĂƐ ŝŶĚŝǀŝĚƵĂůƐ͕ ĂƐ ƉĂƌƚ ŽĨ Ă ĐŽůůĞĐƚŝǀĞ ŶŽŶͲDƵƐůŝŵ /ŶͲ
ĚŝĂŶ ĚŝĂƐƉŽƌĂ͕ ĂŶĚ ĂƐ ŵĞŵďĞƌƐ ŽĨ ;ƉŽƉƵůŝƐƚ ƌĂĚŝĐĂů ƌŝŐŚƚͿ
dǁŝƚƚĞƌ ƐŽĐŝĞƚǇ͘
ϳ͘ ŽŶĐůƵƐŝŽŶ
dŚŝƐ ĂƌƚŝĐůĞ ŚŝŐŚůŝŐŚƚƐ ƚŚŽƐĞ ŝŶ ƚŚĞ /ŶĚŝĂŶ ĚŝĂƐƉŽƌĂ ǁŚŽ
ƉƌŽŵŽƚĞ ĞǆĐůƵƐŝŽŶĂƌǇ ŶĂƚŝŽŶĂůŝƐƚ ƉŽůŝƚŝĐĂů ĂŐĞŶĚĂƐ ŝŶ
tĞƐƚĞƌŶ͕ ŵƵůƚŝĐƵůƚƵƌĂů ƐŽĐŝĞƚŝĞƐ͘ /ƚ ďĞŐŝŶƐ ďǇ ƐŝƚƵĂƚŝŶŐ
ŚŽǁ ƚŚĞ h</WͲďĂĐŬĞĚ sŽƚĞ >ĞĂǀĞ ĐĂŵƉĂŝŐŶ ŝŶ ƚŚĞ ƌĞǆŝƚ
ƌĞĨĞƌĞŶĚƵŵ ĂŶĚ dƌƵŵƉ͛Ɛ ĞůĞĐƚŝŽŶ ŝŶ ϮϬϭϲ ĂĚǀĂŶĐĞĚ ƉŽƉͲ
ƵůŝƐƚ ƌĂĚŝĐĂů ƌŝŐŚƚ ĚŝƐĐŽƵƌƐĞͶŝŶ ƉĂƌƚŝĐƵůĂƌ ŝŵŵŝŐƌĂƚŝŽŶ
ĂŶĚ ŝŶƚĞŐƌĂƚŝŽŶͶŽŶ dǁŝƚƚĞƌ ĂƐ Ă ƐƚƌĂƚĞŐǇ ƚŽ ƚĂƌŐĞƚ ŝŶͲ
ƚĞŶĚĞĚ ĂƵĚŝĞŶĐĞƐ͘ WŽƉƵůŝƐƚ ƌĂĚŝĐĂů ƌŝŐŚƚ ĚŝƐĐŽƵƌƐĞ ŵŝŐŚƚ
ĂůŝĞŶĂƚĞ ĞƚŚŶŝĐ ŵŝŶŽƌŝƚŝĞƐ ĂŶĚͬŽƌ ŝŵŵŝŐƌĂŶƚƐ͕ ǇĞƚ͕ ĐĂƐĞ
ƐƚƵĚŝĞƐ ŝŶ ^ǁĞĚĞŶ ;ǁŝƚŚ ƚŚĞ ^Ϳ ĂŶĚ ƚŚĞ EĞƚŚĞƌůĂŶĚƐ
;ǁŝƚŚ ƚŚĞ WssͿ ƌĞǀĞĂů ƚŚĂƚ ƐƵĐŚ ƐƵƉƉŽƌƚĞƌƐ ĚŽ ĞǆŝƐƚ ƚŽ ƉƌŽͲ
ŵŽƚĞ ƚŚĞƐĞ ƉůĂƚĨŽƌŵƐ͘ /Ŷ ƉĂƌƚŝĐƵůĂƌ͕ ƚŚĞ ͚ŐŽŽĚ ŝŵŵŝŐƌĂŶƚ͛
ŵǇƚŚ ŽĨ ͚ŝŶƚĞŐƌĂƚŝŽŶ͛ ƌĞŵĂŝŶƐ Ă ĐŽŶƐƚĂŶƚ ƌĞĨƌĂŝŶ ĂŵŽŶŐƐƚ
ƐƵƉƉŽƌƚĞƌƐ͘ 'ŝǀĞŶ ƉƌĞǀŝŽƵƐ͕ ĂůďĞŝƚ ůŝŵŝƚĞĚ͕ ƌĞƐĞĂƌĐŚ ŽŶ
ƚŚŝƐ ƉŚĞŶŽŵĞŶŽŶ͕ ƐƵĐŚ ŝŶƐŝŐŚƚ ŵŝŐŚƚ ĂƉƉůǇ ƚŽ ƉƌŽͲƌĞǆŝƚ
ĂŶĚ ƉƌŽͲdƌƵŵƉ /ŶĚŝĂŶ ĚŝĂƐƉŽƌĂ ƐƵƉƉŽƌƚĞƌƐ ŝŶ ƚŚĞ h< ĂŶĚ
h^͘ dŚŝƐ ĂƌƚŝĐůĞ ƚŚĞŶ ƉƌŽǀŝĚĞƐ Ă ďƌŝĞĨ ŽǀĞƌǀŝĞǁ ŽĨ ĂŶƚŝͲ
DƵƐůŝŵ /ŶĚŝĂŶ ĚŝĂƐƉŽƌĂ ĂĐƚŝǀŝƐŵ ĂŵŽŶŐƐƚ ,ŝŶĚƵ͕ ^ŝŬŚ͕
ĂŶĚ ŚƌŝƐƚŝĂŶ ĐŽŵŵƵŶŝƚŝĞƐ ŝŶ ƚŚĞ h< ĂŶĚ h^ ŝŶ ŽƌĚĞƌ ƚŽ
ĐŽŶƚĞǆƚƵĂůŝƐĞ ŚŽǁ ƚŚĞƐĞ ĚŝĂƐƉŽƌŝĐ /ŶĚŝĂŶƐ͕ ƵŶŝƚĞĚ ďǇ ƚŚĞ
ŽƚŚĞƌŝŶŐ ŽĨ /ƐůĂŵͬDƵƐůŝŵƐ ĂƐ ĂŶ ĂƉƉƌŽĂĐŚ ƚŽ ŝŶƚĞŐƌĂƚŝŽŶ͕
ƚƌĂŶƐůĂƚĞƐ ŝŶƚŽ ƐƵƉƉŽƌƚ ĨŽƌ ƉŽƉƵůŝƐƚ ƌĂĚŝĐĂů ƌŝŐŚƚ ĂŐĞŶĚĂƐ͘
/ƚ ƉŽƐŝƚƐ ƚŚĂƚ ĂŶƚŝͲDƵƐůŝŵ ĂŶǆŝĞƚǇ ĂŶĚ ĂŶƚŝͲĞƐƚĂďůŝƐŚŵĞŶƚ
ƐĞŶƚŝŵĞŶƚ ŵŽƚŝǀĂƚĞ /ŶĚŝĂŶ ĚŝĂƐƉŽƌĂ ƐƵƉƉŽƌƚĞƌƐ ŽĨ ƌĞǆŝƚ
ĂŶĚ dƌƵŵƉ͘
dŚŝƐ ĂƌƚŝĐůĞ ƐƵďƐĞƋƵĞŶƚůǇ ƉƌĞƐĞŶƚƐ Ă ǇĞĂƌͲůŽŶŐ ƋƵĂůͲ
ŝƚĂƚŝǀĞ ƌĞƐĞĂƌĐŚ ĚĞƐŝŐŶ ŽĨ /ŶĚŝĂŶ ĚŝĂƐƉŽƌĂ dǁŝƚƚĞƌ ƵƐĞƌƐ
ǁŚŽ ĞǆƉƌĞƐƐ ƐƵƉƉŽƌƚ ĨŽƌ ƌĞǆŝƚ ĂŶĚ dƌƵŵƉ͘ Ǉ ĞǆƉůŽƌŝŶŐ
ƵƐĞƌƐ ǁŚŽ ƚǁĞĞƚ ƐŝŵƵůƚĂŶĞŽƵƐůǇ ĂďŽƵƚ ƌĞǆŝƚ ĂŶĚ dƌƵŵƉ͕
ƚŚŝƐ ĂůůŽǁƐ ĨŽƌ Ă ĐŽŶǀĞƌŐĞŶƚ ƌĂƚŚĞƌ ƚŚĂŶ Ă ĐŽŵƉĂƌĂƚŝǀĞ
ĂŶĂůǇƐŝƐ Ăƚ Ă ƚƌĂŶƐŶĂƚŝŽŶĂů ƐĐĂůĞ͘ Ɛ ĂĐƚŝǀĞ ƵƐĞƌƐ ŝŶ ƉŽůŝƚͲ
ŝĐĂů ĐŽŶǀĞƌƐĂƚŝŽŶƐ ǁŝƚŚŝŶ ƚŚĞ ƌĞǆŝƚ ĂŶĚ dƌƵŵƉ dǁŝƚƚĞƌͲ
ƐƉŚĞƌĞ;ƐͿ͕ ƚŚĞǇ ŚĞůƉ ƐŚĂƉĞ ŝĚĞĂƐ͕ ƐƚƌĂƚĞŐŝĞƐ͕ ĂŶĚ ĂŐĞŶͲ
ĚĂƐ ǁŝƚŚŝŶ ƚŚĞ ŽŶůŝŶĞ ŵŝůŝĞƵ ŽĨ ƉŽƉƵůŝƐƚ ƌĂĚŝĐĂů ƌŝŐŚƚ ĚŝƐͲ
ĐŽƵƌƐĞ͘ &Žƌ ƚŚĞƐĞ ƵƐĞƌƐ͕ dǁŝƚƚĞƌ ƐĞƌǀĞƐ ĂƐ Ă ĚŝŐŝƚĂů ƚŚŝƌĚ
ƉůĂĐĞ͕ Ă ŶĞƚǁŽƌŬĞĚ ŵĞĚŝĂ ĞŶǀŝƌŽŶŵĞŶƚ ƚŚĂƚ ďĞƐƚ ƌĞĨůĞĐƚƐ
ǁŚĂƚ DĐƌƚŚƵƌ ĂŶĚ tŚŝƚĞ ;ϮϬϭϲ͕ Ɖ͘ ϭͿ ĚĞƐĐƌŝďĞ ĂƐ ͞ƐŝƚĞƐ

ϴϳ

ŽĨ ŽŶůŝŶĞ ƐŽĐŝĂůŝƚǇ ƚŚĂƚ ďŽƚŚ ŵŝƌƌŽƌ ĂŶĚ ĚĞǀŝĂƚĞ ĨƌŽŵ
ƉŚǇƐŝĐĂů ŐĂƚŚĞƌŝŶŐ ƐŝƚĞƐ͕͟ ďƵƚ ĐĂŶ ĞĨĨĞĐƚŝǀĞůǇ ĐƌĞĂƚĞ ƚŚĞ
ŶŽƚŝŽŶ ŽĨ Ă ĐŽůůĞĐƚŝǀĞ ƉůĂĐĞ ĨŽƌ ĐŽŵŵƵŶŝƚǇ ŐĂƚŚĞƌŝŶŐ͘
dŚŝƐ ĂƌƚŝĐůĞ ĚĞŵŽŶƐƚƌĂƚĞƐ ƚŚĞ ǁĂǇƐ ŝŶ ǁŚŝĐŚ ƚŚĞƐĞ
/ŶĚŝĂŶ ĚŝĂƐƉŽƌĂ dǁŝƚƚĞƌ ƵƐĞƌƐ ĞǆƉƌĞƐƐ ƐƵƉƉŽƌƚ ĨŽƌ ƌĞǆŝƚ
ĂŶĚ dƌƵŵƉ ďǇ ĐƵůƚŝǀĂƚŝŶŐ Ă ĚŝƐĐƵƌƐŝǀĞ ŽŶůŝŶĞ ƉĞƌĨŽƌŵĂŶĐĞ
ŽĨ Ă ŶĞƚǁŽƌŬĞĚ ƐĞůĨ͘ Ǉ ŚŝŐŚůŝŐŚƚŝŶŐ ƚŚĞŝƌ ,ŝŶĚƵ͕ ^ŝŬŚ͕ ĂŶĚ
ŚƌŝƐƚŝĂŶ /ŶĚŝĂŶ ĚŝĂƐƉŽƌŝĐ ŝĚĞŶƚŝƚŝĞƐ͕ ƚŚĞƐĞ ƵƐĞƌƐ ƐŝƚƵĂƚĞ
ƚŚĞŵƐĞůǀĞƐ ĂƐ ƐŽĐŝĂůůǇ ǁĞůůͲŝŶƚĞŐƌĂƚĞĚ ŝŶ ǁŚŝĐŚ ƚŚĞǇ ĞŵͲ
ƉŚĂƐŝƐĞ Ă ŶŽŶͲDƵƐůŝŵ ŝĚĞŶƚŝƚǇ ƚŚĂƚ ƌĞƉƌŽĚƵĐĞƐ ƚŚĞ ŶŽͲ
ƚŝŽŶ ƚŚĂƚ DƵƐůŝŵƐ ĂƌĞ Ă ƉƌŽďůĞŵĂƚŝĐ ͚ŽƚŚĞƌ͛͘ dŚĞ ƉŽůŝƚŝĐĂů
ĂŶĚ ŵĞĚŝĂ ĞƐƚĂďůŝƐŚŵĞŶƚ ŝƐ ƐŝŵŝůĂƌůǇ ƚĂƌŐĞƚĞĚ ĨŽƌ ƉƌŽŵŽƚͲ
ŝŶŐ ƉƌŽͲDƵƐůŝŵ ƉŽůŝĐŝĞƐ Ăƚ ƚŚĞ ĞǆƉĞŶƐĞ ŽĨ ŶŽŶͲDƵƐůŝŵ
ĐŽŵŵƵŶŝƚŝĞƐ ŝŶ ŽƌĚĞƌ ƚŽ ĂĚǀĂŶĐĞ ͚ƉŽůŝƚŝĐĂů ĐŽƌƌĞĐƚŶĞƐƐ͛͘
dŚƵƐ͕ ƚŚĞƐĞ ƵƐĞƌƐ ŶŽƚ ŽŶůǇ ĨƵƌƚŚĞƌ ƉŽƉƵůŝƐƚ ƌĂĚŝĐĂů ƌŝŐŚƚ
ŶĂƌƌĂƚŝǀĞƐ ďƵƚ ŚĞůƉ ŝƚ ĂĚĂƉƚ ƚŽǁĂƌĚƐ ŶĞǁ ďŽƵŶĚĂƌŝĞƐ ŽĨ
ŝŶĐůƵƐŝŽŶͬĞǆĐůƵƐŝŽŶ͘ dŚŝƐ ĂƌƚŝĐůĞ ƐŚĞĚƐ ůŝŐŚƚ ŽŶ ŚŽǁ ƐƵĐŚ
ƉƌĂĐƚŝĐĞƐ ĂŵŽŶŐƐƚ /ŶĚŝĂŶ ĚŝĂƐƉŽƌĂ ŝŶĚŝǀŝĚƵĂůƐ ĂĚĚƐ ĐŽŵͲ
ƉůĞǆŝƚǇ ŝŶ ƚŚĞŝƌ ƐƵƉƉŽƌƚ ĨŽƌ ƉŽƉƵůŝƐƚ ƌĂĚŝĐĂů ƌŝŐŚƚ ĂŐĞŶĚĂƐ
ŝŶ ƚŚĞ h< ĂŶĚ h^͘
ĐŬŶŽǁůĞĚŐŵĞŶƚƐ
dŚĞ ĂƵƚŚŽƌ ǁŽƵůĚ ůŝŬĞ ƚŽ ƚŚĂŶŬ ƚŚĞ ĞĚŝƚŽƌƐ ŽĨ ƚŚŝƐ ƚŚĞͲ
ŵĂƚŝĐ ŝƐƐƵĞ ĂŶĚ ƚŚĞ ƚŚƌĞĞ ĂŶŽŶǇŵŽƵƐ ƌĞǀŝĞǁĞƌƐ ĨŽƌ ĐŽŵͲ
ŵĞŶƚƐ ŽŶ ĂŶ ĞĂƌůŝĞƌ ǀĞƌƐŝŽŶ ŽĨ ƚŚŝƐ ŵĂŶƵƐĐƌŝƉƚ͘
ŽŶĨůŝĐƚ ŽĨ /ŶƚĞƌĞƐƚƐ
dŚĞ ĂƵƚŚŽƌ ĚĞĐůĂƌĞƐ ŶŽ ĐŽŶĨůŝĐƚ ŽĨ ŝŶƚĞƌĞƐƚƐ͘
ZĞĨĞƌĞŶĐĞƐ
ŵƉŽĨŽ͕ >͕͘ ŶƐƚĞĂĚ͕ E͕͘ Θ K͛>ŽƵŐŚůŝŶ͕ ͘ ;ϮϬϭϭͿ͘ dƌƵƐƚ͕
ĐŽŶĨŝĚĞŶĐĞ͕ ĂŶĚ ĐƌĞĚŝďŝůŝƚǇ͗ ŝƚŝǌĞŶ ƌĞƐƉŽŶƐĞƐ ŽŶ dǁŝƚͲ
ƚĞƌ ƚŽ ŽƉŝŶŝŽŶ ƉŽůůƐ ĚƵƌŝŶŐ ƚŚĞ ϮϬϭϬ h< ŐĞŶĞƌĂů ĞůĞĐͲ
ƚŝŽŶ͘ /ŶĨŽƌŵĂƚŝŽŶ͕ ŽŵŵƵŶŝĐĂƚŝŽŶ Θ ^ŽĐŝĞƚǇ͕ ϭϰ;ϲͿ͕
ϴϱϬʹϴϳϭ͘
ŶĚĞƌƐŽŶ͕ ͘ ;ϮϬϭϱͿ͘ ͚EĞŽͲ,ŝŶĚƵƚǀĂ͛͗ dŚĞ ƐŝĂ ,ŽƵƐĞ D͘
&͘ ,ƵƐĂŝŶ ĐĂŵƉĂŝŐŶ ĂŶĚ ƚŚĞ ŵĂŝŶƐƚƌĞĂŵŝŶŐ ŽĨ ,ŝŶĚƵ
ŶĂƚŝŽŶĂůŝƐƚ ƌŚĞƚŽƌŝĐ ŝŶ ƌŝƚĂŝŶ͘ ŽŶƚĞŵƉŽƌĂƌǇ ^ŽƵƚŚ
ƐŝĂ͕ Ϯϯ;ϭͿ͕ ϰϱʹϲϲ͘
ƐŚĐƌŽĨƚ͕ D͘ ;ϮϬϭϲͿ͘ ,Žǁ ƚŚĞ hŶŝƚĞĚ <ŝŶŐĚŽŵ ǀŽƚĞĚ ŽŶ
dŚƵƌƐĚĂǇ͙ĂŶĚ ǁŚǇ͘ >ŽƌĚ ƐŚĐƌŽĨƚ WŽůůƐ͘ ZĞƚƌŝĞǀĞĚ
ĨƌŽŵ ŚƚƚƉƐ͗ͬͬůŽƌĚĂƐŚĐƌŽĨƚƉŽůůƐ͘ĐŽŵͬϮϬϭϲͬϬϲͬŚŽǁͲ
ƚŚĞͲƵŶŝƚĞĚͲŬŝŶŐĚŽŵͲǀŽƚĞĚͲĂŶĚͲǁŚǇ
ĂƌďĞƌĂ͕ W͕͘ Θ 'ŽŶǌĂůŽ͕ Z͘ ;ϮϬϭϰͿ͘ hŶĚĞƌƐƚĂŶĚŝŶŐ ƚŚĞ ƉŽͲ
ůŝƚŝĐĂů ƌĞƉƌĞƐĞŶƚĂƚŝǀĞŶĞƐƐ ŽĨ dǁŝƚƚĞƌ ƵƐĞƌƐ͘ ^ŽĐŝĂů ^ĐŝͲ
ĞŶĐĞ ŽŵƉƵƚĞƌ ZĞǀŝĞǁ͕ ϯϯ;ϲͿ͕ ϳϭϮʹϳϮϵ͘
ŚĂƚƚ͕ ͘ ;ϮϬϬϬͿ͘ ŚĂƌŵŽ ƌĂŬƐŚĂƚŝ ƌĂŬƐŚŝƚĂŚ͗ ,ŝŶĚƵƚǀĂ
ŵŽǀĞŵĞŶƚƐ ŝŶ ƚŚĞ h<͘ ƚŚŶŝĐ Θ ZĂĐŝĂů ^ƚƵĚŝĞƐ͕ Ϯϯ;ϯͿ͕
ϱϱϵʹϱϵϯ͘
ŚĂƚƚ͕ ͕͘ Θ DƵŬƚĂ͕ W͘ ;ϮϬϬϬͿ͘ ,ŝŶĚƵƚǀĂ ŝŶ ƚŚĞ tĞƐƚ͗ DĂƉͲ
ƉŝŶŐ ƚŚĞ ĂŶƚŝŶŽŵŝĞƐ ŽĨ ĚŝĂƐƉŽƌĂ ŶĂƚŝŽŶĂůŝƐŵ͘ ƚŚŶŝĐ Θ
ZĂĐŝĂů ^ƚƵĚŝĞƐ͕ Ϯϯ;ϯͿ͕ ϰϬϳʹϰϰϭ͘
ŝĞƌŵĂŶŶ͕ D͘ ;ϮϬϭϲͿ͘ ,Žǁ ŽŶĂůĚ dƌƵŵƉ ĨŝƚƐ ŝŶƚŽ ƚŚĞ ŚŝƐͲ
ƚŽƌǇ ŽĨ ŵĞƌŝĐĂŶ ƉŽƉƵůŝƐŵ͘ EĞǁ WĞƌƐƉĞĐƚŝǀĞƐ YƵĂƌͲ
ƚĞƌůǇ͕ ϯϯ;ϮͿ͕ Ϯϵʹϯϰ͘

DĞĚŝĂ ĂŶĚ ŽŵŵƵŶŝĐĂƚŝŽŶ͕ ϮϬϭϵ͕ sŽůƵŵĞ ϳ͕ /ƐƐƵĞ ϭ͕ WĂŐĞƐ ϳϳʹϴϵ

Ŷůŝ͕ '͘ ;ϮϬϭϳͿ͘ dǁŝƚƚĞƌ ĂƐ ĂƌĞŶĂ ĨŽƌ ƚŚĞ ĂƵƚŚĞŶƚŝĐ ŽƵƚͲ
ƐŝĚĞƌ͗ ǆƉůŽƌŝŶŐ ƚŚĞ ƐŽĐŝĂů ŵĞĚŝĂ ĐĂŵƉĂŝŐŶƐ ŽĨ dƌƵŵƉ
ĂŶĚ ůŝŶƚŽŶ ŝŶ ƚŚĞ ϮϬϭϲ h^ ƉƌĞƐŝĚĞŶƚŝĂů ĞůĞĐƚŝŽŶ͘ ƵͲ
ƌŽƉĞĂŶ :ŽƵƌŶĂů ŽĨ ŽŵŵƵŶŝĐĂƚŝŽŶ͕ ϯϮ;ϭͿ͕ ϱϬʹϲϭ͘
&ĂƌĂŐĞ͕ E͘ ;ϮϬϭϲͿ͘ EŝŐĞů &ĂƌĂŐĞ ƐƉĞĞĐŚ ŽŶ ŝŵŵŝŐƌĂƚŝŽŶ
ĂŶĚ ƌĞǆŝƚ ;ϮϵƉƌϭϲͿ sŝĚĞŽ ĨŝůĞ͘ ZĞƚƌŝĞǀĞĚ ĨƌŽŵ
ŚƚƚƉƐ͗ͬͬǁǁǁ͘ǇŽƵƚƵďĞ͘ĐŽŵͬǁĂƚĐŚ͍ǀсƐ>:ϴŐ&ƚŶ
&ƌĞĞůŽŶ͕ ͕͘ Θ <ĂƌƉĨ͕ ͘ ;ϮϬϭϰͿ͘ KĨ ďŝŐ ďŝƌĚƐ ĂŶĚ ďĂǇŽͲ
ŶĞƚƐ͗ ,ǇďƌŝĚ dǁŝƚƚĞƌ ŝŶƚĞƌĂĐƚŝǀŝƚǇ ŝŶ ƚŚĞ ϮϬϭϮ WƌĞƐŝͲ
ĚĞŶƚŝĂů ĚĞďĂƚĞƐ͘ /ŶĨŽƌŵĂƚŝŽŶ͕ ŽŵŵƵŶŝĐĂƚŝŽŶ Θ ^ŽͲ
ĐŝĞƚǇ͕ ϭϴ;ϰͿ͕ ϯϵϬʹϰϬϲ͘
&ƌŽŝŽ͕ ͕͘ Θ 'ĂŶĞƐŚ͕ ͘ ;ϮϬϭϴͿ͘ dŚĞ ƚƌĂŶƐŶĂƚŝŽŶĂůŝƐĂƚŝŽŶ
ŽĨ ĨĂƌ ƌŝŐŚƚ ĚŝƐĐŽƵƌƐĞ ŽŶ dǁŝƚƚĞƌ͘ ƵƌŽƉĞĂŶ ^ŽĐŝĞƚŝĞƐ͘
ĚŽŝ͗ϭϬ͘ϭϬϴϬͬϭϰϲϭϲϲϵϲ͘ϮϬϭϴ͘ϭϰϵϰϮϵϱ
'ŽŽĚǁŝŶ͕ D͕͘ Θ DŝůĂǌǌŽ͕ ͘ ;ϮϬϭϳͿ͘ dĂŬŝŶŐ ďĂĐŬ ĐŽŶƚƌŽů͍
/ŶǀĞƐƚŝŐĂƚŝŶŐ ƚŚĞ ƌŽůĞ ŽĨ ŝŵŵŝŐƌĂƚŝŽŶ ŝŶ ƚŚĞ ϮϬϭϲ ǀŽƚĞ
ĨŽƌ ƌĞǆŝƚ͘ ƌŝƚŝƐŚ :ŽƵƌŶĂů ŽĨ WŽůŝƚŝĐƐ ĂŶĚ /ŶƚĞƌŶĂƚŝŽŶĂů
ZĞůĂƚŝŽŶƐ͕ ϭϵ;ϯͿ͕ ϰϱϬʹϰϲϰ͘
,ĂƌƚƵŶŐ͕ D͕͘ <ůŝŶŐĞƌ͕ Z͕͘ ^ĐŚŵŝĚƚŬĞ͕ &͕͘ Θ sŽŐĞů͕ >͘ ;ϮϬϭϳͿ͘
/ĚĞŶƚŝĨǇŝŶŐ ƌŝŐŚƚͲǁŝŶŐ ĞǆƚƌĞŵŝƐŵ ŝŶ 'ĞƌŵĂŶ dǁŝƚƚĞƌ
ƉƌŽĨŝůĞƐ͗  ĐůĂƐƐŝĨŝĐĂƚŝŽŶ ĂƉƉƌŽĂĐŚ͘ /Ŷ &͘ &ƌĂƐŝŶĐĂƌ͕ ͘
/ƚƚŽŽ͕ >͘ EŐƵǇĞŶ͕ Θ ͘ DĠƚĂŝƐ ;ĚƐ͘Ϳ͕ EĂƚƵƌĂů ůĂŶŐƵĂŐĞ
ƉƌŽĐĞƐƐŝŶŐ ĂŶĚ ŝŶĨŽƌŵĂƚŝŽŶ ƐǇƐƚĞŵƐ ;ƉƉ͘ ϯϮϬʹϯϮϱͿ͘
ŚĂŵ͗ ^ƉƌŝŶŐĞƌ͘
,ŝŵĞůďŽŝŵ͕ /͕͘ ^ǁĞĞƚƐĞƌ͕ <͘ ͕͘ dŝŶŬŚĂŵ͕ ^͕͘ ĂŵĞƌŽŶ͕
<͕͘ ĂŶĞůŽ͕ D͕͘ Θ tĞƐƚ͕ <͘ ;ϮϬϭϲͿ͘ sĂůĞŶĐĞͲďĂƐĞĚ ŚŽͲ
ŵŽƉŚŝůǇ ŽŶ dǁŝƚƚĞƌ͗ EĞƚǁŽƌŬ ĂŶĂůǇƐŝƐ ŽĨ ĞŵŽƚŝŽŶƐ
ĂŶĚ ƉŽůŝƚŝĐĂů ƚĂůŬ ŝŶ ƚŚĞ ϮϬϭϮ ƉƌĞƐŝĚĞŶƚŝĂů ĞůĞĐƚŝŽŶ͘
EĞǁ DĞĚŝĂ Θ ^ŽĐŝĞƚǇ͕ ϭϴ;ϳͿ͕ ϭϯϴϮʹϭϰϬϬ͘
,ŽǁĂƌĚ͕ W͕͘ Θ <ŽůůĂŶǇŝ͕ ͘ ;ϮϬϭϲͿ͘ ŽƚƐ͕ η^ƚƌŽŶŐĞƌ/Ŷ͕ ĂŶĚ
ηƌĞǆŝƚ͗ ŽŵƉƵƚĂƚŝŽŶĂů ƉƌŽƉĂŐĂŶĚĂ ĚƵƌŝŶŐ ƚŚĞ h<Ͳ
h ƌĞĨĞƌĞŶĚƵŵ͘ ŽŵƉƌŽŵƉ ZĞƐĞĂƌĐŚ EŽƚĞ ϮϬϭϲ͘ϭ͘
ZĞƚƌŝĞǀĞĚ ĨƌŽŵ ŚƚƚƉƐ͗ͬͬƐƐƌŶ͘ĐŽŵͬĂďƐƚƌĂĐƚсϮϳϵϴϯϭϭ
:ĂĨĨƌĞůŽƚ͕ ͕͘ Θ dŚĞƌǁĂƚŚ͕ /͘ ;ϮϬϬϳͿ͘ dŚĞ ^ĂŶŐŚ WĂƌŝǀĂƌ ĂŶĚ
ƚŚĞ ,ŝŶĚƵ ĚŝĂƐƉŽƌĂ ŝŶ ƚŚĞ tĞƐƚ͗ tŚĂƚ ŬŝŶĚ ŽĨ ͞ůŽŶŐͲ
ĚŝƐƚĂŶĐĞ ŶĂƚŝŽŶĂůŝƐŵ͍͟ /ŶƚĞƌŶĂƚŝŽŶĂů WŽůŝƚŝĐĂů ^ŽĐŝŽůͲ
ŽŐǇ͕ ϭ;ϯͿ͕ ϮϳϴʹϮϵϱ͘
<ĂůůŝƐ͕ ͘ ;ϮϬϭϯͿ͘ &ĂƌͲƌŝŐŚƚ ͞ĐŽŶƚĂŐŝŽŶ͟ Žƌ Ă ĨĂŝůŝŶŐ
͞ŵĂŝŶƐƚƌĞĂŵ͍͟ ,Žǁ ĚĂŶŐĞƌŽƵƐ ŝĚĞĂƐ ĐƌŽƐƐ ďŽƌĚĞƌƐ
ĂŶĚ ďůƵƌ ďŽƵŶĚĂƌŝĞƐ͘ ĞŵŽĐƌĂĐǇ Θ ^ĞĐƵƌŝƚǇ͕ ϵ;ϯͿ͕
ϮϮϭʹϮϰϲ͘
<ĂůůŝƐ͕ ͘ ;ϮϬϭϱͿ͘ /ƐůĂŵŽƉŚŽďŝĂ ŝŶ ƵƌŽƉĞ͗ dŚĞ ƌĂĚŝĐĂů
ƌŝŐŚƚ ĂŶĚ ƚŚĞ ŵĂŝŶƐƚƌĞĂŵ͘ /ŶƐŝŐŚƚ dƵƌŬĞǇ͕ ϭϳ;ϰͿ͕
Ϯϳʹϯϳ͘
<ĂŵĂƚ͕ ^͕͘ Θ DĂƚŚĞǁ͕ ͘ ;ϮϬϬϯͿ͘ DĂƉƉŝŶŐ ƉŽůŝƚŝĐĂů ǀŝŽͲ
ůĞŶĐĞ ŝŶ Ă ŐůŽďĂůŝǌĞĚ ǁŽƌůĚ͗ dŚĞ ĐĂƐĞ ŽĨ ,ŝŶĚƵ ŶĂƚŝŽŶͲ
ĂůŝƐŵ͘ ^ŽĐŝĂů :ƵƐƚŝĐĞ͕ ϯϬ;ϯͿ͕ ϰʹϭϲ͘
<ƌĞŝƐ͕ Z͘ ;ϮϬϭϳͿ͘ dŚĞ ͞ƚǁĞĞƚ ƉŽůŝƚŝĐƐ͟ ŽĨ WƌĞƐŝĚĞŶƚ dƌƵŵƉ͘
:ŽƵƌŶĂů ŽĨ >ĂŶŐƵĂŐĞ ĂŶĚ WŽůŝƚŝĐƐ͕ ϭϲ;ϰͿ͕ ϲϬϳʹϲϭϴ͘
<ƵƌŝĞŶ͕ W͘ ͘ ;ϮϬϬϲͿ͘ DƵůƚŝĐƵůƚƵƌĂůŝƐŵ ĂŶĚ ͞ŵĞƌŝĐĂŶ͟ ƌĞͲ
ůŝŐŝŽŶ͗ dŚĞ ĐĂƐĞ ŽĨ ,ŝŶĚƵ /ŶĚŝĂŶ ŵĞƌŝĐĂŶƐ͘ ^ŽĐŝĂů
&ŽƌĐĞƐ͕ ϴϱ;ϮͿ͕ ϳϮϯʹϳϰϭ͘
<ƵƌŝĞŶ͕ W͘ ͘ ;ϮϬϭϲͿ͘ DĂũŽƌŝƚǇ ǀĞƌƐƵƐ ŵŝŶŽƌŝƚǇ ƌĞůŝŐŝŽƵƐ
ƐƚĂƚƵƐ ĂŶĚ ĚŝĂƐƉŽƌŝĐ ŶĂƚŝŽŶĂůŝƐŵ͗ /ŶĚŝĂŶ ŵĞƌŝĐĂŶ
ĂĚǀŽĐĂĐǇ ŽƌŐĂŶŝƐĂƚŝŽŶƐ͘ EĂƚŝŽŶƐ ĂŶĚ EĂƚŝŽŶĂůŝƐŵ͕
Ϯϯ;ϭͿ͕ ϭϬϵʹϭϮϴ͘
>ĂŶĞ͕ ,͘ ^͘ ;ϮϬϭϮͿ͘  ƐƚƵĚǇ ŽĨ ƚŚĞ ŶŐůŝƐŚ ĞĨĞŶĐĞ >ĞĂŐƵĞ͗
tŚĂƚ ĚƌĂǁƐ ƉĞŽƉůĞ ŽĨ ĨĂŝƚŚ ƚŽ ƌŝŐŚƚͲǁŝŶŐ ŽƌŐĂŶŝƐĂͲ

ϴϴ

ƚŝŽŶƐ ĂŶĚ ǁŚĂƚ ĞĨĨĞĐƚƐ ĚŽĞƐ ƚŚĞ > ŚĂǀĞ ŽŶ ĐŽŵŵƵͲ
ŶŝƚǇ ĐŽŚĞƐŝŽŶ ĂŶĚ ŝŶƚĞƌĨĂŝƚŚ ƌĞůĂƚŝŽŶƐ͍ >ŽŶĚŽŶ͗ &ĂŝƚŚ
DĂƚƚĞƌƐ͘
>ŝůůĞŬĞƌ͕ ͘ '͕͘ Θ <ŽĐͲDŝĐŚĂůƐŬĂ͕ <͘ ;ϮϬϭϳͿ͘ tŚĂƚ ĚƌŝǀĞƐ ƉŽͲ
ůŝƚŝĐĂů ƉĂƌƚŝĐŝƉĂƚŝŽŶ͍ DŽƚŝǀĂƚŝŽŶƐ ĂŶĚ ŵŽďŝůŝǌĂƚŝŽŶ ŝŶ
Ă ĚŝŐŝƚĂů ĂŐĞ͘ WŽůŝƚŝĐĂů ŽŵŵƵŶŝĐĂƚŝŽŶ͕ ϯϰ;ϭͿ͕ Ϯϭʹϰϯ͘
DĂƚŚĞǁ͕ ͕͘ Θ WƌĂƐŚĂĚ͕ s͘ ;ϮϬϬϬͿ͘ dŚĞ ƉƌŽƚĞĂŶ ĨŽƌŵƐ
ŽĨ zĂŶŬĞĞ ,ŝŶĚƵƚǀĂ͘ ƚŚŶŝĐ Θ ZĂĐŝĂů ^ƚƵĚŝĞƐ͕ Ϯϯ;ϯͿ͕
ϱϭϲʹϱϯϰ͘
DĂƚŚĞǁ͕ ͘ ;ϮϬϬϬͿ͘ ǇƚĞͲƐŝǌĞĚ ŶĂƚŝŽŶĂůŝƐŵ͗ DĂƉƉŝŶŐ ƚŚĞ
,ŝŶĚƵ ƌŝŐŚƚ ŝŶ ƚŚĞ hŶŝƚĞĚ ^ƚĂƚĞƐ͘ ZĞƚŚŝŶŬŝŶŐ DĂƌǆŝƐŵ͕
ϭϮ;ϯͿ͕ ϭϬϴʹϭϮϴ͘
DĐƌƚŚƵƌ͕ :͘ ͕͘ Θ tŚŝƚĞ͕ ͘ &͘ ;ϮϬϭϲͿ͘ dǁŝƚƚĞƌ ĐŚĂƚƐ ĂƐ
ƚŚŝƌĚ ƉůĂĐĞƐ͗ ŽŶĐĞƉƚƵĂůŝǌŝŶŐ Ă ĚŝŐŝƚĂů ŐĂƚŚĞƌŝŶŐ ƐŝƚĞ͘
^ŽĐŝĂů DĞĚŝĂ Θ ^ŽĐŝĞƚǇ͕ :ƵůǇʹ^ĞƉƚĞŵďĞƌ͕ ϭʹϵ͘
DƵŬƚĂ͕ W͘ ;ϮϬϬϬͿ͘ dŚĞ ƉƵďůŝĐ ĨĂĐĞ ŽĨ ,ŝŶĚƵ ŶĂƚŝŽŶĂůŝƐŵ͘
ƚŚŶŝĐ Θ ZĂĐŝĂů ^ƚƵĚŝĞƐ͕ Ϯϯ;ϯͿ͕ ϰϰϮʹϰϲϲ͘
DƵůŝŶĂƌŝ͕ ͕͘ Θ EĞĞƌŐĂĂƌĚ͕ ͘ ;ϮϬϭϴͿ͘  ĐŽŶƚƌĂĚŝĐƚŝŽŶ ŝŶ
ƚĞƌŵƐ͍ DŝŐƌĂŶƚ ĂĐƚŝǀŝƐƚƐ ŝŶ ƚŚĞ ^ǁĞĚĞŶ ĞŵŽĐƌĂƚƐ
ƉĂƌƚǇ͘ /ĚĞŶƚŝƚŝĞƐ͗ 'ůŽďĂů ^ƚƵĚŝĞƐ ŝŶ ƵůƚƵƌĞ ĂŶĚ WŽǁĞƌ͘
ĚŽŝ͗ϭϬ͘ϭϬϴϬͬϭϬϳϬϮϴϵy͘ϮϬϭϳ͘ϭϰϭϴϮϳϱ
WĂƉĂĐŚĂƌŝƐƐŝ͕ ͘ ;ϮϬϭϭͿ͘  ŶĞƚǁŽƌŬĞĚ ƐĞůĨ͘ /Ŷ ͘ WĂͲ
ƉĂĐŚĂƌŝƐƐŝ ;Ě͘Ϳ͕  ŶĞƚǁŽƌŬĞĚ ƐĞůĨ͗ /ĚĞŶƚŝƚǇ͕ ĐŽŵͲ
ŵƵŶŝƚǇ͕ ĂŶĚ ĐƵůƚƵƌĞ ŽŶ ƐŽĐŝĂů ŶĞƚǁŽƌŬ ƐŝƚĞƐ ;ƉƉ͘
ϯϬϰʹϯϭϴͿ͘ EĞǁ zŽƌŬ͕ Ez͗ ZŽƵƚůĞĚŐĞ͘
WĞƚƚĞƌƐƐŽŶ͕ <͕͘ >ŝĞďŬŝŶĚ͕ <͕͘ Θ ^ĂŬŬŝ͕ /͘ ;ϮϬϭϲͿ͘ ͚zŽƵ
ǁŚŽ ĂƌĞ ĂŶ ŝŵŵŝŐƌĂŶƚͶǁŚǇ ĂƌĞ ǇŽƵ ŝŶ ƚŚĞ ^ǁĞĚĞŶ
ĞŵŽĐƌĂƚƐ͍͛ ŝƐĐŽƵƌƐĞ Θ ^ŽĐŝĞƚǇ͕ Ϯϳ;ϲͿ͕ ϲϮϰʹϲϰϭ͘
ZĂũ͕ ͘ ^͘ ;ϮϬϬϬͿ͘ ͚tŚŽ ƚŚĞ ŚĞůů ĚŽ ǇŽƵ ƚŚŝŶŬ ǇŽƵ ĂƌĞ͍͛
WƌŽŵŽƚŝŶŐ ƌĞůŝŐŝŽƵƐ ŝĚĞŶƚŝƚǇ ĂŵŽŶŐ ǇŽƵŶŐ ,ŝŶĚƵƐ ŝŶ
ƌŝƚĂŝŶ͘ ƚŚŶŝĐ Θ ZĂĐŝĂů ^ƚƵĚŝĞƐ͕ Ϯϯ;ϯͿ͕ ϱϯϱʹϱϱϴ͘
ZĂũĂŐŽƉĂů͕ ͘ ;ϮϬϬϬͿ͘ ,ŝŶĚƵ ŶĂƚŝŽŶĂůŝƐŵ ŝŶ ƚŚĞ h^͗ ŚĂŶŐͲ
ŝŶŐ ĐŽŶĨŝŐƵƌĂƚŝŽŶƐ ŽĨ ƉŽůŝƚŝĐĂů ƉƌĂĐƚŝĐĞ͘ ƚŚŶŝĐ Θ
ZĂĐŝĂů ^ƚƵĚŝĞƐ͕ Ϯϯ;ϯͿ͕ ϰϲϳʹϰϵϲ͘
ZĂŵĂŬƌŝƐŚŶĂŶ͕ <͕͘ tŽŶŐ͕ :͕͘ >ĞĞ͕ :͕͘ Θ >ĞĞ͕ d͘ ;ϮϬϭϲͿ͘ ϮϬϭϲ
ƉŽƐƚͲĞůĞĐƚŝŽŶ ŶĂƚŝŽŶĂů ƐŝĂŶ ŵĞƌŝĐĂŶ ƐƵƌǀĞǇ͘ EĂͲ
ƚŝŽŶĂů ƐŝĂŶ ŵĞƌŝĐĂŶ ^ƵƌǀĞǇ͘ ZĞƚƌŝĞǀĞĚ ĨƌŽŵ ŚƚƚƉ͗ͬͬ
ŶĂĂƐƵƌǀĞǇ͘ĐŽŵͬǁƉͲĐŽŶƚĞŶƚͬƵƉůŽĂĚƐͬϮϬϭϳͬϬϱͬE^
ϭϲͲƉŽƐƚͲĞůĞĐƚŝŽŶͲƌĞƉŽƌƚ͘ƉĚĨ
ZŽŽƉƌĂŵ͕ ^͕͘ Θ ǀĂŶ ^ƚĞĞŶďĞƌŐĞŶ͕ ͘ ;ϮϬϭϰͿ͘ ŚĂůůĞŶŐͲ
ŝŶŐ ƚŚĞ ƉŽƐƚ ϵͬϭϭ ͞ǁĞͲƚŚĞǇ͟ ĐŽŶĨŝŐƵƌĂƚŝŽŶ ŝŶ ƵƚĐŚ
ƐŽĐŝĞƚǇ͗ ,ŝŶĚƵƐƚĂŶŝƐ ĂŶĚ ƚŚĞ ƉŽƉƵůŝƐƚ ĂŶƚŝͲDƵƐůŝŵ
ǀŽƚĞ ŝŶ EĞƚŚĞƌůĂŶĚƐ͘ /Ŷ W͘ ^ŵĞƚƐ Θ d͘ ^ŚĂŬƵƌ ;ĚƐ͘Ϳ͕
tĞƐƚͲƵƌŽƉĞĂŶ DƵƐůŝŵƐ ƉŽƐƚͲϵͬϭϭ ;ƉƉ͘ ϰϴʹϲϭͿ͘ dŚĞ
EĞƚŚĞƌůĂŶĚƐ͗ :ŽŝŶƚ ^ŽƵƚŚ ƐŝĂŶ ƵůƚƵƌĂů ^ƚƵĚŝĞƐ ĂŶĚ
'ůŽďĂů Ƶŝůƚ ŶǀŝƌŽŶŵĞŶƚ ZĞǀŝĞǁ ^ƉĞĐŝĂů ĚŝƚŝŽŶ͘
ZǇĚŐƌĞŶ͕ :͘ ;ϮϬϬϱͿ͘ /Ɛ ĞǆƚƌĞŵĞ ƌŝŐŚƚͲǁŝŶŐ ƉŽƉƵůŝƐŵ ĐŽŶͲ

ƚĂŐŝŽƵƐ͍ ǆƉůĂŝŶŝŶŐ ƚŚĞ ĞŵĞƌŐĞŶĐĞ ŽĨ Ă ŶĞǁ ƉĂƌƚǇ
ĨĂŵŝůǇ͘ ƵƌŽƉĞĂŶ :ŽƵƌŶĂů ŽĨ WŽůŝƚŝĐĂů ZĞƐĞĂƌĐŚ͕ ϰϰ;ϯͿ͕
ϰϭϯʹϰϯϳ͘
ZǇĚŐƌĞŶ͕ :͘ ;ϮϬϬϳͿ͘ dŚĞ ƐŽĐŝŽůŽŐǇ ŽĨ ƚŚĞ ƌĂĚŝĐĂů ƌŝŐŚƚ͘ ŶͲ
ŶƵĂů ZĞǀŝĞǁ ŽĨ ^ŽĐŝŽůŽŐǇ͕ ϯϯ;ϭͿ͕ ϮϰϭʹϮϲϮ͘
ZǇĚŐƌĞŶ͕ :͘ ;ϮϬϭϳͿ͘ ZĂĚŝĐĂů ƌŝŐŚƚͲǁŝŶŐ ƉĂƌƚŝĞƐ ŝŶ ƵƌŽƉĞ͗
tŚĂƚ͛Ɛ ƉŽƉƵůŝƐŵ ŐŽƚ ƚŽ ĚŽ ǁŝƚŚ ŝƚ͍ :ŽƵƌŶĂů ŽĨ >ĂŶͲ
ŐƵĂŐĞ ĂŶĚ WŽůŝƚŝĐƐ͕ ϭϲ;ϰͿ͕ ϰϴϱʹϰϵϲ͘
^ĞŐĞƐƚĞŶ͕ ͘ ͕͘ Θ ŽƐƐĞƚƚĂ͕ D͘ ;ϮϬϭϲͿ͘  ƚǇƉŽůŽŐǇ ŽĨ
ƉŽůŝƚŝĐĂů ƉĂƌƚŝĐŝƉĂƚŝŽŶ ŽŶůŝŶĞ͗ ,Žǁ ĐŝƚŝǌĞŶƐ ƵƐĞ dǁŝƚͲ
ƚĞƌ ƚŽ ŵŽďŝůŝǌĞ ĚƵƌŝŶŐ ƚŚĞ ϮϬϭϱ ƌŝƚŝƐŚ ŐĞŶĞƌĂů ĞůĞĐͲ
ƚŝŽŶƐ͘ /ŶĨŽƌŵĂƚŝŽŶ͕ ŽŵŵƵŶŝĐĂƚŝŽŶ Θ ^ŽĐŝĞƚǇ͕ ϮϬ;ϭϭͿ͕
ϭϲϮϱʹϭϲϰϯ͘
^ŝŶŐŚ͕ :͘ ;ϮϬϭϳͿ͘ dŚĞ ŝĚĞĂ͕ ĐŽŶƚĞǆƚ͕ ĨƌĂŵŝŶŐ ĂŶĚ ƌĞĂůŝƚŝĞƐ
ŽĨ ͚^ŝŬŚ ƌĂĚŝĐĂůŝƐĂƚŝŽŶ͛ ŝŶ ƌŝƚĂŝŶ͘ >ĞĞĚƐ͗ ĞŶƚƌĞ ĨŽƌ ZĞͲ
ƐĞĂƌĐŚ ĂŶĚ ǀŝĚĞŶĐĞ ŽŶ ^ĞĐƵƌŝƚǇ dŚƌĞĂƚƐ͘ ZĞƚƌŝĞǀĞĚ
ĨƌŽŵ
ŚƚƚƉƐ͗ͬͬĐƌĞƐƚƌĞƐĞĂƌĐŚ͘ĂĐ͘ƵŬͬƌĞƐŽƵƌĐĞƐͬƐŝŬŚͲ
ƌĂĚŝĐĂůŝƐĂƚŝŽŶͲĨƵůůͲƌĞƉŽƌƚ
dŚĞƌǁĂƚŚ͕ /͘ ;ϮϬϭϮͿ͘ ǇďĞƌͲ,ŝŶĚƵƚǀĂ͗ ,ŝŶĚƵ ŶĂƚŝŽŶĂůŝƐŵ͕
ƚŚĞ ĚŝĂƐƉŽƌĂ ĂŶĚ ƚŚĞ ǁĞď͘ ^ŽĐŝĂů ^ĐŝĞŶĐĞ /ŶĨŽƌŵĂƚŝŽŶ͕
ϱϭ;ϰͿ͕ ϱϱϭʹϱϳϳ͘
dŚŽƌůĞŝĨƐƐŽŶ͕ ͘ ;ϮϬϭϲͿ͘ &ƌŽŵ ĐŽĂů ƚŽ h</W͗ dŚĞ ƐƚƌƵŐͲ
ŐůĞ ŽǀĞƌ ŝĚĞŶƚŝƚǇ ŝŶ ƉŽƐƚͲŝŶĚƵƐƚƌŝĂů ŽŶĐĂƐƚĞƌ͘ ,ŝƐƚŽƌǇ
ĂŶĚ ŶƚŚƌŽƉŽůŽŐǇ͕ Ϯϳ;ϱͿ͕ ϱϱϱʹϱϲϴ͘
dƌŽŵďůĞ͕ Z͘ ;ϮϬϭϲͿ͘ dŚĂŶŬƐ ĨŽƌ ;ĂĐƚƵĂůůǇͿ ƌĞƐƉŽŶĚŝŶŐ͊
,Žǁ ĐŝƚŝǌĞŶ ĚĞŵĂŶĚ ƐŚĂƉĞƐ ƉŽůŝƚŝĐŝĂŶƐ͛ ŝŶƚĞƌĂĐƚŝǀĞ
ƉƌĂĐƚŝĐĞƐ ŽŶ dǁŝƚƚĞƌ͘ EĞǁ DĞĚŝĂ Θ ^ŽĐŝĞƚǇ͕ ϮϬ;ϮͿ͕
ϲϳϲʹϲϵϳ͘
hƐŚĞƌǁŽŽĚ͕ ^͕͘ Θ tƌŝŐŚƚ͕ <͘ ;ϮϬϭϳͿ͘ ^ƚŝĐŬƐ ĂŶĚ ƐƚŽŶĞƐ͗
ŽŵƉĂƌŝŶŐ dǁŝƚƚĞƌ ĐĂŵƉĂŝŐŶŝŶŐ ƐƚƌĂƚĞŐŝĞƐ ŝŶ ƚŚĞ ƵͲ
ƌŽƉĞĂŶ hŶŝŽŶ ƌĞĨĞƌĞŶĚƵŵ͘ ƌŝƚŝƐŚ :ŽƵƌŶĂů ŽĨ WŽůŝƚŝĐƐ
ĂŶĚ /ŶƚĞƌŶĂƚŝŽŶĂů ZĞůĂƚŝŽŶƐ͕ ϭϵ;ϮͿ͕ ϯϳϭʹϯϴϴ͘
tĂŶŐ͕ z͕͘ EŝĞŵŝ͕ Z͕͘ >ŝ͕ z͕͘ Θ ,Ƶ͕ d͘ ;ϮϬϭϲͿ͘ ĂƚĐŚŝŶŐ ĨŝƌĞ
ǀŝĂ ͞ůŝŬĞƐ͗͟ /ŶĨĞƌƌŝŶŐ ƚŽƉŝĐ ƉƌĞĨĞƌĞŶĐĞƐ ŽĨ dƌƵŵƉ ĨŽůͲ
ůŽǁĞƌƐ ŽŶ dǁŝƚƚĞƌ͘ WĂƉĞƌ ƉƌĞƐĞŶƚĞĚ Ăƚ ƚŚĞ ϭϬƚŚ /ŶƚĞƌͲ
ŶĂƚŝŽŶĂů / ŽŶĨĞƌĞŶĐĞ ŽŶ tĞď ĂŶĚ ^ŽĐŝĂů DĞĚŝĂ͕
ŽůŽŐŶĞ͕ 'ĞƌŵĂŶǇ͘
tŝůƐŽŶ͕ '͘ <͘ ;ϮϬϭϳͿ͘ ƌĞǆŝƚ͕ dƌƵŵƉ ĂŶĚ ƚŚĞ ƐƉĞĐŝĂů ƌĞůĂͲ
ƚŝŽŶƐŚŝƉ͘ ƌŝƚŝƐŚ :ŽƵƌŶĂů ŽĨ WŽůŝƚŝĐƐ ĂŶĚ /ŶƚĞƌŶĂƚŝŽŶĂů
ZĞůĂƚŝŽŶƐ͕ ϭϵ;ϯͿ͕ ϱϰϯʹϱϱϳ͘
ĂǀŽƐ͕ :͘ ;ϮϬϭϬͿ͘ ^ŝƚƵĂƚŝŶŐ ,ŝŶĚƵ ŶĂƚŝŽŶĂůŝƐŵ ŝŶ ƚŚĞ
h<͗ sŝƐŚǁĂ ,ŝŶĚƵ WĂƌŝƐŚĂĚ ĂŶĚ ƚŚĞ ĚĞǀĞůŽƉŵĞŶƚ ŽĨ
ƌŝƚŝƐŚ ,ŝŶĚƵ ŝĚĞŶƚŝƚǇ͘ ŽŵŵŽŶǁĞĂůƚŚ Θ ŽŵƉĂƌĂͲ
ƚŝǀĞ WŽůŝƚŝĐƐ͕ ϰϴ;ϭͿ͕ ϮʹϮϮ͘
ĂǀŽƐ͕ :͘ ;ϮϬϭϱͿ͘ ŝŐŝƚĂů ŵĞĚŝĂ ĂŶĚ ŶĞƚǁŽƌŬƐ ŽĨ ,ŝŶĚƵ ĂĐͲ
ƚŝǀŝƐŵ ŝŶ ƚŚĞ h<͘ ƵůƚƵƌĞ ĂŶĚ ZĞůŝŐŝŽŶ͕ ϭϲ;ϭͿ͕ ϭϳʹϯϰ͘
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Ăƚ ƚŚĞ ĞŶƚĞƌ ĨŽƌ ƚŚĞ ^ƚƵĚǇ ŽĨ WŽůŝƚŝĐĂů ŽŵŵƵŶŝĐĂƚŝŽŶ Ăƚ ƚŚĞ hŶŝǀĞƌƐŝƚǇ ŽĨ KƐůŽ͘ ,Ğƌ ĐƵƌƌĞŶƚ ƌĞƐĞĂƌĐŚ
ĞǆƉůŽƌĞƐ ƚŚĞ ƌŽůĞ ŽĨ ĚŝĂƐƉŽƌĂ ĂŶĚ ŵŝŐƌĂŶƚ ŶĞƚǁŽƌŬƐ ŝŶ ĐƌĞĂƚŝŶŐ ƚƌĂŶƐŶĂƚŝŽŶĂů ƌĂĚŝĐĂů ƌŝŐŚƚ ůŝŶŬĂŐĞƐ
ďĞƚǁĞĞŶ /ŶĚŝĂ͕ ƚŚĞ h<͕ ĂŶĚ h^͘ >ĞŝĚŝŐ ŚĂƐ ŚĞůĚ ǀŝƐŝƚŝŶŐ ƌĞƐĞĂƌĐŚĞƌ ƉŽƐŝƚŝŽŶƐ Ăƚ ƚŚĞ KǆĨŽƌĚ /ŶƚĞƌŶĞƚ
/ŶƐƚŝƚƵƚĞ͕ hŶŝǀĞƌƐŝƚǇ ŽĨ KǆĨŽƌĚ ĂŶĚ ƚŚĞ ĚĞƉĂƌƚŵĞŶƚ ŽĨ DĞĚŝĂ͕ ƵůƚƵƌĞ ĂŶĚ ŽŵŵƵŶŝĐĂƚŝŽŶ Ăƚ EĞǁ
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Abstract
This article showcases how transnational dynamics are reconfiguring nationalism within countries. One of the
key, but often invisible, drivers in this process are diaspora and migrant networks that not only reinforce longdistance nationalism towards the ‘homeland’, but simultaneously construct nationalist myths within their
countries of settlement. This article thus examines how Indian diaspora supporters of Brexit and Trump in the
UK and US promote exclusionary nationalist imaginaries. By combining qualitative (content analysis) and
quantitative (network analysis and keyword analysis) approaches, it analyses how Indian diaspora Twitter users
circulate radical right narratives and tropes within the Brexit and Trump Twittersphere(s). This article finds that
these Indian diaspora Twitter users express issues of concern pertinent to the radical right—e.g. immigration,
Islam and Muslims, the left-oriented political and media establishment—by framing their interventions as civic
nationalist discourse. It sheds light on how such digital practices amongst the Indian diaspora adds complexity
to understanding their support for radical right agendas that promote exclusionary nationalism in Western
societies.

Introduction
The resurgence of the radical right in Europe and North America, as well as in countries as diverse as
India, the Philippines, Brazil, and Turkey, forces us to evaluate the contemporary form of exclusionary
nationalism across the world. Whilst we contend that methodological nationalism prevents us from
exploring larger processes of transnational dynamics in an era of hyperconnectivity, and indeed
international connections have long existed between nationalist radical right movements (see Motadel
2019), we take as our premise the notion that ‘transnational communities’ (Portes 2000) can
reconfigure and reinvigorate nationalist imaginaries. One of the key, but often invisible, drivers in this
process is the role of digital communications in diaspora and migrant networks.
Until now, much focus has been given towards exploring how diaspora and migrant communities
employ digital communications in order to reconnect with the ‘homeland’ and foster long-distance
nationalism (see Koukoutsaki-Monnier 2012). With regards to the Indian diaspora, our focus in this
article, much of the existing literature concerns the phenomenon of Hindutva (or Hindu nationalism)
in order to support a majoritarian nationalism in India (Therwath 2012; Conversi 2012; Biswas 2010;
Mathew 2000). Yet, we argue that there is a lacuna in the literature towards situating not only how the
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diaspora reinforces long-distance nationalism, but nationalism within their countries of settlement.
For despite reference to virtual diasporic communities that ‘[represent] a cultural minority hoping to
function as an interest group in a consolidated nation-state’ as a ‘reformed, expanded’ nationalism
(Hylland Eriksen 2007: 10-11), we argue for a need to look beyond this focus on the formation of
ethnic and religious interest groups in order to secure representation as a means to fulfill governmental
policy agendas of integration and pluralism. Rather, we seek to consider how discourse and
information exchange on online platforms amongst members of diasporic communities extends our
conceptualisation of nationalist identification.
In this article, we situate how Indian diaspora Twitter supporters of Brexit and Trump in the UK and
US rely on articulations of civic nationalism to foster their inclusion in exclusionary forms of
nationalism. We first introduce how the Western radical right has come to adopt civic nationalist
rhetoric as a means of foregrounding “our” national values on the basis of culture. We then turn to
the emergence of Hindutva amongst diaspora communities in the UK and US, which contrary to the
ethno-nationalism of Hindutva in India, is reconfigured in the diaspora through the framing of civic
nationalism. Here, we argue that diaspora Hindutva merged with the Brexit and Trump campaigns in
2016 to create a new expression of exclusionary nationalism as articulated through civic nationalist
frames.
From this basis, we explore how Indian diaspora supporters of Brexit and Trump use Twitter as a
means of embedding themselves into the British and American radical right milieu. Using combined
qualitative and quantitative analysis, we seek to understand what kinds of discourse and social ties
connect American and British Indians to the Anglo radical right Twittersphere. To do so, we select
pro-Brexit and pro-Trump Indian diaspora Twitter accounts and employ a word collocation of tweets,
a network analysis of retweets, and a keyword analysis of retweets, in order to determine how key
themes related to the radical right are articulated and framed by these users. We find that this sample
of Indian diaspora Twitter users utilise civic nationalist frames to engage with influential radical right
networks that promote exclusionary nationalism. Overall, we shed light on how individuals in diaspora
networks employ digital communications to participate in the reinvigoration of exclusionary
nationalist imaginaries expressed by the Western radical right.
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Ethnic minority support for the radical right?
Literature on radical right parties, movements, and politicians considers their articulation of
nationalism to centre on ethnic homogeneity. For example, Rydgren describes the radical right’s
‘emphasis on ethno-nationalism rooted in myths about the distant past’ with the aim of ‘strengthening
the nation by making it more ethnically homogenous’ (2007: 242). Bar-On similarly develops the
notion of nationalism as the ‘master concept of the radical right’ (2018: 17). He stresses the ethnic or
ethno-nationalist grounding of this master concept, without which issues pertaining to cultural and
national identity such as immigration and multiculturalism would cease to play a significant role. The
implicit assumption in both lines of argumentation is that the radical right favours ethnic over civic
variants of nationalism, with the former seen as exclusionary and the latter as inclusionary.
Whilst we acknowledge that a vast majority of the radical right supports an ideology that falls within
the definition of ethno-nationalism, on the other hand, Halikiopoulou, Mock, and Vasilopoulou (2012)
argue that much of the success of the radical right today stems from an ability to articulate civic
nationalist frames:
How does a party or movement pushing what amounts to an ethnic exclusivist agenda annex
the values of tolerance, liberalism and diversity in the interests of mobilising a nation? The
answer: by identifying these values as the unique patrimony of the nation, threatened by an
influx of outsiders who do not share and are unable or unwilling to adopt them. In other
words: “our” nation is one of tolerance, liberalism and diversity and that tradition is threatened
by an influx of intolerant, reactionary and narrow‐minded “others” (109).

Here, they claim that the radical right has successfully adopted civic nationalist rhetoric in order to
proclaim itself a guardian of the ‘values’ of the nation-state. This shift in rhetoric is partly due to
reformed strategies and tactics of the radical right for recruitment purposes, as well as a discursive
transformation to legitimise the radical right’s message for mainstream appeal (Akkerman, de Lange,
and Rooduijn 2016: 1-27; Mudde 2007; Mudde 2004). By denoting the nation in terms of cultural
values, this could similarly be viewed as adopting the language of cultural racism which surpassed the
biological racism characteristic of the radical right (see Barker 1981).
Yet, we also challenge the assumption that ethnic nationalism equates to exclusionary practices, and
civic nationalism equates to inclusionary agendas. As highlighted by Brubaker (2004), both ethnic and
civic nationalism are ‘simultaneously inclusive and exclusive. What varies is not the fact or even the
degree of inclusiveness or exclusiveness, but the bases or criteria of inclusion and exclusion’ (141).
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Namely, the former is based on common ethnicity with ‘an emphasis on descent’ or ‘ethno-cultural’
(136-7); the latter is based on citizenship which ‘by its very nature, is an exclusive as well as an inclusive
status’ or by ‘political creed’ (141-2). Civic nationalism, by extension, is not inherently more inclusive
but rather a different form of inclusivity.
We argue that one consequence of the radical right’s tactical shift towards civic nationalism has
enabled the rise of ethnic minority and immigrant supporters that favour radical right agendas in
Western societies (see Leidig 2019; Mulinari and Neergaard 2018; Pettersson, Liebkind, and Sakki
2016; Roopram and van Steenbergen 2014). Here, boundaries of inclusion and exclusion do not have
to be necessarily ethnic or racial in nature, and can instead co-opt the civic variants of ‘values’ as
described by Halikiopoulou, Mock, and Vasilopoulou. Thus, we aim to illustrate in this article how
individuals in the Indian diaspora use digital communications to revise and reconfigure the boundaries
of who belongs in the nationalist imaginary articulated by British and American radical right parties,
movements, and politicians, afforded by their deployment of civic nationalist discourse.

The civic nationalism of diaspora Hindutva
The rise of diaspora Hindutva organisations has partly responded to the desire of diaspora communities
to create an identity as a minority outside of India. As such, we first provide a brief overview of
Hindutva, before situating the emergence of diaspora Hindutva. We highlight how diaspora Hindutva
organisations arose in congruence with the creation of (virtual) long-distance nationalist sentiment,
but equally important, came to adopt narratives of nationalist myth making in countries of settlement.
Hindutva (literally Hinduness) refers to an ideology that aims to create a Hindu rashtra, or state, in India.
Its ideologues equate Hindu identity with Indian identity, and thus advocate for a majoritarian
nationalism based on the territorial domain of ancient Hindu civilization (Jaffrelot 2007). Thus,
Hindutva can be characterised as a variant of ethno-nationalism, in which being a Hindu literally equates
to Blut und Boden: ‘a “natural” geography and sacred ties of blood’ (Zachariah 2015: 653). Hindutva first
emerged during the period of British colonialism vis-à-vis transnational engagements with ideologues
in Fascist Italy and Nazi Germany (Casolari 2000; D’souza 2000; Zachariah 2014). Under the British
Raj, Muslims were viewed as an internal enemy complicit in the colonial project, whilst the British
were resisted as an external enemy. Following India’s independence in 1947 and the Partition of the
subcontinent into India and Pakistan, Hindutva continued to play a role in cementing the imaginary of
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India as a Hindu nation-state. The subsequent decades witnessed the proliferation of Hindutva
organisations, including the formation of the Bharatiya Janata Party (BJP, or Indian People’s Party), the
only political party that has adopted Hindutva as its official ideology.
It wasn’t until 2014 with the election of Prime Minister Narendra Modi of the BJP that Hindutva
became a mainstream phenomenon in India. Under Modi’s government, the BJP has successfully
mobilised with the recurring theme of a Muslim ‘threat’ to the Hindu majority, both internally (through
demographic warfare and fear of Islamist extremism) and externally (by virtue of shared borders with
Muslim-majority Pakistan and Bangladesh). Importantly, Modi rose to prominence as a figure who
symbolises an India defining itself as a technology powerhouse in the 21st century. Coined the ‘social
media politician’ (New York Times 2014), Modi presents himself as a populist figure who claims to
represent ‘the people’, using digital communications as an avenue to disseminate his message and
engage with India’s growing young population (Ahmed, Jaidka, and Cho 2016; Chadha and Guha
2016; Pal 2015; Pal, Chandra, and Vydiswaran 2016; Rajagopal 2014). Yet, Modi associates ‘himself
with Hindu symbols and personalities’ (Jaffrelot 2015: 150) in order to embody an aesthetic of
traditional values typically associated with Hindutva culture. Modi as a figure has thus garnered a
favourable response from ‘Internet Hindus’ or ‘Cyber Hindus’, who are Hindutva activists often
recruited by the BJP in India and the diaspora to create pro-Hindutva/Modi, as well as anti-Muslim
content online (Chadha and Guha 2016: 4397-8; Chakravartty and Roy 2015: 318; Udupa 2015). For
Internet Hindus, Modi is portrayed as a figure capable of turning India into a Hindu rashtra.
India additionally witnessed significant levels of emigration during the second half of the 20th century.
Although many migrants had previously settled in eastern and southern Africa, as well as the
Caribbean as indentured labour, a sizeable number arrived in the UK, US, Canada, and Australia in
response to the demand for labour in post-Second World War economies. It was during this period
and the following decades that diasporic Hindutva organisations were established (often in close
connection with their parent counterparts in India) in order to build community identity around shared
experiences of racism and discrimination within these new ‘host societies’, in addition to creating longdistance nationalist sentiments towards the ‘homeland’ (Zavos 2010; Jaffrelot and Therwath 2007;
Bhatt 2000; Mathew 2000; Mathew and Prashad 2000; Mukta 2000; Raj 2000; Rajagopal 2000). Thus,
whilst diaspora Hindutva organisations operate according to an ideological political agenda, they
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simultaneously provide a space for those in the diaspora who fear ‘losing’ their heritage despite class,
regional, linguistic, and caste divisions that would otherwise differentiate these migrants ‘back home’.
Over time, the Indian diaspora in Western societies gained socio-economic status in middle-class
professions, especially with the wave of migrants in the 1980s and 1990s employed in the information
and communication technology sector. As such, Hindutva organisations adapted their recruitment
tactics to appeal to migrants and the diaspora abroad, ‘amongst whom students in information
technology and engineers figured prominently. The World Wide Web rose to prominence as an
outreach medium towards Hindus settled in the West and particularly in North America’ (Therwath
2012: 555). Such active interventions resulted in the phenomenon of cyber-Hindutva as a virtual
expression of long-distance nationalism that supports Hindutva in India, but also creates a greater
diasporic community globally united under the banner of Hindu identity. In short, Hindutva
organisations were ‘quick to understand and tap the potential of the Web to bind together a
heterogenous and geographically spread-out community and transform it into an “imagined
community”’ (Therwath 2012: 557). This article explores how the ‘imagined community’ of cyberHindutva can also result in new formations of digital nationalism expressed by the diaspora towards
their countries of settlement.
Indeed, although diaspora Hindutva organisations maintain long-distance nationalist sentiments
towards India, they simultaneously came to construct narratives of nationalist myth making in Western
societies. Many organisations responded to the policy agenda of multiculturalism by serving as lobbies
in party politics, or mobilising at the community grassroots level in the name of cultural and religious
pluralism (Kurien 2016, 2006; Anderson 2015; Zavos 2010; Jaffrelot & Therwath 2007; Kamat &
Mathew 2003; Bhatt 2000). By claiming to represent the Hindu community, diaspora Hindutva
organisations became the dominant voice in ‘interfaith forums and government consultations’
(Anderson 2015: 41) on issues of community cohesion, diversity, and integration. As such, diaspora
Hindutva organisations came to adopt articulations of civic nationalism based on liberal values of
tolerance and respect for difference, as opposed to other ethnic and religious communities (i.e.
Muslims) who allegedly do not support these values (Zavos 2010; Kurien 2006). Here, we detect a
shift from the ethno-nationalist expressions of Hindutva in India towards the civic nationalist rhetoric
employed by diasporic Hindutva. Although both Hindutva in India and diaspora Hindutva maintain
exclusionary nationalist elements, when reconfigured by the diaspora, such exclusion is articulated
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through civic nationalist frames. This shared linguistic attribute with the Western radical right as
highlighted above provides common ground between these movements.
The political opportunities of Brexit and Trump
The EU referendum and Trump’s campaign and election in 2016 brought to the fore the latency of
diaspora Hindutva, and served as conjunctures for the merging of these phenomena into an
exclusionary nationalism expressed as radical right civic nationalism. Certain issues highlighted by the
campaigns resonated with what diaspora Hindutva organisations had been vocalising for years,
especially the threat of Islam to community cohesion. Even more so, the Brexit and Trump campaigns
made a direct appeal to British Indian and American Indian voters, respectively.
During the EU referendum, the Leave campaign and key spokespersons sought to reinforce the legacy
of Commonwealth connections, highlighting the ‘special relationship’ between Britain and its former
colonies. The argument put forth was that by drawing on these cultural ties, Brexit Britain would be
open to migration from the Commonwealth over that of EU migration (Bhambra 2017; Namusoke
2016). Leading figures in articulating this preference included Boris Johnson, Michael Gove, and Priti
Patel, whom sought to ‘take back control’ of borders and ‘join the rest of the world’.1 Indeed, British
Indians constitute the largest ethnic minority group, as well as the largest percentage of
Commonwealth residents in the UK (Namusoke 2016: 470). Commonwealth migration has helped
the shape the British national imaginary; EU migrants, on the other hand, are not viewed as belonging
to the imagined community.
It was not just EU migration that became a salient issue for Vote Leave, but equally significant was
the role of the Muslim ‘other’ as encapsulated by the refugee crisis which dominated news headlines
beginning the year prior mostly due to the Syrian civil war and escalating conflict with Islamic State.
In response, during the referendum campaign, Nigel Farage posed in front of what became the
infamous ‘Breaking Point’ poster depicting a mass number of (mostly male) Middle Eastern refugees
supposedly at Europe’s borders (Virdee and McGeever 2017), and bearing the words ‘We must break
free of the EU and take back control’. This sensationalist reaction to some EU countries’ decision to
accept refugees ignited a fear which, when combined with Islamist extremist motivated attacks in Paris
1

https://www.standard.co.uk/news/politics/minister-priti-patel-quit-eu-to-save-our-curry-houses-a3251071.html
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and Brussels that received wide media coverage in 2015, and reports of widespread sexual assaults
committed by Middle Eastern asylum seekers in Germany on New Year’s Eve 2015-2016, created a
perfect storm. By connecting potential Islamist extremist activity of future refugees to past integration
policy failures, key figures such as Nigel Farage helped promote an agenda of fear in the present. The
Leave campaign’s referendum rhetoric thus built on and reinforced pre-existing anxieties surrounding
uncontrolled borders as dictated by the EU’s freedom of movement clause, with the implication that
Muslim migrants would take advantage of the current immigration system and pose a threat to British
society.
The referendum results revealed that approximately one-third of British Asians voted Leave.
Specifically, 33% of Hindus supported Brexit (Ashcroft 2016) and 41% of British Indians voted for
Leave, in as much as those of Indian descent ‘are between 1.6 and 2 times more likely to support
Leave when compared to other minority groups’ (Martin, Sobolewska, and Begum 2019: 6). This is
significant considering the Leave campaign’s overt and targeted efforts to appeal to British Indians. It
is difficult to determine whether or not the Leave campaign persuaded British Indian voters, or if such
pre-existing sentiments was a stronger motivation. Nonetheless, the British Indian Brexit vote
highlights that the Leave campaign’s selective immigration platform appealed to the concerns of this
demographic.
The Trump campaign and election in the US, on the other hand, performed less successfully amongst
the Indian diaspora. Ultimately, only about 16% of Indian Americans voted for the Republican
candidate (Ramakrishnan et. al 2016). This is unsurprising given that the majority of Indian Americans
identity as Democrat and ideologically liberal (Ramakrishnan et. al 2016). Yet, the minority of Indian
American Trump supporters remain a highly vocal and importantly, well-funded bloc. This is best
epitomised by the efforts of the Republican Hindu Coalition (RHC), an advocacy organisation
founded by a wealthy businessman named Shalabh Kumar in 2015 in order to represent Hindu
American interests, including favourable US-India foreign relations. Earlier, Kumar arranged for a US
congressional delegation to visit Modi in India when he was Chief Minister of the region Gujarat, and
later arranged a cultural event that included members of Congress for Modi’s 2014 visit to the US
after becoming Prime Minister. In 2016, the RHC endorsed Trump’s campaign before Trump secured
the Republican nomination (Thobani 2019: 6). During the election, Kumar made news headlines for
donating nearly $1 million to Trump’s campaign.
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In October 2016, the RHC hosted a public rally which featured Trump as the keynote speaker.2 Trump
began by stating ‘I’m a big fan of Hindu and I’m a big fan of India… if I’m elected President, the
Indian and the Hindu community will have a true friend in the White House’. The then-candidate
continued by highlighting India’s role in fighting ‘radical Islamic terrorism’, and the promise for
stronger US-India collaboration in ‘defeating’ this existential threat. Trump stressed his commitment
to remain ‘key strategic allies’ with India, and especially in ‘look[ing] forward to working with Prime
Minister Modi’. By referencing Islam as a national security threat to both the US and India, Trump
merged the narrative of a global War on Terror into the long-standing narrative of India as a Hindu
nation and Pakistan/Bangladesh as Muslim nations. In other words, the ‘geographies of India and the
US are made symbolically synonymous, metaphorically mapped onto one another via concerns to
secure their (different) territorial boundaries’ (Thobani 2019: 13).
Following the rally, the RHC produced the Ab Ki Baar Trump Sarkar [‘This time a Trump
government’] video advertisement3, modelled after Ab Ki Baar Modi Sarkar [‘This time a Modi
government’] from 2014. Combining footage from the rally, and a clip of Trump speaking in Hindi,
‘Ab Ki Baar Trump Sarkar’, to a camera, the advertisement focuses on Trump’s remarks to ‘defeat
radical Islamic terrorism’ and his approval of Modi. It also includes a clip of Trump at the rally
declaring ‘We love the Hindus, we love India’ to much applause. The advertisement went viral on
social media, and received coverage in news media articles in India, the UK, and the US.
The Brexit and Trump campaigns thus directed efforts to appeal to Indian diaspora voters, utilising
resources and air time. In the UK, the Leave campaign focused on EU immigration as an unfair burden
to Commonwealth migrants and the spectre of the Muslim refugee; in the US, Trump stressed
favourable US-India relations, particularly on cooperation against Islamist extremism. Consequently,
the Brexit and Trump campaigns crystallised the ideology of diasporic Hindutva with Anglo-Western
radical right agendas articulated through forms of civic nationalism. In response, the emergence of
pro-Brexit and pro-Trump Indian diaspora social media accounts in 2016 signified a new medium of
expressing support for these platforms (Leidig 2019). We thus address in this article how Twitter

2
3

For whole speech see https://www.youtube.com/watch?v=Bz51FYfHV2M
https://www.youtube.com/watch?v=IzZVhLdtLV8
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became a means for Indian diaspora users to consolidate and mobilise around radical right civic
nationalist frames.
Methodology and Research Design
We employ a mixed quantitative and qualitative approach to explore how Indian diaspora Twitter
users employ digital communications to position themselves within a radical right political agenda
through the latter’s deployment of civic nationalist discourse and networks, focusing specifically on
supporters of Brexit and Trump. Twitter was the chosen social media platform of study based on its
prominence in the Brexit (Usherwood and Wright 2017; Howard and Kollanyi 2016) and Trump
campaigns (Kreis 2017; Wang et. al 2016), as well as for the radical right more generally who depend
on its infrastructure for communication and dissemination of propaganda (Froio and Ganesh 2018;
Hartung et. al 2017).
This article draws on the key findings of a qualitative study of the same data. In the previous study,
from April 2017 to April 2018, NVivo’s NCapture software was used to scrape entire timelines of
thirty-nine Indian diaspora Twitter users which express pro-Brexit and pro-Trump views, providing
the first to most recent tweet of each user.4 Table 1 details the type of user, for which two and seven
are organisations in the UK and US, and thirteen and seventeen belong to individuals, respectively.
The number of tweets for each user type is given rounded to the nearest thousandth, as is the number
of followers.
[Table 1 here, see p. 30]
Throughout a year of data collection, a total number of 185,580 English-language tweets were
manually coded to result in 59,769 tweets included in the categories of the coding scheme. All tweets
were categorised into a coding scheme with five categories, and were further broken down by
subcategories. Table 2 breaks down the category/subcategory and includes the number of tweets in
parentheses. Tweets were coded to one or more category/subcategory, depending on the content of
the tweet. The codes were selected partially by data-driven material, but also in reference to themes
prevalent in radical right literature (see Rydgren 2007, 2005; Kallis 2015). In other words, rather than

4

The earliest tweet scraped was from 2010 and the last tweet scraped was from 2018.
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employing NVivo software to algorithmically determine codes, the coding scheme was inductively
developed by assessing tweets in the preliminary stage of data collection. Given that users tweeted
about local political context and/or issues, e.g. refugee crisis in Europe or CNN coverage of Trump,
a qualitative coding manual was created to reflect users’ topical interests.
[Table 2 here, see p. 31]
The three categories/subcategories that include the highest number of tweets include in descending
order: ‘left/liberal’, ‘Islam’, and ‘Clinton’. Other codes with a high number of tweets include in
descending order: ‘Muslim’, ‘immigration’, ‘terrorism/extremism’, ‘media’, and ‘Obama’. This
qualitative approach resulted in findings which support the notion that this sample of pro-Brexit and
pro-Trump Indian diaspora Twitter users reinforce radical right tropes of anti-Muslim anxiety and
anti-establishment sentiment. These users importantly emphasise their Hindu, Sikh, and Christian
Indian diasporic identities in order to reproduce the conviction that Muslims are a problematic ‘other’.
The political and media establishment is subsequently targeted for favouring pro-Muslim policies at
the expense of non-Muslim communities in order to promote ‘political correctness’. As active users
in political conversations within the Brexit and Trump Twittersphere(s), these users help shape ideas
and narratives within the online milieu of the radical right. Significantly, by tweeting support for both
Brexit and Trump, this indicates that these Indian diaspora users make use of Twitter to participate in
trans-Atlantic networks of discursive exchange.
In this secondary analysis of the data, we employ quantitative approaches in order to explore a few
dynamics raised in this previous research that require different methods and scales of analysis. First
and foremost, we are concerned with the participation of these diaspora users in the key themes of
radical right discourse. Second, we provide evidence that illustrates the centrality of civic nationalism
in the connections between Indian supporters of Brexit and Trump. Third, we explore discursive
subcommunities and measure the extent of their exchange with others, giving more granularity to our
understanding of the broader network that these Indian diaspora users are engaged in. We selected
three metrics to address the questions we propose in this report on our secondary analysis of this data:
1) the probability of particular word collocations, 2) retweet connections between users, and 3)
keyword analysis of all tweets. Combining word collocations with network and keyword analyses
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allows us to focus further on the key themes previously identified in the dataset and explore dynamics
of interaction between these Indian diaspora users and the radical right.
Our approach is particularly valuable in understanding Indian diaspora Twitter users in support of
Brexit and Trump as it starts with the entire timelines of these users rather than keywords. This allows
us to focus on how these users take advantage of the platform, position them in specific discursive
subcommunities, and evaluate who they seek to engage with. It provides significant depth on these
users at the expense of no data to compare against a baseline sample of the radical right to compare
between the two in the given date range, which may have been afforded with a keyword-centred
method. This allows us to construct and study their interactions, but we cannot authoritatively
demonstrate their deviance or coherence with the rest of the radical right on Twitter at that time. This
neither prevents us from measuring the centrality of civic nationalism nor from advancing evidence
to substantiate our answer to the study’s proposed research questions. We cannot make claims, with
the data presented, on the deviance or coherence of these users with others in the radical right that do
not belong to the Indian diaspora.
By gathering word collocations of all tweets, this provides insight into how these Indian diaspora
Twitter users articulate and frame key themes related to the radical right agenda. Based on prior
qualitative analysis of this discourse, four key issues central to radical right agendas are identified and
explored in more detail using word collocations. These collocations demonstrate that civic nationalist
discourse is highly salient to how Indian diaspora users reconstruct boundaries against ‘others’ that
betray the values of the nation in which they have settled (cf. Halikiopoulou, Mock, and Vasilopoulou
2012).
Retweets, on the other hand, allows us to explore the ways in which Hindutva and radical right strains
of nationalism are connected and complementary. First, we use network analysis techniques to
position our set of users based on their retweeting activity. By studying who our users retweet, we can
situate them in specific discursive subcommunities, represented in different colours in the graph. As
we illustrate in Table 5, these subcommunities tend to be formed of users in the same country, though
a specific few tend to attract users that tend to retweet other users in both the US and UK. Using
retweets as a way of situating users into discursive sub-communities allows the relationships between
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Indian diaspora users and radical right networks to shed light on the centrality of civic nationalist
discourse in the structure of this transnational network.
Lastly, we build on network analysis by exploring in-depth a keyword analysis of four communities
identified by retweet activity. We explore more substantively how these Indian diaspora users deploy
civic nationalist frames as a basis for engagement with members of British and American radical right
networks online.

Word collocations
We decided to quantitatively explore word collocations of the codes ‘immigrant’, ‘left’, ‘Islam’, and
‘Muslim’, on the basis that these codes not only receive high numbers of tweets, but are also prevalent
themes in radical right rhetoric (see Table 2). We do so with a metric that explores the words that are
most likely to appear adjacent to the words representing the codes. While much attention is focused
on how Muslims are framed as a threat to the civic values of the nations that our users have settled in
or been born into, these users are also focused on the threat of the left, and its proximity to the
‘establishment’. Thus, there is a significant homology between the cultural racism and antiestablishment views identified by scholars of the radical right in European countries (Froio 2018;
Rydgren 2017; Mudde & Kaltwasser 2017; Caiani and Conti 2014).
Here, we expand on these codes to explore at a macro level the role of civic nationalist framings
around these key issues for both the selected Indian diaspora accounts and the radical right in the UK
and US. For each of these codes, we present in table 3 the ten most probable collocates (measured by
their log-likelihood value of co-occurrence within four words of the code, see Baker 2006). Word
collocations allow for an overview of the frames most likely to be attached to these codes. The
collocations are sorted in descending order of their log-likelihood score. The higher the log-likelihood,
the more likely those two terms are to appear within four words of one another. Below, we focus on
each code and its corresponding collocates.
Table 3: Word Collocations for Immigrant, Left, Islam, and Muslim by Log-Likelihood
Immigrant
Collocation
illegal, immigrant

Left

Log-Likelihood

Collocation
815.1
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left, wing

Log-Likelihood
448.6

legal, immigrant

273.2

the, left

291.1

compassion, immigrant

156.0

far, left

172.5

immigrant, import

135.6

alt, left

155.0

pretending, immigrant

130.0

regressive, left

100.8

immigrant, goal

107.1

left, right

36.0

immigrant, their

103.1

tolerant, left

35.9

lying, immigrant

90.2

caucus, left

34.9

immigrant, deportation

34.0

left, winger

32.0

million, immigrant

29.5

left, rig

24.8

Islam
Collocation

Muslim
Log-Likelihood

Collocation

Log-Likelihood

radical, islam

381.9

muslim, brotherhood

245.1

islam, religion

162.7

muslim, gang

160.6

convert, islam

109.0

moderate, muslim

114.8

untold, islam

94.4

british, muslim

107.6

islam, peace

74.6

muslim, country

98.8

islam, ideology

67.7

muslim, grooming

97.6

converted, islam

45.3

muslim, woman

86.1

islam, muslim

40.4

muslim, ban

67.9

islam, incompatible

39.0

muslim, refugee

67.4

islam, political

36.0

non, muslim

63.1

Note: when the collocate precedes the code, the collocate is more likely to appear before the code. When it follows the
code, the collocate is more likely to appear after the code.

The overarching finding across the word collocations of these codes demonstrates that immigrants,
Islam/Muslims, and the left are constructed as out-groups that are threatening to national values and
the security of ‘well-integrated’ minority groups, which is how these Indian diaspora users situate
themselves. This construction of identity by distancing from impinging others, using essentialisms to
define them, is framed according to civic nationalist rhetoric.
Turning to collocates of the code ‘immigrant’, it becomes clear that the differentiation of ‘legal’ from
‘illegal’ immigrants builds on an existing discourse of civic nationalism which stresses the rectitude of
‘legal’ immigrants and the illegitimacy of ‘illegal’ ones. The construction of boundaries here signifies
these Indian diaspora users as ‘good’ migrants that contribute to the society in which they have settled,
whereas the ‘lying’ immigrants are seen as a detriment. That immigration is discussed as immigrants
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who must abide by the legal process according to legal traditions of Western culture makes this a
distinctively civic nationalist framing.
Yet, it is not just the selective immigration attitudes which characterise these users, but their strong
anti-Muslim attitudes as revealed in the collocates for ‘Islam’ and ‘Muslim’. Islam, of course, is used
to reference the religion as a whole, while Muslim tends to be focused on the followers of that religion
(hence we report collocates of both). Both sets of collocations once again show how civic nationalism
is articulated by these Indian diaspora users to distance themselves from threatening others impinging
on the nation. As Simonsen and Bonikowski (2019) note, conceptions of civic nationalism can
correlate strongly with anti-Muslim, and not simply anti-immigrant, attitudes. Here, civic definitions
of nationalism, when interpreted on the basis of culture, can promote exclusionary views on the
assumption that Muslims are incompatible with Western values (see also Luong 2019).
For these Indian diaspora users, concerns of Islam as a ‘radical’ religion which upholds an ‘ideology’
that is ‘incompatible’ plays into radical right narratives and tropes that promote the idea that Islam is
a threat to Western societies. This has been a key theme that has emerged in research on the radical
right (Froio 2018; Allen 2016; Törnberg and Törnberg 2016; Ekman 2015; Awan 2014). Framed by
these users in civic nationalist rhetoric, it positions Islam as fundamentally at odds with the “tolerance”
and “liberalism” of Western countries. The assumption is that Islam is antithetical to the cultural and
social “values” of the UK and US. The word collocation for ‘Muslim’ also complements the word
collocation for ‘Islam’ in as much as Muslims are viewed according to radical right tropes such as a
‘terrorist’ threat, as secretly extreme rather than ‘moderate’ in their religiosity, as hypersexualised
deviants engaged in ‘grooming’ and ‘rape’, and as ‘refugees’ and ‘migrants’ who pose a danger in
spreading “their” intolerant way of life upon “our” tolerant values. By framing Muslims in this manner,
these Indian diaspora users employ civic nationalist discourse which targets Muslims not on the basis
of race but rather through the lens of culture. Signifying Muslims as culturally incompatible reinforces
the radical right narrative that essentialises a vast and diverse group of people who observe a religion
as a supposedly “culturally backward” monolith.
Word collocations for the term ‘left’ additionally reveals how these Indian diaspora users describe
those with left-wing ideological tendencies as a monolith with radical, emotional, ‘regressive’, and
extremist views. Myriad terms such as ‘far’ and ‘alt’ left are used to construct this group as
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homogeneous and extreme. This essentialisation of the left advances an underlying argument in which
those with ‘left’ views constitute part of the political and media establishment which seeks to
undermine “us” and “our” values in favour of “them”, i.e. immigrants (in this case, illegal immigrants)
and Muslims. Again, what Halikiopoulou, Mock, and Vasilopoulou describe as ‘identifying these
values as the unique patrimony of the nation, threatened by an influx of outsiders who do not share
and are unable or unwilling to adopt them’ (2012: 109), this framing sustains its civic nationalist focus
in the sense that those with a left-wing ideology do not preserve the cultural values of the nationalist
imaginary, instead making affordances to “others” who threaten to erode the social fabric of Western
societies.
By focusing on word collocations on the terms ‘immigrant’, ‘Islam’/‘Muslim’, and ‘left’, we identified
that the linguistic features of these Indian diaspora users demonstrate an association with civic
nationalist frames. Whilst word collocations provide insight into the discourse of these users, it does
not consider the ties between users in these groups, nor is it adequate for differentiating and
partitioning the users. We thus turn to network analysis in the following section, which allows us to
make significant advances in understanding the different groups that these users engage with and
situate themselves in. Moreover, understanding the connections between groups is necessary to
ascertain the degree to which the commitment to civic nationalist discourse is involved in the
enactment of transnational linkages between users.

Network analysis of retweets
We are aware that there are specific partitions that ought be drawn between these users as they are
based in both the UK and the US. Previous qualitative analysis (in Leidig 2019) revealed that their
tweeting patterns are primarily situated in the countries in which they live. Our quantitative analysis
presented here reveals the centrality—as measured through connectivity in a comprehensive retweet
network—of radical right framing of civic nationalism. We observe transnational associations that are
highly specific and skewed towards exponents of civic nationalism within the radical right in the UK
and US.
We begin with a visualisation of a directed network graph of each of our thirty-nine users’ retweets
and their targets in Figure 1. Of the 185,580 tweets in the dataset produced by the users, we extracted
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102,606 retweets (55%). To compile the general structure of the graph and its most influential nodes,
we measure the degree centrality of each node in the network, which represents a user in our dataset
(whose names are suppressed) as well as other Twitter accounts whom they retweeted. Thus each
node has a variable number of outgoing connections, signaling retweets “sent” to the targeted account
(out-degree) and a variable number of incoming connections, indicating retweets “received” (indegree). Each incoming or outgoing connection (an edge) increases a node’s degree centrality by one.
Thus, we can measure the most retweeted accounts using in-degree centrality, the total count of
incoming connections. In the graph, accounts with the largest nodes (represented as circles in the
visualisation) have the highest in-degree centrality.

Figure 1: Network graph of twelve main communities
Note: Account handles designated with ***** are to protect identities of Indian diaspora Twitter users in the sample.
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The top twenty accounts by in-degree centrality is reported in Table 4. Clearly, Trump’s official Twitter
handle is disproportionately retweeted by this sample of users. However, the table also provides insight
into which Twitter accounts tend to absorb the attention of this set of Indian diaspora users. This
highlights that these users are actively engaged within the British and American radical right
Twittersphere.
Table 4: Top 20 accounts retweeted by Indian diaspora users
Account
realDonaldTrump
PrisonPlanet
Cernovich
FoxNews
JackPosobiec
TRobinsonNewEra
Nigel_Farage
DineshDSouza
DonaldJTrumpJr
RealJamesWoods
mitchellvii
sahouraxo
LeaveEUOfficial
DarrelGOP
AnnCoulter
KTHopkins
ScottPresler
benshapiro
AMDWaters
wikileaks

In-Degree
6127
2060
1291
1228
1088
882
841
770
717
706
701
618
541
514
505
409
402
401
376
375

In order to position each node into a subgroup of this network, we employ basic network analysis
techniques to explore the connection between different groups. While Donald Trump is retweeted
almost three times more than the second place account, @PrisonPlanet (the account used by alt-right
personality Paul Joseph Watson of Infowars), in-degree centrality is heavy-tailed, and it is possible that
individual users or sets of them (given that our sample has a number of UK and US-based users), may
have retweeted one account significantly more than another. In order to position these users into
specific clusters and identify such idiosyncratic behaviour, we use a modularity class algorithm that
identifies communities in a network based on their connectivity to one another (Blondel et al. 2008).
The use of the modularity class algorithm relies on parameters that can be tweaked relatively easily in
order to adjust the number of communities. It would be possible for us to discern tens of communities,
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or just a handful. Thus, we iteratively used modularity class to identify specific communities to produce
a sufficiently granular set of communities without having too many that would make analysis too
onerous. Twelve communities were identified after several passes of the community detection
algorithm, and they are described in detail below. Note that the number of users in each community
is uneven, which we show can be used advantageously to identify outliers.
Table 5: Discursive communities engaged with by Indian diaspora users, based on retweets
Community

Count of Users

Percent of total
nodes in this
community

Top 5 Accounts by in-degree centrality

1. British Counter-Jihad

8
(UK based)

17%

2. Pro-Trump
Commentators

2
(UK, US based)

6%

TRobinsonNewEra; KTHopkins;
AMDWaters; British Indian Twitter user
in our sample*; V_of_Europe
mitchellvii; piersmorgan; RaheemKassam;
_Makada_; SebGorka

3. American Radical
Right Apparatus

10
(US based)

13%

realDonaldTrump; Cernovich; FoxNews;
JackPosobiec; DonaldJTrumpJr

4. American Right-Wing
Pundits

2
(US based)

4%

DineshDSouza; zlando; redsteeze;
The_Trump_Train; jihadwatchRS

5. South Asian Diaspora
Activists

6
(US based)

4%

NatashaFatah; sciencerocks156;
SocietySikhi; indianoutreach;
iamshalabhkumar

6. Agriculturists

1
(UK based)

12%

wwfcofficial; WBG_Agriculture;
CIMMYT; Telegraph; FarmersWeekly

7. British Conservative
Party

3
(UK based)

1%

Conservatives; theresa_may; CCHQPress;
BorisJohnson; Number10gov

8. Brexiteers

4
(UK based)

11%

Nigel_Farage; sahouraxo;
LeaveEUOfficial; UKIP; WestmonsterUK

9. Alt-Right Influencers

4
(US based)

12%

PrisonPlanet; AsYouNotWish;
StefanMolyneux; MarkDice; TarekFatah

10. Motivational Speakers

1
(UK based)

6%

Imamofpeace; GrantCardone;
AJA_Cortes; IntThings; RobinSharma

11. Conspiracy Theorists

4
(UK, US based)

13%

wikileaks; StockMonsterUSA; kwilli1046;
Thomas1774Paine; bfraser747
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12. Michigan GOP
Politics

1
(US based)

1%

MIGOP; GOPChairwoman;
UMichFootball; ABTS10; yrnf

*Twitter handle is not disclosed to protect anonymity.

Table 5 helps to make sense of the network graph (Figure 1). While each community has its own
colour in the graph, they are densely clustered together and it is challenging to discern who belongs
to each community. In this table, we display each community, the number of users in each community,
the percent of all nodes that belong within it, the top five accounts in each community by in-degree
centrality (here, number of times retweeted), and the number of retweets from users within the sample
that belong to that community going out of that community and those that stayed within it.
In this table, the first column gives the name applied to each community, which we selected based on
the character of the accounts retweeted, with emphasis on the top-5 most retweeted in each group.
The second column indicates whether the community of Indian diaspora users are based in the UK
or US. This column also shows that there is an uneven number of users in each community5. In
particular, the Agriculturists, Motivational Speakers, and the Michigan GOP Politics communities all
represent only one user. Thus they are more the product of idiosyncracies of particular users rather
than representative of the patterns in the network as a whole. Yet, they all have numerous edges
targeting other communities and should not be discounted. We next measure the relationship between
these different communities before introducing a keyword analysis of four prominent communities.

Interconnectivity between communities and (trans)nationalism
Having presented the twelve communities above, we analyse retweets with an exploration of the
connections between these communities by visualising their outgoing edges in a heat map matrix in
table 6. The matrix allows us to examine which communities receive the most incoming edges (i.e.
those communities that get the most retweets from users outside that community) and which
communities have the most outgoing edges (i.e. those communities that send the most retweets to
other communities). The heat map illustrates which communities are at the core in building

5 Note that the number of users reported in the table totals 47, despite reference to 39 earlier. This is because over time,
some users changed Twitter handles or to entirely new accounts, thus resulting in 46 accounts scraped for quantitative
data collection. Yet the number of individual users remained at 39.
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transnational bridges via retweets. This allows us to examine the geographies of exchange within this
network and develop a sense of the specific ways in which transnational exchanges are constructed by
users.
[Table 6 here, see p. 32]
The American Radical Right Apparatus community receives the most incoming edges from the other
communities by a significant measure. Members of this community were retweeted 8,785 times. This
is followed by the Alt-Right Influencers community, which received 3,324 retweets, and the British
Counter-Jihad community which received 3,114 retweets. That the American Radical Right Apparatus
and Alt-Right Influencers communities receive the most retweets from other communities suggests
that they are likely to be hubs where we can identify retweet relationships that are transnational (e.g.
going from the UK to the US or vice versa). From the UK users, American Radical Right Apparatus
community is the most retweeted (n=1900) by the Pro-Trump Commentators community, of which
half are UK based, the second most retweeted by the Brexiteers community (n=446), and the third
most retweeted by the British Counter-Jihad community (n=459). However, the British Counter-Jihad
community has far more outgoing retweets to the Brexiteers community. Thus, the notion that
transnationalism characterises this network of UK and US Indian diaspora users is not necessarily
borne out in the data. Rather, we can identify key relationships that help us explore specific processes
of transnationalisation within this network.
Following the Brexiteers community, the second most retweeted community by the British CounterJihad community are the Alt-Right Influencers community (n=463), closely followed by American
Radical Right Apparatus community (n=459). Indeed, users that we identified as falling into the
American Radical Right Apparatus or Alt-Right Influencers communities frequently connect with
British users. For example, about a third of all of the outgoing edges from the American Radical Right
Apparatus community’s Indian diaspora users (all Americans) are to accounts located in either the
British Counter-Jihad, Pro-Trump Commentators (which features influential British public figures
such as Raheem Kassam and Piers Morgan), and the Brexiteers communities. A similar proportion is
evident for outgoing edges from our users that were situated in the Alt-Right Influencers group. Thus,
we can consider that about a third of outgoing edges from these two US-centred communities go to
users associated with the UK. Looking at the outgoing edges of the UK-centred communities,
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however, there is significant variance in how much they retweet US-centred users. The Pro-Trump
Commentators, for example, have about 85% of their outgoing tweets to US-centred communities
(likely a factor of some of the users being based in the US), while the British Counter-Jihad and the
Brexiteers communities reciprocate with about one third of their tweets going to US-centred
communities.
What the heat map matrix suggests is that the American Radical Right Apparatus community serves
as a key attractor for transnational activity, and its US-based users are also quite likely to engage with
users in the UK. Looking at the data overall, we see that most of these users are primarily engaged in
information exchange and engagement with users in their own countries, yet specific political leaders
and ideological groups, such as the American Radical Right Apparatus and Alt-Right Influencers
communities, are key nodes in building a bridge for information exchange between American and
British users engaging in the radical right. We next explore these communities using a keyword analysis
of all tweets to position how civic nationalist framing is employed by the radical right in these
exchanges.
Keyword analysis of discursive communities
Breaking down retweets into communities allows us to explore a particular discourse prevalent within
each community. The prevalent discourses within each community are discerned with reference to the
top five accounts by degree centrality (those who were retweeted the most) in each community, which
gives a sense of which accounts are most influential in those communities. However, prevalent
discourses can also be discerned by analysis of keywords. All of the tweets in each community were
collected together into a corpus of documents, and turned into a frequency distribution of words. The
frequency of each word in the community is then compared to the frequency of that word used across
all the communities using a chi-squared test. This gives a keyness value that allows us to identify the
words that are most peculiar to that community. We then visualise the top twenty words in a word
cloud, where the words are sized by their keyness value. This provides a high-level overview of the
main topics of discussion within each community. In other words, we can detect what kind of content
resonates within each community. Here, we focus on four communities in table 7 that display word
clouds for each.
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Table 7: Keywords of four communities

American Radical Right Apparatus

Alt-Right Influencers

British Counter-Jihad

Brexiteers

We selected a keyword analysis of these four communities based on the heat map matrix of retweet
communities. To reiterate, the American Radical Right Apparatus and Alt-Right Influencers
communities received the most retweets from other communities, and as such, are more likely to be
hubs where we can identify transnational retweet relationships. Although the American Radical Right
Apparatus community is most retweeted by another US-centric community (i.e. Pro-Trump
Commentators community), it is followed by the Brexiteers and British Counter-Jihad communities,
both of which are UK-based users. In addition, the British Counter-Jihad community received the
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third most retweets from other communities, whilst at the same time, the Brexiteers community was
the most retweeted by the British Counter-Jihad. Due to these relationships in retweeting activity, we
decided upon a keyword analysis of these four communities. Similarly, given that the focus of this
article is on Indian diaspora users that express pro-Brexit and pro-Trump views, this also aligns with
the focus on these communities which promote a radical right agenda of these two political
movements. Overall, we find that based on further qualitative analysis below, radical right civic
nationalism plays a central role within these communities.
We first explore the keywords of the American Radical Right Apparatus community, which is clustered
around Twitter accounts based in the US, with the top five most influential accounts including
@realDonaldTrump, @Cernovich, @FoxNews, @JackPosobiec, and @DonaldTrumpJr (displayed
to the right of the network graph). Interestingly, the word cloud of this community illustrates that
countries such as Britain and India are prominently referenced by these users, thus indicating that
these users are uniquely transnationally oriented within an otherwise US-centric cluster. A retweet that
reflects this includes:
‘UK spent more time harassing Tommy Robinson for saying this would happen than stopping
this’-@JackPosobiec (23 May 2017) (with link to Sky News coverage of Manchester Arena
bombing)

That events in the UK are attracting attention in the US on the basis of an Islamist terrorist attack is
not exceptional, but it does highlight how American and British radical right actors are engaging with
each other on the trope of a common threat of Islamist extremism to the UK and US.
More broadly, as indicated in the network graph, Trump’s account is the central node across all the
communities. We term this the Trump effect, whereby the President’s tweets shape tropes and
narratives within this apparatus of media commentators sympathetic towards the administration’s
agenda (however, only 1,939 of 8,785 retweets are to Trump; this community would still have the
most retweets from others even if we exclude his retweets from the count). Retweets of the president
often address issues such as illegal immigration, which can be situated as civic nationalist rhetoric. For
example:
‘Democrats are far more concerned with Illegal Immigrants than they are with our great
Military or Safety at our dangerous Southern Border. They could have easily made a deal but
decided to play Shutdown politics instead. #WeNeedMoreRepublicansIn18 in order to power
through mess!’ -@realDonaldTrump (20 January 2018)
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Here, Democrats are viewed as prioritising illegal immigration at the risk of endangering ‘our’ nation
in order to ‘play’ petty politics. By positioning the political left as unwilling to allocate funding towards
Trump’s promised Mexico-United States border wall during the brief government shutdown (from
20-22 January 2018), Democrats are willing to sacrifice the ‘safety’ the nation. Trump’s tweet could be
viewed in line with radical right civic nationalist framing given that the political left are portrayed as
usurping ‘our’ values at the expense of threatening “others”. Such rhetoric also holds true when violent
events occur:
‘New York terrorist used Obama’s chain migration policies to bring in 23 like minded family
members’- @Cernovich (2 November 2017)

Made in reference to the New York City truck attack committed by an Uzbek immigrant allegedly
inspired by ISIS, this tweet highlights how the Obama administration’s immigration policies
supposedly allowed for the entry of Islamist extremists. This can be situated in a civic nationalist
framing for it invokes the idea that Muslim migrants are taking advantage of the political left’s
immigration policies with the intent to undermine societies, and that the political left must be held
responsible for undermining “our” safety and values.
Secondly, the Alt-Right Influencers community is based on users located in the US, who are the most
extreme ideologically, and often tweet pro-Hindutva content. This community’s top five accounts by
in-degree include @PrisonPlanet, @AsYouNotWish, @StefanMolyneux, @MarkDice, and
@TarekFatah (displayed in the top-middle of the network graph). This community of users poses the
most interesting relationship in displaying the ideological similarities between Hindutva and the AngloAmerican alt-right. For instance, one retweet highlights the threat of Muslim migration to the West:
‘Moroccan activist: Most Muslims hope Europe will be an Islamic caliphate within 15 years.’@PrisonPlanet (19 March 2017)

This tweet promotes the “Eurabia” and “Islamisation” theories whereby Muslims are alleged to be
intent on spreading jihad by virtue of demographic warfare in order to eventually install an Islamic
caliphate in the West (Lee 2015; Bangstad 2013; Carr 2006). Such conspiracy theories can be framed
as civic nationalist rhetoric as it assumes that “our” cultural values are under threat from Muslim
“others”.
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At the same time, the word cloud for this community is disproportionately centred on India, Hindu(s),
and references to Prime Minister Narendra Modi, as well as South Asian politics more generally. This
is best reflected by one retweet which highlights the threat of Islam to Hindu-majority India:
‘What Islamic Invaders really did to India - A Muslim Historian writes in Hindustan Times’ @TarekFatah (24 March 2017)

Here, this tweet serves as a warning to Western societies about the threat of Islam, as was experienced
by the subcontinent under the Islamic Mughal empire centuries ago. Given that this account is North
American-based, this can be compared to the fact that ‘the epicentre of Hindu nationalist forces is in
the diaspora, and more precisely in the United States’ by virtue of online activity (Therwath 2012, 567).
Our findings indicate that this holds true amongst this community of users. We thus term these users
translators, as they fuse Hindutva ideology into Anglo-Western radical right networks. Here, these users
help bridge a shared ideological commitment to exclusionary nationalism in India with that in Western
societies, albeit through the lens of civic nationalist rhetoric. They do so by portraying Muslims and
Islamic “culture” as incompatible with “our” values.
The third community, British Counter-Jihad, is clustered around the top five most influential accounts
@TRobinsonNewEra, @KTHopkins, @AMDWaters, a British Indian Twitter user in our sample, and
@V_of_Europe (displayed in the middle of the network graph). As the word cloud for this
community depicts, most of the words used by these accounts refer to the British context. This is
unsurprising given that these accounts are UK-based. Users in this community retweet accounts that
discuss Islam and Muslims as primary issues of concern. For example,
‘Labour owns the Muslim vote Theresa. Don’t prostitute Britain in the pursuit of it.
#standstrong’- @KTHopkins (3 September 2017)

By signaling the Labour Party as ‘owning’ the Muslim vote bank, this invokes the notion that the party
is “appeasing” the British Muslim community. This plays into the adoption of radical right civic
nationalist rhetoric which upholds that the political left is willing to sacrifice “our” national values for
cultural “others”.
This rhetoric extends through several retweets concerning “Muslim grooming gangs”, of which two
are highlighted below:
‘Sky News: Gang “systematically groomed and abused” nearly 300 teenagers in Newcastle and
Gateshead’- @TRobinsonNewEra (10 August 2017)
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‘Live: ‘Young girls led out of Derby house after police raid’- No prizes for guessing the religion
of these “men”’ -@TRobinsonNewEra (12 August 2017)

By linking Islam as the rationale for engaging in acts of grooming, this conflates a “culturally
backward” religion with abusive behaviour assumed to be the practice of that religion. These retweets
also account for the high probability of the word collocates ‘gang’ and ‘grooming’ with ‘Muslim’
reported in the previous section. What orientates this as radical right civic nationalist rhetoric is how
“Muslim grooming gangs” are viewed as an issue of non-importance due to the leftist orientation, or
“political correctness”, of the political and media establishment seeking to “appease” Muslims in the
name of multiculturalism (see Leidig 2019).
Lastly, the Brexiteers community is composed of users based in the UK who have retweeted Brexitoriented

accounts,

the

top

five

most

retweeted being

@Nigel_Farage,

@sahouraxo,

@LeaveEUOfficial, @UKIP, and @WestmonsterUK (displayed in the middle of the network graph).
We designate this community as composed of Leave campaigners advocating a “hard Brexit” model.
Much of the discourse within this community emphasises a radical right civic nationalism as it targets
the EU and the political left as not representing “our” values. For example,
‘Virtue signalling EU Leaders have welcomed ISIS into their cities. I'm 100% behind Trump's
plan to Make America Safe Again.’ -@Nigel_Farage (2 February 2017)

By equating EU politicians with an open border policy on immigration, this reinforces the narrative
that freedom of movement poses the risk for potential migrants who sympathise with Islamist
extremism to enter through Europe’s borders and into the UK. As such, the leftist-oriented political
establishment is portrayed as willing to endanger the safety of the nation-state for the sake of a proMuslim migrant agenda.
The British political left are similarly portrayed as radical and regressive, with the intent to disrupt the
Brexit process:
‘NUTTALL: Far-left protestors outside are the nasty face of Corbyn’s Labour Party’@WestmonsterUK (6 February 2017)

As then UKIP leader Paul Nuttall faced protests on the campaign trail, such protests were framed as
the ‘far-left’ (confirming the word collocates for ‘left) threatening the candidate. By linking these actors
to the Labour Party led by Jeremy Corbyn, a figure who identifies as a democratic socialist, this implies
that the political left is willing to sabotage the democratic electoral process. Consequently, this serves
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as radical right civic nationalist framing as it positions the “intolerant” left-oriented political
establishment against “our” “tolerant” values.
Overall, we find that a qualitative keyword analysis of these four prominent communities based on
retweets—the American Radical Right Apparatus, Alt-Right Influencers, British Counter-Jihad, and
Brexiteers—reveals how the radical right is employing civic nationalist discourse, often through the
lens of faulting the political left for accommodating Islam and Muslims in the nationalist imaginary.
In sum, by seeking to appease “others” who are culturally different to “us”, this undermines “our”
national values.
Conclusion
In this article, we take as our premise the notion that diaspora and migrant networks not only promote
long-distance nationalism towards the ‘homeland’ through digital communications, but can equally
serve to reinforce nationalism within their countries of settlement. We argue that such displays of
nationalism can take an exclusionary, rather than inclusionary, stance.
We begin by situating how the Western radical right has come to adopt civic nationalist rhetoric as a
means of articulating “our” national values on the basis of culture. We argue that this discursive shift
has resulted in the rise of ethnic minority and immigrant supporters that favour radical right agendas
in Western societies. Accordingly, boundaries of inclusion and exclusion do not have to be determined
by ethnicity, and can instead be drawn along civic variants of cultural values. Thus, we aim in this
article to highlight how Indian diaspora supporters of Brexit and Trump in the UK and US use digital
communications to reconfigure the boundaries of who belongs in the nationalist imaginary as
articulated by the civic nationalist rhetoric of the British and American radical right.
We explore how Indian diaspora supporters of Brexit and Trump use Twitter as a means of discourse
and information exchange in order to embed themselves into the British and American radical right
milieu. Using combined qualitative (content analysis) and quantitative (word collocations, network
analysis, and keyword analysis) approaches, we find that these Indian diaspora users perpetuate and
circulate tropes and narratives of the radical right. By discussing issues such as immigration, Islam and
Muslims, and the left-oriented political and media establishment according to civic nationalist frames,
these users engage with influential Anglo-Western radical right networks that promote exclusionary
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nationalism on the basis of culture. Further, we find that despite these Indian diaspora users confined
to national contexts, they engage with influential radical right Twitter accounts on issues that are crossnational. Thus, we argue that these users play a key role in reconfiguring transnational dynamics into
nationalist imaginaries. Overall, we shed light on how individuals in diaspora networks employ digital
communications to participate in exclusionary nationalist myth making according to civic nationalist
rhetoric expressed by the Anglo-Western radical right.
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13

23,761.07

Standard Dev. Tweets

9

3

6

5,000 - 10,000

Tweets

8

1

7
17

2

15

10,000+

24

6

18

0 - 1,000

1,000 - 5,000

16

4

12

5,000 - 10,000

Followers

3

0

3

10,000+

4

0

4

*Note: 5 accounts (1 organisation and 4 individuals) were deleted in the period following data collection and the collation of the table. The number of followers for these
accounts is unknown. Some users in this set created more than one account.

8,877.57

6,037

861

Standard Dev. Followers

Median Tweets

Median Followers

13,666.66

28

4

9

1,000 - 5,000

Mean Tweets

19

Total

8

20

0 - 1,000

4,024.75

2

US

Mean Followers

17

Organisation

UK

Country

Individual

Type of User

Table 1a, 1b: Breakdown of Twitter account users by type of user, country, number of tweets, and number of followers, and descriptive
statistics
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Illegal

(1496)

EU

(3177)

Clinton

(5290)

Muslim

(4075)

Hindu

(1533)

Immigration

(3890)

Foreign Policy

(0*)

Establishment

(651)

Islam

(5314)

Indian

(784)

(3883)

Terrorism/Extremism

(3674)

Obama

(1947)

India

(811)

Refugee

Subcategory

(1783)

ISIS

(3875)

Democrats

(1096)

Modi

(1130)

Rape

Subcategory

(2205)

Labour

(464)

BJP

(178)

Multiculturalism

Subcategory

(5828)

Left/Liberal

Subcategory

(3743)

Media

Subcategory

(864)

BBC

Subcategory

(2078)

CNN

Subcategory

*Note: Foreign policy has zero tweets as this code ended up serving as a category of analysis rather than a term used in tweets. Nonetheless, we keep it as a parent
category as it illustrates how these Indian diaspora users discuss foreign policy issues such as the EU, and government relations with India, Modi and the BJP.

Subcategory

Category

Table 2: Number of Tweets per Category/Subcategory
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British Conservative
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Alt-Right Influencers
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263
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6

9

16
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1438

3
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Conspiracy
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54

2

7

1

2

2

1
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2

2
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Politics
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585
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14
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1900
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American
Radical
Right
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1779

123

232

17

1

4

6

724

1

263

228
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American
RightWing
Pundits
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30

74

34

2

25

17

46
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39

South
Asian
Diaspora
Activists
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9
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47

24

2
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4
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31
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5

12
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38

6

5

4

4

6
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British
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Party
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27
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219

1
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Brexiteers
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466

1044
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308

463

Alt-Right
Influencers

1042
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12

1

31

22

141

306

34

137

174

Motivational Speakers

Note: Increasing red tint in each cell indicates a higher frequency of incoming edges to that community from others. Thus those shaded in off-white have low frequency,
and those in red have a high frequency of incoming edges from others.

3114

33

42

South Asian Diaspora
Activists
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33
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American Right-Wing
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4
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Pro-Trump
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British
CounterJihad

Pro-Trump
Commentators
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Table 6: Heat map matrix of communities based on retweets
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Abstract
This article explores how British Indians and Indian Americans negotiate long-distance nationalist and
nationalist attachments when articulating their support for Brexit and Trump. Based on interviews, it finds that
British Indians express nostalgia for Empire and the Commonwealth, compared to Indian Americans who
convey narratives of hope for promising US-India relations, as separate manifestations of long-distance
nationalism. On the other hand, these interviewees reveal nationalist sentiments as equally significant in their
identity formation when describing experiences of immigration and settlement. This article further considers
disparities in outlook, class, and generation between the UK- and US-based diaspora, arguing that such
differences are united by the construction and maintenance of boundaries which define a diasporic subjectivity.
Overall, this article proposes a methodological transnationalism approach towards understanding and
explaining Indian diaspora support for the exclusionary nationalist agendas of Brexit and Trump.

Introduction
In the wake of the Brexit referendum and Trump’s election in 2016, much scholarly analysis has been
devoted towards understanding and explaining the success of these phenomena. The resulting analyses
posit the figure of the ‘left behind’, or the ‘losers of globalisation’, as a catch-all term in describing
protest voters seeking a change in the status quo promised by the campaigns. However, as noted by
Bhambra (2017a), scholarship on ‘left behind’ voters of Brexit and Trump tends to conflate economic
precarity with the racialisation of whiteness, resulting in the narrative that these campaigns appealed
to white working class grievances. By positioning such grievances as ‘legitimate’ concerns, the
consequential backlash of these voters is justified by academic inquiry as white majority attitudes
towards immigration and integration, economic deprivation, and the effects of de-industrialisation and
globalisation. Bhambra consequently terms this ‘methodological whiteness’, arguing that “a class
analysis focusing on white workers (rather than all workers) effectively argues for the resumption of
racialized privileges” (S227). This article does not dispute the implicit Eurocentrism of such analyses,
and urges scholars to assess the intersectionality of class and race constituting the left behind. Rather,
it takes Bhambra’s claim as a starting point to explore the under-researched phenomenon of ethnic
minorities who support exclusionary nationalist narratives of the Brexit and Trump agendas.
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The Brexit and Trump campaigns made deliberate appeals to British Indians and Indian Americans,
respectively, articulating key issues such as immigration and connections to the Commonwealth/India
in order to build on pre-existing sentiments within these communities. This article thus focuses on
Indian diaspora supporters of Brexit in the UK and Trump in the US. Based on semi-structured
interviews, it provides a comparative analysis of not only how these interviewees embody transnational
entanglements, but shows the equally important ways in which they articulate their support of Brexit
and Trump through nationalist imaginaries.
This article explores how interviewees negotiate between long-distance nationalist and nationalist
sentiments when justifying support for Brexit and Trump. It analyses long-distance nationalism as
expressed in relation to the Commonwealth amongst UK interviewees, and in the form of US foreign
policy relations with India amongst US interviewees. Similarly, it analyses nationalist attachments as
expressed through experiences of immigration and settlement in both countries. Lastly, this article
compares similarities and differences between the UK- and US-based Indian diaspora, focusing in
particular upon temporalities in outlook, the role of class, and inter-generational shifts.

Diasporas and methodological (trans)nationalism
Previous research on the Indian diaspora in the UK and US emphasises practices and processes of
long-distance nationalism as a means of understanding minority identity formation (see Therwath
2012; Jaffrelot and Therwath 2007; Kamat and Mathew 2003; Bhatt and Mukta 2000). However,
Thobani makes a key point when highlighting that scholarship tends to disproportionately focus on
how diaspora communities engage in long-distance nationalist activities towards the homeland:
Equally important, yet too often overlooked, is diasporic engagement with the host society in
which long-distance nationalists are located, and which also provides the context for their
activities… Not only are long-distance nationalists active members in political projects “back
home” but […] they are dynamic participants in furthering nationalisms rooted in their
countries of settlement as well (2019, 5-6).

This is a significant gap and one in which this article expands upon. There have been recent attempts
to situate diaspora mobilisation as unique phenomena within countries of residence, recognising how
local contexts have a deep, impactful, and equally important role on identity building (Anderson 2015;
Zavos 2010, 2008; Kurien 2016, 2006; Mathew 2000). Such literature challenges Thobani’s implicit
assumptions here, namely the categorisations of a ‘host society’ and ‘long-distance nationalism’. Yet,
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these same studies tend to primarily situate diaspora mobilisation as bolstering a vision of the
homeland.
This article calls for a combined approach, which views long-distance nationalist and nationalist
attachments in the creation of diasporic subjectivity as interconnected ‘across scales—often
simultaneously and multi-directionally—from the transnational through the national to the local’
(Alexander 2017, 1549). It does not undermine the importance of actors in the diaspora as longdistance nationalists, but argues that simply viewing such actors as long-distance nationalists prevents
us from conceptualising their full potential as nationalists. In other words, this article looks beyond the
role of long-distance nationalists in their countries of settlement, towards recognising the generational
shift of diasporic formation, namely nationalists in their countries of residence. It entails a full
reconceptualisation of diasporic experiences in present nationalist imaginaries.
At the same time, it does not necessitate limiting our conceptual framework to practices of
methodological nationalism amongst diaspora communities. Doing so would insufficiently recognise
how diaspora networks can play a vital role in shaping and adapting long-distance nationalism towards
the creation of new nationalist narratives. Consequently, this article builds upon the notion of
methodological transnationalism as conceptualised by Low, which “implies that diaspora is not only
about the binary of home/host land” (2016, 842), but equally defined by the spaces in which the
diaspora occupies. Actors in the Indian diaspora can simultaneously promote long-distance nationalist
and nationalist agendas. This article considers how British Indians and Indian Americans negotiate
complex, and at times contradictory, transnational entanglements with the exclusionary nationalist
imaginaries of the Brexit and Trump agendas.
Methodology
The data analysed for this article include thirteen semi-structured interviews, encompassing six UKbased respondents and seven US-based respondents, conducted from February to October 2018. Of
all interviewees, two are women and eleven are men. The age spread of the interview sample is
estimated between mid-20s to late-50s. Amongst UK-based interviewees, half are born in India and
half in the UK; for US-based interviewees, five are born in India and two in the US. Interviewees are
additionally similar in demographic attributes (discussed further below). Further, most interviewees
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are private citizens, but a few have public profiles, either as consultants for political parties or
candidates for public office.
Interviews were conducted through various mediums of interaction: Twitter Direct Messenger (4),
over the phone (2), via Skype video (1), or in person (6). These mediums affected the type of
information obtained from interviewees and the length of the interview. For those who preferred to
respond using Twitter DM, the number of questions were limited and interviewees could reply at their
convenience. These interviews were straightforward in manner and didn’t allow for much flexibility
to gather information about personal background (although these came across in the responses) and
tended to focus more on political issues. Interviews conducted through other mediums, however,
allowed for a more flexible approach. These provided a mix of personal narratives and broader
discussion of issues. Key to this approach were grounded theory interviewing techniques that involved
open-ended questions, which allowed informants to articulate what was meaningful to their lives
(Charmaz 2006, 26). Interviewees hence had significant leeway to discuss a range of topics that
mattered to them.

‘Save Our Curry Houses’
Nostalgia for the Commonwealth
During the EU referendum in 2016, the Leave campaign reinforced the legacy of Britain’s ‘special
relationship’ with the Commonwealth in order to appeal to potential British Indian voters, whom are
the largest ethnic minority group and the largest percentage of Commonwealth residents in the UK
(Namusoke 2016, 470). Compared to the EU, it was argued, strong cultural ties unite the UK to its
former colonies (Namusoke 2016; Bhambra 2017b). These views were echoed by then UK
Independence Party leader and major Brexiteer champion, Nigel Farage, on the need to embrace the
Commonwealth:
I take a very strongly pro-Commonwealth view. I think it was very bad and wrong of us to
turn our backs on the Commonwealth in favour of a European political project and we made
a bad mistake. So now what we do is, if you’ve got a qualification and you come from India or
if you come from parts of Africa, you now find it very, very difficult to get into this country
despite the historical, strong [ties]… There is big support for this amongst the ethnic minorities
in this country who know, that actually, our current open border policy is damaging all of our
communities. And here’s our chance, maybe our one and only chance as a nation, to get a grip
on this issue.1
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Here, Farage’s criticism of the UK’s membership in the EU resulting in an “open border policy” is
merged with the narrative that migration resulting from the EU’s freedom of movement clause is
unfair to “our” Commonwealth migrants. These claims are reinforced in interviews with British
Indians who support Brexit when comparing EU migration to the experiences of Commonwealth
migrants:
‘EU immigration is unfair to the Commonwealth citizens’. (Kumal)
‘I think many British people and Commonwealth migrants see the situation as highly unfair
because it’s very difficult for many of the migrants to get settlement rights in the country
whereas EU citizens with no links to the UK can just walk in’. (Manish)

For these British Indian Brexiteers, their notion of fairness stems from ascribing the legacy of AngloIndian ‘cultural’ connections as a broader Commonwealth identity. Today’s large British Indian
community results from the history of migration to the UK. The British Nationality Act 1948 extended
British citizenship to individuals within the Commonwealth with the right to immigrate to the UK.
As such, a large wave of Indians immigrated to the UK following Partition of the subcontinent, with
many fulfilling the demand for labour migrants who helped build a nation recovering from the collapse
of empire and the Second World War. In the early 1970s, another wave of migration occurred with
those coming from eastern and southern Africa, notably with the expulsion of Indians from Uganda
in 1971. Termed ‘East Asian Africans’, these migrants carried twice-migrant status (of having first
migrated from India to Africa, and then from Africa to the UK). And finally, during the 1990s, another
wave of Indian migration brought forth students at British universities. Consequently, decades of
migration and eventual settlement have fostered a sizeable community of British Indians, often
encompassing second- and third-generations. This is in stark contrast to the relatively new arrival of
EU migrants since freedom of movement was secured under the Treaty of Maastricht in 1992, with a
migration boost to the UK following Poland, and Bulgaria and Romania’s membership into the EU
in 2004 and 2007, respectively.
Kumal, who worked directly with the Leave campaign to target British Indian voters, speaks at length
about linkages to the Commonwealth, rather than the EU, as a primary motivation for British Indians
to support Brexit:
‘Nationalism was also within the Commonwealth community who had come here… a lot of
British Asians really felt that they were no different than the British white who wanted a sense
of nationality. They felt that they were losing a sense of nationality… So that was resonating
to them because when you open up the Asian newspaper, they weren’t talking about this three
5

years ago, the front page was saying it’s mango season, and the EU has put a ban on Indian
and Pakistani mangoes. So then, that was most important because you are now interfering with
my cultural diet. I don’t want you to do that’.

For Kumal, the Commonwealth is a placeholder to signify India. In referencing the EU’s ban on
Indian mango imports from 2014-2015 (due to hygienic reasons), he expresses its impact on his
“cultural diet” and upon the British Indian community more generally as not only a cultural loss, but
an economic one as well. He continues:
‘For an Indian shopkeeper… he gets his Tilda rice from Pakistan and India, all the spices come
from India, nothing comes from EU, he is not selling wine… Even if it’s a beer, it will be
United Brewers Cobra. It won’t be Heineken’.

Here, Kumal describes the perceived acute, everyday realities of shopkeepers and small business
owners dependent on Commonwealth trade for goods. Given the EU’s regulation on trade and
commodities, he fears that continuous regulation on products stocked by British Indian shopkeepers
will directly impact the availability and shipment of Commonwealth goods tailored towards British
Indians. Kumal weaves in the narrative of economic livelihood with the loss of “a sense of nationality”.
Yet, for him, such experiences must be understood as emanating from long-distance nationalist
sentiments, equating nationality with racialised constructions as indicated with his description of a
white British nationalist imaginary (further explored below).
Indeed, this notion of loss was articulated by prominent Leave campaigner and current Home
Secretary Priti Patel, who stated:
Uncontrolled immigration from the EU has led to tougher controls on migrants from the rest
of the world. This means that we cannot bring in the talents and the skills we need to support
our economy. By voting to leave we can take back control of our immigration policies, save
our curry houses and join the rest of the world (Evening Standard).

By signalling EU migration as “uncontrolled immigration”, Patel invokes the narrative to “take back
control” of the UK’s borders and exercise sovereignty. Importantly, Patel refers to saving “our curry
houses”, an initiative launched within the Leave campaign in conjunction with curry industry leaders
and stakeholders. The initiative responds to the alleged curry house crisis in the UK, with many Indian
(despite primarily Bangladeshi and Pakistani-owned) restaurants being closed down due to labour
shortages.
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In referring to the curry house, a symbol of Anglo-Indian cuisine reflective of stereotyped colonial
grandeur (see Panayi 2008; Maroney 2011; Zlotnick 1996), this invokes not only a reawakened
nostalgia for empire, but a reclaiming of the imagined community, one in which British Indians, and
by extension the Commonwealth, rightfully belong. This is not insignificant considering Foreign
Secretary Robin Cook’s statement in 2001 that chicken tikka masala, a mainstay of the curry house, is
“a true British national dish” (The Guardian). As Buettner notes, “British society’s familiarity with South
Asian peoples and cultures became refracted through consuming hybrid dishes, largely in restaurant
settings. By the late 1990s and early twenty-first century, such public dining establishments—often
known as curry houses in Britain—could boast a history of attracting growing numbers of white
customers spanning more than three decades” (2009, 206). Many of the newly arrived South Asian
migrants during the 1950s to 1970s sought employment in the growing number of curry houses which
catered to white Britons by virtue of late night, inexpensive dining options following a night of
drinking at the pub (ibid.). Curry houses have gradually become mainstays of British social life, as
‘going for an Indian’ is synonymous with an enjoyable activity ritualised by curry house experiences.
Today, the decline of curry house operations—partly due to labour shortages of kitchen staff and
largely due to Britons seeking cheaper supermarket options or increasing interest in cooking
homemade, often more authentic, curry dishes—is felt as a loss of (cultural) national identity. Here,
the image of the desolate curry house, which numbered 12,000 establishments in 2011, is now facing
a ‘crisis’ in the industry as two to three restaurants close each week (The Guardian). The fraying,
outdated décor and predictable, formulaic offerings of curry houses, once viewed as exotic in a
diversifying Britain, are now bypassed as much as pubs, which are similarly facing mass closures (BBC).
(That many curry houses are located in discursive proximity to pubs reveals changing preferences and
norms of clientele opting for alternative social experiences.)
Such visceral losses of Britain’s cultural identity, when contrasted with the emergence of central and
eastern European shops on high streets in recent years, sparks a reactionary backlash in which EU
migrants are scapegoated for fostering this decline upon a changing landscape. This reverence for a
bygone era—encapsulated by curry house shutdowns—is felt as relative depravation. Patel links the
condition of curry restaurant shutdowns to the government’s immigration policy, which caps the
number of workers from outside the EU—along with strict visa restrictions on salary requirements—
claiming that “our curry houses are becoming the victims of the EU’s uncontrolled immigration rules”
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(Buzzfeed). By voting for Brexit, Patel argues, this will result in lower rates of EU migration and by
extension, higher rates of Commonwealth migration to fulfil the demand of labour shortages in order
to “save” the curry industry. Ultimately, the aim of controlling borders is about preserving nostalgia
for a lost identity promised by a Brexit Britain.
This evocation of a Commonwealth ‘family’ is especially important when contextualising how the UK
positions and defines itself in the world:
This rather mundane event—of Commonwealth citizens moving within the bounds of the
Commonwealth—has, subsequently, become foundational to mythologies of the changing
nature (or, more accurately, face) of Britain—mythologies that continue to reverberate in the
present and have taken on a renewed political vibrancy in light of the debates regarding [the
UK’s] continued EU membership (Bhambra 2017b, 95).

That Commonwealth migration, and especially British Indians, has helped shape the British national
imaginary, embodied by the curry house, is heavily contrasted against the newer entry of EU migrants
who are not only allegedly economic competitors (see Martin, Sobolewska, & Begum 2019, 3) but do
not culturally belong to the mythology of Britishness. As Thorleifsson notes, such claims are
articulated by “invoking kinship terminology to justify exclusion of new migrants… in which an
imagined British home and work ethic is threatened by European and global integration… while
nurturing nostalgia for the grandiose days of the Empire” (2016, 563-4). By expressing nostalgia for
older times and the desire to maintain existing social order which is perceived as under threat due to
EU migration, this indicates a desire to uphold traditional social hierarchies and culture of the past.
Preserving our way of life
For a majority of interviewees, however, conversations about British Indian experiences are described
in terms of attachment to national belonging. Rather than employing long-distance nationalist
narratives in relation to the Commonwealth, these interviewees prefer to address the concerns and
needs of diaspora communities who have settled in the UK over generations. Many allude to metrics
of socio-economic integration, such as professional and educational achievement, as well as high
household incomes (see Dustmann and Theodoropoulos 2010; Heath and Cheung 2007; Office for
National Statistics, UK Government 2019). Thus, interviewees describe demographic successes as
evidence of their status in British society. EU migration, on the other hand, poses a threat to the
existing social fabric. A frequent refrain amongst interviewees, Jasjit emphasises the necessity to
exercise stricter border security:
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‘I think the public discourse has always been that Brexit has been about immigration. I don’t
think that’s fair, because I think that leads to a quick and dirty conclusion of people who are
for Brexit are anti-immigration. Actually it isn’t about immigration, it’s about who immigrates,
it’s about the levels of immigration, it’s about exercising some control over immigration. So I
think that was always a bit of a misdirection tactic to try to label the Brexit vote as being racist’.
(emphasis mine)

And as Jai succinctly puts it:
‘To control borders’. (emphasis mine)

The notion of ‘control’ was a constant refrain amongst Leave spokespersons such as now Prime
Minister Boris Johnson, Michael Gove, and Priti Patel (as highlighted in the above quote). Here, the
rhetoric of the Leave campaign merged with Jasjit and Jai’s anxieties to restore a sense of security over
the territorial boundaries of the island nation. By fostering the myth of Britain as an exceptional
country which was never really dedicated to the idea of the European project on the basis of shared
cultural attributes, but rather on the promise of political and economic cooperation, the idea of
integration never took hold as a facet of belonging. For them, the EU symbolises an experiment in
governance, not a shared European identity.

Discussions about immigration expanded to other, interconnected areas of concern. This primarily
includes grievances over job competition. As Jasjit states:
‘[British Indians] feel they’re competing against recent arrivals who live differently… clearly
their wage need is very different to someone who’d been established here. And it’s funny,
because now what you find is people like [my father] who own their own homes and want to
sustain their families, but are still working class. They’re finding their wage hit by the next wave
of Polish immigrants. So it isn’t about race, actually. It’s about uncontrolled immigration where
it leads wages. And it’s easy to turn it into a race debate… uncontrolled immigration impacts
on wage’.

By referring to ‘uncontrolled immigration’ from the EU as the cause of wage deflation, Jasjit describes
the impact of Central and Eastern European labourers willingness to take less pay for working class
jobs upon the livelihoods of settled communities. Such views are similarly supported by Manish in
justifying voting for Leave:
‘It was also clear that migration put downward pressure on wages’.

Such experiences of economic precarity are of course not confined to British Indians, but rather a
result of structural de-industrialisation coupled with increasing neoliberalisation and privatisation of
the labour market, which disproportionately affects the working class. But by vocalising its impact
upon vulnerable ethnic minority communities, this lends credence to what Bhambra describes as the
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need to shift the narrative from focusing on the white working class as the driver of the Brexit vote,
and instead recognise that most of the ‘left behind’ comprise ethnic minorities who “fared worse
during the recession because of higher non-employment, fewer hours worked, lower labour-market
earnings, lower self-employment rates, lower self-employment earnings, lower investment income,
and higher housing costs” (Fisher and Nandi 2015, in Bhambra 2017a, S216). Thus, despite the socioeconomic success of British Indians as reflected in the social mobility of second- and thirdgenerations, there remains a sizeable number within this demographic who are still economically
disadvantaged and susceptible to precarious employment conditions. In facing competition from EU
migrants, they are more motivated to ascribe market failures to EU migration policies rather than
national austerity measures.
Indeed, interviewees further describe how EU migration has put a strain on social services such as
infrastructure, ultimately affecting their standard of living:
‘People don’t have problem with immigrants here but [the] country has seen a huge rise in
numbers recently and services are getting affected… There has to be a way to control mass
unlimited immigration… UK has seen a sharp rise in the influx from Italy and Portugal
recently’. (Vaibhav)
‘The reason I voted Brexit is over the years the UK was getting too crowded. So it was a quality
of life issue for me. The massive unplanned immigration put lot of stress on the infrastructure.
Schools, hospitals, roads, trains all under severe pressure… It was very clear that the generous
welfare system meant that the UK would be first choice of eastern European migrants’.
(Manish)

Vaibhav and Manish express what is termed the ethnic competition thesis, in which “competition
from immigrants over scarce resources such as in the labour market, housing, [and] welfare benefits”
(Rydgren and Ruth 2011, 209) has been traditionally articulated by radical right parties to promote a
nativist agenda. Here, these views are adapted towards the arrival of new EU immigrants, seen as
posing a threat towards the status of settled immigrant communities such as British Indians. Anxieties
over livelihood are not simply economic, however, but deeply ingrained as cultural. Representing first, second-, and third-generations, they imagine their own positioning in a British society that is primarily
exclusionist.
Although the basis of exclusion can be considered along racialised lines, these British Indian Brexiteers
employ racial hierarchies in complex and situational ways. Race as construed through whiteness fails
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to address the exclusionary attitudes held by these interviewees towards (white) EU migrants viewed
as a threat to British identity and ‘our way of life’. However, that these interviewees express such views
does not undermine the fact that racial hierarchies are still implicit towards understanding who belongs
to the nation (as indicated by the above interviewee’s reference to the “British white who wanted a
sense of nationality”). Rather, it reveals the inherent ambiguity in constructing nationalist attachments
that comes across in contradictory ways as a result of Indian diasporic experiences. British national
identity has always been defined in relation to Empire according to racial categories. By cementing a
parochial nationalism within the legacy of decolonisation, this eventually reinforced the notion that
British Indians can and do belong, but only within the confines in which citizenship was afforded on
the basis of ‘their’ assimilation to ‘our’ way of life. After decades encompassing generational struggles,
these British Indian interviewees reflect how they negotiate belonging within an exclusionary national
imaginary envisioned by proponents of a Brexit Britain.

‘An Ally in the White House’
Complementary Nationalisms
During the US election in 2016, the Trump campaign made a deliberate appeal to Indian Americans,
most visibly when Trump delivered a keynote speech at a public rally hosted by the advocacy
organisation Republican Hindu Coalition (RHC), just three weeks prior to election day. During his
speech, Trump opened by stating, “If I’m elected President, the Indian and the Hindu community will
have a true friend in the White House”.2 Trump continued his speech declaring his admiration of the
Indian Prime Minister, stating “I look forward to working with Prime Minister Modi”. This alliance
between the US and India is frequently brought up by Indian American interviewees who support
Trump. As Vivek puts it:
‘I am excited that Trump is a big supporter of India because that’s common sense… Vote for
Trump, you have an ally in the White House’.

Indeed, such expressions of long-distance nationalism are intertwined in the form of promising
favourable relations between Modi and Trump. Many view the two world leaders as having an
amicable working relationship with shared attributes:
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‘One good thing is there’s a good chemistry going on, I’m very pleased to see that’. (Rahul)
‘They [Trump and Modi] like each other, they’re very similar’. (Mahesh)

Modi and Trump are frequently been compared in popular representations as two sides of the same
coin (BBC). Indeed, when it was announced that Trump had won the election, Modi congratulated
the president-elect by tweeting “we appreciate the friendship you have articulated towards India during
your campaign”3, thus highlighting Trump’s outspoken admiration of Modi and overt engagement
with Indian Americans during the RHC rally.
Given the positive reception towards Trump and promising bilateral relations with India, it would be
expected that these Indian Americans would support increased immigration from India as a sign of
long-distance nationalism. However, as Mahesh explains:
‘I’m also in support of India, I want that country to do well. So if all the educated and brain
benefit, everyone comes here right, so who’s going to be there and at the institutions?’

This reveals the complex and varying degree to which long-distance nationalist attachment features in
the everyday lives of Indian Americans. Although many had emigrated from India during a period of
stagnant economic growth in order to seek opportunity in the US (the so-called brain drain), India
today is experiencing a booming middle class under an increasingly global economy, one shaped in
large part due to diasporic efforts. Modi’s promise of India’s future as a techno-economic powerhouse,
exemplified by the ‘Make in India’ initiative, has shifted focus towards incubating and maintaining
talent within the country. Thus, no longer is India looking towards the diaspora as a model of
aspiration, in which previously “the NRI [Non-Resident Indian] has been inscribed in state discourse
as the most authentic incarnation of post-colonial citizenship” (Chopra 2006, 192). Rather, the country
is undergoing a massive transition towards cementing its own image as a global player.
Long-distance nationalism as expressed by Mahesh needs to be understood not as competing, but as
a complementary nationalisms, in which transnational narratives help reconfigure nationalist imaginaries.
During the 2014 campaign, Modi’s slogan of ‘Achhe din aane waale hain’ (Good days are coming)
meant to convey a promising future for India; on the other hand, Trump’s ‘Make America Great
Again’ during the 2016 campaign signaled a nostalgic return to a golden era of economic prosperity
and a thriving middle class. The two slogans represent very different temporalities—one looking

3

https://twitter.com/narendramodi/status/796270873636470789?ref_src=twsrc%5Etfw
12

towards the future and the other towards the past—but both evoke a vision of a nationalist utopia
which stands in contrast to the dystopian conditions of the present (see Gordin, Tilley, and Prakash
2010). The nation-building platforms of Modi and Trump, however, do not need to be antagonistic,
but instead harmonious in achieving similar aims, what Thobani describes as “the productive synergy
that exists between distinct nationalist projects in the transnational present” (2019, 3). Despite being
complementary nationalisms, there is still an element of exclusion which persists in defining who
belongs within these boundaries. As such, the following section explores how these Indian Americans
negotiate belonging by affirming their status in the US.

Becoming a model minority
The most cited issue amongst pro-Trump Indian American interviewees is immigration, especially
legal immigration. This is unsurprising given how strongly the Indian American immigrant experience
has been defined according to ‘merit’ based immigration avenues. In particular, the first wave of Indian
Americans benefited from the landmark Immigration and Nationality Act of 1965, which favoured
applications from skilled labour outside of Europe. As a result, many Indians who migrated to the US
during the 1960s were professionals employed in universities or corporations to fulfill the demand in
STEM fields at the advent of the Cold War. These middle-class suburbanites quickly assimilated into
American society based on their elite positioning.
A further wave of migration in the 1980s and 1990s included those working in the growing IT sector
or to study at universities, often with the aim to seek employment in the former. This was stimulated
by the Immigration Act of 1990, which increased the number of permanent work-based visas and
changes to temporary skilled workers regulations. These new policies preferred highly skilled and
educated applicants. In particular, the H1-B visa was introduced, which allowed US companies to
employ foreign workers in speciality occupations, including the IT sector. [In 2017, Indian IT
professionals accounted for 70% of all H1-B visa applications (India Today).] Vivek discusses how the
H1 visa system has directly impacted his life:
‘I’m an H1 employer, I have people on H1 visas and that is why I started my business… If
there is a shortage of IT people here, the government should have a policy of getting the
people who has the merit to fill those positions… So what we need is quality, well-taught
immigration… bring them, and give them a green card and path to citizenship as soon as
possible… the meritocracy should be the guiding force’.
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Hence, the shifting global economy towards the IT sector has benefitted the growing Indian diaspora
in the US with their employment in this industry. Contrary to Mahesh expressing his hesitation of
more immigration from India, most interviewees favoured the continuous migration track made
possible by the H1 visa programme. As such, long-distance nationalist attachments can be
simultaneously complex and contradictory amongst Indian American Trump supporters.
Today, Indian Americans constitute one of the highest household incomes and are employed in highly
educated, highly skilled fields (Pew 2014). Their image as a ‘model minority’ (Balan and Mahalingam
2015; Saran 2015), which signifies a demographic with high educational achievement and income, has
been an exemplar of obtaining the American Dream. It should thus come as no surprise when Trump
proclaimed in his speech that “generations of Indian and Hindu Americans have strengthened our
country… your values of hard work, education and enterprise have truly enriched our nation and we
will be celebrating a Trump administration together”. By acknowledging the status of Indian
Americans as ‘good immigrants’ who contribute to American society, this contrasts against ‘bad
immigrants’ who fail to integrate and adhere to the law.
The issue of illegal immigration is thus portrayed by interviewees according to tropes of criminality
and non-law abiding. For example, Priya states:
‘As a legal immigrant, I feel Trump is the only politician talking sense on immigration—making
it a merit based system and punishing illegal immigration’.

She continues by describing her experience of immigrating to the US as a lengthy and bureaucratic
process, but one which should be upheld for all immigrants:
‘I am a US citizen, immigrated to USA 15 years ago, on student visa, got a job, paid all fees,
waited in line patiently to be American, and I think Trump is the only politician who respects
this process or respects legal immigration. As an American I would want America to stay
“American”—a land of laws, where merit based success is possible for everybody regardless
of their background’.

Given that illegal immigration in the US often includes reference to the southern border, Trump’s
appeal of the infamous border wall with Mexico was met with applause during his speech to Indian
Americans: “We are going to have strong borders. We are going to have strong walls. We are going to
have a wall. We are going to stop drugs from pouring into our country. The wall will be built. Mexico
is going to pay for the wall”. Such rhetoric alluding to Mexicans and Central Americans as criminal
illegal immigrants is reinforced by Rohit as problematic, who describes at length:
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‘I think immigration should be merit-based. If you are a highly, an educated person coming to
this country from a different country, say like an Indian coming to the United States to get
educated, wants a job, and proves his or her merits but getting a great degree, then by all
means, yes. You should have access. But I think if you compare that to someone in Mexico
who, not to get too emotional, but when someone from Mexico is trying to seek refuge in the
United States or what have you, crossing the border illegally, I think there’s something wrong
with that… If you have an illegal immigrant who has been causing trouble, has a criminal
record, that definitely has no place in our country… I support a merit-based immigration
system. And not one where you’re just letting freely people across the border just to seek
refuge or whatever. That needs to be solved cause it’s a big issue’.

Like other interviewees, Rohit’s emphasis on ‘merit’ based immigration implies a standard of fairness
that all aspiring immigrants should ascribe to when seeking settlement in the US. As the child of Indian
immigrants, Rohit differs from not having personally experienced the immigration process.
Nonetheless, the idea of observing the immigration system is a salient, recurring narrative. The trope
of illegal immigrants from Mexico crossing the border in order to seek “refuge” is considered an easy
path by taking advantage of the system. This is compared to immigrants from India who enter the
government lottery programme to secure merit-based visas. By decontextualising the mitigating
factors leading to different paths of migration, this allows for pro-Trump Indian Americans to claim
that they belong to the nation by virtue of having abided to the strenuous bureaucratic system of
obtaining legal status.
Indeed, such stories of immigration experiences are common place. Harry, who was running for public
office in a House of Representatives seat, describes how the process of applying for citizenship is a
source of pride:
‘I resonate with all first generation Americans, or when I say first generation I mean people
who themselves naturalized, who have experiences, who tell me of how they can relate at
various levels. I can tell you when I was expecting my green card I would get up every morning
and flip the computer to see if it came. And you know, that very act, I might have done it for
two months till I got it in the mail, and I know for a fact that that’s something I share with
many, many people who over the last 25 years have naturalized as Americans. And they love
their country dearly, we love our country dearly’.

The notion of patriotism as a by-product of the immigrant experience is thus deeply ingrained amongst
these Indian Americans. For Harry, becoming an American citizen is a process that can be ‘shared’ as
a common point of departure in achieving the American Dream. By claiming that “they love their
country dearly, we love our country dearly”, this signals a profound affinity towards an imagined
community characterised by Anderson as “a deep, horizontal comradeship” in which “members…will
never know most of their fellow-members, meet them, or even hear of them, yet in the minds of each
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lives the image of their communion” (1983, 16, 15). By joining in this collective, Indian Americans
such as Harry propel the nationalist myth of the US.

Diaspora Disparities
Despite similarities highlighted above between British and American Indian interviewees with regards
to long-distance nationalist and nationalist narratives, there remains noteworthy differences with
regards to situated local contexts, the role of class, and generational divides.
Looking towards the past vs the future
Most striking amongst interviewees is the differential articulation of temporalities. For British Indians,
the Commonwealth serves as a placeholder for invoking nostalgia of Empire, in which collective
identity is built on the basis of historical ties. Such expressions can be understood as a form of longdistance nationalism not confined to a single nation, but rather tied to a collective territorial identity
constructed around new symbolic boundaries of belonging. This does not disregard the powerful
imaginary of India as the ancestral home of these interviewees. Rather, it posits the Commonwealth
according to ties of kinship that reveal the complexity of diasporic experiences, particularly of twicemigrant so-called East African Asians who constitute one-third of the British Indian population (see
Peach 2006). As Manish explicitly states, ‘I am from that community’, signaling what Alexander
describes as ‘the complex engagements between “here” and “there”, while recognizing that neither
places of origin nor arrival remain unchanged through this process’ (2017, 1553). It is the space inbetween India and the UK which has shaped a specific group identity formed out of shared dispersive
migration. By extension, the Commonwealth is constitutive of a broader identity marked by past
power structures that construct the British national imaginary today. For these interviewees, the UK’s
postcolonial legacy manifests in their everyday lives.
In contrast, Indian American interviewees are future oriented rather than looking towards the past.
Many voice how obtaining the American Dream is possible due to merit-based success, and express
optimism towards building a promising future. Perhaps it should come as no surprise that immigrants
to the US are in the quest towards achieving the American Dream, embracing the notion of upward
social mobility and a middle-class lifestyle. Such processes of assimilation are best described as
a shift from transitive to intransitive understandings of assimilation. The former see populations
of immigrant origin as moldable, meltable objects; the latter see persons comprising such
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populations as active subjects… the processual tendency we call “assimilation” is not something
done to persons, but rather something accomplished by them, not intentionally, but as an
unintended consequence of myriad individual actions and choices in particular social, cultural,
economic, and political contexts… (Brubaker 2004, 129).

For these Indian American interviewees, their shared patriotism of values such as hard work,
meritocracy, and entrepreneurship, are not just imposed upon them but embraced over time. It echoes
Harry’s account of naturalization as an experience which can be shared with others. Understanding
such processes can situate how diasporic formations interconnect with nationalist narratives.
Class differences
When it comes to demographics, both British Indians and Indian Americans constitute middle- to
upper-middle or wealthy class backgrounds, often live in cosmopolitan urban areas, are highly
educated with bachelor’s and master’s degrees, and are employed in professional occupations (a large
number as entrepreneurs or in business/finance sectors). This reflects the literature on Indian diaspora
communities in the UK and US as ‘integrated’ and a disproportionately successful ‘model minority’,
respectively.
Despite many interviewees as highly educated and highly skilled, however, there exists more variation
in the UK concerning class divisions such as references to shop keepers, factory workers, etc. Yet,
such class divisions are described as not significant, according to Kumal: ‘Asians don’t want skiing
holidays or somewhere in Malaga…We are still very much working class, middle. You know, there are
a lot of rich Indians and then there are the rest of us…[but] we go on holiday we go to India’. By
explaining the cultural ties uniting working class and wealthy British Indians in the form of homeland
attachment, this sense of long-distance nationalism overrides socio-economic differences towards the
preservation of a shared ethnic identity.
In contrast to the UK, Indian Americans are much more likely to occupy the middle and upper class,
reflected by the interviewees, all of whom are employed in finance or as entrepreneurs. This does not
mean, however, that class disparity is nonexistent amongst Indian Americans. Indeed, such
stereotyping of Indian Americans as a ‘model minority’ neglects the complexity of intra-diasporic
experiences. Rather, it signals how implicit perceptions of Indian Americans as high achieving and
high income households constructs groupist dynamics leading to what Vivek describes as ‘the way
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Indian Americans live their life’. By portraying Indian Americans in essentialist terms, this reinforces
a monolithic class-based narrative.
Generational shifts
As Brubaker notes, “[t]hat migrants themselves maintain boundaries is only to be expected; the
interesting question, and the question relevant to the existence of a diaspora, is to what extent and in
what forms boundaries are maintained by second, third and subsequent generations” (2005, 7). Indeed,
interviewee responses reflect various practices of boundary maintenance across generations.
In the US, most Indian Americans are first-generation immigrants, with 87 per cent of adults born
outside the US (Pew 2014). This is reflected by interviewees, most of whom were born in India.
Consequently, one would expect long-distance nationalist ties to be stronger amongst these
interviewees. However, as indicated above, such sentiments are complex given mixed reactions to
immigration from India; whilst some favour more highly skilled immigration, others prefer limiting
such immigration. More significant is that first-generation interviewees articulate a utopian vision of
the US. To repeat Priya, ‘As an American I would want America to stay “American”—a land of laws,
where merit based success is possible for everybody regardless of their background’. Here, the US is
viewed as a land of opportunity, a beacon of aspiration. As a result, interviewees perceive the US in
an idealistic manner. This is best encapsulated by Vivek who explains, ‘You don’t come to this country
to change this country. You come to this country because you love this country. You don’t fix issues
here’. Such attitudes resonate with first-generation interviewees who reconstruct the nationalist myth
of the American Dream as an unwavering, static archetype. For these interviewees, boundary-making
and boundary-maintenance—what Brubaker terms “a distinctive identity vis-à-vis a host society (or
societies)” (2005, 6)—can erode during a temporal process of assimilation. As such, subsequent
generations who enact boundary-maintenance is key towards understanding diaspora identity
formation over time.
Compared to Indian Americans, just over half of British Indians are born in the UK (Office for
National Statistics 2012a, 2012b), also reflected by the sample of interviewees. Perhaps it should come
as no surprise, then, that for many of these interviewees, boundary-maintenance practices are thus
displayed amongst second- and third-generations. Often this takes the form of “ethnopolitical
entrepreneurs”, who “may live ‘off’ as well as ‘for’ ethnicity—often have what Pierre Bourdieu has
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called a performative character. By invoking groups, they seek to evoke them, summon them, call them
into being” (Brubaker 2004, 10). For instance, Jasjit describes how his father’s political activism led to
him ‘always [having] been exposed to politics’, eventually taking a position in an All-Party
Parliamentary Group with the aim
‘to be a bit more focused and proactive in how they engaged with the British government…
getting that down to four or five key issues that we wanted to work on, what’s the position we
wanted to adopt. And then saying what’s the approach in strategy, who are the people we
should target, and how would we go about getting involved’.

Thus, as an ethnopolitical entrepreneur, Jasjit participated in de-facto lobbying in government in order
to influence policy agenda on the basis of community representation. By claiming to speak on behalf
of an ethno-religious community on issues affecting their livelihoods, this reinforces processes of
boundary-maintenance. Such inter-generational shifts indicate that diasporic individuals are
proactively engaged in creating narratives of belonging which conform to their imagined positions
within the nation.

Conclusion
Based on interviews with Indian diaspora Brexit and Trump supporters in the UK and US, this article
illustrates how these individuals simultaneously negotiate long-distance nationalist and nationalist
attachments when justifying support for these political phenomena. As such, this article calls for the
necessity of methodological transnationalism as an approach which recognises the complex, and at
times, contradictory nature of diasporic experiences. It compares articulations of the Commonwealth
amongst British Indians with views of India amongst Indian Americans as forms of long-distance
nationalism in which transnational entanglements are adapted towards local contexts. At the same
time, interviewees express nationalist sentiments when referring to experiences of immigration and
settlement, positioning their sense of belonging within the national imaginary. This article further
explores similarities and differences between the UK- and US-based diaspora, including temporalities
in outlook, the role of class, and generational shifts, as a means of situating disparities in the formation
of diasporic communities. Despite contextual differences, the construction and maintenance of
boundaries—whether nostalgic or future oriented, class-based, or generational—is enacted by
interviewees in order to cement a diasporic subjectivity. Ultimately, this article argues that Indian
diaspora support for the exclusionary nationalist narratives of Brexit and Trump manifests in
multifaceted ways as a result of transnational and national linkages.
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