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“India has lost her faith/ Her worship-worthy deities are worshippers today/ 

Her ancient purity seems but a dream…”1 

 

 “[In] recalling the past, the power to represent oneself is nothing other than 

political power itself.”2 

 

 

 

The millennial movement known as the Brahma Kumari3 currently locate their 

headquarters in Rajasthan, India. Their theology of the impending destruction of the 

world locates members of the community as imminently ascendant: their destiny is to 

survive the calamity of transition to the Satyuga, in which they will reign (on earth) as 

deities.4 Recent scholarly attention given to the Brahma Kumari generally falls into 

one of three areas of interest: their inversion of traditional gender identity roles, their 

‘reflexive’ interaction with modernity, and the soteriological elements of their unique 

understanding of time and history.5 Following Babb’s identification of temporality as 

the crux of Brahma Kumari theology6, it is my view that there remains great scope for 

the study of the specifically nationalist elements of this millennial vision.7 As well as 

                                                
1 Chander, Raj Yogi Jagdish, Adi Dev: The First Man (Rajasthan: Prajapita Brahma Kumaris Ishwariya 
Vishwa-Vidyalaya, 1983), 186.  
2 Chatterjee, Partha, Nationalism and its Fragments: Colonial and Postcolonial Histories (New Jersey: 
Princeton University Press, 1993, 76. The image on the coversheet of this paper is in Chander, Raj 
Yogi Jagdish, One Week Course: For Attainment of Complete Purity, Peace & Prosperity (Rajasthan: 
Prajapita Brahma Kumaris Ishwariya Vishwa-Vidyalaya, 1996), 150. 
3 The movement was originally named Om Mandali, meaning ‘absolute’ ‘association’ or ‘circle’. 
Walliss, John, The Brahma Kumaris as a ‘Reflexive Tradition’: Responding to Late Modernity 
(Vermont: Ashgate, 2002), 34, 47 n. 3. The cosmological/theological significance of the term ‘Brahma 
Kumari’ is given in Chander, 1996, 17 – 19. 
4 On the applicability of the term “theology” to describe this belief system, see Wallis, 47, n 1. 
5 See respectively, Babb, Lawrence A., “Indigenous Feminism in a Modern Hindu Sect”, Signs, Vol. 9. 
No. 3. (Spring, 1984), 399 – 416; Walliss, ibid; Babb, Lawrence A., “Amnesia and Remembrance in a 
Hindu Theory of History”, Asian Folklore Studies, Vol. 41, No. 1. (1982), 49 – 66;  
6 Babb, 1982; Babb, Baab, Lawrence A., Redemptive Encounters: Three Modern Styles in the Indian 
Tradition (Berkley: University of California Press, 1986), 123 – 130. 
7 The boundary line between the Brahma Kumari and Hindu nationalism is (perhaps necessarily, as 
concerns definitions) obscure. If, like Hastings, we accept a nation as “a historico-cultural community 
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the historical coincidence of the growth of Hindu nationalism and the Brahma 

Kumari, their mutual imagination of India as historically pre-eminent constitutes a 

starting point for comparison.  

 

The Brahma Kumari apocalyptic vision, within which the Indian sub-continent is 

conceived as the medium for their world rule, is seemingly anomalous with the fact 

that the community continued to reside in Pakistan after its partition.8 The shift to 

within Indian borders in 1950 is admitted place in the history of the movement 

definitively mythologically. The Pandavas’ thirteen years of exile, and Rama’s 

journey through the wilderness before returning to Ayodhya, are drawn upon as 

historical precedents.9 Coincidentally, perhaps purposefully, the period between the 

movement’s formation and their move to Rajasthan was also thirteen years. The 

political inference contained in this view of the ‘homecoming’ of the Brahma Kumari 

is immediately apparent, and as such, comparable to the ideologies of ethnic and 

religious separatism which distinguish nationalist rhetoric.10 This essay will begin by 

recounting the history of Sindh, from the decades leading up to its hosting the Brahma 

Kumari until the community’s move to India. I will show that the turbulent social 

context in which the Brahma Kumari movement was conceived was characterized by 

active contestations for power and the articulation of community boundaries along 

religious and ethnic lines. I will then examine details of Brahma Kumari cosmology 

                                                                                                                                       
with a territory it regards as is own and over which it claims some sort of sovereignty”, the Brahma 
Kumari qualify as nationalist through their glorification of the history of Bharat and their assertion that 
they will eventually exercise exclusive dominion over it. If, however, we consider the rest of Hastings’ 
definition of the nation as a “cultural community” that sees itself “with a measure of self-awareness as 
also a territorial and political community…”, the analogy ends. Hastings, Adrian, The Construction of 
Nationhood: Ethnicity, Religion and Nationhood (Cambridge: Cambridge University Press, 1997), 25. 
Brahma Kumari theological aversion to political systems, and its practical allegiance to the ideologies 
of Hindu nationalism is discussed further below. 
8 Chander, 1983, 181. 
9 Ibid, 182 – 184. 
10 “Communal Outrages in M.P.” http://www.hinduonnet.com/fline/fl1521/15210300.htm (accessed 
070607). 
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relative to this formative context: a self-centric understanding of temporality is linked 

to the movement’s immovable focus upon the Indian sub-continent as the medium for 

their global dominion in the forthcoming ‘Golden Age’. Sustaining this vision 

requires that history be reconstructed in their favour. The same logic supports the 

vision of Hindu nationalism, which also constructs a civilizational history far 

preceding that admitted by an Indology with its roots in colonial historicism. Brahma 

Kumari theology can be viewed in relation to a broader pattern of recognition and 

parallel inversion of the political potentials of time catalysed under colonial rule, 

expressed in the distinctive similarity between the Brahma Kumari and Hindu 

nationalist visions of ‘the nation’.11 

 

 

Creation of an ‘Eternal Community’ 

 

The Brahma Kumari movement was conceived in the region of Sindh [figure 1, 

attached].12 Its location on the upper Western edge of the Indian sub-continent meant 

the region was situated between Muslim (and previously Buddhist) influences to the 

West, and Hindu influences to the East. This ‘marginal’ location, according to Ansari, 

                                                
11 It is intriguing to note that the confluent discourse identified in this paper as constituting the Brahma 
Kumari millennial vision disqualify each of Benedict Anderson’s pre-conditions for the development 
of nationalism: the disenfranchisement of monarchical institutions (in their lineages of kings, queens, 
emperors and empresses), the devaluation of sacred script (seen in the continuing transmission, 
reception and dissemination of murlis [see note 49]), and the idea of temporal simultaneity (conflicting 
with their version of time as quadripartite, strictly separate, and hierarchically descending). See 
Anderson, Benedict, Imagined Communities: Reflections on the Origin and Spread of Nationalism 
(London: Verso, 1983 [1991]), 13 – 28.  A further interest area might be the construction of the 
“subjective idea of the nation” through print literature, a profusion of which is produced by the 
community headquarters (aptly referred to as a ‘University’), noted by Walliss as part of a pattern of 
increasing ‘engagement’ with the world. Anderson’s view that, “print-language is what invents 
nationalism” may, however, conflict with the continuing process of oral ‘revelation’ of messages from 
‘God’ at the community headquarters in Rajasthan. Ibid, 44.  
12 On the inclusion of Sindh within the borders of newly-partitioned Pakistan in 1947, see Barnds, 
William J., India, Pakistan & the Great Powers (London: Pall Mall Press, 1972). 



 5 

contributed over time to a “syncretic” religious culture.13 This syncretism may be 

viewed relative to the territory’s vast history of invasion by foreign powers, including 

the “the Mughals, the Persians, the Afghans…”14 Sindh had played host to a stream of 

empires which imported a variety of religious traditions, and by the time of Muslim 

conquest approximately 1,100 years ago, had been subject to a steady cycle of social 

structural solidity, collapse and reconfiguration.15  

 

The founder of the Brahma Kumari, Lekhraj Khubechand Kirpalani (1876 – 1969), 

was born in the town of Hyderabad.16 Like all major centres, Hyderabad underwent 

enormous transition after the arrival of the British in 1843. Economic development 

proceeded at an unprecedented rate due to the ‘opening up’ of the region, and Sindh 

was swiftly transformed from a sleep backwater into a region of enormous social, 

political and economic importance.17 Karachi become one of the nation’s premier 

ports, the irrigation of the Indus river led to a boom in agriculture, and the creation of 

railways and other communication services linked Sindh with the rest of India and, 

indeed, the world. A massive influx of immigrants into the region created religious 

intermingling on a scale theretofore unseen. Five years prior to Lekhraj’s formation of 

the Brahma Kumari community, Hindus were regionally outnumbered by Muslims 

three to one, but in urban centres such as Hyderabad, Hindus outnumbered Muslims 

two to one.18 This religious configuration shifted dramatically in 1936, one year prior 

to Lekhraj announcing an apocalypse, when Sindh was annexed from the Bombay 

                                                
13 Ansari, Sarah F.D., Sufi Saints & State Power: The Pirs of Sind, 1843 – 1947 (Cambridge, 
Cambridge University Press, 1992), 13. 
14 Jones, Allen Keith, Politics in Sindh, 1907 – 1940: Muslim Identity & the Demand for Pakistan 
(Oxford: Oxford University Press, 2002, 1.  
15 British rule, “fitted a pattern that already existed.” Ansari, Sarah, Life After Partition: Migration, 
Community and Strife in Sindh, 1947 – 1962 (Karachi: Oxford University Press, 2005), 21.  
16 Chander, 1983, 25. 
17 Jones, 5 – 6. 
18 Census of India, 1931, cited in ibid, 2.  
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Presidency: Muslims were now the majority community in the newly-created 

province.19  

 

The creation and management of hierarchical power systems characterized the mode 

of British administration. “[U]nder the new rulers, a hierarchy of officials was 

installed along the same lines as other parts of British-controlled India.”20 Fostering 

close relationships with colonial officials was both economically and socially 

advantageous. Jones offers a compelling picture of the economics of communalism: to 

aid the British in the task of revenue-collecting, the colonizers “fostered close 

relations with the rural landed aristocracy which, by and large, meant the Sindhi 

Muslim elite.”21 Lekhraj, by contrast, belonged to the upper-class Hindu elite, the 

majority population in centres such as Hyderabad.22 While outnumbered in rural, 

predominantly agricultural and tribal Sindh, Hindus enjoyed “a high socio-economic 

position” in such centres, where they were near-exclusive occupants of positions of 

administrative and economic importance.23 According to Chander, Lekhraj had a 

“diamond shop in Calcutta, but also conducted much business in Bombay. He owned 

houses in both cities as well as a residence in Hyderabad.”24 At around the same time 

that Brahma Kumari publications describe Lekhraj as enjoying “high status” as a 

“millionaire”, Muslims in Sindh were mobilized by the All-India Muslim League, 

demanding fair treatment of the Muslim middle-class.25  

 

                                                
19 Ibid, 1 – 7; Ansari, 2005, 33 – 39.  
20 Ansari, 2005, 21.  
21 Jones, 5.  
22 Ibid, 5 – 6. 
23 Ibid, 3, 4. 
24 Chander, 1983, 33. 
25 Constructing a picture of Lekhraj’s social standing, Chander (perhaps tending towards hagiography) 
writes that he knew the King of Nepal personally, and “rajas and maharajas of the native states of 
India, as well as the British Viceroy, in time became his clients and friends.” Ibid, 32.  
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The articulation of communal difference grew increasingly pervasive in Sindh in the 

decades leading up to 1947, according to Ansari.26 In Jones’ words, those 

economically disenfranchised individuals active in the League singled out the political 

power of Hindus as a bone of contention in their demand for representation on 

“Municipalities and District Local Boards and in the Legislative Councils.”27 Hindus 

became “the target of Sindhi Muslim resentment,” and ideologies of the bhadralok, 

the Bengali literati, were freely available via lines of communication implemented by 

the British.28  The very river that the colonizers began irrigating in earnest was 

ideologized in famed nationalist V.D. Savarkar’s definition of ‘Hindu-ness.’ Hindutva 

(1923) defines India as an expressly Hindu territory, as that which lies ‘between the 

Sindhu [Indus] and the sea.’29 As the medium of economic exploitation by the British, 

the nation as a geographical substance plays a significant role in Hindu nationalist 

ideology; generally, mythologies that glorify that past provide a compelling 

counterpoint to work toward, a compulsion to arrest, dismantle and reconstruct the 

present social condition.30 This is clearly seen in the official Brahma Kumari account 

of Sindh in the years leading up to Lekhraj’s revelations, a time which in their view 

was the beginning of the end of the world.  

 

The social context that preceded the ‘revelation’ of the movement is presented in 

Brahma Kumari literature in mythological terms. Social tumult did indeed compel the 

formation of their tradition, but for the express reason that this social context is itself 

                                                
26 Ansari, 33, 34.  
27 Jones, 6.  
28 Mani, Lata, Contentious Traditions: The Debate on Sati in Colonial India (Berkley: University of 
California Press, 1998); Ansari, 31. 
29 Savarkar, V.D., Hindutva: Who is a Hindu? (Delhi: Bharti Sahitya Sadan, 1989 [1923]), 30 – 32. 
Incidentally, the town of Hyderabad is on the Eastern, or ‘Indian’ side of the Indus. Census data on the 
ethno-religious demographics of Sindh in the early decades of the 20th century can be found in Jones.  
30 Schöpflin, George, “The Functions of Myths and a Taxonomy of Myths” in Hosking, Geoffrey and 
George Schöpflin (eds.), Myths & Nationhood (New York: Routledge, 1997), 19 – 35.   
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essential to a particular, deterministic and historical, worldview. “[W]hen Dharma 

suffers very badly, when the Deity Religion has extremely decayed and man becomes 

utterly devilish by nature, then God Shiva, the Father, descends into this world.”31 

Chander’s biography paints a picture of Lekhraj’s life (before the ‘descent ‘of God 

into his body) against a background of cosmic degeneracy.32 Traditional philosophy 

of the homology of social and cosmic cycles constitutes the framework for the 

theology Lekhraj disseminated33: Sindh is a “hell of vice” because the cosmos is 

corrupt.34 Sindh is imagined as stocked with “legions of corrupt, unprincipled 

politicians… British rulers… bent on exploitation [and] native royalty trapped within 

their own costumes…” because the world community is on the brink of demolition.35 

This was, according to Lekhraj’s official biography, the darkest period in history, the 

very “eclipse of God.”36  

 

Of note in the Brahma Kumaris’ mythological account of Lekhraj, as well as Sindh as 

the context for religion’s revelation, is the fact that this vision of social degeneracy is 

at once localized and global. Sindh is conceived as a specific example of an extensive 

disintegration of which Sindh is but a signal. “As the days of the Kaliyuga moved into 

deepest darkness, the bondage of all souls everywhere [had] increased”; “polytheistic 

[…] customs ate away at the whole of Indian society.”37 Emphasis could as easily be 

placed upon the words ‘Indian society’; the inclusion of the British in this description 

of “hell” suggests this rendering of history participates in the anticolonial sentiments 
                                                
31 Chander, 1996, 88. The revelation of their religion is simultaneous to Lekhraj’s reception of the 
visions of the end time. Considering these two simultaneously, an unnamed observer describes the 
moment of his realization that Lekhraj is God as, “the most important moment in the history of the 
world.” See Chander, 1983, 42. 
32 Ibid, 21 – 46. 
33 See, for instance, Laws of Manu 1.68 – 74; 1.79 – 86. 
34 Ibid, 23.  
35 Ibid, 22.  
36 Ibid, 24.  
37 Italics mine. Ibid, 23, 22.  
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which produced the conscious linkages of disparate communities.38 This 

acknowledgement of specifically racial identity as indicative of ‘vice’, and 

recognition of the relationship between race and power, reflects the recognition of the 

political significances of these grounds of distinction as expressed in the aims of the 

All-India Muslim League, for instance. The colonial administrative “classificatory 

scheme” writes Chatterjee, “shaped in turn the subsequent forms of mobilization 

seeking representation in the state domain – representation, that is, by caste or 

religion.”39 

 

Yet, at the same time that it is concerned with articulation of similarity and difference, 

the vision that Lekhraj was to advocate paradoxically overrides distinctions of 

ethnicity, political and religious affiliation, even inter-nationality. The Brahma 

Kumari ‘world tree’ [fig. 2] provides a sense of the way in which the issue over 

whether to classify their tradition as Hindu, ‘New Age’, or as altogether distinct, is 

fielded.40 A simultaneously inclusive and exclusive historical viewpoint categorizes 

all religious traditions as offshoots from their own; the cycle of the tree’s growth and 

death supports the idea of the Brahma Kumari tradition as the primordial, original 

religion. The degeneration of society, as was Sindh’s diagnosis, is the raison d’être 

for existence or ‘reappearance’ of the community in the present; the Brahma Kumari 

exist as a religious tradition in order to rectify the world religions’ deviation from 

their origin. Each branch of the tree represents the developmental distortion of their 

                                                
38 On the formation of collective identities in relation to an ‘other’, the creation of allegiances along 
religious and ethnic lines, the beginnings of nationalism, see Anderson, Benedict, Imagined 
Communities: Reflections on the Origin and Spread of Nationalism (London: Verso, 1983 [1991]); 
Tambiah, Stanley J., Leveling Crowds: Ethnonationalist Conflicts and Collective Violence in South 
Asia (Berkley: University of California Press, 1996). 
39 Chatterjee, 223. 
40 Babb, 1986, 130; Kranenborg, R., “Brahma Kumaris: A New Religion?” cited in Wallis, 60, and 
available online at http://www.censur.org/testi/bryn/br_kranenborg.htm (accessed 030507). 
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message over time, but is nonetheless imagined relative to their own – foundational – 

tradition.41 The Brahma Kumari community’s occupation of the central and original 

cosmological space means that all ‘other’ cultural and religious traditions are 

simultaneously rejected as corruptions, and appropriated as derivations, of their 

exemplary role model. The inclusivism of this cosmology is seen in its reduction of 

religious traditions to a single elemental one (their own); its exclusivism in the 

perception of the utter decay and redemptory inefficiency of all (others). Official 

iconography [fig. 3] represents “heaven” as “one religion, one sovereignty, one 

language, religious and political powers in one hand” and “hell” as its categorical 

opposite: plurality.42 At the same time that all other religious traditions are included 

under the rubric of aberration, originality is linked, through the body of Lekhraj, 

explicitly to Sindh, for it is here where, “God Shiva, the Father, descends…”43  

 

 

Kings and Queens of Sindh  

 

A deeper understanding of the comparability of Brahma Kumari theology with the 

ideology of Hindu nationalism requires that their cosmology be viewed, in light of the 

above outlined social features, in further detail. The selection of certain community 

groups to occupy positions of favour under colonial hierarchy is given truly universal 

significance in Lekhraj’s vision: all land masses besides India, according to his 

                                                
41 The Brahma Kumari could therefore claim, on shifting to their present-day headquarters in India, that 
the 108 tirthankaras in the nearby Jain Dilwara Temple were actually representations of themselves in 
previous lives, remnants of a bygone age when they were divine rulers. Chander, 1983, 183.  
42 [Fig. 2, bottom right hand corner] states that “hell” is “many religions, many sovereignties, many 
languages, religious and political powers in different hands.”  
43 Chander, 1996, 105.  
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theology, will imminently fall beneath sea level.44 The apocalyptic vision of a deluge 

which will afford Lekhraj and his followers global dominion disqualifies all other 

cultural, religious and political systems.45 At the same time that identifiably Hindu 

concepts and symbols are drawn upon, the cosmos Lekhraj conceived in Sindh 

reconfigures Hindu cosmology in continuation of the tradition of synthesizing 

elements of social policy, political authority and religious conceptions of rule.46 He 

conceived, for instance, that a limited number of his community (900,000) would 

attain ‘rebirth’ in Golden Age India, of which 16,108 would be “world leaders” under 

the rule of the 108 “kings and queens”, who are themselves subordinate in status to 

Lekhraj and his consort.47 The surety of reception of political and religious 

sovereignty by an elect segment of society is a primary element of the Brahma 

Kumari cosmos.48 This theology should, however, be located within in empirical 

historical context. When the Brahma Kumari shifted their headquarters in accordance 

with the reconfiguration of Indian borders in 1947, the community numbered only 

400.49  

 

                                                
44 The leader of a local Brahma Kumari centre assures me the event will occur in 2037 – 100 years after 
Lekhraj imparted his message. See footnote 62. 
45 Ibid. On perceived scientific errors in tectonic plate theory, fossil dating and sedimentary rock 
analysis, all of which support their assertion that the earth is only 5,000 years old, see Chander, B.K. 
Jagdish Hassija, Eternal World Drama (Delhi: Prajapita Brahma Kumaris Ishwariya Vishwa 
Vidyalaya, 1985), 134 – 197.  
46 On traditional Hindu cosmology, see Laws of Manu, 1.68 – 74, 79 – 86; Eliade, Mircea, “Time and 
Eternity in Indian Thought” in Campbell, Joseph (ed.), Man and Time: Papers from the Eranos 
Yearbooks v. 3 (New York: Pantheon Books, 1957) 177 - 180. For more on the Brahma Kumari 
reconfiguration of tradition, see Walliss, 38 – 39.   
47 I have employed the same terminology of status as that used by the leader of a local Brahma Kumari. 
Lekhraj and consort will in the Golden Age be known (once more) as Narayana and Lakshmi, or 
alternatively Brahma and Saraswati. See Chander, 1996, 99 – 107.  
48 On the fusion of religious and political power in the figure of Rama (an incarnation of Narayana, or 
Vishnu), see Goldman 
, Robert, “The Ramayana of Valmiki” in Miller, Barbara Stoller (ed.) Masterworks of Asian Literature 
in Comparative Perspective (London: M.E. Sharpe, 1994). See also van Nooten, B.A., “Introduction” 
in Buck, William, Ramayana (Delhi: Motilal Banarsidass Publishers, 2000), xvi.  
49 Chander, 1983, 183. 



 12 

The Brahma Kumari centre was relocated from Hyderabad to cosmopolitan Karachi 

in the late 1930s after their headquarters were destroyed by husbands of community 

members.50 The tenet of celibacy as a means to purify oneself in preparation for the 

Golden Age (while simultaneously reducing population increase) evidently strained 

traditional familial obligations.51 The centre of the community was Lekhraj’s 

discourses or murlis, ‘channelled’ messages from God.52 According to Lekhraj, the 

dissolution of the world would come about uncontrolled population increase, natural 

disaster and nuclear warfare.53 Considered the earthly vessel of “the Supreme Father, 

Supreme Soul – Shiva”54, Lekhraj envisioned world destruction occurring through 

“earthquakes of unbelievable magnitude, volcanoes erupting, storms of every kind 

wreaking havoc on the scarred face of the earth…” He also predicted the world would 

end with the downfall of the Soviet Union: “powerful bombs had been manufactured 

and were being fired; […] war [would break out] between America and Russia.”55  

 

While this apocalypse is articulated in Hindu vernacular (“Shiva”), the Brahma 

Kumari distinguish themselves from the Hindu tradition through two main revisions. 

The lengths of yugas (world cycles) and the number of births per human soul 

numerically legitimate their apocalyptic vision. Lekhraj’s unique understanding of 

                                                
50 Walliss, 36. 
51 Brahma Kumari also practice Rajayoga for self-purification. See O’Donnell, Ken, Raja Yoga: New 
Beginnings (Hong Kong: Brahma Kumaris Raja Yoga Centre, 1987)], 67 – 106, 127 – 49. Chander, 
1996, 151 – 173. 
52 They form a central component of contemporary praxis. It is necessary to note that, because 
millennial movements are often characterized by exclusive, hierarchical systems of power, the Brahma 
Kumari take great pains to keep the murlis out of the public domain. The shroud of secrecy that veils 
the specifics of these messages may relative to the propensity for chronology to fail prophecy. 
Unverified transcriptions of these ‘channeled’ messagesare available through the internet, on sites such 
as www.brahmakumaris.info (accessed 030507). Authenticated transcriptions of murlis are purportedly 
available on protected websites accessible only to advanced Brahma Kumari. 
53 Chander, 1983, 30 – 38; Chander, Brahma Kumar Jagdish, Applied Spiritual Knowledge (Delhi: 
Brahma Kumaris Ishwariya Vishwa Vidyalaya, 2000), 88 – 93.  
54 Chander, 1983, 34; Walliss, 34.  
55 Lekhraj described, “warheads of such devastating potency that whole regions of the earth were burnt 
up in a moment…” Chander, 1996, 38. 
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time is that it is perpetually cyclic: 5,000 years of history are divided into four yugas 

consisting of 1,250 years, which repeat eternally and exactly.56 In a letter to King 

George VI, Lekhraj asks, “do you know that 5,000 years ago you acted the same role 

as the King of England, in that same body at the same time and with the same name? 

And that you will act the same role again after 5,000 years?”57 This cosmologically 

infinite repetition conflicts with the traditional understanding of the gradient 

ascension of the Hindu jīva towards perfection through 3,100,000 births.58 As 

Chander states, “How astoundingly unreasonable and utterly bewildering a statement 

it is that Brahma sleeps for 4,320,000,000 years!”59 The recursive nature of the 

cosmos as expounded by Lekhraj means that those who receive his message will 

always receive it and those who do not, never will, and never can. Practitioners of 

“the eternal religion”, the Brahma Kumari are forever inheritors of a ‘nation’ in which 

they reign supreme.60 

  

The political undercurrents of this cosmology are clearly discernable in Lekhraj’s 

concept of the year 1937 as marking the beginning of a “Confluence Period”, wherein 

he and his followers were imagined as exclusive bearers of ‘true knowledge.’61 The 

Confluence Age, a fifth yuga of indeterminate length62, began with the onset of his 

                                                
56 Chander, 1996, 127 – 130; 97 – 110. 
57 Chander, 1983, 207 – 208. 
58  Singh, T.D., “Human Life and Evolution of Consciousness” in Life and Origin of the Universe: 
Vedanta & Science Series (Kolkata: Bhaktivedanta Institute, 2004), 21.  
59 Chander, 1985, 242. 
60 Although considering this cosmology deterministic is strictly accurate, Babb locates ‘loopholes’, 
obscure theological revisions and allusions which allow for “striving” within a consistently and exactly 
cyclic cosmos. See Babb, 1982, 49 – 66; Babb, 1986, 123 – 160.  
61 Chander, 1996, 107. “In this eternal, endless drama, the present age is coming to a close, and the age 
of gods and goddesses will soon begin. We are now in the Confluence Period [and soon] the Satyug 
Kingdom of the world will be in the hands of Shri Krishna.” Lekhraj’s Letter to King George VI of 
England in Chander, 1983, 207 – 208.  
62 Though I have been informed of duration of one hundred years, an undated iconographic 
representation gives its length at forty years [fig. 3, bottom right], and an unverified murli dated 
September 1949 states the confluence period lasts only one year. On the controversy among ex-
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revelatory messages, and will end with the return of his followers to their original 

status at the onset of the Golden Age. Chander summarizes the system succinctly:  

 

“[In] the days of yore, deities such as Shri Lakshmi and Shri Narayana 

enjoyed the undivided fortunes of the world. There was mutual love then 

and there were no strifes then. After having had peace and happiness in the 

Golden Age and the Silver Age, the deities, at the commencement of the 

Copper Age, reversed their way, i.e. took to vices and, therefore, were no 

longer ‘deities’. Then, at that time, sorrow and peacelessness [sic] appeared 

on the world-scene and other faiths and other religions were established. 

These latter also have now reached the lowest level and have fully decayed. 

Now, the Iron Age is about to end and made room for the Satyuga – the 

Golden Age.”63  

 

At the same time that this description details the unique understanding of deity to the 

Brahma Kumari, it also hints at the economic, social and political elements of the 

worldview. A global scope and a focus on power structures are clearly stated: as 

deities, Brahma Kumari “enjoy the undivided fortunes of the world.” Whereas the 

utopian aspects of Hindu cosmology have been part of religious discourse for 

centuries,64 what is pertinent to the subject of power is that, through placing a limit on 

the number of births per world cycle (84), Lekhraj could conceive of himself and his 

followers as literally deities.65 

 

                                                                                                                                       
community members regarding the obfuscation of the dates of the apocalypse, see 
http://www.brahmakumaris.info/bb/viewtopic.php?t=727 (accessed 240507) and [fig. 2] 
63 Chander, 1996, 15. 
64 See Tulasidāsa’s Shrī Rāmacharitāmanasa; cf. footnote 48.  
65 India’s “worship-worthy deities are worshippers today.” See footnote 1, heading quote.  
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Accompanying Lekhraj’s perception of this greatly decreased cosmological cycle66 

was the knowledge that he himself had lived (in India) as Krishna, Vishnu, Rama, and 

certain members of his (mostly female) following were his re-embodied divine 

consorts.67 The politics of Lekhraj’s theology is contained in the idea of deities’ 

sovereignty of both social and religious systems of power.68 Their deity will itself 

disqualify all contemporary kinds of authority as irrelevant: “[Golden Age] society… 

runs smoothly because all are in tune with nature and each other […] It is a ‘self-

governed’ life” with no need for “artificial systems of law and order.”69 By 

comparison, this ideological intersection of deity, political legitimacy and historical 

superiority is a prominent feature of Hindu nationalist discourse. Savarkar, for 

example, employed Rama as a figure of national vigour and strength, perceiving in 

the figure “a new political institution, the chakravartin, or world conqueror-ruler.”70  

 

Savarkar’s conception of Rama’s return to the kingdom of Ayodhya after thirteen 

years in the wilderness as signalling the, “birth of the Hindu nation”71 is an example, 

like the 19th century creation Bharat Mata (literally ‘Mother India’), of the conscious 

linkage between deity and contestations of governing systems of authority. This is 

achieved, for both the Hindu nationalists and the Brahma Kumari, through the 

ideologization of history. The geographical importance of India to the Brahma 

Kumaris has been noted; it is the medium for the Golden Age reign. This theology of 

participation in the social status of deities configures a parallel between their view of 

                                                
66 See footnotes 43, 58.  
67 Chander, 1983, 28, 29, 32 – 33.  Babb, 1984, 414.  See also [fig. 2], which pays attention to the 
founders of each religious tradition (by Lekhraj).  
68 See Goldman, Robert, “The Ramayana of Valmiki” in Miller, Barbara Stoller (ed.) Masterworks of 
Asian Literature in Comparative Perspective (London: M.E. Sharpe, 1994). 
69 O’Donnell, 82; Chander, 2000, 78.  
70 McKean, Lise, Divine Enterprise: Gurus and the Hindu Nationalist Movement (Chicago: University 
of Chicago Press, 1996), 71. 
71 McKean, 190. 
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the inefficacy of all political power systems and Hindu nationalism, in which deity is 

also an integral legitimizing aspect, and which also views secular systems of power as 

inefficient.72 Rama’s appropriation into the nationalist cause locates deity as one 

component of a triumvirate of legitimacy. The geographical territory of deity is 

intimately related to (the deity’s) historicity, and this historicity to (the deity’s) 

political legitimacy. This equation is seen in two visual images.  

 

An image from an official publication showing a group of Brahma Kumari (women) 

hovering above India is included on the cover sheet of this essay.73 [Fig. 4] by 

contrast, is an image of Bharat Mata, who also floats above the sub-continent.74 

Despite the fact it conceives of Hinduism as an (historical) disfiguration of its own, 

‘true’ tradition, the Brahma Kumari identification with Hindu deities through the 

theology of solar and lunar dynasties, is comparable in certain respects to nationalist 

ideologies of the fusion of religious and political authority.75 The juxtaposition of 

these images highlights the Brahma Kumari replication of the incorporation of the 

religious in nationalist discourse, particularly its overtly deific elements, and 

application to (the same) geography.76 In embodying authority in deity and applying 

this synonymity to the landscape, nationalist parties preconceive a temporal 

                                                
72 Udayamkumar, S.P., “Historicizing Myth and Mythologizing History: The ‘Ram Temple’ Drama”, 
Social Scientist, Vol. 25, No. 7/8. (Jul – Aug., 1997). 
73 See footnote 1 for image details. The link between nationalism and femininity has been drawn by 
Chatterjee, and Babb focuses upon the intersection of ideologies of purity and femininity within 
Brahma Kumari praxis. See, respectively, Chatterjee, 1993; Babb, 1984.  
74 The genealogy of the figure of Bharat Mata has been traced to a satirical piece titled Unabimsa 
Purana (‘The Nineteenth Purana’), by Bhudeb Mukhopadhyay, first published anonymously in 1866. 
Bharat Mata is identified in this text as Adhi-Bharati, the widow of Arya Swami, the embodiment of all 
that is essentially ‘Aryan’. The image of the dispossessed motherland also found form in Kiran 
Chandra Bandyopadhyay's play, Bharat Mata, premiered in 1873. The play influentially entered into 
nationalist memory in its early phase. See Jha, Sadan, “Life and Times of Bharat Mata”, Manushi, 
Issue 142., India Together, Aug., 2004). May be read online at 
http://indiatogether.org/manushi/issue142/index.htm (accessed 200507). 
75 Chander, 1985, 277 – 281; Chander, 1996, 112. 
76 Bhatt, Chetan, Hindu Nationalism: Origins, Ideologies and Modern Myths (Oxford: Berg, 2001), 
particularly 190 - 195; Tambiah, 245 – 247. 
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dissonance that must be broached in recreation of the historical ideal. Rajiv Gandhi, 

for example, launched his election campaign in Ayodhya in 1989 with the promise 

that, if he was elected, ‘Ram Rajya’ would be effected.77 It is a politically legitimate 

dissonance mirrored also in the Brahma Kumaris’ situation of an ideal in the both the 

past and the future, surmised in the very title, ‘Confluence Age.’ We have seen the 

social significance of temporality in the theology of a Golden Age in which Brahma 

Kumari will become deified embodiments of the synthesis of political and religious 

authority. That this vision participates in the politics of that touted by the Hindu 

nationalists is ultimately derived from joint cognizance of the political possibilities of 

history motivated under colonial rule in India.  

 

 

The Politics of the History 

 

The forthcoming deification of the Brahma Kumari, by which they will ascend once 

again to rule the world, will renew the cosmology of decline that has seen the Brahma 

Kumari tradition recursively revealed in 1937, in Sindh, through the vessel of 

Lekhraj. Lekhraj will imminently reign once again as Narayana; Dadi Gulzar, the 

contemporary ‘channeler’ of Shiva’s messages, will reign as his consort.78 The fusion 

of political and religious authority in the figures of community members, and the 

mediation of a period of temporal dissonance, as outlined above, indicates adherence 

to Hindu nationalist mode of deploying the same potential of deity, the same reception 

                                                
77 Udayamkumar, 20. More recently, the limits of the political compulsions of this view of the intersect 
of deity and history was realized by the BJP who, on the disapproval of constituents, have revised their 
policy, leaving out the Ayodhya issue from their campaign agenda. 
drophttp://www.hindu.com/2007/04/17/stories/2007041713530400.htm (accessed 100507)  
78 The official ‘scribe’ of the Brahma Kumari, Jagdish Chander, author of many of the community’s 
works cite in this paper, will return to his ‘Golden Age form’ of Ganesha, according to an informant.   
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from history of ideas of authority and their reactive positioning as an ideal apart from 

the oppression of the present.79 As will be seen, the contest for political power 

between the colonizers and the colonized took place through the politicization of 

history. It consisted of two opposed and interlinked elements: taxonomic Orientalist 

textualization of tradition and the reactive deflection of the legitimacy of that 

undertaking by way of recourse to religion.80 The invocation of the political 

inferentials of tradition constitutes a further allegiance between Hindu nationalism 

and the Brahma Kumari. 

 

The conclusion that Hinduism lacked any real “historical sense” was reached during 

the period of its inclusion within a taxonomy of religion, based largely on the 

assumption of “unreflexive indigenous obedience to texts.”81 In his rejection of this 

view, Sharma points out the imperialist undertone of subscription to Christian, linear 

chronology.82 Early Indologists could not admit a civilizational history older than 

their own. In the words of P.J. Marshall, Christian British public opinion during the 

colonial era was, “not prepared to accept a chronology which would be damaging to 

orthodox… belief.”83 Sustaining the authority of the colonial project required that the 

equation of historicity and legitimacy be kept firmly in the favour of those in power. 

In Minute on Education (1835), a document used to justify the introduction of 

                                                
79 Udayamkumar, 20; cf. Savarkar, footnote 88. 
80 According to Mani, colonial discourse on the practice of sati, “informed […] and initiated shifts in 
indigenous perception.” The result of colonial involvement was the ready promulgation of the opposite 
idea; in Oldenburg’s words, discourse on sati as an “uncontested and timeless element of an equally 
timeless tradition.” Mani, 26; Oldenburg, Veena Talwar, “The Continuing Invention of the Sati 
Tradition” in Hawley, John Stratton (ed.), Sati: The Blessing and the Curse: The Burning of Wives in 
India (Oxford: Oxford University Press, 1994), 162.  
81 Ibid, 29; Sharma, Arvind, Hinduism and Its Sense of History (New Delhi: Oxford University Press, 
2003); cf. Masuzawa, Tomoko, The Invention of World Religions (Chicago: University of Chicago 
Press, 2005). 
82 The date of creation, determined as having occurred in 4004 B.C., “constituted a king of glass ceiling 
through which Indian chronology was not supposed to break through.” Sharma, 11. 
83 Ibid. Marshall cited in ibid, 23. 
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Western education systems in India, Lord Macaulay questions the comparative value 

of (teaching) Indian history. “The question now before us is […] whether we shall 

countenance […] medical doctrines which would disgrace an English farrier, 

astronomy which would move laughter in girls at an English boarding school, history 

abounding with kings thirty feet high and reigns 30,000 years long, and geography 

made up of treacle and seas of butter.”84 The textual re-construction of the 

“chronological scaffolding of ancient Indian history” reinforced the imperialist 

authenticity of colonialism in Indian through the explicit equation of the quality of 

civilization with the length of its history.85 Such a mode of constituting an authentic 

imperial power structure,86 however, equally afforded ample opportunity for the 

apologetic appropriation and reformation of Indian history, in other words the 

incorporation of time into nationalist movements as an implement of political force.  

 

 

Employment of ideologies of temporality is characteristic of Hindu nationalist 

rhetoric. Tambiah’s perception of Ayodhya as “symbol” for the nationalist 

crystallization of political, economic and cultural grievances relies upon the 

intermingling of mythology and history preliminary to the appropriation of the logic 

that links antiquity to authenticity in a particular locale.87 A selection from Savarkar’s 

Hindutva illustrates a characteristic combination of history and mythology in 

inversion of the logic of colonial historicism:  

 

                                                
84 Macaulay, Thomas Babington, Minute on Education, cited in ibid, 20.  
85 Ibid, 11. 
86 Lord Macaulay in ibid, 20, writes that, “[W]hen we pass from works of imagination to works in 
which facts are recorded […], the superiority of the Europeans becomes absolutely immeasurable.”  
87 Tambiah, 245 – 247. 
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To countless millions of human souls from Misar to Mexico, the land of the 

Sindhus came to be the land of their Gods and Godmen. Thousands of 

pilgrims from distant shores poured into this country and thousands of 

scholars, preachers, sages and saints went from this land to all the then 

known world.88 

 

Such alternative renderings of (religious) history to which India is central are a 

primary feature of Hindu nationalist discourse, a perception of history that constitutes 

a view of India as the originator of global culture, ethnicity and religion.89 The 

confluence between the originality of Indian religious tradition as expounded upon by 

Savarkar, and the ‘world tree’ which imagines the Brahma Kumari at the root, is 

immediately obvious. The origin of all world culture, religion, philosophy from the 

Indian sub-continent is an overwhelming component of Brahma Kumari theology. 

“Shivalinga symbols”, adopted in iconography as representations of the “Supreme 

Father”, are said by Chander to have, “been found on the bank of the river Nile…”90 

As seen in the outline of the exclusivist elements of Brahma Kumari cosmology, it is 

of fundamental importance to the ideology of civilizational superiority that India be 

historically pre-eminent. Not only does Brahma Kumari theology agree with the 

nationalist denial of the Aryan invasion theory91, but goes one step further in asserting 

that the Indian sub-continent was once the sole geographical land mass.92 Aspects of 

linguistic, philosophical and geographical data form the political basis of their 

                                                
88 Savarkar, 17.  
89 The manifesto of the Bharatiya Janata Party, for instance, uses superlatives such as “ancient” in 
describing India, which “existed long before the ideas of civilization evolved elsewhere. See 
http://www.bjp.org/manifes/chap1.htm (accessed 050507). See Raychaudhuri, Tapan, “Shadows of the 
Swastika: Historical Perspectives on the Politics of Hindu Communalism”, Modern Asian Studies, 34, 
2 (2000), 259. Tambiah, 244, 249.    
90 Chander, 1987, 301.  
91 See http://www.vhp.org/englishsite/hbharat/vedicharappan_gallery.htm (accessed 040507); Savarkar, 
5 – 8; “[D]ue to migrations of Aryans from India there developed many languages from the mother 
language [Sanskrit]”, Chander, 1985, 317. 
92 See, for instance, “The Wonderland of Bharat” in Chander, 1996, 288 – 320.  
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ideology which attempts to systematically reject accepted history through rewriting it. 

‘Bharat’ for the Brahma Kumari is also, “the mother of all civilizations.”93  

 

Apologetic archaeological and anthropological accounts of civilizational history 

imagining India as historically glorious are undertaken in Brahma Kumari literature 

in effort to slough off the perceived errors of colonial historicism. Indeed, in this 

respect, their theology, writes Babb, is “almost obsessive[ly] historical-minded...”94 

The reformation of world history which accords principality to the Indian sub-

continent, and by default to themselves as deified world-rulers, is identifiably rooted 

in the same reactive mode of recovering and disseminating an ‘authentic’ history as 

was the case for Hindu nationalism.95 Indeed, if Kali was adopted as a nationalist 

symbol during the Bengal renaissance according to Urban due to her fearsome 

physical attributes, then perhaps her metaphysical and philosophical function as the 

devourer of time was as equal an incentive.96 The Brahma Kumari in fact admit the 

parallel between the political allusions of their historical reconstruction and that 

undertaken by nationalist movements: 

 

[S]ince India was under foreign domination for centuries, […] injustice was 

done to it by most research scholars and historians […] who did not care to 

do impartial research into India’s past or who […] were intentionally trying 

                                                
93 Ibid and op. cit; Cf. Chander, 1985, 307.  
94 Baab, Lawrence A., Redemptive Encounters: Three Modern Styles in the Indian Tradition (Berkley: 
University of California Press, 1986), 128. 
95 Comparative linguistics, such as Sanskrit/Egyptian deconstruct the view that any civilization, and 
therefore religious tradition, can possibly precede the Indian: “Egyptian God ‘Sheb’ or ‘Shibu’ is 
Indian ‘Siv’ or ‘Shiva’ and goddess ‘Ima’, the consort of Seb is none other than Indian ‘Uma’…” 
Chander, 1985, 301 – 302. 
96 Urban, Hugh B., Tantra: Sex, Secrecy and Power in the Study of Religion (Berkley: University of 
California Press, 2003), 61 – 69, 74; Harding, Elizabeth U., Kali: The Black Goddess of 
Dakshineshwar (New Delhi: Motilal Banarsidass Publishers, 1993); Beane, Wendell C., “The 
Cosmological Structure of Mythical Time: Kali-Sakti”, History of Religions, Vol. 13, No. 1. (Aug., 
1973), 61 – 66. 
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to belittle the past achievements and glory of this country so as to crush the 

national movements, trying to liberate it from foreign yoke.97 

 

Firstly, this excerpt recognizes the historical vision touted by nationalists, compelling 

resistance to foreign power, and promulgating ethnic and religious homogeneity.98 

Secondly, this passage identifies stimulation of the political potentials of temporality 

by Hindu nationalist movements as concordant with the Brahma Kumari reformation 

of history, which accords the community elite status through the deft utilization of the 

same theological tradition referenced by nationalists.  Despite its antithetical 

pronouncement of the inefficacy of progressive, legislative methodology, Brahma 

Kumari theology is explicitly sympathetic to the Hindu nationalist cause; Chander 

singles out the “unique significance” of the “fundamental duties” of the national 

Constitution (Article 51A) as harmonious with the ‘national’ vision of the Brahma 

Kumari.99 

 

In summary, in this essay I have shown that the formation of the Brahma Kumari by 

Lekhraj was historically synchronous to the political realization of communalism 

through territory, ultimately resulting in the creation of the nation of Pakistan. The 

movement continued to reside there until, participating in a pattern of emigration that 

                                                
97 Op. cit., 297, italics mine.  
98 An alternative reading of “recognition” might identify subsumption of ethnicity/religion under the 
greater antiquity of ‘Indian-ness’, ‘Hindu-ness’, or, in the Brahma Kumari case, ‘Deity-ness’.  
99 The Indian Constitution can be read online at: http://lawmin.nic.in/coi.htm (accessed 010607); 
The document is said to articulate “values which […] Brahma Kumaris […] have been stressing 
upon all through [sic].” “It is a great pleasure to know that the Constitution of our beloved 
country, Bharat, will also now be of great help in changing the thinking, attitude and outlook of 
the people…” “If realized [it] can change the outlook and attitude of the nation.” Over and 
above the fluctuating temporal cycles that will imminently destroy see secular forms of 
governance in India, the Brahma Kumari vision resonates, writes Chander, with such 
institutional objectives as the “value and preserv[ation of] the rich heritage of our composite 
culture” and the renunciation of “practices derogatory to the dignity of women.” Chander, 2000, 
71, 72 – 74. 
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had seen the evacuation of the vast majority of non-Muslims, they entered India.100 

The official reason for their relocation to Mount Abu, Rajasthan, which was already a 

sacred Hindu centre of pilgrimage, is an example of the appropriation of Hindu 

categories of deity as well as of the amalgam of history and mythology. Lekhraj 

justified the move by stating that, “5,000 years before, the first deity, Brahma, had 

done his penance here, along with the first goddess, Saraswati.”101 Imagining 

Hinduism as a derivative of its exemplary tradition, the Brahma Kumari could 

therefore legitimately claim on shifting to their present-day headquarters that the 108 

tirthankaras in the nearby Jain Dilwara Temple were actually representations of 

themselves as divine rulers in previous incarnations.102 

 

I have also shown that the Brahma Kumaris’ appreciation of themselves as deities, 

and the Indian sub-continent as the medium for the rule in recreation of the 

civilizational origin of world culture from the location every 5,000 years is mirrored 

in the Hindu nationalist the application of traditional understandings of deity to 

territory, and that the ideology of India’s civilizational superiority is mutually agreed 

upon.  Brahma Kumari view ‘India’ as essential to their world rule, a sovereignty that 

will disqualify all other nations through their sinking beneath the sea. This geocentric 

soteriology in fact provides for a slim sliver of Sindh west of the Indus River.103 As 

                                                
100 Chander, 180 – 181. There may well be a grain of truth in the Brahma Kumari account of the 
reluctance of their Pakistani townsfolk at their departure for India. Ansari writes that the swift 
evacuation of high class, educated urban Hindus from centres such as Karachi, from which the Brahma 
Kumari eventually departed, were economically devastated by the exodus, leading to government 
implementation of economic incentives to stem further emigration. Ansari, 2005, 54, 55, 57, 80 – 81, 
121 – 122.   
101 Chander, 1983, 190. 
102 Ibid, 183.  
103 Not stated in literature; see footnote 44. Questioned as to how much of the surrounding parts of 
India will remain afloat in the Golden Age, the exact words of my informant were, “a little bit [of 
territory] on either side.”  This answer shows either (a) the irrelevance of my question (b) the 
irrelevance of any answer or (c) that the ‘spiritual’ nature of the nation ultimately overrides 
geographical distinction.  
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seen in selections from Savarkar, the utilization of sacred geography to delineate the 

boundaries of the nation was integrated into a nationalist reformation of history in the 

late 19th and early 20th centuries.104 I have outlined the nationalist discursive treatment 

of antiquity and legitimacy as an apologetic reaction to colonial historicism which 

operated under the ‘glass ceiling’ of Christian chronology.105  The ideology of the 

malformation of history is the prime confluence between Brahma Kumari and Hindu 

nationalism. For the Brahma Kumari, whose stated intention it is to correct the 

injustice of colonial historicism, the cohesive subsumption of all elements of world 

history into their temporal scheme reflects the nationalist deflection of colonial era 

taxonomy and temporality, which Brahma Kumari discourse agrees was intentionally 

undertaken to weaken the nation. The ideology of national renewal is contained in the 

Brahma Kumari self-centric cosmology which revolves around the sub-continent, and 

in the application of ideologies of power and civilizational precedence over and above 

the Hindu nationalist claim, a power available exclusively to members of the eternal, 

Brahma Kumari, community. 

                                                
104 Chatterjee, 88 – 94. 
105 See footnote 81. 
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[Figure 1] The region of Sindh.106 
 

                                                
106 Ansari, Sarah F.D., Sufi Saints & State Power: The Pirs of Sind, 1843 – 1947 (Cambridge, 
Cambridge University Press, 1992), 10. 
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[Figure 2] The Brahma Kumari ‘World Tree’.107  
 

 

 

                                                
107 http://upload.wikimedia.org/wikipedia/en/f/f9/Woriginaltree.jpg (accessed 310507) 
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[Figure 3] Pictorial illustration of the quadripartite process of the degeneration of the Indo-centric 
Brahma Kumari cosmos over time: “The history of the rise and fall of imperishable Bharat” (top left 

hand corner).108 
 

 

                                                
108 A greatly enlarged version of this image can be viewed at: 
http://www.brahmakumaris.info/w/uploads//e/e0/Ladder.jpg (accessed 310507).  
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[Figure 4] Bharat Mata.109  

 
 

 

 

 

 

 

 

 

 

 

 
                                                
109 Source unknown.  
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