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1.1	 INTRODUCTION
In the previous Blocks, you have learnt about the electoral laws, systems, and 
processes along with the concept of governance. It also explains the political 
parties’ and its functions and evolution. We have also learnt the representation 
of women in decision-making bodies/processes such as State, Panchayat and 
Municipal elections is far less than that of men. In this Unit, we will be dealing 
with debates on caste, community and violence against women from the gender 
perspective. Our efforts are to understand the caste hierarchy that basis society 
and examine how it regulates gender relations in Indian society. The ideology of 
caste also structures forms of violence on women through rape, honour killing 
and so on.

1.2	 LEARNING OUTCOMES 
After completing this Unit, you will be able to:

	y Analyse the caste system in India;

	y Explore the relationship of caste and gender; and 

	y Intersection of caste, community and violence

1.3	 CONCEPTUALIZING CASTE 
You are already familiar with discourses on caste, community and gender in 
the both courses MWG-101 and MWG-102. Let us revisit the debates on caste 
first and community later from Indian polity perspectives. Caste system in India 
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structures power relationships in society; it directly governs the individual and 
the community to exercise the power. At the conceptual level, the idea of caste 
has multiple shades which also formulate the social institution of ‘caste’.

Different scholars interpret caste differently. To strengthen the understanding 
on it, let us read some of scholars. Senart argues that caste is an organization 
which consists of a dominant chief leader and assembly. It is autonomous and 
old-style in nature. He further states that the celebrations of the festivals in 
which the performance of particular caste whether it is demonstrative in nature 
by collective manner or through occupation is identical of caste system (Senart, 
cited in Ambedkar, 2006, p.133).

It also involves procedures of penal systems. Nesfield defines caste as a “class of 
community” that confronts “intermarriage and commensality” (Nesfield, cited 
in Ambedkar, 2006, p.133). For instance, we observe that within society people 
hold common names through families or communities which are in homogenous 
forms. According to Ketkar, caste can be postulated in two significant ways, 
firstly confining the membership within community and secondly, disapproving 
marriage outside the community  (Ketkar, cited in Ambedkar, 2006, p.133).
Caste, for Ambedkar, does transform people into ‘fixed’ and ‘definite’ categories. 
It is analysed that the ways in which caste determines society is ‘artificial’ as 
well (Ambedkar, 2006, p.133). Caste thus is a social construction. It impacts 
the society in a particular fashion. It is further argued that endogamy affects 
the dialogue and social contact between the diverse sections of the society. 
Therefore, exogamy gains salience over the endogamy (Ambedkar, 2006:136). 
It is observed that the ‘origin of caste’ is the ‘origin of the mechanism for 
endogamy’ (Ambedkar, 2006:143). According to Ambedkar, caste functions as 
an ‘enclosed class’ (Ambedkar, 2006, p.143). Such a perspective shows how 
caste and class do intersect in Indian society.

However, one needs to understand whether institution like caste do indeed exist 
in modern India or not. Discussions that emerged on the shifts in the ideological 
as well as tangible dimensions have to be discussed in this context. Sociologists 
such as M.N.Srinivas have explored the transformation of caste in modern 
India. According to Srinivas, caste became a realm of ‘political functions’ in 
independent India. It happened with the shift in the power that existed earlier 
with the British rule to that of Indians during the post-independent phase 
(Srinivas, 2006, p.154). It is analysed that differences on the discussions related 
to caste had emerged in that phase of Indian society. Information relation to 
caste-linked meetings started being circulated through postal letters, telegraph, 
low-price paper and printing.

 The introduction of the railways led to the train becoming a common mode of 
transport for the diverse segments of the society. They used it as a medium of 
transport to attend meetings related to caste. Inexpensive paper was deployed to 
report conflicts that emerged on the basis of social location or caste (Srinivas, 
2006, p.155). Laws codified under the British Raj did affect the supremacy of 
caste panchayats. They heralded different premises of justice and probed the 
discrimination of people based on caste identities. However, it is discussed that 
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instance, peasants in India were ardent followers of orthodox caste panchayats. 
On the contrary, they accepted the British law as well. Socially regulated 
economy was questioned by the advent of the British. In other words, the 
economy in India is determined by caste-based stratification. 

As discussed earlier, caste classifies people according to an ascribed higher 
and lower level hierarchical level. Caste thus determines the occupation of the 
diverse castes. According to Srinivas, the British administration challenged 
Indian economy based on primordial ascriptions of caste. As a result, lower 
castes became socially mobile and it led them to secure financial stability 
(Srinivas, 2006, p.158). Unlike earlier forms of caste in pre-independent India 
that restricted the social mobility of lower castes, British rulers, for Srinivas’, 
opened new avenues for the lower castes. Caste has been undergoing multiple 
changes due to rapid societal transformations. The next section discusses the 
category of community. Reflection in that direction is essential to engage with 
the facets of Indian society and polity.

1.4	 NOTION OF COMMUNITY
The idea of community is widely debated in the field of social sciences. Those 
debates play a key role in the research that has emerged on the violence that 
emerges through caste and communalism. Definitional understanding of 
the idea of community has to reflect as a prelude to the extended debates on 
caste, communalism and violence. The idea of community stands for an ideal, 
political realm that is based on mutual care and amity. It shares its affinity with 
one of the principles of the French revolution –fraternity. The French revolution 
foregrounded the ideas of liberty, equality and fraternity. Community stands 
for societal arrangement as a group. The life of a group is engrained very much 
in the idea of community. However, the nature of the group has to be different 
from that of a conflict ridden, typical formation of group. Community thus is 
theorized as a group that sustains on help among its members. It is also asserted 
that community has to move beyond the primary identities of individuals and 
groups. It has to be based on the grand values in the society. Such appropriation 
of value strengthens the community to shed the confined notions of state and 
individuals. It is debated as an institution that can sustain without ‘enforced 
obligations’. Social scientists provided certain typologies related to the notion of 
community. It is argued that collectively based tribal identities and an extended 
form of family can be viewed as the traditional mode of community in a society 
that preceded the emergence of the institution of state. 

Community is thus,discussed with the functions of institutions that existed 
before the formation of the idea of state. It is also contested whether community 
has undergone any changes after the formation of institutions like the state. 
‘Common good’ is one of the central ideas that emerges in relation to the 
salient debates on community. Therefore, the notion of common good has 
to be understood before engaging with the other dimensions of community. 
It is conceptualized that ‘common good ‘represents the “identification of the 
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good of the individual” and the good of the group. Community is analyzed as 
collection of individuals that exchange values and experiences. The exchange 
of values and experiences has to be grounded on meaningful debates and shared 
understanding. This form of community-bounded exchange is essential for 
politics (Robertson, 1993, pp.96-97).

According to Talcott Parsons, a community that is based on solidarity has a 
distinct nature. (Parsons, cited in Marshall, 2004, p.97). Community represents 
an understanding that is founded on morals. It also signifies healthy affinities 
between human beings. One of the central sociological debates that emerged 
around the community has to be mentioned in order to have finer understanding 
of the category of community. It is debated whether the notion of community has 
transformed due to people who migrate from rural to urban spheres. Ferdinand 
Tonnies is considered as the pioneering figure in the field of the studies related 
to community. Tonnies posited distinguishes between two key terms; they are 
‘Gemeinschaft’ (community) and ‘Gesselschaft’ (society). 

The second category of ‘Gesselschaft’ also signifies association. Tonnies 
provides sound explanation for ‘Gemeinschaft by arguing that ‘Gemeinschaft’ 
stands for the social world that is determined by regulated and homogenous 
community, mutual interaction, love and emotions. On the other hand, 
‘Gesselschaft’ represents plural voices, mobility, industrialization and social 
mobility (Marshall, 2004, pp.249-50). Interaction at the societal level is one of 
the prime requirements for the functioning of a community. Urban regions and 
villages are considered under the rubric of community (Marshall, 2004, p. 97).

Social harmony is one of the central themes in sociology. Therefore, it has to be 
contemplated as a basis for the reflections on community. The modern capitalist 
system, for Durkheim, determined particular categories of individuals. Durkheim 
discussed the idea of social solidarity in a profound fashion. He analysed social 
solidarity within the context of division of labour; social solidarity is rooted in 
collective consciousness. According to Durkheim, social solidarity is theorized 
as “totality of beliefs and sentiments common to the average members of the 
society” (Durkheim, cited in Adams and Sydie, 2002, p.93). Division of labour 
and structure of society determine collective consciousness. According to 
Durkheim, there exists mechanical and organic solidarity. 

Minimal individuality is the feature of mechanical solidarity and non-existence 
of individuality that exists in primitive societies represents mechanical solidarity 
(Durkheim, cited in Adams and Sydies, 2002, p.94). Collective consciousness is 
also impacted by religion. Organic solidarity exists in those societies based on 
individuality and specialization. Organic solidarity endows secular-collective 
consciousness. The individual is hailed in organic solidarity based societies 
(Durkheim, cited in Adams and Sydies, 2002, p.94). One key question within 
the subject is that how community engenders societal concerns. Symbolic 
power is very much part of the community. Care and recognition of the needs 
and issues of others in the society is articulated through the dominant vales of 
community. Therefore,  nation-state recognizes the category of community as 
integral to policy regime (Marshall, 2004, p.98). 
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of societal conflicts. At the same time, they share mutual agreement on certain 
social issues. Social scientists have emphasized on the perennial impact of 
religion on the polity. Religion as a category is getting prominence after the 
9/11 incident (Mahajan, 2010,p.1). Politicization of religion happens at the 
global level. Scholars have also emphasized on the downfall of religiosity in 
the contemporary society. They link it with the lack of social capital. According 
to Robert Putnam, the reduced state of religiosity is linked to the ways in which 
social capital is diminishing across communities (Putnam, cited in Mahajan, 
2010, p.2). Scholars such as Barber demonstrate this radical transformation 
through the changes that are happening to the institution of the church. It is 
argued that the church is becoming a conglomeration of voluntary organizations 
(Barber, cited in Mahajan, 2010, p.2). 

As discussed earlier, scholars have discussed the ascendancy of religion in polity. 
Some of the questions raised in such debates are whether religion dominates the 
nations or not. It is asserted that the clash of cultures is gaining prominence over 
the conflicts among the nations (Huntington, cited in Mahajan, 2010, p.3). One 
needs to understand the historical context that foregrounded such a clash of 
cultures. These clashes of cultures got a life through the Muslim and Christian 
views related to the destruction of the twin-towers in America, onslaught on 
Iraq and so on. Gurpreet Mahajan and Samuel Huntington emphasize on the 
reflection of multiple values on plural forms of culture. It is asserted that one 
needs to understand the ways in which conflict emerges on the aforementioned 
grounds. Communities from a country look at an outsider as one who has the 
potential to bring something detrimental to their country. In other words, they 
consider those who exist outside the country as a stranger (Mahajan, 2010, p.3) 
who perhaps has to be addressed with caution.

Indian debates that emerged around religion have wider implications related to 
polity. In other words, debates on religion do influence the political concerns 
in India. Intelligentsia who were instrumental in the making of the constitution 
of India look at religion in two ways – they approached the ethical core of 
values that exists as the core of the religion, at the same time, they looked at 
religion as a “sociological phenomenon” (Mahajan, 2010, p.9). In other words, 
debates on religion emphasized on moral dimensions and conflicts based on 
communal interests. Communalism has to be discussed as part of the debates 
on community. Communalism does erupt at a societal stage that focuses solely 
on language, religion and ethnicity (Robertson, 1993, p.92). 

Clashes based on communalism have created havoc in the different parts of the 
country. Social groups that espouse inter-faith values are discussed as one that 
can overcome the trauma of communalist violence. Politics based on exclusive 
identities too threaten the secular fabric of the nation. A state based on secular 
values has the potential to challenge centrality of religion (Robertson, 1993, 
pp.432-433). Agents of communal values do disguise themselves as social 
movements. Societies that are described as post-secular have a past based 
on secular values (Habermas, cited in Mahajan, 2010, p.1). Western liberal 
societies, according to Mahajan, demonstrate inclinations towards religion.
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1.      Write about the concept of caste in your own words.

2.      Write about the meaning of community in your own words.

1.5	 CASTE ,GENDER AND PATRIARCHY 
You have already read about caste, class and gender in the course MWG-01 
and MWG-002,Block 2, Unit 2. Caste and gender are deeply interlinked with 
each other. Uma Chakravarti draws the major arguments from the Ambedkar’s 
works, pointing out that if one has to understand caste and gender, one must 
interpret ‘traditional brahmanical literatures’ which reflect on the varna and jati 
system.  Varna means colour in Sanskrit. It refers to the four divisions within 
Hindu society i.e., Brahman, Kshatriya, Vaisya and Sudra. The fifth varna came 
into existence as outcaste in the Hindu society and untouchables were part of it. 
However, jati refers to an ‘endogamous unit’ which ensures that members marry 
within the community; they are traditionally engaged with certain occupations. 
‘Members of jati’ belong to ‘members of the descent groups’. Thus, every jati 
has a different culture, customs, dress codes, food habits, rituals and so on. 
The caste system also divides upper and lower castes (Chakravarti, 2006, p.9). 
Chakravarti discusses how Brahmanical patriarchy (you have already studied 
about this in the MWG-002, Unit 2) operates through the system of kinship, 
marriage, endogamy and so on and shows that patriarchy has direct linkages 
with caste, class and gender. Let us learn about the concept of patriarchy and its 
relationship with gender. 

Debates on Patriarchy 

Gerda Lerner in her pioneering work The Creation of Patriarchy (1987) argues 
that males and females in the routine of life significantly shape ‘patriarchy’ 
and it took almost 2500 years to its accomplishment. It is argued that “The 
basic unit of its organization was the patriarchal family, which both expresses 
and constantly generates its rules and values” (Lerner, 1986,p.212).The laws, 
tradition, gendered roles; performance of the sexes in the society determines their 
‘social roles’. As the agricultural process that began with the ‘Neolithic’ period 
up stretched the inter-tribal ‘exchange of women’. It led to the reinforcing of 
more marriages, more reproduction of children as surplus labour for the hunting 
and gathering society. It multiplied production and surplus accumulation 
through the means of having more women and children. Men had group rights 
over women, but women never had any sort of right over men.

For instance, women itself became a ‘resource’ like the land assimilated by 
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vivid manner. In the marriage system, women are ‘exchanged’ within families, 
which also leads to sexual slavery and labour in the everyday basis. Eventually, 
the historical evidences of patriarchy which are described by Lerner shows 
us how the master and slave relationship developed in the early tribal society. 
If we relate this model further towards the African-Americans in general and 
Black feminists in particular, the arguments stated by black feminists such as 
bell hooks, Patricia Hill Collins and other scholars  consider that  sexism and 
racism has initiated ‘enslavement’ of women, in turn  it  regulated  formulation 
of class/classes and subjugation within economy. The relationship of class and 
patriarchy is deep rooted in society. In order to maintain the economic interest 
of the family in Mesopotamian society during the second millennium B.C., 
poor families used to sell their daughters in marriages or as part of prostitution 
(Lerner, 1986, p.213). However, this kind of transaction can be observed even 
today in the various countries of the world.

Frederich Engels’ (1820-1895) in his study, “The Origin of the Family, Private 
Property and the State”(1884) proposed that economy and labour were the 
origin for the dominance, exclusion and marginalization of women from 
mainstream society. Engels believed in the possibilities that are potential to 
overcome gendered oppression. Class and gender relationships are enforced 
on women. It has conditioned women to remain subordinate, submissive and 
weak. Thus, patriarchal culture had created the notion of ‘ideal womanhood’ 
to oppress women. Karen Sacks argues that Engels’ evolutionary approach is 
one that could not explore how women were oppressed in non-class societies. 
She challenged it by showing that women had property in non-class societies. 
Heidi Hartman defines of  patriarchy as “… a set of social relations between 
men, which have a material base, and which, though hierarchical, establish or 
create interdependence and solidarity among men that enable them to dominate 
women. Though patriarchy is hierarchical and men of different classes, races 
or ethnic groups have different places in the patriarchy, they are also united in 
their shared relationship of dominance over women; they are dependent on each 
other to maintain that domination” (Hartman, 1981, p.107). 

Hartman explores how patriarchy privileges the superiority of men and leads 
to the subjugation of women. Patriarchy thus is posited as a societal scheme 
that regulates such domination and oppression. The terrain of such norms 
undervalues the strength and intellect of women. Hence, it forces women to the 
domestic chores. It also undermines her autonomy and rationalizes her limit 
herself to the power of men. Kate Millet (1934- ) in her work ‘Sexual Politics’ 
(1970) articulated the ways in which patriarchy is mediated in diverse spheres 
of human life. She stressed on the category of patriarchy and explored its larger 
implications through sexual division. In other words, sexual division stresses on 
the servile existence of women to hegemonic men. 

She further contends that masculine privilege that marginalizes women is 
embedded in the political scheme of the civilization. Therefore, she equated 
society to that system of patriarchy. She cogently demonstrates this position 
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through the omnipresence of men in the diverse realms of the nation-state. 
It also includes the ideological and repressive state apparatuses. Dominance 
of men is therefore asserted as ‘natural’ and structures the social location of 
women within the domestic sphere. Rule by men transforms into the oppression 
of women. She also observed that women and young people are dominated 
through patriarchy. She further opined that patriarchy sustains as a fundamental 
character of all societies .Socialization during childhood and education for, Kate 
Millet, are considered as two arenas through which patriarchy is structured. 
Sexual violence such as rape is one of the brutal dimensions of patriarchy.

Patriarchy also operates at the ideological level in every society. It conditions 
our understanding of the social spaces of different sexes as well as gendered 
understandings. Juliet Mitchell focuses on the ideological part of patriarchy.  
Hartman criticizes her for not exploring its economic undercurrents. In order 
to grapple with the complex dimension of patriarchy, one needs to engage with 
the multiple nature of patriarchy. In other words, such recognition has lead 
scholars to map the public and private categories of patriarchy. Sylvia Walby 
postulates six kinds of stages in her remarkable work ‘Theorizing Patriarchy’. 
For instance, patriarchy operates in paid employment, the household, the state, 
male violence, culture and sexuality. It is vital to categorize these divisions that 
mark the ideological arena of patriarchy. Her major emphasis is on ‘gender 
relations’ that operates through the paid /unpaid employment. In the division of 
labour, women are paid less than men. 

It is because within the family the women have secondary positions. They are 
considered as inferior to men in the distribution of work and their gendered roles 
such as taking care of family, rearing children, even though they are equally 
hardworking and indeed do more work than men. Thus, the cultural relationships 
that structure the male and female in the society and also the market provide the 
spaces to build up patriarchy. On the analysis of employment, Marxist feminists 
draw the attention to the capitalists and their inter-linkages to labour such as 
market segregation. The radical feminists stress that sexuality and violence are 
the main reason for women’s subjugation. However, in the process of household, 
the family men are considered as breadwinners and women as house makers. 
The Parsonian functionalist approach is deployed as one of the prime ways to 
map the role of the household in this process. ‘Private patriarchy’, for Sylvia 
Walby, that operates through the regulation of individual mediates to that to 
that of ‘public patriarchy’.It demonstrates that patriarchy possess quintessential 
existence beyond the structural as well as ideological realm of home.

Valerie Bryson argues that radical feminism emphasizes on the category of 
patriarchy. They assert that it has appropriated the private as well as public 
worlds. The notion of ‘ideological state apparatus’ is also retained to analyse 
the family in the domain of kinship. Further, the gendered relations based 
on sex roles in the family divides and defines the future. Firestone, a radical 
feminist states that the equation of household and reproduction is at the centre 
of the exploitation. The wives’ bodies are manipulated and wives never had 
‘consensual sex’ in the relationship. Gender and household has direct links with 
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feeding which also socially coerce women to be dependent on men. To come 
out from this framework of patriarchy, the radical feminist suggests the model 
of scientific technological interventions – for reproduction and democratic 
struggle. This again leads to the questions to the family that rationalizes child 
rearing as the main concern. Some of the radical feminist contest this position 
and argue that the  experience of motherhood should be enjoyed by women 
even though it has been used by patriarchy to subjugate women. However, 
children cannot be viewed as product of patriarchy. However, it is critiqued that 
women are perceived as agents of reproduction within the logic of patriarchy 
while simultaneously questioning whether patriarchy represses the sexuality of 
women.  

Feminist scholars such as Maria Mies and Iris Young explore patriarchy in a 
Marxian fashion. Patriarchy is analysed as idea cum practice that transforms 
according to the production and class relations. Women are exploited 
through gendered division of labour .It strengthens capital accumulation and 
consequentially results in capitalistic patriarchy.The homogenous nature of 
the patriarchy is questioned throughout the world. Dalit feminist critique from 
India raises questions to the meta-narratives of Indian feminism. Dalits are most 
marginalized section of people in a caste-based society. Dalit feminists argue 
that dalit women face the internal as well as external patriarchy. Dalit men, 
non-dalit women and non-dalit men oppress them. Patriarchy and capitalism 
has been subjected to much debate among the circles where feminism intersects 
with Marxism. 

Historical connections that connect capitalism and patriarchy and the 
explorations on those linkages are central in such debates. Women are exploited 
in the domestic domain as well as new forms of labour. Traditional spaces of 
subsistence engage with the capitalistic cultures and structure patriarchy in 
a new fashion. There are debates that investigate whether  capitalism is ‘sex 
blind’ or not. Broadly, Marxist debates in feminism foreground the role of mode 
of production in determining the power relation between different gendered 
categories of people. 

The omnipotence of patriarchy that is circulated through the dominant male 
centred worldview is being challenged and co-opted by women in their day-
to-day life. Scholars such as Deniz Kandiyoti argue that women compromise 
with patriarchy and Kandiyoti terms it as patriarchal bargain. Thus, traditional 
patriarchy is challenged through women co-opting with patriarchy in a strategic 
fashion (Kandiyoti, 1988). Patriarchy conditions the subjectivity of women in 
a particular fashion. It is argued that ‘In contemporary patriarchal culture, a 
panoptic male connoisseur resides within the consciousness of most women: 
They stand perpetually before his gaze and under his judgement’. Woman lives 
her body as seen by another, by an anonymous patriarchal Other’ (Bartky, 2012, 
p.302). 

The construction of the female body thus articulates the logic of patriarchy. In the 
Foucauldian sense, the female body is perceived as a discipline that reproduces 
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unequal, gender relations (Bartky, 2012, p.305). This bodily condition arrests 
their criticality towards their oppressive conditions. Women themselves become 
part of ‘self-surveillance’ that structures patriarchy (Bartky, 2012, p.310). It is 
observed that certain societies that are liberated from different forms of social 
evils could not escape the tentacles of patriarchy. This contradiction also lies 
between the theories that address class and gender. In other words, the ideologies 
that believed that gendered oppression could only be solved through solving 
the question of class could not thus address patriarchy in its totality. However, 
within the Indian context, Uma Chakravarti emphasizes that class, caste and 
gender determine Indian society:

	 “class, caste and gender are inextricably linked; they interact with and 
shape each other; the structure of marriage, sexuality, and reproduction 
is the fundamental basis of the caste system. It is also fundamental to the 
ways inequality is sustained: the structure of marriage reproduces both 
class and caste inequality and thus the entire production system through 
its tightly controlled system of reproduction”    

	 (Chakravarti, 206, p.27).

Let us understand these debates by knowing the case studies in the next section. 

Check Your Progress-2

1.      What is the relationship of gender with patriarchy?

2.     Do you agree that patriarchy is the main root and cause for the 
oppression of women? Explain? 

3.       Read the latest articles from newspapers on

1.6	 INTERSECTION OF CASTE, COMMUNITY 
AND VIOLENCE

In the previous section you have seen, how patriarchy operates to regulate 
gender in all classes and caste. Hence, regulation of the women’s sexuality and 
bodies results in violence. For instance, marriage by choice is being challenged 
by the violence based on the dictates of patriarchal community. Contemporary 
India is caught in the paradoxical mélange of neo-liberal, capitalistic values 
and orthodox-patriarchal, caste-linked psyche. In other words, pre-modern, 
barbaric hierarchy exists with the logic of new market forces. Tradition and 
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symbolizes the existence of barbaric practice in our society. Honour killings are 
being carried out through the khap panchayats which control people through 
social boycotts and imposition of fines. Those who violate dictates of khaps are 
forced to commit suicide.

According to the local khap panchayat, those who marry within the same gotra 
and within the same village are regarded as committing incest and, subsequently 
such a union is branded as unacceptable and invalid. Marriage between diverse 
gotra people that belong to same village is not acceptable to the khap panchayat. 
Sometimes, in case of same gotras, the bride from village  is compelled to move 
to another village to join her husband. However, there should not be any kind 
of prior ties of kinship with either their mother-in-law or their sister-in-law. 
Therefore, all women and men of the similar clan and the same village are 
restrained by the morality of the brother-sister relationship. Certain norms and 
values codified by the khap panchayat are patriarchal in nature.  After reading 
the case studies given below, you will understand the linkages between caste, 
community and violence in India.

Case Study 1: 1 Honour Killings

Ved Pal Maun (22) was a medical practitioner from the Kaithal district of Mataur 
village of Haryana. On 22 July 2009, he was on his way to his wife Sonia’s 
(parental) home to take her back. In the middle of his journey, he was murdered 
in the Jind district of Singhwal village. Sonia and Ved Pal were married under 
the Hindu Marriage Act which did not have any legitimacy in the eyes of the 
community.  However, when he was lynched by a mob in his in-laws' village, he 
was accompanied by a police bodyguard and the Punjab and Haryana high court 
warrant officer. He was first pulled to the terrace in Sonia's house and stripped. 
Later, his chest and face were beaten with sticks. Sickles and scythes were used 
to tear open his shoulders and neck. They had beaten him up until they were 
assured that he was dead. The reason for killing Ved Pal Maun was that though 
the couple belonged to different gotras (Sonia was of the Banwala gotra), they 
were both Jats. The Banwala khap says that the gotras of the newly-weds were 
different, they both were from different villages, it was not inter-caste marriage, 
However, they broke the norms of the village. Because the 'bhaichara' (fraternal 
neighbourhood for villages) between the two villages was challenged.  The 
khaps is founded on the idea of ‘brotherhood’ and proposes the notion that 

a marriage across castes has to be restricted. People who belong to the same 
gotra of the same caste should not get married and so on. It is also argued that 
even if the gotras vary, marriage within the nearby villages has to be stopped. 
Such marriages are deemed as incestuous in nature. However, khaps do allow 
marriages due to the lack of girls from different gotras. According to Prem 
Chowdhry, conventional marriages are regulated through cultural notions such 
as izzat, aika, biradari and bhaichara. If anyone violates such prohibitions, 
conventional practices such as khaps are deployed to control such deviant 
moves and preserve the dictates of the patriarchal-caste bound community 
(p.49). For instance, one of the heads of khap panchayat, Paramjit Banwala 
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declared that “… (we) will never tolerate any dishonour or violation of caste 
traditions”. According to the khap panchayat, Sonia and Ved Pal violated the 
dictates of communities because they were ‘siblings’. It is further condemned 
that people who belong to same clan like Sonia and Ved Pal should not indulge 
in such deviant acts. The khap also concluded that such an alliance affects the 
families as well. Therefore, marriages that happen beyond the rule of khap are 
condemned as crime. Paramjit Banwala asserted that ‘If young people live in 
our society they will have to adhere to and follow our age old problems. Such 
relationships are unacceptable at any cost. Jat honour is supreme and must be 
preserved at any cost’.

Source: Suruchi Thapar-Bjorkert and Gurcgathen Sanghera, 2014. 

In this Unit, in section 1.3, conceptualizing caste, you have read the relationship 
of endogamy and caste. Instead of the legal intervention through Constitutions 
(Schedule Caste and Scheduled Tribes (Prevention of Atrocities) Act (1989), 
caste operates in rural and urban India in systematic methods.  The everyday 
politics in villages is majorly based on caste and it impacts community, family 
and individuals in a tangible and intangible manner. The dominant caste 
keeps the surveillance on lower castes and often, we can see many examples 
of violence or atrocities happening on lower caste people. One of the major 
reasons is that the social, political and economic domains are regulated by the 
upper caste. Teltumbede argues that the upward mobility of the lower castes is 
not tolerated by the upper castes and the entire state machinery such as police, 
politicians and so on are manipulated by the upper castes. To understand this 
social scenario, let us read Case study 2.

Case Study 2: Khairlanji

The incident that happened in Khairlanji village of Bhandara district, 
Maharashtra shows one of the brutal realities that reflects the ways in which 
caste, gender and violence operate in India. Bhayyalal’s family had to face 
caste-based violence. Dalit women, Surekha (age 40) and her daughter (age17) 
were humiliated by the upper caste Hindus. They were stripped naked, gang-
raped and cruelly lynched by a group which belongs to the upper strata of 
the caste society. Bhayyalal Roshan (age 21) and Sudhir (aged 19) were also 
lynched by the same crowd. This incident was reported in one of the Marathi 
dailies,  Deshonnati on 1October 2006. It is analysed that caste Hindu women 
were also central to the violence against dalit women. Caste Hindus also 
argued that Surekha had an illicit affair with a man named Siddharth Gajbhiye. 
Upper caste men and women thus unleashed violence on the based on caste 
identity and protection of morality. This incident shows the ways in which 
community, questions of gender, persistence of patriarchy get articulated in 
a highly stratified society. Upper caste Hindus were unable to tolerate the 
assertive dalit women. Therefore, they started spreading rumours about the 
sexuality of dalit women. Broadly, one can observe that how caste and gender 
are deployed to oppress certain marginalized sections in the society.

Source: Anand Teltumbde, 2008.
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1.7	 LET US SUM UP
In this Unit, you have read the debates on caste, community and violence 
against women from a gender perspective. It has discussed the ways in which 
caste hierarchy regulates the gender relations of the communities in the India. 
The sexuality and bodies of women from various castes and communities have 
been subjected to surveillance. As a result, the ideology of caste structures, the 
forms of violence on women through rape, honour killing and so on.

1.8	 UNIT END QUESTIONS
1.	  Discuss the relationship of caste and community in Indian Society.

2.	 Discuss the different perspectives on patriarchy. Justify your answer with 
suitable examples. 

3.	 Discuss the relationship of caste, community and violence from the 
gender perspectives. 

4.	 Explain the case studies on the violence against women in the context of 
caste and community that you have read in this Unit.  
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2.1	 INTRODUCTION
In the previous Unit, you have read the debates on caste, community and violence 
that against women from the gender perspective. Our efforts were to know 
the society which is based on the caste hierarchy and how it regulates gender 
relations in the Indian society. However, ideol-ogy of caste also structures forms 
of violence on women through rape, honor killing and so on. This Unit reflects 
on the ideas of religious identity politics and explores how it is constructed in 
the day-to-day life. You have already read some of the debates in MWG-102. 
We will learn in this Unit that the politics of identity has several dimensions and 
it is demarcated by different states of consciousness prevalent in a society. They 
can be broadly divided into two categories namely; the politics of domination 
and the politics of resistance. The main motivation of the first one is the quest 
for power for which identity is invoked as a means of mobilization, while 
the second one is the politics of rights in which identity serves as a cohesive 
force for achieving internal solidarity. The identity politics of the majority 
religion belongs to the former, while the identity politics of minorities, such 
as religious minorities, Dalits and Adivasis, belongs to the latter. The focus of 
this Unit is the latter one where one particular religious minority tries to build 
internal solidarity at the cost of women’s rights. Although this Unit is about 
religious iden-tity politics, we will be focusing primarily on religious minority. 
As Islamic population is the largest minority in the country, we have selected 
this group and related issues to highlight some problems faced by religious 
minorities. However, you are encouraged to read the mate-rial available on the 
other minority groups provided in the suggested reading. 
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2.2	 LEARNING OUTCOMES 
After going through this Unit, you will be able to: 

	y Discuss the conceptual framework of identity politics in religion/
community; 

	y Elaborate on religious identity in conservative and Islamic feminist 
discourse; and  

	y Analyze the construction of religious identity and women’s rights in India.

2.3	 BACKGROUND 
There has been a growing body of research since the 1980s that shows an 
increasing promi-nence of religion as a marker of identity among Muslims in 
general and their women in partic-ular. Various discourses of religion and identity 
are often used for internal empowerment.The interest of the ‘community’and 
‘identity’ always seen as  protecting the sacred and secular rights and interests 
of women. At the same time, the question of identity is crucial for women 
since they are more often, than not considered the repositories of culture and 
markers of iden-tity. The contradictions and tensions underlying the definitions 
of self, gender and collectivity are universally relevant since all societies have 
to deal with three incontrovertible and inescap-able truths i.e. birth, life and 
the reality of the male and female gender. Thus, gender defini-tions are central 
to all cultures and their sense of collective identity (Shaheed,1998, p.8). In 
other words, the production and reproduction of life and labor operate within 
patriarchal insti-tutions. 

Further, it is also important to understand the complex and diverse reasons 
for the foreground-ing of religion and gender identity. The concept of identity 
which, we are going to discuss here is explained as the one, we are born into, 
such as religious, caste and community. Their rights are protected either within 
a collective members ship whose association with the collective is cohesive 
and permanent; which are acquired either through birth or marriage and hence, 
based on a particular text of some religious, ethnic or tribal‘ideology’or can be 
protected under the secular law of a particular country as citizenship rights. The 
former identity relies on socio-cultural differences, and is based on personal/
family laws especially in whole world regions and domesticity, as the basic tenet 
in preserving their identity and the later recognized by the State under various 
constitutional provisions to protect the rights of the minorities’ communities. 
Therefore, challenging the community identity codes especially the former, 
can even lead to death such as khap panchayats (which you have read in the 
previous unit) and so on.  

However, it is to be noted that the very notion of identity is a ‘modern one’ 
and modern identity is inherently political, because it ultimately demands 
recognition. Hence, ‘modern identity poli-tics’ revolves around demands for 
recognition of group identities. Therefore, identity politics of any sort becomes 
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modern democracies are built around individuals and their claims to rights, 
identity poli-tics sacrifices the rights of individuals for the sake of the protection 
of groups and their tradi-tions. It is a common tension to be found in liberal 
democratic societies between the individu-al’s rights to equality and freedom, 
and the rights of religious minorities to religious, cultural and educational 
autonomy. This tension has become most apparent in the personal laws which 
govern religious communities in matters of marriage, inheritance and legal 
guardianship over children. While, the personal laws of religious communities 
have been considered instrumental for protecting the rights of religious 
minorities, they have also often discriminated against the fundamental rights 
of women as individual citizens. It is in this context that we will be discuss-ing 
identity politics and how the process of recognition of a group identity affects 
the status and rights of women with special reference to Muslim women in 
India.

2.4	 CONCEPTUAL UNDERSTANDING 
The concept of identity is contextual and represents one’s unique personal 
experience, memory, ethnicity, culture, religious orientation, gender, 
occupational role, and so on. One-ness, a major component of identity endures 
as a self-regulating unity throughout change; or as sameness that can be 
identified as being the same from among diversity or plurality of things. We all 
possess multiple and overlapping identities which make up our consciousness 
and usually they are not mutually exclusive, although they may be arranged and 
rearranged in different hierarchical orders. 

These hierarchies are related to the perception of our changing overlapping and 
often-contradictory power, material and or status interests that transform into 
gender, class, caste, national, ethnic, professional, political, cultural, linguistic 
or religious identities. Since we are social animals, each of these identities is 
also related to a specific group or community, and to which we are loyal or we 
reject. Sometimes these loyalties clash due to changes in the social and political 
environment which affect the interests of the person, particularly women who 
in almost all cultures are treated as a symbol of honour, identity as well as the 
community. In this clash between the interests of the person/ individual and 
the community, it the interests of the person/individual –here women who are 
generally deprived of their rights –which suffer. 

The term identity politics was first used by L. A. Kauffman in the early and 
mid 1960s in describ-ing the civil rights movement in USA. Identity politics 
is centered on the idea that activism in-volves groups' turning inward and 
stressing separatism, strong collective identities, and political goals focused on 
psychological and personal self-esteem. Escofier, writes about identity politics 
as a politics of culture that is able to create new and affirmative conceptions 
of the self, to ar-ticulate collective identities, and to forge a sense of group 
loyalty. Further, identity politics like nationalism requires the development of 
rigid definitions of the boundaries between those who have particular collective 
identities and those who do not possess a group identity. 
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can be traced to the limitations of renaissance and nationalism, which, given 
the multi-religious and multicul-tural character of society, was forced to make a 
series of compromises with primordial identi-ties. As a result, the society which 
emerged out of anti-colonial struggles continued to bear the burden of casteism 
and religiosity (Kumar, p.2011). 

Since the 1990s, we find a growing body of research on the increasing 
prominence of religion as a marker of identity. Religion seems to have played 
a central role in the politics of identity. It is important to note that the role 
of religion in the production of identity is not just a question of significant 
philosophical or theological importance but is one that also possesses intriguing 
po-litical, economic, and social implications. Several scholars have long sought 
to understand the processes of religious identification, especially how religion 
is used to create, mediate, and re-sist social change. Exercises of religious 
power, ranging from fundamentalist to syncretic prac-tices, are integral to the 
construction of personal, familial, community and national identities (www.h-
net.org: 2011). There are sufficient evidences that show that two thirds of 
contempo-rary wars turn on issues of religious, ethnic, or national identity 
(Appleby, 2000). 

2.5	 DEBATES ON WOMEN’S RIGHTS
One of the key elements of conservative discourse on religious identity is the 
control of women. For instance, Christian Rights in the US promoting their 
views of morality by assassinating med-ical personnel who perform abortions, 
It is true of Islamic conservatives promoting gender apartheid in Iran, Sudan, 
Algeria and Afghanistan, it is equally true, certain sects and organiza-tions 
are promoting sati (burning of wives alive on the pyre of their deceased 
husbands). Hence, religious conservatism cannot be isolated from other forms 
of conservatism which do not focus on religion, but do create ideological and 
political alliances with each other. 

The process of growing Islamization during the last three decades has had an 
impact not only on states, societies, and communities, but on women too.  The 
daily practice and  activities of conservatives, participating in a public quest 
for Islamic identity, directly affects women and the private sphere,  particularly 
family codes or personal status laws which rule personal life, such as marriage, 
divorce, guardianship, child custody, polygamy, inheritance, standards of be-
havior, clothing and so on. It seems that the conservatives display a particular 
fondness for the private domain as a field of action towards restriction on 
women’s participation in the public domain.

For instance, in Afghanistan the Taliban have ordered Afghani women should 
not appear un-veiled.  The female education is not a priority. The acid attacks 
on women are common prac-tice if they are not covering their face. This clearly 
indicates how Islam is used by the conserva-tive forces to deprive women, their 
rights in an Islamic country.Though the Islamic countries have modernized many 
laws related to economy, education, commerce, and politics there is practically 
no forward movement in the status of women. When it comes to women's rights, 
religion and theology are invoked. Laws pertaining to the public domain are 
governed more by secular considerations, but the laws governing personal and 
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already read in the MWG-009, Block 6. 

Further, the discourse on identity becomes complicated by the interlocking 
of traditional cus-toms, values, and beliefs within ethnically defined or 
geographically specific framework outlin-ing the parameters of woman’s 
identity within particular community. The discourse on Islamic identity and the 
issue of women’s rights further gets complicated when there is a clash between 
the universalisms of Islamic conservatives and western discourses. On the one 
hand, Universal-ist conservative discourse on Islamic identity and women’s 
rights emphasize  on  implementing a similarity in their arguments without 
considering the difference in the historical, political and economic situation of 
the countries (for instance, Algeria, a 'socialist' country, Tunisia, capitalist and 
cosmopolitan, Saudi Arabia, a royal capital, Morocco a monarchist regime, Iran 
a theocrat-ic state). On the other hand , western countries do deploythe human 
rights discourse in relation to women's rights against the spread of so-called 
Islamic fundamentalism and as an instrument to rationalize  interventions with 
imperialist content. 

Further, within western countries with sizeable Islamic populations, a tendency 
to view Islam as an intrusion into western culture creates identity crises. For 
example, several commentators have argued that in a recent volume on  Islam 
in North America, Muslims are described and interpreted by the West as 'other', 
'non-us', or 'them', with Islam 'held up as an alien religion against an idealized, 
a historical Judeo Christian mirror' (Waugh et. Al. 1991: xi; cf. Hourani, 1991; 
cf. El-Guindi, 1981; Eickelman, 1987). 

Thus, women’s lives are shaped, conditioned and governed by practices, customs, 
and laws syn-thesized into one cohesive whole in which no distinction is made 
between laws actually derived from Islamic doctrine and those borrowed from 
outside. Their identities are defined by ethnic, national and religious culture and 
external laws as well as socio-economic structures (Shaheed, 2005). However, 
these two aspects of women’s lives cannot be isolated from a host of other 
variables, such as cultural specificity, social and political structures as well as 
the level of eco-nomic development. The diversity of contexts within which 
Islamic women lives their life can neither be read off solely from Islamic 
ideology and practice, nor be entirely derived from global processes of socio-
economic transformation, nor from universalistic premises of feminist theory 
(Kandyoti, 1991, p. 2)

Check Your Progress-1

1.	 Define identity and its relationship with religion.

2.	 Discuss the rights of women which are related with identity politics. 
Give suitable exam-ples.
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2.6 ISLAMIC FEMINISTS DISCOURSE 
Feminists have debunked the gender aspect of social relations - they reveal how 
all institutions whether it is of class, race, community or state that are based 
on patriarchal practices and are discriminatory in nature . These practices in 
turn are based on the patriarchal conception of power as the ability to use force 
to influence the other. Further, feminists focus on the idea that identities are 
designed to define a group as opposed to others and constructed to serve the 
in-terest of power. They have also shown how some identities like ethnic or 
religious are magni-fied and imposed while other identities like gender can be 
subsumed or positioned within other identities as and when necessary.

Identity politics , according to Moghadam, refers to ‘discourses and movements 
organized around questions of religious, ethnic, and national identity’ (1994,p.
ix). In Moghadam’s view , women’s rights can be achieved only when the 
‘woman’s’identity is separated from other iden-tities. It is also argued that 
community identity works against women. She further says, “identity assertions 
subordinate women’s material interests”(Hasan,1994, p.x). This dimension of 
identity politics  has troubled the women’s movement and this is indeed a great 
concern for those who espouse the questions of  citizenship rights.

However, for women, who are frequently made the repositories of culture, 
the issue of identity is crucial. Women’s empowerment both challenges and 
is being challenged by cultural and po-litical issues of identity/identities: how 
identity is formed; who defines it; how definitions of gender fit into definitions 
of community (and those of a collective and personal self); and how these 
definitions interplay at the local, regional, and international levels. All of these 
factors thus impact the aspirations and social mobility of women.

Nevertheless, when we discuss the issue of women and identity, we need to 
consider two im-portant factors. First, the societies that comprise the ‘Islamic 
world’share a history of coloniza-tion or hegemonic rule and control. Most of 
them became nation-states without the benefit of an historical evolution of a 
nation, and all of them have had to grapple with both the challenges posed 
by state-building and the burdens of dislocated indigenous socio-economic 
structures and cultural systems (Taylor and Yapps, 1979, p. 23). 

Second, in the ‘New World Order’, the grounds of politics generally appear 
to have shifted away from defining the nature of the state and the appropriate 
socio-economic and political system to trying to work out the best deal within 
the existing system. This shift reinforces the tendency to make demands on the 
basis of identity rather than a well-articulated political agenda that spells out 
economic and social programs.

During the 1970s, Islamic feminists especially, Arab-Islamic feminists, focused 
on cultural dif-ferences, coupled with the rejection of the paternalistic models 
of Western feminism (El Guindi, 1999).  This stage, which coincided in time 
with the so-called ‘Islamic revival’, engaged the feminists working within 
Islamic spaces, entangled in bitter debates around Islamic historiog-raphy and 
women (Saadawi, 1988). This debate determined the frame for the emergence 
of Islamic feminism during the 1990s.
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equality, and social justice by using Islamic discourse as its paramount discourse. 
Mernissi, Ahmed and Wadud ar-gue for women's rights through Islamic law 
reform. They argue that feminist concepts in the Islamic world had to confront 
a triple consciousness i.e. national, transnational, and interna-tional which is 
articulated respectively along political, religious and gender lines .

Islamic feminists and women's groups have frequently attempted to function 
in a way that en-gages with Islamic values and teachings rather than rejecting 
them as many groups that tried to ignore religion and pursued a North-based 
notion of feminism that have not been able to make any impact on the common 
people. In the past twenty years or so, the majority of Islamic feminists have 
taken what might be called an apologetic stand toward religion, and they have 
done this for non-cynical reasons.

Leila Ahmed points out that a lot of Islamic feminists have felt that within the 
Islamic texts there is  an egalitarian message which is unnoticed by the non-
Islamic readers of the text and also not apparent to many of those who are anti-
feminists among the Islam themselves (1992, p.65).Islamic feminist discourses 
on religious identity categorically speak about masculine he-gemonies that have 
turned women into invisible elements of Islamic history through patriarchal 
discursive practices (Arebi, 1994; Nashat, 1999). You can read more and refer 
to MWG-109.

2.7	 CONSTRUCTION OF RELIGIOUS IDENTITY 
IN INDIA

You have read in MWG-102, regarding the debates on this  issue. Let us re-
read some of the ideas related to it. The expression of Islamic identity in India 
is not a new phenomenon rather it dates back to the cusp of the 19th century 
when a section of the Islamic community began to lament the disintegration 
of the Mughal Empire in their endeavor to locate their position within the 
changing political structure (Ali, 2002). Reformers, publicists, writers and 
poets engaged in a ‘self conscious reassessment of what was deemed authentic 
religion’based on a rereading of the classical texts. Studies of the Qur’an and 
hadith gained a prominence that had been un-known during the Mughal period 
(Washbrook, 1981 pp. 649-721). Popular understandings of Islam underwent 
profound changes during the late nineteenth and early twentieth centuries.If 
you would like to know more, please see the discussion( in Metacalf, Islamic 
Revival;  Aziz Ah-med, Islamic modernism in India and Pakistan,1857-1904 
(Rafiuddin Ahmed, [1967], London and The Bengal Muslims 1871-1906, 2nd 
edition Delhi,1988). The British also followed the same vision of Islam and 
visualized‘Muslim’as a monolithic community.

However, colonialism-inspired religious segregation and homogenization of 
India’s diverse Is-lamic population. It has been argued that the “parameters of 
the discourse established by the colonizers pushed nationalist forces into either 
supporting all traditions or initiating reform for women, within the traditional-
religious framework. For all participants in the debate, women came to represent 
‘tradition’and became the ground on which it was debated and reformulat-ed” 
(Mani, 1989, p. 98).



 248

Women and Political Process Hence, the discourse was not in fact women’s welfare or status. The specific 
laws governing personal and family matters separated the parameters within 
which a ‘Muslim’ woman hoped to define her own identity. For example, the 
Islamic Marriage Dissolution Act 1939, granted men unconditional rights to 
divorce their wives while making divorce rights conditional for women. 

Check Your Progress-2

1.      What is Islamic feminism?

2.     Write in your own words the construction of religious identity in 
India.

2.8 THE POLITICS OF RELIGIOUS IDENTITY
After Independence and the creation of India and Pakistan, the political situation 
changed. Indi-an Islamic population, who had struggled for freedom opted 
to remain in India, found them-selves referred to as a minority. In addition, 
being a minority and the feeling of insecurity at-tached to it, to a large extent, 
discouraged Muslims from advocating or demanding reforms in their personal 
law. Any attempt at reforming Islamic law took political color in which percep-
tions of threats to minority autonomy took precedence over women’s rights.

The claim of autonomy to maintain religious identity restricts any process 
towards claiming secular gender and legal equality. The legal equality granted 
to women under the constitutions of modern states is more often than not 
circumscribed by family legislation with traditional origin that privileges men 
in the areas of marriage, divorce, child custody, maintenance, and inheritance 
rights.In this situation, the preservation of religious identities often becomes 
detri-mental to the realization of women's ‘secular’ rights. The case of Shah 
Bano in India is a histori-cal example of depriving women of their secular rights 
in the name of maintaining communi-ty/religious identity. This case clearly 
brought out the discourse on constitutional rights, com-munity identity and 
women’s rights in which Shah Bano’s identity as an Indian and her constitu-
tional rights to equality were subsumed by her religious/community Identity. 
You can refer the MWG-009, Block 6 once again to understand the complexity 
of these issues. 

2.9	 LET US SUM UP 
In this Unit,we have read how women irrespective of religion,are often seen 
as the bearer of community identity. How identity relies on socio-cultural 
differences (primarily based on patri-archal ideology), personal/family laws, 
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identity. Other identity recognized by the State under various constitutional 
provisions to protect the rights of the minority communities also question the 
legal rights of minority women. Both these aspects of identity have a strong 
impact on the sacred and secular rights of women. We have also discussed,as 
to how the nationalist projects often attempt to re-define, ethnically, religiously, 
and linguistically, diverse collectivities as a single nation through several means 
such as by virtue of citizenship in the state and formal equality before the law.

2.10	UNIT END QUESTIONS
1.	 Do you think the politics of identity can be broadly divided into two 

categories namely, the politics of domination and the politics of resistance?

2.	 The role of religion in the production of identity is one that possesses 
intriguing political, economic, and socialimplications. Examine.

3.	 Analyse the ways in which formation and maintenance of religious 
identity impact women’s rights.
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3.1	 INTRODUCTION 
In the preceding Units of this block, we have seen how within a patriarchal 
society, different aspects of a woman’s identity, such as her caste, religion, and 
ethnicity intersect with one another to create a complex context within which 
intense violence and discrimination are carried out against her. For example, the 
experiences of a dalit woman are different from those of an upper caste Hindu 
woman. While both have experienced some form of gender-based violence—
whether psychological or physical, cultural or overt—the dalit woman is targeted 
not just because of her gender identity, but also on account of her caste identity. 
Similarly, the kind of brutal violence that was unleashed on Muslim women 
during the riots also brought out the stark reality of the double discrimination that 
women experience on account of their gender as well as other identities based 
on cultural markers such as caste, religion, ethnicity, race, and/or nationality. 
These examples also caution us against looking at women as a monolith or as 
a homogenous group, united in their aspirations and experiences. Their gender 
identity does not exist in isolation, but rather meshes with other aspects of their 
identity to create experiences and aspirations that are subjective and diverse. 

In this Unit, we will engage with the experiences of women who live in ‘conflict 
zones’; discuss the perspectives they bring to efforts to end violence and build 
peace; and explore strategies to increase their participation in peace processes. 
We will also learn about the impact of conflict on men and how they might be 
conscientized to partner with women to co-create just, equitable, and peaceful 
societies.  
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3.2	 LEARNING OUTCOMES 
After reading this Unit, you should be able to: 

	y Understand how patriarchy affects the lives of women living in conflict 
zones;

	y Articulate the differential impact of armed conflict on men and women; 

	y Explain the limitations that ‘hegemonic masculinity’ imposes on both 
men and women’s freedoms; and 

	y Explain the reasons why women should be included in peace processes;

3.3	 WHAT ARE CONFLICT ZONES
Let us explore our understanding of a ‘conflict zone’. Although violence is 
prevalent across different sectors of society—and most significantly within the 
home and the community—in a ‘conflict zone’ it takes on a character and an 
intensity that devastates the daily lives and livelihoods of civilians. In such 
areas, civilians are not only caught in the crossfire between armed groups (state 
and non-state), they are specifically targeted and harmed to advance the selfish 
goals of these groups. Let us look at some examples from India that come to 
mind—Jammu and Kashmir, Manipur, Nagaland, Chhattisgarh, and Gujarat. In 
all of these states, the majority of the people live without basic human rights 
and security. ‘Freedom from fear’ and ‘freedom from want’ are conspicuous 
by their absence. In addition, the civilian population is targeted and divided on 
the basis of cultural markers such as gender, religion, ethnicity, and caste. The 
violence in these regions is often premeditated, well-organized, well-funded, 
and thrives on grievances emanating from the violation of human rights and 
political rights, the denial of livelihood and economic wellbeing, and/or threats 
to the individual or community’s sense of identity.

The experiences of women in such zones of conflict are no different from those 
they encounter in the home, in the community, in the workplace, or in the 
political space. This is because our societies remain governed by patriarchy, 
although the influence of this system may vary in intensity from one country to 
the other. Feminist activist-cum-scholar Kamla Bhasin defines patriarchy as “a 
social and ideological system which considers men to be superior to women, 
one in which men have more control over resources and decision-making”( 
2004, p.4). She further says, “Patriarchy is historically constructed, and its 
form, content, and extent can be different in different contexts” (Bhasin, 2004, 
p.4). The prevalence and intensity of gender inequality, reflected in high rates 
of different forms of violence against women and institutional and cultural 
discrimination, is therefore directly proportionate to how deeply entrenched 
patriarchy is in a society. 

In a ‘conflict zone’, the inequities unleashed by patriarchy become starker and 
more widespread. Empirical research on violence against women in a region 
experiencing social conflict has revealed that ‘hegemonic masculinities’ ( you 
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such violence. For example, feminist scholar Dubravka Zarkov states, “Violent 
conflict often allows and encourages only aggressive, violent, and militant 
masculinities, and marginalizes, mocks, and punishes alternatives. Research 
from Yugoslavia, Uganda, and Israel, as well as from South Asia, shows that 
men who embrace alternative masculinities in times of violent conflict—
peaceful instead of militant—face strong social pressure, condemnation or 
even prosecution if, for example, they refuse military service” (Zarkov, 2002, 
p.). The problem with such militant masculinities is that they are synonymous 
with strength, control, aggression, and violence, linking a man’s sense of self 
and identity to the exercise of power over women and their bodies. In other 
words, there is a legitimization of violence against women, which is further 
exacerbated in a conflict zone where chaos, fear, and insecurity mesh together 
dangerously. 

3.4	 THE LIVES OF WOMEN AND MEN IN A 
CONFLICT ZONE

In a region of armed conflict, while women experience specific forms of gender-
based violence, the human rights of the male members of their family are also 
violated, albeit in different ways. While both women and men suffer during 
conflict, their experiences are different. Let us look at how armed conflict affects 
women and men.  

During the Rwandan genocide (1994) and the mass ethnic killings in the former 
Yugoslavia (1995), it was observed that while young men disappeared or were 
killed, young women were sexually assaulted by state and non-state armed 
groups in order to ‘terrorize’ and ‘shame’ the opponents. Therefore, while 
in Rwanda, Hutus assaulted the female members of the Tutsi community to 
‘humiliate’ and thereby ‘coerce’ Tutsi men into defeat, in the former Yugoslavia, 
Serbs committed mass sexual torture on Bosnian women’s bodies to quell the 
Bosnian movement for independence. The result was that at the end of the 
conflicts, nearly every woman in the two regions had experienced some form of 
gender-based violence. Yet, owing to the cultural stigma attached to such kinds 
of violence, the scale of sexual assault against women in these two regions went 
unreported until many weeks and months after the violence had ended. 

In the years since, sexual violence against women as a ‘tactic of war’ has been 
used with greater frequency and intensity in countries experiencing social and 
political unrest. Closer home, this form of violence was unleashed on Muslim 
women in Kashmir (in India), on Hindu women in Bangladesh, and on so-
called ‘low caste’ women in Nepal and northern India.   

Sexual assault is not simply a tool to assert group power by ‘shaming’ the 
community to which the woman belongs and making the male members feel 
that they failed to ‘protect their women’; it is also a very clear assertion of 
power over what is perceived as the weaker sex or the weaker community. 
The problematic nature of this vocabulary of ‘protecting women’ needs to be 
underscored here because the common practice of equating a man’s sense of 
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family/community lies at the root of much of the gender-based violence that is 
carried out in zones of conflict. 

It is this discourse that women’s groups across different regions of conflict have 
been trying to transform. They are advocating for a discourse which provides a 
space for women’s voices, experiences, and aspirations to be heard, and which 
focuses on their power to take decisions for themselves and their children, rather 
than having male family members do this. Another factor which accounts for 
the growing use of ‘rape as a weapon of war’ is the belief in many societies that 
by assaulting the women of the enemy community, the collective self-esteem of 
that community and its culture get tainted. The source of such thinking lies in 
the obsession of societies with chastity and virginity and the image of ‘women 
as bearers of culture and family/community honor’. 

Although the use of ‘rape as a weapon of war’ during the Rwandan genocide 
stunned the international community, it took some years for women’s groups 
working in conflict zones to galvanize world leaders to act on this issue. There 
was a clear need for an international policy instrument, which could be enforced 
in regions of armed conflict to promote the participation of women in peace 
processes and to take strong punitive action against those who committed acts 
of violence against women. Recognizing the enormity of the challenge that 
such violence presented, at the turn of the century—October 2000—the United 
Nations Security Council passed Resolution 1325 in an effort to mobilize 
the political will, resources, and infrastructure to put an end to this gruesome 
manifestation of armed conflict and to promote women’s participation in peace 
processes. The Resolution was the result of the efforts of a broad coalition 
of women from war zones and international and local Non-Governmental 
Organizations who formed a civil society campaign on ‘women, peace, and 
security’. 

UNSC Resolution1325, like other Council resolutions, is a binding 
international law, which for the first time recognized that women and children 
from the vast majority of those negatively affected by conflict and endorsed 
the participation of women as significant contributors to peace and security. 
The Resolution called for women’s participation in conflict prevention and 
resolution initiatives; mainstreaming gender perspectives in peace building and 
peacekeeping missions; and protection of women in regions of armed conflict. 
While the Resolution placed significant emphasis on increasing the number of 
women participating in peace processes, it also focused on the perspectives and 
experiences that women bring and how these might be incorporated in peace 
building interventions. However, the challenge presented by the widespread 
use of ‘rape as a tactic of war’ was so ubiquitous that the UN Security Council 
was compelled to pass four more Resolutions—1820, 1888, 1889, and 1960 
(during the period 2008 – 2010)—to more squarely address the issue of sexual 
assault against women by ending the impunity that perpetrators of such violence 
possessed.

The challenges however remain and the UN Security Council expressed its 
concern and frustration over the slow pace of change with respect to sexual 
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Resolution 1960, calling on governments and political leaders to demonstrate 
their commitment to prevent sexual violence, combat impunity, and uphold 
accountability for those perpetrating such violence. Sadly, while much of the 
violence is perpetrated by men belonging to insurgent groups and criminal 
gangs, a good number of them are on the payrolls of the state, representing the 
police, the army, the paramilitary forces, and even UN peacekeeping missions!  

It would, however, be an inaccurate generalization to see women as only 
victims and men as only perpetrators. Let us look at an example. In Sri Lanka, 
women cadres of the LTTE were as motivated as their male counterparts to use 
their bodies as weapons against innocent women and children of the Sinhala 
community. Their gender identity was subsumed by the more valued marker 
of ethnic nationalism, which they perceived as being under threat at that point 
of time. In Kashmir, some efforts to bring together Muslim and Pandit women 
for dialogues on prejudice reduction and reconciliation have failed in the face 
of what appeared to be the more powerful forces of communal mobilization 
and religious nationalism. These examples demonstrate that in regions of 
conflict, men as well as women are supporters of organized violence, thereby 
problematizing generalizations that link women to peace and men to war.

In zones of conflict, civilian boys and men are also vulnerable to sexual torture 
and other forms of violence. Revelations of such forms of violence from 
Afghanistan and Iraq in recent years are only the tip of the iceberg. While the 
insecurities of men and boys (in conflict zones) include death, being maimed, 
gang violence, molestation, sexual torture, forced recruitment into armed 
groups, and even being forced to assault their own female family members, 
women and girls’ vulnerabilities include sexual harassment, rape, domestic 
violence, and trafficking. Each individual has a different experience of conflict 
and insecurity, and hence different needs. The insecurity of a woman or a girl 
would be different from how secure or insecure a boy or a man feels. Therefore, 
the goal of any conflict resolution intervention in such a situation is to address 
these very diverse vulnerabilities.

Men and women also experience cultural and structural forms of violence, which 
invariably lie at the root cause of conflicts. These subtle forms of violence in 
fact continue even after the signing of peace accords, in the form of poverty, 
illiteracy, unemployment, domestic violence, and discriminatory cultural norms 
and traditions, which oppress both men and women.

Check Your Progress-1

1.     What are the different ways in which armed conflict affects men  
and women? Give suitable examples.

2.      Women and men play different roles. Discuss during armed conflict. 
Please elaborate on these roles?
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3.5	 BUILDING PEACE IN CONFLICT ZONES 
While armed conflict unleashes different forms of violence against men and 
women, it also provides a context for them to play new roles and encounter 
diverse experiences. For example, some women join the militant movement 
and become combatants and spokespersons. Many stay home to look after their 
children and other family members. In such families, often, the men have left 
the home to join insurgent groups or state-supported militias. Either way, the 
women now are the sole breadwinners for the family and the primary caregivers 
for the children and senior members of the household. Sometimes, they may 
even be compelled to take up jobs in a field that was conventionally a man’s 
domain. As a result, during this period women often experience a sense of 
empowerment drawn primarily from the act of stepping out of the home, attaining 
economic independence, and the removal of dependency on someone else for 
their wellbeing. This sense of empowerment is so intense that at times women 
might even feel that they are experiencing gender equality. However, studies 
from post-conflict regions have shown that this empowerment is ambivalent 
and temporary at best, because patriarchy still governs societal norms and belief 
systems. As a result, once the conflict is over and the men return, there is the 
social expectation that the women will revert to performing the ‘traditional’ 
functions that fall within the conventional understanding of ‘femininity’.    

Nevertheless, these experiences affect women’s identities (as also those of men) 
and the political positions they take on issues concerning the conflict. Because 
of their diverse experiences and perspectives, it is important that both men and 
women be included in processes that seek to end violence and build sustainable 
peace, even as we remain mindful of the historical reality of patriarchy and its 
impact on gender relations. 

In this context, an important contribution of the UN Security Council Resolutions 
on Women, Peace, and Security has been their emphasis on ‘mainstreaming 
gender’ in all efforts to end violence and build peace in regions of armed 
conflict. The idea behind this is to promote the recognition that women’s and 
men’s experiences and actions during armed conflict are determined by gender 
roles and identities assigned by the cultures within which they live. Taking into 
consideration the socio-cultural roles and expectations of women and men, boys 
and girls, in a society, ‘gender mainstreaming’ is the process of assessing the 
implications for women and men of any planned action, including legislation, 
policies or programs, in all areas and at all levels. It seeks to ensure that women’s 
as well as men’s concerns and experiences are an integral dimension at every 
stage of a peace intervention, such as design, implementation, monitoring, and 
evaluation, so that inequality is not perpetuated. Mainstreaming gender in a 
peace process also involves questions such as: What are the different insecurities 
faced by men, women, boys, and girls? Are women and men being consulted or 
are they involved in the process? Are the security and justice needs of women, 
men, boys, and girls being taken into account? Are institutions equipped to deal 
with these differentiated needs?  
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3.6		 WHAT DO WOMEN DO DIFFERENTLY
The argument for women’s inclusion in peace processes is not simply limited to 
the fact that they make up half the population (or perhaps even more in regions 
where the men have been killed or have ‘disappeared’), but also that they bring 
unique perspectives and proposals for peace because of the very specific kinds 
of experiences they have encountered during the conflict. 

So, what is it that women do differently in times of conflict? Stories of women 
putting their lives on the line to build peace across the fault-lines of conflict 
abound in South Asia and beyond. The 2011 award of the Nobel Peace Prize 
to three women for their peace-building work has provided a further impetus 
to governments and international organizations to engage with the issue in 
a more serious and consistent manner. Ellen Johnson Sirleaf, Africa’s first 
democratically elected female president, Leymah Gbowee, a Liberian grassroots 
peace worker who united Christian and Muslim women against militias using 
rape to terrorize and humiliate opponents, and Tawakkul Karman, a Yemeni 
activist waging a nonviolent battle for freedom and human rights well before 
the ‘Arab Spring’, were awarded the Nobel Peace Prize for using nonviolence 
to advance women’s rights and their participation in peace-building work. The 
Nobel Prize was a testament to the skills that women bring to infuse inclusivity, 
nonviolence, and compassion into their peace work. 

Historically, women’s groups have had a positive track record of foregrounding 
‘positive peace’ in their vision for their families and society. A notion that goes 
well beyond the mere absence of overt, visible violence to include all forms 
of cultural and structural violence that women are in fact the worst victims of, 
‘positive peace’ draws heavily from the formulations of women’s groups in 
different regions of conflict. Summarizing these formulations, Donna Pankhurst 
in Mainstreaming Gender: A Framework of Action (1999) highlights the 
following characteristics of a society experiencing positive peace:

	y Equitable human relationships based on coexistence; 

	y An active, plural, and egalitarian civil society;

	y Inclusive social and political institutions that facilitate the rule of law and 
deliver justice;

	y Gender equality;

	y Transparent and accountable government; 

	y Economic equality; and

	y Ecological balance. 

Across conflict zones, women activists have advocated for peace that goes 
beyond government-level agreements, arms control, and CBMs to include 
the values of social justice, nonviolence, and respect for all human beings, 
irrespective of identity markers such as sex, caste, religion et al. In regions 
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Women in Conflict Zoneswhere women have been included in peace processes in a significant way, they 
have demonstrated their skill and capacity to build peace. For example, it has 
been observed that women often shift the focus from ‘ending war’ to ‘building 
sustainable peace’—the latter representing a more long-term, democratic, 
inclusive and transparent process. Women have brought into such dialogues 
diverse stakeholders across the vertical and horizontal divisions of society. 

Peace and security scholars Lisa Schirch and Manjrika Sewak, identify four areas 
of peace intervention which have benefited immensely from the participation of 
women:

	y Waging conflict nonviolently: As activists and advocates for peace, 
women ‘wage conflict nonviolently’ by pursuing democracy and human 
rights through strategies that raise awareness of conflict issues and 
pressure others to bring about change. In some situations, they have used 
their identity as ‘mothers’ to advocate for a nonviolent and peaceful future 
for their children. 

	y  As peacekeepers and relief aid workers, 
women contribute to ‘reducing direct violence’. In countries around 
the world, women’s groups provide relief and do charity for people in 
need, irrespective of whether they belong to their community or not. 
There have demonstrated an ability to connect with human suffering in 
a way that transcends ‘borders’ and ‘enemy-lines’. In zones of conflict, 
they have shown courage and compassion by running soup kitchens to 
provide food to the hungry, offering clothing to those in need, and setting 
up orphanages and shelters for those with no place to go. 

	y Transforming relationships: As mediators, trauma healing counselors, 
and policymakers, women work to ‘transform relationships’ and address 
the root causes of violence. In times of intense conflict, women’s 
dialogue initiatives are often the only channel of communication between 
hostile communities/nations. For example, in the context of the Israeli-
Palestinian conflict, the Jerusalem Link and Women in Black serve as two 
important models of women building bridges across the lines of conflict. 
Often, they have engaged with other groups such as the youth, journalists, 
business leaders, educators, and civil society organizations in an effort to 
facilitate face-to-face contact between ‘enemies’ and to thereby reduce the 
motivation for violence across different sectors of Israeli and Palestinian 
society. 

	y Building capacity: As educators and participants in the development 
process, women also build the capacity of their communities and nations 
to prevent violent conflict. Mothers can nurture the values of peace, 
respect, and empathy for others within their children. As educators, 
women have used the classroom to build the capacity and motivation of 
their students to practice nonviolence, to act compassionately towards 
those seen as ‘others’, and to promote gender equality and respect for 
people of different religions, castes, and ethnicities.  

(Schirch and Sewak, 2005, pp. 97 – 107).
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Pakistan. Indian and Pakistani women’s peace activism dates back to the 1980s 
when there were few takers for the idea of promoting goodwill and coexistence 
between the two countries. Over these three decades, women’s groups have 
foregrounded the importance of dialogue and nonviolence—keeping the 
channels of communication open even when governments suspended diplomatic 
ties and the media indulged in jingoism. They have in fact informed the larger 
peace movement by providing holistic perspectives on peace and security. Their 
focus on prejudice reduction and the interconnected nature of socio-political 
violence and domestic violence, as well as their ability to sustain dialogue 
(even when the levels of hostility increase), have made them important actors 
in the bilateral peace process. Women’s groups have also impacted democratic 
processes, both in India and in Pakistan, by pushing the boundaries of how 
their governments define ‘security’, ‘development’, ‘displacement’, and have 
articulated for people, basic rights such as those to food, shelter, and dignity.  

However, even as we engage with the valuable contributions that women 
have made to peace-building, we must be cautious about generalizations. In 
many of the examples discussed here, women have been supported by gender-
sensitive men who have worked as their partners to build a society based on 
gender equity, coexistence, and nonviolence. Similarly, as discussed earlier in 
this unit, there are also examples of women supporting acts of violence against 
other women (and men) on account of their ethnicity, religion, or caste. While 
critically examining the notion of a ‘sisterhood’ that cuts across ethnic and 
religious fault-lines, we must listen deeply to the gender-sensitive voices of 
both men and women on issues such as militarism, governance, human rights, 
and development. 

3.7	 CURRENT DEBATES 
In a zone of conflict, different forms of cultural, structural, and direct violence 
intersect to exacerbate the circles of insecurity. For example, empirical research 
has shown that in a region experiencing social conflict, domestic violence rises 
sharply and women’s access to education and health care is reduced. While 
the emphasis on overt direct violence in conflict zones is important, it has 
failed to fully challenge the structural origins of public violence and the private 
violence (often against women and children) that accompanies social violence. 
One key debate, therefore, centers on women civil society actors’ insistence on 
examining the web or continuum of violence that accompanies socio-political 
violence, pointing to the growing incidence of domestic violence in zones of 
conflict as an example. In this context, an important question is, ‘How might 
governments and civil society work together to develop holistic responses to 
the challenges that the complex relationship between militarization, misogyny, 
and domestic violence presents?’ For instance, feminist scholar and peace 
activist Rita Manchanda notes, “Women are more likely to see a continuum of 
violence because they experience the connected forms of domestic and political 
violence that stretches from the home, to the street, and to the battlefield” 
(Manchanda, 2001, p.1959). Clearly, gender inequities perpetuated in the home 
are inextricably linked to those carried out in the community and the public writ 
large. 
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presents a daunting challenge. Several debates are currently underway on 
the extent to which things have really changed on the ground—if at all they 
have. While sexual violence against women remains rampant in conflict zones, 
indicators of women’s inclusion in peace processes paint an equally dismal 
picture. For example, women make up less than eight per cent of negotiation 
teams that draft and sign peace accords. Even though the widespread prevalence 
of gender-based violence during armed conflict is well-documented, a recent 
survey of 300 peace agreements signed since the end of the Cold War revealed 
that sexual violence was mentioned in only 18 of these accords. Further, only 
eight per cent of budgets for post-conflict recovery and rehabilitation mention 
gender. Therefore, while the current discourse acknowledges the gendered 
nature of armed conflict, there remains a paucity of political will and resources 
to support gender-sensitive peace-building. 

Many feminists and peace-building practitioners locate this exclusion of 
women within the broader context of patriarchy, articulating the view that 
gender inequality has deep roots in many societies, and that its transformation 
will require multi-sector, long-term interventions beginning with the family and 
school systems. One of the main manifestations of patriarchy is the excessive 
need for control and power by men. This is reflected in the low number of women 
present in official, government-level panels that negotiate peace agreements, 
even though they have proved their capacity to build sustainable peace at the 
grassroots. Likewise, at the mid-society level, women have proved their mettle 
through their lobbying and peace advocacy work. Yet, they are prevented from 
sitting at the peace table in government-level negotiations. The need, therefore, 
is a society-wide focus on the transformation of patriarchy and hegemonic 
masculinities so that power and access can truly be equally distributed between 
men and women.      

In this context, the struggle for gender equality should not be seen as one where 
women and men are pitched against one another for greater power. Rather, it 
is a conflict of two ideologies: one that subscribes to patriarchy and the other 
which foregrounds respect and equity in relations between men and women. In 
fact, the active participation of men in efforts to advance women’s rights is vital 
to processes that seek to build sustainable peace. Men’s inclusion, participation, 
and support as partners are indispensable to interventions that seek to promote 
women’s security and the inclusion of their perspectives in peace processes. 

3.8	 LET US SUM UP 
In this Unit, you have learnt about the differential impact of armed conflict on 
women’s and men’s lives as well as the efforts that have been made to redress 
the challenges they face. Policy instruments such as UNSC Resolution 1325 
(and its follow-up Resolutions) that seek to end violence against women in 
zones of conflict and promote their participation in peace processes have also 
been discussed with a view to explore interventions initiated by multilateral 
organizations such as the United Nations. However, a key challenge that women’s 
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country-level national action plans that focus on implementation. For example, 
how might Indian women’s groups engage with the government in New Delhi to 
foreground women’s participation in the peace process in Jammu and Kashmir? 
Since India does not have a National Action Plan on the implementation of 
UNSC 1325, what are some of the strategies that can be employed to make 
peace and security a lived reality for women in conflict zones such as Kashmir?    

Women’s groups have shown exemplary courage and strength of conviction 
by sustaining their focus on connecting private violence with other forms of 
violence that women face in the public space. In their work, they have at all 
times demonstrated that gender relations need to be transformed at all levels of 
society—within the home, in the community, and at the negotiation table. The 
need today is to negotiate a new kind of society where women and men co-
create a just and equitable society—where men emerge as women’s partners in 
this quest to end gender-based violence.

Today, there is also considerable scholarship around the need for a more 
inclusive and nonviolent conception of masculinity, not related to the exercise 
of ‘power over’ women. A masculinity, which is based on the principles of 
respect, equality, and compassion, will be able to support the advancement of 
women’s rights, whether within the four walls of a home or in the political 
space. On the ground, this implies the creation of more spaces for dialogue 
around gender relations so that gender equity can truly become a lived reality 
for Indian women.

3.9 	 UNIT END QUESTIONS
1.	 What do women do differently from men in zones of conflict? Discuss.

2.	 What is ‘gender mainstreaming’? Why is a gender perspective vital for 
sustainable peace? Discuss with the help of examples.

3.	 What does UN Security Council Resolution 1325 seek to do? Why did 
the UNSC adopt more resolutions on this subject?    

4.	 Why should masculinity be addressed in interventions that seek to 
promote gender equality? 
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4.1	 INTRODUCTION
In the preceding Unit titled Women in Conflict Zones, we discussed the unique 
interventions that women have made to build peace in their societies. They have 
shown exemplary courage and strength by engaging with powerful groups of 
armed men, representing both the state as well as private militias and mercenary 
outfits. They have done this with a purpose to end violence from all sides and 
to build sustainable peace and security. In so doing, women have demonstrated 
that nonviolence and dialogue can be a force far more powerful than guns, 
bombs, and physical strength. 

But what happens when the state turns predator on its own citizens? When those 
vested with the power to prevent societal violence (such as the army and the 
police) begin to hunt the very civilians they are supposed to protect? What do 
women and men do when the state intentionally uses illegitimate force against 
a person or a community that undermines people-centered security, and worse 
still misuses its power to conduct gross violations of human rights by raping, 
torturing, maiming, and even killing? Since the beginning of the 21st century, 
instances of the state committing acts of violence against its own people to quell 
discontent and dissent have been reported with alarming regularity and alacrity. 
Thus, this Unit will try to explore the answers to the above mention questions. 
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Repression 4.2	 LEARNING OUTCOMES 

After reading this Unit, you should be able to: 

	y Learn about the lives of people living in conflict zones in India;

	y Explain the concept of human security ; and 

	y Propose strategies to make democracy a lived reality for people who live 
in conflict zones.  

4.3	 BACKGROUND 
India, often seen as a flourishing democracy whose citizens are empowered 
with a range of civil liberties, holds the dubious distinction of a state that has 
committed mass human rights violations in regions often perceived as the 
periphery or the margin—distant from the prosperous and developing  India. 
Sixty districts in central India have been declared ‘disturbed’ by the Indian 
state as a result of the Naxalite insurgency. The insurgents however enjoy 
widespread support from the impoverished and discontented rural population, 
long neglected by the state. Although several social, economic, and political 
factors have coalesced together to make the Naxalite conflict increasingly 
complex, a primary source of local discontent remains the state’s arbitrary 
policies concerning land rights and employment for the poorest of the poor 
who inhabit these regions. In the north, a two-decade long conflict rages in 
Kashmir over issues concerning self-determination, identity, development, and 
governance. Here again, the conflict has been exacerbated by the high-handed 
behavior of the state in quelling the militancy without respect for the rights 
of ordinary civilians, particularly women. In the northeast of the country, the 
government has used an enabling legislation to deploy police and armed forces 
in a cluster of small states to quell peoples’ struggles for self-determination, 
identity, and development. Its military actions in these areas are carried out 
under the Armed Forces (Special Powers) Act of 1958 and 1972 and Disturbed 
Areas legislation.

The enforcement and abuse of the Armed Forces (Special Powers) Act—largely 
unregulated by the Central government—has resulted in innumerable incidents 
of arbitrary detention, torture, rape, and looting by security personnel. Yet, the 
government has failed to respond to widespread protests advocating the ‘long 
overdue’ repeal of AFSPA. Elsewhere in the country, the army has been called 
in to supplement police action—for example, in regions experiencing organized 
people’s violence stemming from historical discrimination based on caste, class, 
ethnicity, religion, and/or language. 

When the state has itself become a violator of its citizen’s rights, this implies 
that security providers such as the police, army, and paramilitary forces have 
become dysfunctional and are unable to complete their primary responsibility, 
which is the provision of security to civilians. In fact, they have now become 
a source of insecurity for the people. Combined with a governance deficit—
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that the security forces are no longer accountable for their actions. They can kill, 
maim, rape, and torture civilians and carry out ‘fake encounters’ for professional 
advancement with the knowledge that punitive action will be minimal, if any at 
all. Instances of ‘protectors’ turning ‘predators’ with representatives of the state 
violating the human rights of civilians have been documented in conflict zones 
across the world.

Although Indian civil society has built a strong opposition to legislation that 
empowers the state to take coercive action against citizens and take away 
their fundamental rights guaranteed by the constitution, what has generated 
intense outrage is the widespread misuse of these laws, under the cover of 
which security forces have indulged in sexual assault, torture, abductions, 
and custodial killings. In addition, state personnel have carried out a range 
of sustained threats that have generated a culture of fear and silence and an 
intense hatred among local populations for whom the security forces are the 
face of the Indian state. These violations create multiple victims and circles of 
insecurity and deprivation owing to the indirect consequences of a particular act 
of violence. For example, civilian victims of direct violence (and their families) 
often become more vulnerable to poverty and hunger and to losing access to 
health care, adequate food and shelter, clean water, and other necessities of life. 

4.4	 WOMEN’S AGENCY FOR HUMAN RIGHTS
Although violent responses to state repression in the form of insurgencies and 
organized violence receive widespread coverage in the media, sadly, what gets 
less attention is the consistent use of nonviolence and dialogue by women’s 
groups to transform state repression and initiate a culture of accountability and 
justice. Women,in regions as diverse as Chhattisgarh (an epicentre of the Maoist 
insurgency), Manipur and Kashmir, have been at the forefront of movements 
that seek to end the culture of impunity that allows security forces to rape, 
torture, and kill at will. 

Let us discuss this further through a case study from Manipur—a border state 
where good governance and democracy are conspicuous by their absence. 
Today, women’s struggles against state repression have become synonymous 
with one name—Irom Sharmila. A social worker from Imphal, she has emerged 
as one of the most powerful symbols of resistance against state repression, using 
nonviolence to express her dissent against large-scale human rights violations 
committed by the Indian security forces in her state. In the year 2000, she took 
the decision to use a tool of nonviolent action—a political fast—that Mahatma 
Gandhi had so successfully employed in his struggle for Indian independence. 
Holding the record for the longest political fast in human history, Sharmila has 
only one demand: the withdrawal of AFSPA from Manipur. Imposed in the 
state in 1980, AFSPA is an emergency Act that is meant to be used only for 
six months with a review after this period. It can be imposed in an area which 
has been declared ‘disturbed’ and allows the army (or other armed personnel 
representing the state) to shoot at sight and to kill on mere suspicion. AFSPA 
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takes away from the people of Manipur their most basic human right—the right 
to life. It has been used (or rather misused) by the Indian security forces to 
carry out an endless series of killings, disappearances, torture, and rapes with 
impunity. The armed forces can also conduct ‘combing operations’ in villages to 
catch ‘insurgents’. In this crossfire between the armed forces and underground 
insurgent groups, the ordinary civilians are the worst affected. 

In conflict zones like Manipur, human rights violations and state repression often 
take place in a wider context of deprivation. For example, in Manipur, there is 
a paucity of resources channelled towards people-cantered development, health 
services, education, agriculture, and local industry. There is in fact a steadily 
downward graph in terms of economic self-sufficiency of the people and of the 
state of Manipur. The efforts of the government to provide livelihood options 
for the people are almost non-existent, and this situation has prevailed since 
Indian independence in 1947. 

It was in this context that young men took to violence to increase their power 
to negotiate with the Indian state on political and economic issues. The 
reactionary repression of the Indian state has been met with a further increase 
in the number of people joining insurgent groups. This has led to a cycle of 
mindless violence where the AFSPA is justified in the context of the growing 
insurgency and local support for the insurgency increases due to the human 
rights violations committed by the armed forces. This is further exacerbated by 
the easy availability of drugs, weapons, and money to fuel the conflict. 

Case Study: Irom Sharmila

Box-1 

Sharmila was part of youth and women’s groups that were trying to counter the 
arbitrary violence of the army and paramilitary forces of the state. However, 
she found the tools of advocacy and lobbying ineffective in the face of the kind 
of aggressive and violent power the security forces wielded. On 2 November 
2000, she took a unilateral decision to begin a fast unto death to protest against 
AFSPA. The immediate cause for her decision was the gunning down of 10 
ordinary, innocent civilians by the armed forces. They were waiting at a bus 
stop near Imphal, women and men, the youngest 16 years and the oldest 60 
years. Without warning and without any explanation, the civilians were shot 
dead by the security forces. Sharmila took up their cause as her own. She went 
to the bus stop and began her fast—which has now entered is thirteenth year. 

In order to keep her alive, the Indian government force-feeds Sharmila. It 
collaborates with the police and the judiciary to arrest her, try her in court, 
sentence her for ‘attempt to suicide’, and imprison her. Since the maximum 
sentence for ‘attempt to suicide’ is one year, she is released every year, continues 
her fast in public for a few days, and is then rearrested and taken to a high 
security wing of a hospital in Imphal where she is force-fed. 

In 2004, as Sharmila entered the fourth year of her political fast against AFSPA, 
a dramatic incident took place. It was not the first such incident, but it served as 
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method available to them to bring an end to human rights violations carried 
out by men who represented the Indian state and were ostensibly supposed to 
protect civilians. On the night of 10 July 2004, four men of the Assam Rifles 
came to the house of a woman, Thangjam Manorama Devi, and arrested her on 
mere suspicion of her being a member of an armed group. Her body, raped and 
mutilated, was found the following morning. She had been shot six times. There 
were massive protests across Manipur. Five days after Manorama’s murder, 12 
elderly women went to the headquarters of the Assam Rifles, in the historic 
Kangla Fort. They stripped naked in public. They shook the gates and beckoned 
the army to come out and face them. They shouted: ‘We are all Manorama’s 
mothers’, ‘Indian army rape us!’ They articulated the disgust and anger of the 
people of Manipur against AFSPA. This protest finally shook the conscience of 
the people leading comfortable lives in the country’s metropolis—previously 
disconnected from state repression which citizens in border-states often 
experience. Prime Minister Manmohan Singh travelled to Manipur to meet 
with representatives of the women’s movement and promised them that the 
soldiers responsible for the rape and murder of Manorama would be court-
martialled. As a result, for the first time in the history of independent India, 
the government set up a commission to review a national security law. The 
commission met with a wide range of stakeholders in Manipur and concluded 
that the Act should be withdrawn. Although the report has not been tabled in 
Parliament by the government, it was leaked by the Press, and is therefore 
now in the public domain. Despite the recommendations of this government-
appointed commission, the Act remains intact in Manipur.

Yet, hope comes from Irom Sharmila whose nonviolent protest has been 
extremely effective in building a mass peoples’ movement, which grows in 
strength with each passing day. Her protest has demonstrated the ability of 
people’s struggles to make the state reconsider the imposition of laws such 
as AFSPA, despite the presence of vested interests. Under her leadership, the 
struggle of the people of Manipur has received greater visibility, both nationally 
and internationally. With her story of personal sacrifice touching an emotional 
chord in many an Indians’ heart, the nonviolent movement for respect for human 
rights in Manipur has, like Mahatma Gandhi’s struggle many years ago, offered 
to the world a new tool for political protest and social change.

The significance of this story is that Sharmila is waging a nonviolent struggle 
against an Act that curbs the human rights of innocent civilians. She is doing 
this in a country that is ostensibly a liberal democracy. The situation in Manipur 
is representative of peoples’ experiences in many other parts of India where 
the gross neglect of the state has resulted in deep-rooted discontent. The key 
question in this context is, ‘Can the use of force by the state to quell discontent 
by its own citizenry be acceptable within a democracy?’

The widespread use of state repression in zones of conflict also points to 
the weak nature of democratic oversight. For example, in the context of the 
debate on AFSPA, the state legislatures of Manipur and Jammu and Kashmir 
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and national-level political leaders have turned a blind eye and failed in their 
responsibility to carry out their oversight functions. A similar paralysis of will 
has gripped Parliament, not to mention the absence of women in oversight 
committees of the Parliament.  

4.5	 ENDING STATE REPRESSION
State repression has been used in zones of conflict to suppress dissent and 
discontent, whether violent or nonviolent. Within each zone of conflict, the 
sources of discontent are multiple, complex, and deep. They include the state 
failure to provide good governance and development, to consult the people about 
decisions that impact their lives (for example, land rights), to redress grievances 
concerning inadequate political representation, to ensure the equitable growth 
and prosperity of all communities (irrespective of their religion, caste or 
ethnicity), and to engage constructively with groups articulating aspirations for 
secession. Unfortunately, the first response in most cases has been to use state 
force to quell people’s grievances and dissent without engaging in a dialogue on 
the root causes of their discontent. The need of the hour is a holistic approach to 
conflict resolution, which uses practices such as nonviolence, active listening, 
conciliation, negotiation (even mediation), and most significantly empathic 
dialogue to search for equitable solutions that improve the wellbeing of all 
stakeholders (and not just the interests of those with more power).     

4.5.1 � A Reconceptualization of Democracy, Conflict, and Security 

The traditional, state-centric understanding of security—as ‘territorial’ and 
‘military’ security— views the violent manifestation of people’s grievance 
and discontent as a ‘law and order’ problem that must be quelled with greater 
force and violence. This perception of security has been critiqued extensively 
by academics and practitioners who advocate that the citizen’s sense of safety 
and wellbeing should form the fulcrum of the security discourse. In recent 
years, there has been the recognition that a state-centric approach to security is 
insufficient, particularly in plural, liberal democracies such as India.

In his path-breaking treatise (1994) that security of the state rests heavily on 
the sense of security its people experience, Pakistani economist, Mahbub-ul-
Haq articulated the concept of ‘human security’ as ‘freedom from fear’ and 
‘freedom from want’, and called upon states to address seven dimensions (The 
seven dimensions of threat outlined in the 1994 UNDP Human Development 
Report include, economic security, food security, health security, environmental 
security, personal security, community security, and political security) of threat 
which had led to widespread insecurity and injustice. This was followed by Kofi 
Annan’s assertion in the UN Millennium Report 2000 “security can no longer 
be understood in purely military terms…Rather, it must encompass economic 
development, social justice, environmental protection, democratization, 
disarmament, and respect for human rights and the rule of law” (Kofi Annan, 
2001).

http://www.un.org/events/UNART/panel_culture_of_peace04.pdf). 
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become more pronounced. What further exacerbates the situation in such zones 
is the easy availability of small arms and light weapons. In fact, India accounts 
for 40 million of the 75 million privately owned firearms currently in circulation, 
and ranks only second after the United States in a comparison of the number of 
privately owned guns in 178 countries (Aaron Karp, 2007, p. 67). 

What does this say about the functioning of democracy and its ability to deliver 
peace and justice to the people of India? Why has the Indian state been unable 
to create a sense of security and wellbeing for its citizens? A report on the State 
of Democracy in South Asia reveals that while there is widespread support for 
democracy, its track record of achieving justice has been far from satisfactory. 
Further, the report notes that democracy has been unable to accommodate 
the diversities and differences that the existence of multiple identities and 
aspirations has generated.

On the contrary, state institutions have emerged as the personal preserve of 
autocratic political families and caste and class elites. So, while people actively 
participate in elections, these do not result in adequate representation of the 
social diversities of the subcontinent. The low levels of accountability and 
transparency that exist in public and representative institutions have also eroded 
people’s faith in political parties. The main challenge to democracy, it seems, 
lies in the capacity of governing and representative institutions to remove 
different forms of violence (including structural violence), discrimination and 
inequality, and infuse justice, freedom, security, and transparency into daily 
democratic practice, so that people can exercise their power at all levels of 
government beyond the act of electing representatives.

4.5.2  Adherence to CEDAW 

The United Nations Convention on the Elimination of All Forms of 
Discrimination Against Women (CEDAW), which India ratified in 1993, and 
which obligates the Indian state to advance the human rights of women and 
ensure justice where these rights have been violated, provides an important 
policy framework through which state violence can be addressed. Based on 
the three principles of non-discrimination, substantive equality, and state 
obligation, CEDAW provides an enabling context for the Indian government 
to show zero tolerance towards all forms of violence against women, whether 
these are committed by private actors, criminal gangs, or representatives of the 
state. Such international obligations also help to put further pressure on the state 
to act responsibly and in compliance with international norms.   

4.5.3  The Responsibility to Protect 

Responding to the growing use of coercive state action against innocent 
civilians—often accompanied by a blatant violation of human rights—world 
leaders and civil society organizations came together in the first decade of the 
21st century to make a commitment to protect populations from genocide, war 
crimes, ethnic cleansing, and crimes against humanity. At the United Nations 
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2005 World Summit, they expressed their collective commitment to the principle 
entitled the Responsibility to Protect, which stipulates that:

	y The state carries the primary responsibility for the protection of 
populations from genocide, war crimes, crimes against humanity, and 
ethnic cleansing. 

	y The international community has a responsibility to assist states in 
fulfilling this responsibility. 

	y The international community should use appropriate diplomatic, 
humanitarian, and other peaceful means to protect populations from these 
crimes. If a state fails to protect its populations or is in fact the perpetrator 
of crimes, the international community must be prepared to take stronger 
measures, including the collective use of force through the UN Security 
Council.

	 (Source: http://www.responsibilitytoprotect.org/index.php/about-rtop).

This was based on the recognition that the security of the individual and the 
community, and not just the state, should be the priorities for national and 
international policies. There has however been some opposition to this principle 
because it implies that in exceptional circumstances, state sovereignty can be 
subsumed by international intervention in order to prevent the mass violations 
of human rights of civilians.

Check Your Progress -1

1.        Why has Irom Sharmila emerged as a powerful symbol of resistance 
against state repression?

2.       How would you address the conflict in Manipur? Write a two-page 
proposal on your vision for peace and security for the people of 
Manipur. 

3.       How would a re-conceptualization of security help in ending state 
repression in zones of conflict? Give suitable examples. 

4.6SECURITY SECTOR REFORM 
The high prevalence of state violence has prompted multilateral organizations, 
civil society groups, and some countries to focus on the need to engage with the 
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and grievance in a constructive and nonviolent manner. As a result, the concept 
of ‘security sector reform’ has entered the international discourse on violence 
prevention. Security sector reform, henceforth SSR, seeks to engage the state 
on how best it can reform its policies to address the diverse insecurities that 
civilian populations in different regions of conflict confront. 

The first step in this direction is to create a context wherein each citizen feels 
a sense of security, physical as well as psychological. Human rights violations 
and the high-handed actions of the state take away this sense of security from 
the civilian population, and therefore it is this basic human need that must be 
restored first. Security is also fundamental to reducing poverty and supporting 
sustainable development.

In many contexts, security and justice are not just provided by state agencies 
but also by non-state actors including customary justice and security providers 
and private military and security companies. Moreover, non-state actors such 
as the media and civil society organizations have begun to play an important 
role in providing oversight of the security sector. The question now is how to 
include them in an SSR process. 

The security sector comprises four areas: state providers (armed forces, police, 
judiciary), state oversight groups (human rights commissions, legislature), 
non-state providers (security contractors, private security companies, vigilante 
groups), and non-state oversight groups (media, civil society). Any discussion 
on SSR must therefore include all these different state and non-state actors. 
While the state actors’ primary responsibilities are to provide security and justice 
for human rights violations, the non-state sectors have a significant part to play 
through their governance, oversight, and management functions. However, 
these categorizations are fluid and each state will have its own particular 
security architecture based on its history, cultural heritage, and constitution. In 
some cases, international actors may also be involved in delivering security and 
justice as well as in providing oversight in the security sector. But broadly, it is 
accepted that SSR is a nationally owned process aimed at ensuring that security 
providers are:

	y accountable to the state and its people;

	y effective, efficient and affordable;

	y respective of international norms, standards and human rights; and

	y legitimate.

The purpose of SSR is to facilitate the effective and efficient provision of state 
and human security within a framework of governance, rule of law, and respect 
for human rights. The United Nations recognizes SSR as a critical element 
in ensuring an effective, professional, and accountable security sector, which 
is crucial for sustainable peace and development. Simply put, SSR is about 
making people safe, in perception and in reality.  
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The interface between gender and SSR is vital in this respect. Each individual 
has a different experience of conflict and insecurity, and hence different needs. 
The insecurity of a woman or a girl would be different from how secure or 
insecure a boy or a man feels. In this context, it becomes crucial for a close 
interface between gender and SSR so that the different vulnerabilities of men 
and women can be addressed and transformed. Moreover, the inclusion of a 
gender perspective enhances the effectiveness of SSR in the following ways: 

	y Strengthens local ownership: In conflict zones, women’s organizations are 
often bridges between local security and justice needs and policymakers. 

	y Ensures effective security and justice delivery through representative 
security sector institutions; and effectively preventing and responding to 
gender-based violence. Violence against men and boys is also included 
in the definition of gender-based violence. For instance, 91 per cent of 
firearms’ victims are men. 

	y Institutions are more representative (in terms of ethnicity, geography, 
religion, and sex) and participative. They have greater civilian trust and 
legitimacy. 

	y Operational effectiveness: Let us look at an example here. Border guards 
on the Nepali-Indian border work with women’s organizations to identify 
potential victims of human trafficking. This collaboration has helped the 
two states to more effectively curb human trafficking. 

	y Hitherto a male bastion, the security sector becomes more representative 
and diverse in its composition. 

With reference to the how of integrating a gender perspective into SSR, two 
complimentary strategies require attention:

	y Gender mainstreaming: Gender mainstreaming is the process of assessing 
the implications for women and men (as well as boys and girls) of any 
planned action, including legislation, policies or programs, in all areas 
and at all levels. It seeks to ensure that women’s as well as men’s 
concerns and experiences are an integral dimension at every stage of the 
program, such as design, implementation, monitoring, and evaluation. 
Mainstreaming gender into an SSR assessment involves questions to 
identify the different insecurities faced by men, women, boys, and girls. 
For instance, this could point to the need for a gender budget, a gender 
expert as part of the team, et al.  

	y Promoting the equal participation of men and women: This includes 
measures, which seek to uphold both men and women’s rights to participate 
in decision-making on SSR and in security policy in general. Since men 
are usually over-represented within SSR processes and in security sector 
institutions, this strategy usually focuses on increasing the recruitment, 
retention, and advancement of women, and ensuring the participation 
of civil society organizations, including women’s organizations in SSR 
processes.
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4.7	 CURRENT DEBATES
The fact that armed violence and the free availability of illicitly bought weapons 
is concentrated in certain pockets of the region, often those that constitute 
the ‘periphery’ of the nation state (Jammu and Kashmir and Manipur, for 
instance), requires deeper introspection. Is the violence in these regions part of 
the broader centre-periphery conflicts? Alternatively, are they part of nation-
building conflicts? Or, are they a consequence of the inability and indifference 
of the central (‘mainstream’) elements of society to care about those living on 
the periphery? These elements constitute not just the central government, but 
also the majority of the media, the academia, and civil society, which remain 
ill-informed and under-energized to engage with the concerns of the periphery.  

A key challenge lies in the way the Indian state perceives discontent and dissent, 
and the consequent deployment of its security forces to ‘deal with the problem’. 
In some ways, the armed forces in India are still influenced by the legacy of 
British colonialism. Hence, their attitude and response to the articulation of 
discontent and grievance is also similar to how the British responded during 
the days of the Raj: If there is a problem in Nagaland or Jammu and Kashmir, 
the first response is to deploy the armed forces to suppress, control, and even 
demolish discontent. The experience of the last 60 years has shown that such 
heavy-handed application of the military is not an appropriate or even useful 
technique. The dominant belief across the region is to overcome opposition 
with the use of the armed forces. This belief must be questioned because such an 
approach will never permit the transformation of conflicts towards sustainable 
peace and security. The solution has to be one which includes socio-economic 
programs for the population, which focuses on democratic governance, and 
most significantly, on providing individual and public security. 

The only way forward is for the state to engage with processes of discontent 
(even those that use violence) from a long-term, holistic perspective. This 
would naturally shift the focus to what the people need, which more often 
than not has to do with socio-economic programs, and individual and public 
access to justice, security, and safety. This would work far more effectively 
in transforming discontent than the conventional method of using force to 
demolish the public expression of grievance. 

There is also a need for the state to be open to and allow for the generation 
of data and information on issues concerning peoples’ security, human rights 
violations, the prevalence of private armies, illicit arms’ proliferation, public 
accountability of the security sector, et al. It is the right of citizens to access 
information on the performance of the security sector, whether it is the military, 
the police or even public administration and representative institutions. Related 
to the issue of knowledge creation is also the need for training within the armed 
forces. The Indian armed forces remain insular, and far removed from regular 
interactions with society. The nature of the interaction between the security 
sector and the broader society needs to be addressed. This dialogue can be 
initiated by think tanks and capacity building civil society organizations with 
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the purpose to encourage the view that security means more than territorial 
protection of the state or its sovereignty. It must include the important goal of 
public and individual safety. 

4.8	 LET US SUM UP
At the heart of this issue lies a critique of the nation-state. How does the nation-
state engage with, and fulfil, in a democratic manner, the diverse aspirations of 
the communities that live within its borders? How do governments, civil society, 
and citizens collectively build a more humane nation-state, which is inclusive, 
which is feminist, and which is people-centered? This can come about only 
through the power of popular struggles and popular discourses, whether these 
are with respect to women’s rights, adivasi rights, or dalit rights. 

Although the withdrawal of draconian legislation such as AFSPA will go a 
long way in healing wounds and ending the culture of impunity that currently 
pervades regions such as Manipur, Kashmir, and Chhattisgarh, the Indian state 
will need to do much more to fulfil its responsibility to its citizens—which 
is that peace, development, and justice must become a lived reality for every 
Indian so that s/he can truly live a life of ‘freedom from fear’ and ‘freedom from 
want’.

4.9	 UNIT END QUESTIONS
1.	 Discuss the opposition to AFSPA in India. In what ways does it affect the 

lives of people living in the regions where it is enforced? 

2.	 Discuss some of the methods that can be employed to end human rights 
violations by the state. 

3.	 What does the Responsibility to Protect principle advocate? Do you agree 
with this concept?  Discuss. 

4.	 Who are the different actors involved in the security sector? What does 
security sector reform entail?  
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