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her husband, not as his slave but as his contennpoas his friend.’
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Abstract

As the lowest in the caste hierarchy, Dalits inidndsociety have historically
suffered caste-based social exclusion from econoamwd, cultural, and political
rights. Women from this community suffer from natly discrimination based on
their gender but also caste identity and conseqaeahomic deprivation. Dalit
women constituted about 16.60 percent of Indiarsdie population in 2011. Dalit
women’s problems encompass not only gender andoedicrdeprivation but also
discrimination associated with religion, caste, amdouchability, which in turn
results in the denial of their social, economiclfuzal, and political rights. They
become vulnerable to sexual violence and explonadiue to their gender and caste.
Dalit women also become victims of abhorrent soaral religious practices such as
devadasi/jogini (temple prostitution), resultingsexual exploitation in the name of
religion. The additional discrimination faced bylibavomen on account of their
gender and caste is clearly reflected in the difigal achievements in human
development indicators for this group. In all theicators of human development,
for example, literacy and longevity, Dalit womerose worse than Dalit men and
non-Dalit women. Thus, the problems of Dalit wonae distinct and unique in
many ways, and they suffer from the ‘triple burdesf gender bias, caste
discrimination, and economic deprivation. To gaisights into the economic and
social status of Dalit women, our doctoral reseandh delve more closely into
their lives and encapsulate the economic and saediahtions of Dalit women in
India. It will identify some consequent issues tedh to untouchability and
discrimination as well as feminist perspectivesctmnteract inequality, injustice
and humiliation in different walks of life, nametiirough social and political or

literary activism and commitment.

Key words: Dalit, women, gender, caste system, economic daoon, religious

practices, sexual exploitation.
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General Introduction

Being one of the oldest civilisations of the eattte Indian civilizations
emergence can be traced back least to five thougaars. Initially Aryan tribes
invaded lands of Dravidians around 1.500 BC anduces of these two foreign
civilisations merged (Chaudhuri, 2004). One of thest distinctive characteristics
of the Indian culture is the Varna or the casteenrd@his order categorizes Indian
people into five groups. The first four groups ahlamost sharing intrinsic qualities.

They are from top to bottom, namely Brahman, Ksyat/aishya and Shudra.

Besides those mentioned four castes, there is anajhoup who is
considered as outcastes. They are the UntouchaltledUntouchables are deprived
of several basic human rights. They are considaydae impure to touch, to live
together, to use public possessions or even to prggther. “Naturally”, the

Untouchables suffered the most by this social order

Furthermore, after the independence of India the censciousness of the
Untouchables was inspired by Mahatma Phule andated by Babasaheb
Ambedkar. Initially all downtrodden people of Indianified, including the
Untouchables, and became known as the Dalits. Bhentheir political awareness,

they maintained significant constitutional safegisaior themselves.

The caste system is based on the division of peopbesocial groups (or
castes) in which the civil, cultural, and economghts of each individual caste are
predetermined or ascribed by birth and made hemgdiThe assignment of rights

among castes is unequal and hierarchical.

In the traditional scheme of the caste system,utteuchables, are at the
bottom of the caste hierarchy, and deprived ofiglits. Being located at the bottom
of the social and economic hierarchy, they suffier most from an antisocial spirit
and violence by high-caste Hindus (Sabharwal anda®ar, 2015). They were
denied the right to property, education, and @wid cultural rights, and restricted to

so-called ‘polluting’ occupations and manual labour
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As a matter of fact, the Indian government has eskfd the problem of
caste and untouchability through various constndl safeguards. The Constitution
of India has recognized SCs and STs as ‘histoyicddiprived’ segments of the
society. Subsequently, laws have been passed ithatoaremove discriminatory
practices against the SCs and also to ensure thetial and economic
empowerment. Anti-discriminatory measures for tlait® include the enactment of
the Untouchability Offence Act, 1955 (Sabharwal &whalkar, 2015).

Unfortunately, in practice many of the associatethdviours, norms, and
values persist. This means that Dalits still oftme in separate locations with
poorer services, face discrimination when accessengices, receive lower pay, and

face discrimination in the marketplace.

On the other hand, the problem of Dalit women idct and unique in
many ways because they suffer from the triple burdeeconomic deprivation,
patriarchy, and caste -based discrimination. Initemtd Dalit women are also
victims of social and religious practices such asvadlasi/jogini (temple
prostitution) that result in their sexual explaat in the name of religion.
Empirical analyses from official sources of infoioa in this research will
highlight that Dalit women are at the lowest endeofsocial structure that is

characterized by great inequality on the basisastecand gender.

The interface between caste, patriarchy, and gesdertheme that needs a
thorough theoretical and empirical study for theppse of understanding the nature
and causes of the caste and gender exploitati@alif women. In this research we
attempt to develop such an understanding of thél@nmess of Dalit women and
present an analysis of the complex intersectigaalibf the challenges they face.
The analysis of human poverty, violence, caste,gamtler discrimination is based
on the official data sources of the National Sanshlevey Organisation, the Census

of India as well as a number of primary studiesdtmted by various scholars.

The recognition of gender as an issue powered tisé-qolonial women’s

movement, supported by feminist activists; whereyttiollow a feminist line
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specific to their struggles. Dalit feminism différem Indian mainstream feminism
in its demands. It adds female emancipation toCthit movement that is not free
from patriarchal structures. It questions the heggyrof the former in the claim to
speak for all women and of the latter in the claomspeak on behalf of Dalit

women.

Dalit feminism can be perceived through three majogams: Dalit feminist
activism, Dalit women's writing/autobiography arfe ttheoritical formulation of
Dalit feminism. Dalit feminism indicates the positi of Dalit women at both the
intersections of gender and caste and feminist mew and Dalit movement.
Marginalization of Dalit women within the mainstredeminist organizations and
the male dominance in mainstream Dalit movemeniltex$ in the Dalit women's
need to formulate Dalit feminism. Dalit feminism tnonly addresses the
intersectionalities of caste and patriarchies bswb aritiques the position of Dalit

women in both the feminist and Dalit organizations.

The appalling conditions of Dalit women’s life mane aware of the cruel
practices in India. As a woman and as an EFL rekear| thought it interesting to
deepen my knowledge. Besides, Dalits issues ateespga India and outside India,

specifically through diasporic mass media and wsitd home and abroad.

Therefore, the thesis aims to depict the plightDafit women who are
considered to be a vulnerable population groupntaenultiple and intersecting
discriminations because of caste, class and gend@ssides, they are
disproportionately affected by caste discriminatiorhe latter, affects Dalit
women’'s unequal access to resources of basic slrsiwch as water, fuel and
sanitation facilities in addition to educationastitutions, public places and sites of
religious worship. The high level of poverty amomglits, wage inequality,
landlessness, political disenfranchisement andatl@filegal rights perpetuate the
symbolic structures of untouchability, which freqtlg legitimates the dominant

castes’ sexual abuse of Dalit women in particular.



The research questions that might be related tatib&e of the topic can be

set as follows:

(1) Do Dalit women enjoy their rights of equality andgsiice before the
Indian Constitution?

(2) What are the nature and forms of violence thattdaimen encounter
when accessing these rights?

(3) How is this violence related to systemic discrinimia against Dalit

women?

In order to set related hypotheses, it should betimeed that:

(1) Women always face violence from men, from the comitguand the
upper-caste perpetrators.

(2) Equality is only preached, but not put into praetic

(3) The empowerment of Dalit women to enable them tdize their
rights and eradicate caste and gender discrimméaiis been intrinsic

to the achievement of the wider goal of Dalit humghts.

The present research has been divided into foustelm The first chapter
aims at understanding the main concepts of Dalitu@al context, as well as
understanding the patriarchal and casteist sod¢hety hinders Dalit women from
prosperity and justice. The second chapter iseéléd the understanding of Dalit
feminism and how they identified and defined thelwes in these movements.
Chapter three, on the other hand, deals with amajythe woman question, by
providing a number of primary studies conductedvhgious scholars and official
data records. In addition, chapter four aims atiaieyy that Dalitism and Dalit
literature have contributed to bring to light isswd inequality and oppression on
the basis of caste/class and gender. The conclogpens paths of research through
questioning some unsolved queries regarding Dabmen future needs and

requirements.

Harvard Referencing style has been used as refeitenthe present thesis.
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Chapter One: Cultural Dalit Context

1.1. Introduction

In India and other countries in South Asia, Ddltitere been systematically
discriminated on the basis of their work and desc@&hey are also known as
Untouchables or outcastes. People in India aralpdifferentiated through class,
religion, region, tribe, gender, and language. @&lih various forms of
differentiation exist in all human societies, thesecesses become a problem when
one or more of these dimensions overlap each ahérremain the sole basis of
systematic ranking and unequal access to valuasumress like wealth, income,
power and prestige. The Indian caste system isidemresl a closed system of
stratification, which excluded Dalits from mainstne society and made them suffer
numerous disabilities. This chapter will be expigrithe various aspects of the
Indian cultural context and its effects on Dalitmoounity in general and Dalit

women in particular.

1.2. Towards an Understanding of Untouchables

The Untouchables form the fifth group within thenHu caste system.
Hence, the Varna order consists of four castes, taeduntouchables are the
outcastes. They are among the groups that compesPdlits. The others are the
Scheduled Castes, Scheduled Tribes &mdtas The Sidras compile the fourth
caste, which most of them are labourers. The SGiseJrare defined by the
Government Act of 1935 (Ozden, 2005).

The Untouchables are dishonoured; politically, gielusly and socially
isolated and economically exploited. The relatidnttee Untouchables with the
affiliates of thechaturvarnais arranged and defined by the notions of poliuaod
purity and karma. They are considered as the Uhtahles, because of being
perceived as impure and less human. The purityonds dressed on the higher

classes; on the contrary the Untouchables are tpallby birth and perpetually
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Chapter One: Cultural Dalit Context

dirty (Balkrishna G. Gokhale, 1999). To emphasités tstatement Jogdand
(2013:125) argues as follows:

“Varna ideology teaches and propagates that humamns born

unequal from different parts of the divine bodyisTimnequality and
hierarchy of humans is justified by karma-samsdreoty. If | am a
dalit, | have done something wrong in my past Meur very nature
of birth is determined. You have no choice. Yowaddvarma is

intrinsic to you. Your salvation lies in your faiih observance of your
varna (jati). There is no mobility in this systeBtay where you are till
you die.”

The Untouchables had no right to touch either a bexrof the upper classes
or their staff, simply because they were considaetadly affecting the cleanliness
of superior rungs. Theffare outcastes, too impure to belong to the caséednchy.
The pollution purity principle operates to strondhat touch, and sometimes their
shadows and even voices are believed to pollutedlksee Hindus!{P G Jogdand,
2013: 125-126). They do not have social relatigushvith upper classes. They live
in such places where they are asked to stay ircandot move anywhere from the
Untouchable zone. Moreover, they cannot share puitdices and they are reduced
to do contaminating tasks, ignominious jobs asruien sewage cleaning, farm

cultivating or cremating. Trade was banned for them

Hence they are not allowed to enter schools, tesngle cannot claim land
even though it is legally theirs. The foodstuffytleok cannot be consumed. They
are not permitted to touch the water tanks in commgage and even cannot wear
shoes in the presence of upper caste members. fday no access to health
services, non-toxic water, public parks; publiciads even have no access to
dharmshalaswhich is a kind of hotel (Ozden, 2005). As fartlais social system is
a part of Hinduism then it is the Hindu Gods decision affirmed byarke,
Sathianathan (2002) in this statement:
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“...the natural plague that could be taken as a Dévitat against the
oppressors mainly targets, in fact, the broken eanghed ones of the
earth. Thus, it is Dalits’ water that turns to bihaDalits’ houses that
are swamped with frogs, Dalits’ grounds that arawling with gnats,
Dalits’ foodstuffs that are infested with flies, Il livestock that are
dying with disease, Dalit bodies that are festenmith boils, Dalits’
huts that are destroyed with thunder and hail, Balfields that are
destroyed by locust, Dalits’ living areas that am@vered in darkness,
and Dalits’ firstborn — and every born — son andiglater who are
felled by death.”

The Untouchables are presumed to be vitiated tiiet should keep at a
distance from upper caste affiliates. Yet, theiadiws are also considered to be
polluting. “Without Brahmans, of course, we might think there could be
noUntouchables, since only those who considerenigbbres ‘gods on earth’ might
be arrogant enough to believe that the mere toddmother human being brought
defilement” (Wolpert, 1991: 128-9). Before the Untouchablesvarto a public
place, in some quarters, they had to inform therstlbout their Untouchability. In

the light of these statements Joshi (1980: 5-6jesi0

“By 400 A.D. the Chinese traveller Fa-Hsieu desedba world in
which the Chandalas (Untouchables) are named f@eh’, and dwell
apart from others. If they enter a town or markbey sound a piece
of wood in order to separate themselves, hen mewikigy who they
are, avoid coming in contact with them.”

It is very clear from the above ideas stated comngr the way the
Untouchables are treated; Wolpert (1999: 16) initemdd focuses on the fact that
“when an Untouchable touches a subsidiary of a brgiarna, the touched has to

clean her/himself, and sometimes she/he must paitiiged by religious calls.
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From their contact, to their shadow and sound theduchables; by curse,
were regarded to be totally dirtying”Furthermore, violating the rules and
contacting a superior caste person, implies a pomesit with the utmost rigour in
turn. It is noteworthy mentioning that disgraciihg tUntouchables is ironic. On one
hand they have neither any right nor are there @ossibilities of liberation and
consideration; and on the other hand, they exiseeas objects of pleasure for the

high castes or as means for their welfare and jufrG Jogdand, 2013: 126).

The Untouchables are the first, the most despora®hithe most miserable
people that history can testify. Untouchables hawen been stripped of the right to
pray to a Hindu deity; which has always been a lo@ste privilege. The Dalits can
meet the priest only for very special occasionkfef like birth, marriage and death.
During these religious ceremonies, the priest gitresn information about the

relationship between the divinity and the people.

Although, the priest treats them as part of higi@h; consequently, he gives
the information because it is part of the ceremdiug, he neither teaches them the
religion nor does he incorporate them (Ghose, 2008 Brahmins were not
seeking to create a rigid uniformity in their rétigs community. Rather, they were
following a discriminating and elitist route. Acclimg to Joshi (1980: 1) one of the

ancient religious Hindu texts, tlizharmaSutrastates that:

“If a Shudra listens to a recitation of the Vedhsg ears shall be filled
with melted tin. If he recites Vedic texts, hisgiom shall be cut
out...He, who tells [religious] law to a Shudra and tvho teaches
him religious observances, he indeed together thigh Shudra sinks
into the darkness of the hell called Hsamvritta.”

The aforementioned hymn iRig Vedadescribes four castes as different
fractions of the supreme creator Brahma. In th&zt, Untouchables are not
mentioned as any element of their idol. Religiouglymplies that, Untouchables do

not have any spiritual significance. Thus, they lass prominent than the other

10
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castes as parts of thHerahma It is, however, evident why Untouchables are
religiously left behind and why they are not coesatl as a part of ordinary life and
as a piece of the general public, and thereforey wWiey are dejected. The
frustration is that their destiny is the resultloé unfair social environment born out
of the Hindu social order which is so deadly hestil their progress (Ozden, 2005).
Along the same line, P G Jogdand, (2013: 126)raffithat‘they are cast out and
left out, they are dalits. Determining a personisrtanity on the basis of birth is the

specialty of Indian culture.”

So far, then, Untouchables are neither authoriaestudy, nor do they have
the right to be healed or the right to possesstasBarther, they do not have the
right to live where they like, cannot shop amongeampVarna members and the list
of prohibitions on them continues as well (Ozdeden). They have been,
dramatically, ringed within the borders drawn bg tipper castes and forced to be
servants. They live quite different from the othedians, they are different from the

way they are nourished to the languages they spleakituals they practice.

Their right to education is very limited. Eitherethcannot enter schools or
gathered in one separate class. In diverse parttndif, or in some places
Untouchables even cannot study. The experienceanotUntouchable child are

narrated by Overland (2004) as follows:

“As a child, Rajkumar was often told that he was welcome at the
government school. ‘My teachers said an educatias wasted on a
Chamar’ he said, referring to those traditionallglegated to skinning
animals, one of the most degrading tasks in HimduidVhy do you
come to school? You should be sweeping the ro#usy’ said. They
told us to go to the fields to collect fodder foeit cattle. Forced to sit
inthe back of the class and beaten for even minfsactions, few of
the children from the caste group known as Untobtds or Dalits,

stayed in school long enough to learn to read amdewRajkumar,

was one of the few Dalits to graduate from his sthand one of the
rare few in his village to ever go on to college.”

11
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Following this testimonial, one could also notideatt this prohibition
deprives the Untouchables from becoming profes#lipskilled. Opportunities of a
decent work are almost non-existent for them. Cgmesetly, they are backward
cumulatively. To be more explicit on this point,etliobs which are given to
Untouchables are limited around cheap-labour vonatiThis situation implies that
“...Untouchables are socially conspicuous, econontycaliinerable” (Joshi, 1980:
6).

From this point of view, caste system of India seemwt to be a religious but
an economic categorization. As a result, it iswaing to seek other reasons, than
religious motives, of substandard situation of thetouchables. Sticking in the
same idea, (P G Jogdand, 2013: 126) makes cldali@ss:

“To these upper sectors of society the out-castesnameless, they
have no self and no identity of their own. Theyhdbcount, except, of
course, when there is work to be done to producaltivecreate
leisure and the conditions for the developmentuttuce, and to keep
the society healthy and going.”

1.3. Forms of Untouchability

It is an “accepted” fact that untouchability is raily about not touching
certain kinds of people. It is a much more complexenomenon that is
fundamentally evil, despicable and anti-humans & iprejudice much stronger than
racial prejudice and more dangerous becausenvisible. Bellow shows the main
untouchability practices prevailing in various gawt India and the various forms of
each practice as it is stated by Kumar (2013: 69170

(1) Denial of drinking water

If a village has a common water source for bothitBand Savarnas the

following forms of untouchability are seen to besetved:

12
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Dalits are not allowed to draw their own water. Bavarnasiraw the water
for them and pour it into their pots. They havemait until a higher caste Hindu
comes to the water source and is favourably indlitevards drawing water for
them. In addition, Dalits are not supposed to taihehpots of th&avarnas Dalits

can get water only after all tl&avarnashave fulfilled their own water needs.

In most villages, separate wells and bore-wellstinae to exist for Dalits
and the Savarnas In case of acute shortage of wat&avarnascan use the
Untouchables’ water source. But, it is not the ptivay around. If theSavarna
castes want water from the Dalits’ bore-well, theye to first cleanse the bore-well
and its surroundings. If a village has a natur&ejapond or tank, Dalits are

supposed to draw their water from downstream, wtte8avarnasio not go.
(2)Prohibited from entering a Savarna house

Dalits are not allowed to enter the house of 8avarnasand they are
compelled to stand far away from their houses. Tdayonly go to certain parts of
a Savarna’shouse: the outer extension of the house and @utkigl threshold, but
not the interior parts. At the time of harvest, iBahre sometimes allowed to enter

to store their agricultural products irBavarna’shouse.
(3) Segregation at feasts

On the occasion of a marriage or a function Baaarnafamily, Dalits are
usually not invited, and if they are invited, thegn eat only after th®avarnashave
finished. In some places, they are supposed tahlhair own plates. Sometimes,
they are told to wash their own plates after thayehdined. Almost all the time,
Dalits are served at a distance from the hostechiges. Sometimes, they are given

their food in towels or in their upper garments.
(4)Discrimination in schools

Dalit students have to sit separately at the bddke class. They are often
abused by their caste name. They are not allowedtttogether with thBavarnas

There are separate water facilities for them.

13
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(5) Ban on sitting in public places

Dalits are not allowed to sit in public places. Jh®ve to sit separately at
some distance from the other castes. Often, thewlkowed only to stand, that too

with folded hands and they are also allowed tatsibwer level.
(6) Ban on walking inSavarna localities

Dalits are not allowed to walk wearing footwearaofy kind in the vicinity of
the Savarnas They are not allowed to use an umbrella in Itiesi They are not

allowed to ride cycles or in rickshaws and, in @@ricases, even in bullock carts.
(7) Forced services

The following examples are forced services as: Dheating for funerals
and festivalgatras, grave digging; cremation of dead bodies; chappaking;
removal of animal carcasses, and scavenging. Daléssupposed to sweep the

whole village at the time of festivals ajadras.
(8) Denial of services

(@) Laundry services: denial of laundry services. Evaundry shop

owners refuse to iron the clothes of Dalits.

(b) Barber services: they are denied the hairdresgngces. If a family
member is cutting the hair of Dalits, he cannotfgren the same
service for theSavarnas If such services are rendered to Dalits in
their locality, the service provider must purifyrigelf immediately on

coming back to his house.

(c) Denial of entry into shops: Dalits are prohibitedni entering shops,
and where they are allowed into a shop, they cattuth anything.
Consequently, they have to stand in separate &ndsnot touch any

Savarnas

14
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(9) Untouchability in giving and receiving things n the shop

Dalits are not allowed to touch any items, but thaye to indicate with a
small stick the items they desire to buy. They havstand outside the shop and the
exchange takes place by throwing the money and pimehased item and
sometimes, a separate tray is kept for them, thromgich the exchange takes

place.
(10) Discrimination in health services

Dalits have to stand in separate line; while phaistouch is avoided both
during check-ups and while prescribing medicinesalbh workers seldom visit the

Dalits’ areas in a village. In spite,

1.4. Dalit Profile

Dalits are one of the foremost denigrated groupmdia which suffer from
various kinds of exploitative and oppressive padiof the Indian society. They, in
fact, have been degraded by Hinduism beyond im&éigmaThey have not only
suffered from psychological, social and culturabgaription, but also this social
rejection unleashed tremendous amount of miserigs$ laardships to them.
According to Dr. Indu Baghel (2009) the term Daditchiefly used for those who
are ex-untouchables in the Indian society and siremely poor, landless, illiterate
and exploited and also Rabindra Kumar (2013 : &estthat” time and again, we
come across terms such as ‘untouchable classespira$sed classes’, ‘Harijans’,

‘scheduled castes and more recently, ‘DalitgKumar, 2013: 9).

In retrospect, Dalits claim to be the real inhaltisaof the ancient cities
Mohanjodaro and Harappa until the Aryan invasionl500 BC, but then they
escaped into the forests and tried to preserve théiure there. The invaders
enslaved them, when they were caught. Eventuadly became the ‘Untouchables’
(Parikh, 92-93). British manipulation, as a foreigfiuence, had existed in India

since seventeenth century.
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Around the twentieth century, however, the ideamufia’s independence
was spreading around. The struggle for liberty wasfold. On the one hand, the
varna members were impatient to topple the foreign adstrattion in order to get
back the control, establish an autonomy and casfest@i the traditional Indian

system.

On the other hand, there were lower classes anchstes, who were not
proclaiming against the foreign government as the ¥arnas(Ozden, 2005). For
the Untouchables, the British were the enemy ofehemy. The best of the two
options was the British administration, becausdeast the British stood out the
Untouchables of certain prohibitions by providingese people with particular

fundamental rights.

Despite the fact that the British policies regagdine rise of the lower castes
were in agreement with humanitarian sentimentsetihvas also a secret agenda that
stipulates making the lower castes look to theidrifor protection and facilitating

the policy of fracture and rule by inflaming castasions (Srinivas, 1957: 532).

It is quite “clear” that the downtrodden classesemeo more uninstructed to
the old social caste system, but are instead eaiticsabout getting concerned in
the political, social and economic customs as ahgrgpartner in the society. As a
matter of fact, Untouchables were aware of theneseland subversive to the
system, which oppresses them since the nineteentiury. As time passed by, the
way they expressed their complaints about theiiakoeconomic, political and
religious position has switched by the appeararic@ncemblematic landmark, Dr.
Ambedkar (Gokhale, 1999: 271).

For this reason the Dalit does not signify a castdefinite class or a group
of people. The Untouchable and the Dalit terms otbe used interchangeably. It
Is rather an all-encompassing brand. It coverspabr, unfortunate, displaced,
disadvantaged people of India. So, it is a commenochinator summing up the
Untouchables and other downhearted Indians (OZ{R0%).
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Keeping this in focus, the word Dalit means therepped and it comes from
the Marathi language (Soykut, 2004: 98), the lagguaf Maharashtra (Soykut,
2004: 98). Dalit*oppressed’ or ‘broken’ is not a new word. Appatbnit was used
in the 1930’s as a Hindil6 and Marathi translatiasf ‘depressed classes™
(Dr. Indu Baghel, 2009: 30). Thereby, Dalits in imére known by many other
names given to them by others, for the most paabtominate them or just to evince
disdain. A name is not only a simple designatiarnt,dn unveiling of a bitter truth.
They areavarnas colourless and non-descript; pancamasthose left over as it
were after the four castes have been countedniyajas last-born, as if they were

an accident, an unwelcome appendix, an unwanted tai

They were called untouchables as they are uncleates, the unclean
feedersHarijans and SCs etc (P G Jogdan, 2013: 126). They arenalsed in the
regional languages dshura in Punjabi, Bhangi or Lal-Bhangi in Hindi, Ba and
(Madiga) in Telugu, Paraiyan in Tamil, Pulayan inaMyalam, Koragas in Tulu
and Konkani” (P G Jogdan, 2013: IbidDther labels to define them, besides the
previous ones aréexteriors, atee shudras, broken men, avarn, ardgey asura,
nisada, chandala, raksasa, dasysa, dasa, panchdamaai, asprishya, non-Hindu,
protestant Hindu, non-conformist Hindus, downtraadentyaja” (Joshi, 1980).

Moreover, the expressive term Dalit, that mirrotse tawareness of
stigmatised Indian people to eliminate the histdrinjustices and discrimination, is
a quite new one. In fact, there is no class orecagmely Dalit. In prior times, they
were known and called as “Untouchables” and “ou&amhabitants. They were
fated to hold jobs that did not afford them enouwstonomic incomes (Tugba
Ozden, 2005).

In addition, they did not have any influence in gmance,'such groups
were pre-literate, and they lacked the politicaldaeducational skills that would
have allowed them to engage directly in the neweasanf formal and organized
political activity that were coming to dominate gickl life there towards the end
of the century”(O’Hanlon, 1986: 6).
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The wordharijan was formulated by Gandhi because of its meaniegpte
of God'. But this term was rejected by Ambedkar, fas as that still had a
separating denotation. All the names other thant bave humiliating refinement
and in year 1919, British Administration changedsth terms into Depressed
Classes or SCs and Tribes. In different parts difalnthe Untouchables are called
with different names. Most of these terms are knawibe expressions of hatred
towards the Untouchables and other low layers ef liidian social hierarchy.
Reversibly, the people degraded by the traditidtiadu order loathed Brahmans

the same way, because of being made villains dkgrna

This mentioned hatred and resentment towards\thma system were
reflected by the language and many proverbs thed weeated (Omvedt, 1976: 71-
2). Among numerous sayings the following proverkeneplify how upper castes
were seen by the lowetGive the bhat the verandah and he will take theoigh
house”, “There are three bloodsuckers/butchershis world: the bug, the flea and
the Bazhman”, “Set a Bahman to kill a snake”, “Bribes to a clerk, gifts @
priest”, “A cat that will not lap milk and a Bihman who refuses a bribe”,
“Br ahmans are made to eat, Bhavaiyans to play and &ialis to commit robbery,

and widows to mourn{Omvedt, 1976: Idem).

Chronologically, they were recognized with the tetsmtouchable and
outcaste. ‘Depressed class’ and ‘scheduled caste2 whe phrases offered by the
British, and the second expression ‘scheduled ‘caste a legal connotation. The
term ‘scheduled caste’ came out by the Governmettt & 1935. They were
‘scheduled’, because the Constitution put schedliksg the names of the
Untouchables (Jha, 1997: 2). According to the cessuheld since 1941, the
percentages of the SCs were also recorded andetis that their proportion to the
total population has never been so low, and thisgm¢éage has been rising every

year.

In the year 1941, 13.49% of the Indians were thes;3Ris means out of
295,808,722 Indians and 39,920,807 were the SC men@@he climb of this
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percentage was recorded by regular censuses aadesilt it was found that in
1951: 14.40%, in 1961: 14.67%, in 1971:. 14.60%,1881: 15.47% in 1991:

16.48% (Ibid: 3). As for the 2004 census result$nolia, concerning Maharashtra
state, which is the centre of the Dalit Movemehgré are 77.800.000 Hindus,
12.000.000 Muslims, 5.838.000 Buddhists, 1.058 Ohflstians, 1.300.000 Jainists,
980.000 Scheduled Castes and 850.000 SchedulessT#oykut, 2004: 111-2).

Then, Mahatma Gandhi pronounced the new tetanijan, which means
“children of God”. Dr. Ambedkar rejected Gandhipeession, due to the fact that
the Untouchables found the newly proposed word ydvwegrading and constantly
emphasizing the inequality of social stratiarijan word did not implement any
changes in the situation of the Untouchables ndritdpresent a new identity, but
rather a merely populist aimed at keeping lowessg#a under control by showing
them that ruling ranks did not abominate them. lway, the designation made by
Gandhi depicted that lower castes were externatais of the Indian social order;

therefore, essentially did not incorporate lowestes to the system (Ozden, 2005).

Indeed, the term Dalit was invented to denote tghtfof disadvantaged
populations. None of the words used in place ofitDaéfore had such an
influencing and stimulating impact. The word Dalias triggering, resuscitating,
revolutionizing to all depressed Indians. The Daliom feels a denial of pollution,
karma, and justified caste hierarchy. Hence, tha f@alit became acceptable for all

opponents of the Indian caste system (EleanoraellD92: 267).

For a low caste or Untouchable, being a Dalit meanachieve a political
identity, insofar as their mission is blighting tbaste system and being able to rise
in social and economic areas. Not only making dovdten classes apparent in
India, but their aim is also gaining basic humaghts and having a word in
governance,’Dalit is the group once known as ‘Untouchable’ thinguishes
beneath the caste systerfChaos, 2003). The word Dalit signifies their andleeir

protest, anti-caste objectives and political awakgof depressed classes of Hindu
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caste society wher@'he term Dalit has become appositive, assertiveression of

pride in Untouchable heritage and a rejection opmssion” (Joshi, 1980: 3).

1.4.1. Definition of the Concept of ‘Dalit’

As pointed out in the previous paragraphs, Dalirdvpledges a cultural
identity to underprivileged Indians, because ittidguishes the other fanatic
opponent oBrahmanclass, who are considered beigyans The Aryaninvaders
are believed to destroy the ‘Indus Valley civilipat, displaced the native Indians,
and established a new culture within Indian lafdss new culture was imposed as
the superior, the high class culture, where thall@ulture was oppressed and
brought about as the inferior one. This is why Dialjust the opposite dryanand

Brahmanculture.

The Dalit term indicates the modification of Hindacial system. Besides, it
also expresses the resurgence expectation of thbeehave been exploited since
this ancient system was established. The term DOdiminates the negative
meanings of all other expressions labelling Untabdes and brings a self-

expression with the resistive eloquence (Ozden5R00

The term Dalit, expressing the politically awakendatouchables, is raised
from the root dal. The Sanskrit verb dal means reak, to split, to open, to go
down and crash. Dalit is the adjective form of vieeb dal (the word dal is found on
page 471 of the prestigious Oxford Sanskrit Enghsttionary, new edition, 1964,
edited by the world - famous Sanskrit scholar, i8onier Williams). The word
Dalit is existent in various Indian languages, unithg the Dravidian. According to
the dictionary, Dalit means burst, split, scatterdidpersed, broken, torn as under,
destroyed, crushed. Ozden (2005) gives more detadst the word Dalit:

“The same root ‘dal’ is present in other Indo-Eusgm languages as well.
For instance, in English ‘dal’ or ‘tal'’ means ‘cytthen ‘dale’ means ‘valley’ and
‘tale’ means a piece of life to tell. In Germandthis tailor, one who cuts. The

same root is present in Hebrew, perhaps by coimadeln Hebrew, ‘dal’ means
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poor or weak. The contemporary meaning of Dalibédieved to be used by the
nineteenth century Marathi social reformer Mahatdyatirao Phule. Phule used it
to express the brokenness of the outcastes andJtheuchables as victims of

Indian caste society.”

Accordingly, what is deduced from the above citaios that the definition
of the word Dalit, symbolizes the awakening of thwbole oppressed Indians
politically, socially and economically. It is a auer rebel to the harsh traditional
Hindu caste system that exploited, distinguishedl @arsecuted Indians. Since first
flames of this uprising one more point changed,cWwhs about religion. The latter,
was set up by misfortune, inequitable social oraled economic exploitation of
groups. In early times, victims of the long-estsidid order criticized the
classification, blamed upper castes and partiguthd Brahmans, but not Hinduism
(Pradhan, 1986: 125).

1.5. Caste Structure and Characteristics

The Indian Caste System is historically one of nfegn dimensions where
people in India are socially differentiated througlass, religion, region, tribe,
gender, and language. Although this or other foahslifferentiation exist in all
human societies, it becomes a problem when one e rmaf these dimensions
overlap each other and become the sole basis tdrsgtic ranking and unequal
access to valued resources like wealth, incomegpawd prestige (Sekhon, 2000:
39).

The Indian Caste System is considered a closecmyst stratification,
which means that a person’s social status is dieligep which caste they were born
into. There are limits on interaction and behaviaith people from another social
status (Sekhon, 2000: 39). Its history is massivelgited to one of the prominent
religions in India, Hinduism, and has been alteredmany ways during the

Buddhist revolution and under British rule. Theldaling will be exploring the
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various aspects of the Indian caste system retatésd hierarchy, its history, and its

effects on India today.

1.5.1. Caste System in India

Defining the word “caste” itself is harder than dight to be. Hutton defines
it as “a collection of families or groups of families @@ a common name;
claiming a common descent from a mythical ancestoman or divine; professing
to follow the same hereditary calling; and regardedthose who are competent to
give an opinion as forming a single homogeneousnuonity” (Hutton, 1963: 47).
It can also be defined as an endogamous and hanediibdivision of an ethnic unit
occupying a position of superior or inferior rank smcial esteem in comparison
with other such subdivisions (Velassery, 2005: €pste name is generally
associated with a specific occupation and, as meed before, is a closed

stratification, which makes it endogamous (Huttt®63: 47).

The Indian caste system is a classification of fgeaygo four hierarchically
ranked castes calledarnas They are classified according to occupation and
determine access to wealth, power, and privilegaadership positions in society
are monopolized by a few dominant castes (Pinta@&0). The two upper castes
are ritually considered as superior to the lowestes (Smith, 1994: 43). The
Brahmans, usually priests and scholars, are atofneSmith (1994), the author of

Classifying the Universe, explains his definitidrttee Brahman caste:

“The Brahmin class is essentially defined by itpmased priority (as
the class created first by the creator god), byvikdedge of the Veda,
and by the monopoly this class holds on the opmmatif sacrifice.

These traits justify the social position of thesslavis-a-vis others:
they are predominant because they are prior, amy ttlaim to stand
outside of the power relations that govern socié Ifor others

because of their superior knowledge and sole pegssmesof the

ultimate “weapons,” sacrificial techniques.”
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There are, however, varying “degrees” of Brahmansh as Kanya-Kubja,
Tamil, Tanjore, and others who are part of numeraillages (Pintane, 2010).
These sub-castes, callgdis, are very specifically endogamous, so that a Beahm
is not only restricted to marrying another Brahmaurt,to marrying a woman of the
same subdivision of Brahmans (Hutton, 1963: 47¢hgati is composed of a group
deriving its livelihood primarily from a specificcoupation. People are born into a
certain caste and become members. They then adtpairaeppropriate occupation
according to theijati. Separation of these Brahmans from others is drseeeral
indications of social status, which include matag@ods, social power or influence,
and social skills (Pintane, 2010).

Following the Brahmans are thé&shatriyas or political rulers and soldiers.
They were the ruling class and often times collateat with the Brahmans as they
reigned over their kingdom. In ancient India, thders were bound by Holy
Scriptures to govern their kingdoms with justiceHfdu ruler was the protector of
his subjects, and in order to protect his subjdotsking needed to be an expert

warrior.

A Kshatriyais characterized by physical and martial strer{&mith, 1994
48). These qualities determined his relations wttiers:“the Kshatriya is charged
with the protection of the higher Brahmin classhmitile over (and unrestricted
exploitation of) the lower VaishyagSmith, 1994: 48-9). The worckshatra’ in
Sanskrit means government, power, and domird@hatriyasare considered to be
bold, alert and full of fortitude, generosity, d@me and modesty (Lahiri, 2010).

Priests and warriors were said to be “better” thafisuperior” to the other
castes, and in general the Brahmans and Kshatnuges regarded as united into a
ruling class according to the populace at larget &though the Brahmans and
Kshatriyas together proclaimed to be superior ® ¢bmmoners, the Brahmans
never hesitated to declare their own caste as hitjae the Kshatriyas. The reason
of this, according to the Vedas, is that Brahmaagehoeen characterized as being

self-sufficient, whereas the Kshatriyas are depende priests. Thus, it is said that
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Brahmans can live without rulers, but rulers carsuficiently execute their tasks
without the aid of Brahmans (Smith, 1994: 42).

Next are theVaishyas or merchants. A/aishya'sduty was to ensure the
community's prosperity through agriculture, catdaring and trade. Théaishyas
were considered and expected to be weak in congmatcs their rulers, and were
infinitely exploitable and regenerative. These @&sgions however, were usually
not boycotted because this was presented as aahatate of affairs in the social
realm (Smith, 1994: 49).

Later, the Shudrastook over agriculture and cattle rearing while the
Vaishyas became traders and merchants. Howeverglhihey were “twice-born”
and economically strong because they controllednceroe. Vaishyas were denied
a high social status, for which they resented fhygeu castes. One expression of this
resentment was their support of the anti-Brahminsezts that developed around
the 6th century BC, like Buddhism and Jainism (Gbud 969).

The Shudras are usually considered as laboureesapts, artisans, and
servants. Shudras were thought not to have anyaddxlities and were considered
only capable of serving as slaves to the uppertltasses. Shudras enjoyed no
rights or privileges, and were not permitted tof@en any sacrifices or homa, read
or learn the Vedas or recite the mantras (prayeals). They were also not allowed
to enter temples and could only serve the upperetlvastes as a slave, barber,
blacksmith or cobbler (Ghurye, 1969). They too supgd the anti-Brahminical

groups that came about.

At the very bottom are those considered the *“uritabtes.” These
individuals performed occupations that were congideinclean and polluting, such
as scavenging and skinning dead animals and amgdesad outcastes. The Hindu
law books insisted that there were only four varaad never a fifth, which was
used as a reason to not accept the tribal peopied@ (Velassery, 2005; 8). They
were therefore not considered to be included inrdinéed castes. In some cases, the

untouchables could face criminal charges if thejuped certain things with their
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presence. For example, it was a criminal offensefmember of an excluded caste

knowingly to pollute a temple by his presence (Hamp2010).

Dalits were also forbidden to enter the streetsvinch the houses of the
upper castes were situated, and there were mamngnesisand laws that kept them
beyond the villages and towns. Since they weraratgside the caste system, they
were destined to only in the outskirts of the gdaand were never an integral part
of village community. Their services, however, wetdl essential to the health of
the community and therefore still had to be parthef system in order to serve the

upper castes (Velassery, 2005; 8).

1.5.2. Origins of Caste System

The origin of the Indian caste system has manyribedehind it. Some of
them are religious, while others are biologicaleTeligious theories explain that
according to the Rig Veda, which is the ancientddirbook, the primal man,
Purush, destroyed himself to create a human soaisdythe different parts of his
body created the four different varnas. The Bralsmwere from his head, the
Kshatriyas from his hands, the Vaishyas from hight$, and the Shudras from his
feet. The Varna hierarchy is determined by the @eding order of the different

organs from which the Varnas were created (Da2@10).

For example, Brahmans, who were derived from thadhef Purush, are
considered the most intelligent and most powerfarma because of their wisdom
and education and are a representation of the.draithe same way, Kshatriyas,
considered the warrior caste, were created by ammch represent strength.
Another religious theory claims that the Varnasevereated from the body organs

of Brahma, who is the creator of the world in Hirssho:

“When the gods spread the sacrifice with the Mantlas offering,
spring was the clarified butter, summer the fueltuann the oblation.
They anointed the Man, the sacrifice born at thgitb@ng, upon the
sacred grass. When they divided the Man (Purushdis..mouth
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became the Bihmin; his arms were made into the Warrior, his Hsg
the People, and from his feet the Servants were.bdWolpert,
1991: 117)

The biological theory claims that all existing t#inherit three one of three
categories of qualities. Varna means different ebadf texture or color and
represents mental temper. There are tlaras: Sattva, Rajasnd Tamas. Sattva
iIs white, Rajas is red, an@lamasis black. These in combination of various
proportions constitute the group or class of peoalle over the world with
temperamental differences (Lahiri, 201®attva qualities include characteristics
related to wisdom, intelligence, honesty, goodnessl other positive qualities.
Rajas include qualities such as passion, pride,vatalr. Tamasare considered to
acquire qualities that include dullness, stupidiigck of creativity, and other

negative qualities (Daniel, 2010).

According to this theory, the Brahmans usually nithéhe Sattvaqualities.
They are serene and self-controlled and possesgutiigy of austerity. They are
considered to have purity, uprightness and forbea&raBrahmans also have the will
to acquire knowledge, wisdom, and faith (Lahiri,1@0 The Kshatriyas and
Vaishyas inherit the Raja qualities, and the Shuidnherit theTamasqualities
(Daniel, 2010). The type of one’s actions, the uabf ego, the colour of
knowledge, the texture of one’s understanding, tdraper of fortitude, and the

brilliance of one’s happiness defines one’s Vatrah(ri, 2010).

1.5.3. History of Caste System

Historically, however, it is believed that the @astystem began with the
arrival of the Aryans in India around 1500 BC (DeinR010). Of the many cultures
that flourished in India, the literary records betindo-Aryan culture are not the
earliest. They do, however, contain the first mantnd a continuous history of the
factors that make up the caste system (Ghurye,:1B&®-63). The Aryans came
from southern Europe and northern Asia with faimsthat contrasted with the
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indigenous natives in India. When they arrived,irtimeain contact was with the

Dravidians.

The only other culture whose records are dependdideat the origins of the
caste system are the Dravidians, but when thaureldt documents were put
forwards, it had already been largely influencedity Indo-Aryan tradition (lbid:
63). Unfortunately, the Aryans completely disregardtheir local cultures and
began conquering regions all over north India (Bard010). At the same time, the

local people were pushed south towards junglesoafntains in north India.

The Aryans possessed a particular principle ofadawidering called Varna
Vyavastha, which was based on the four hierarchitaisions of function in
society. They were placed in order of decreasingoiance: religious and
educational functions, military and political furmets, economic functions, and
menial functions (Velassery, 2005: 2). The Aryangaaized themselves in three
groups. The first group, Rajayana (later changeldbatriya) were the warriors,
which were followed by the Brahmans, who were thegts (Daniel, 2010). These
two groups constantly struggled for political leestep among the AryansThe
sacred and political functions were separated \aalll clearly, where importance of
political was second degree due to well distinctibetween royalty and
priestlyhood” (Omvedt, 1976: 41).

Eventually, the Brahmans became the leaders oAty@n society. The final
group consisted of farmers and craftsmen, and \afledcthe Vaishyas (Daniel,
2010). The Aryan conquerors subdued the localsraade them servants. In this
process, the Vaishyas became the landlords anddsssnen of the society and the

locals became the peasants and craftsmen.

In order to secure their status, the Aryans laidsmeial and religious rules
which stated that only they were allowed to becopreests, warriors, and
businessmen of the society. Maharashtra, whichsisit@ located in west India, is a
great example. This region has been known by @msenfor hundreds of years, and

many think that the meaning of its name is Greatd.a8ut there are some who
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claim that the name Maharashtra is derived fromctegory called Mahar, who

are considered to be the original people of thgsore (Ibid, Idem).

These individuals were forced to adhere to theas@d religious rules the
Aryans laid out. In the caste hierarchy, the Mahegse outcasts because they were
dark-skinned compared to the light-skinned Ary&bisin color was an important
indicator in determining an individual’s caste. wentioned before, the word varna
does not mean caste or class, but colour (GhuB@&9:1163). Having come across
people who were very dark in colour and had rathemb noses, the Aryans
described the earlier settlers akwtk colout” as people without noses, and applied
them to the terndasa which in Iranian stood forenemy (Ibid: 165).

Between the outcasts and the three Aryan varnas therShudras, who were
simple workers of the society. The Shudras corgistetwo communities: one
community was of the locals who were subdued byAhmans, and the other was
the mix of Aryan and local descent (Daniel, 201Dye of the main regulations the

Aryans began with was the exclusion of these Stsuidoen their religious worship.

Very early in their Indian history, the Aryans engd that the Shudras shall
not practice the religious worship developed bynth@he various factors that
characterize caste-society were the result of ttiem@ts on the part of the
upholders of the Brahmanic civilization to exclutie aborigines and the Shudras

from religious and social communion with themsel{@burye, 1969: 172).

In Hindu religious stories, there are many warsvieen the good Aryans and
the dark-skinned demons. Stories of demon womengrio seduce good Aryan
men in deceptive ways are very prominent. Manyetell that these incidences
really occurred in which the Gods and the positieeoes were of Aryan origin and
the demons were in fact the original residentsndid who the Aryans themselves

coined as devils and demons (Daniel, 1969).
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1.5.4. Caste System and Patriarchy

As most of the societies in the world, India hgob#riarchal system. Most of
the time, the son inherited his father’s professishich led to developing families,
who acquired the same family profession for geinanat Later on, as these families
grew bigger, they were seen as communities,jabr Different families who
professed the same profession developed sociatioreda between them and

organized as a jat.

After a while, the Aryans who had created the cagtgem slowly began to
add non-Aryans to their statuses. Differgails were integrated into the various
varnas according to their profession. Other foreign inmadof ancient India as
Greeks, Huns, Scythains, and others conqueredgfdrigia and created kingdoms.
These were integrated with the Kshatriyas (Dagiel,0).

Most of the communities that were in India befdre arrival of the Aryans
were categorized with the Shudras or were madeaststicdepending on their
occupations. The beginning of the Dalit varna beganthat time, where the
communities exercising polluting professions wer@dmoutcastes and considered
as “untouchables Brahmans are very strict about cleanliness, amdhe past
people believed that diseases could be spreadmiptttrough physical touch but
through the air as well. This is one of the reasshg Dalits were not allowed to
touch the high caste community and were requirestand a certain distance away
from the higher castes (Daniel, 2010).

Around the 6th century, many individuals of the é&wcastes who were
getting fed up of suppression turned to Buddhismddhism actually began as a
reaction to the violence of the Hindu society, urthg the brutality of the caste
system. Buddhism concentrates not on the sociaiy,ob the individual, thus
separating religion from the interests of the mlend dominance. In Buddhism,

one is no longer born into a position due to paysistice.
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Although Buddhism does see life as pain and suifeaind reincarnation as a
renewal of this suffering, there is a potentialagge The Buddha, himself born into
the warrior caste, was a severe critic of the cagséem. Buddhism utterly rejects
any system of caste, and it actually reached reghl$ of support during the rule of
Ashoka, who adopted the Buddhist concept of ahimsagon-violence, and its

tendency toward greater equality (Essortment, 2010)

Buddha ridiculed the priests who claimed to be sopecriticized the
theological basis of the system, and he welcom&xhis community people of all
castes, including outcasts. His most famous sagmthe subject was, “Birth does
not make one a priest or an outcaste. Behavior snake either a priest or an
outcaste”. Even during the time when Buddhism wasaging in India and
Tantrayana (another sect of Buddhism practiced #fe 7th century) had adopted
many aspects of Hinduism, it continued to welcorhecastes (Malalasekera and
Jayatilleke, 2010).

1.6. Religion and Caste System

The division of castes constitutes one of the nfimstiamental features of
India’s social structure. In the Hindu society, teadivisions play a part in both
actual social interactions and in the ideal schefmealues. Members of different
castes are expected to behave differently and ve ki&ferent values and ideals

(Béteille, 1965: 45). These differences are sanetidoy the Hindu religion.

Traditionally, the caste system of stratification India was legitimized
through classical Hindu religious texts, especialy interpreted by Brahmans
(Sekhon, 2000: 45). Hinduism fas much of a social system as a religion...Its
social framework has from very early times been thste system, and this

has...become...increasingly identified as Hinduismuak”s(Smith, 1994: 9).

The caste system was rationalized in ancient Indiaarious grounds. One
of them was the justification in the Vedas. Theteaystem would not have found

approval among the Vedic people unless there wase seference to it in the
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Vedas. The Purushu Sukta in thé"I@andala of the Rigveda describes how the
castes came into existence: from different parthefPurusha, the Cosmic Soul, at
the time of a grand sacrifice performed by the g@isyarama. V, 2010). As
mentioned earlier, the Brahmins came out of his tmothe Kshatriyas from his
arms, the Vaiyshas from his thighs, and the Shudiras his feet. Another

justification derives from the theory of Karma.

This concept rationalizes the caste system baseHirdm It supports the
argument that people of the lower castes haveaimdlthemselves for their troubles
and low status because of their bad Karma in theest life (Jayarama V, 2010). The
law of Karma states that the present conditionna ® soul, for example, confusion
or serenity, is based on his/her decisions in thet @nd that he/she, as an

individual, have made him/herself what he/she seHdaon his/her actions.

Also, the present thoughts, decisions, and actitmtermine the future life
events, and these events can alter one’s Karmaghroatural, moral decision and
action (Oriental Philosophy). Therefore, it is thation that‘one’s particular duty
is calibrated to the class into which one was barmd the stage of life one is
presently passing throughSmith, 1994: 10), and that one of the main emiailts
of the caste system f¢he belief in karma and the cycle of rebirth whieyeones
social position in this life is ethically determdhéy moral actions in past lives”
(Ibid: Idem).

Since one of the main beliefs in Hinduism is theg tonsequences of one’s
past decisions have determined his/her presem, stahcarnation plays a huge role
in the prevention of people revolting against tlaste system. Reincarnation was
created by the Aryans in order to justify the ogpree behaviour they were
imposing on the natives and to keep the people fismng up against the system.

Reincarnation bolsters caste oppression in two ways

Reincarnation justifies injustice, and deflects é®gor progress from this
life to a “next life” (Tweet, 2010). For the peopda top of the caste system (the

Brahmins), reincarnation justifies why they get thrvilege of high-class birth.
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Those privileges were earned through virtuous biebay in their past lives, and a

privileged birth proves that one deserves privilege

For the people on the bottom, the Shudras and th®uahables,
reincarnation justifies why they suffer for theawl birth. They must have earned
their suffering through sinful acts in past livés.order to avoid a low-caste birth in
their next life, Hindus who are born as Shudrablotouchables learned to support
rather than oppose their own oppression. Hindumlsaclties low-caste people that
the way to improve their position in their nexeliis by leading a virtuous life this

time around with no acts of deviance towards ttstecaystem (Tweet, 2010).

As mentioned before, many in India who were opmégqske the Shudras
and the “untouchables”) joined anti-Brahmanical eoents in order to take a
stance against the discriminatory acts they wecenda Even in 1950, one of the
primary reasons for the conversion to Buddhismmitid during the 1950s under the
leadership of B.R. Ambedkar was the caste systemhtlaa plight of the oppressed
“untouchables” (Sekhon, 2000: 45). Conversion tddusm seemed to be believed
as the only means of emancipation from the injastiassociated with the caste

system.

This is where the term Dalit derived from; thosgnmed untouchables
referred to themselves as the oppressed peopldéhahterm is used to denote both
pride in their community as well as resistance platation (lbid: 45-6).
Sometimes, the oppressed Shudra castes and trdagdggalso refer to themselves
as Dalit. These Dalit activists rejected being mnledi as Hindus and supported the

movement against social and economic injusticel{&ek2000: 46).

It is “unfortunate” that although the original inteof Varnas was not to
create caste, it has evolved into emphasizing dba bf the caste system. Varnas
are conditioned with one’s actions and desires dase Gunas, but people have
mistaken Varnas for caste and treat them as idg#gntiarnas are God created,
whereas caste is man-made. It is simply a socwtitution and can easily be

changed and modified according to changing need®atty (Lahiri, 2010). Caste
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by-birth was never the original intent nor was veethe basis upon which the
Varnas were constituted; it was meant to have iddals engaging only in a field
of activity that they are capable of doing (Lah2©10). The Varna System stood on
the basis of Gunas and karmas of the individual tzeml nothing to do with birth
(Lahiri, 2010).

1.7. Movements and Political Policies against Caste

There were many movements and governmental adinatgook place pre-
and post-independence in order to overcome andmpitteo eliminate the
inequalities and injustices associated with thegecaystem. During the national
movement, Gandhi began using the tetdarijans’ (God’s people) to refer to the
untouchables in order to encourage a shift towpastive attitude vis a vis the
lower castes. Many lower caste members, howeveundothe term to be

patronizing.

The Census of India had started by the Britisthenlate 19th century, and in
1935, “the British Government of India came up with atlisf 400 groups
considered untouchable, as well as many tribal gsguhat would be accorded
special privileges in order to overcome deprivatiand discrimination. Those
groups included on this list came to be termed &aleel Castes and Scheduled
Tribes. In the 1970s, however, many leaders ofesasbnsidered untouchable
started calling themselves Dalit§Sekhon, 2000: 48).

The anti-caste Dalit movement began with Jyotirdol® in the mid-19th
century, and he started a movement for educati@htlaa upliftment of women,
Shudra, and Dalits, and the movement spread to npamyg of India. He also
worked to abolish the idea of “untouchability,” whi meant getting rid of
restrictions on entry into temples, and findinglacp for Dalits within Hinduism
(Sekhon, 2000: 48). After 1910, however, Dalit kad started focusing on
distancing themselves from Hinduism and began tooeate for a separate

electorate for the Dalits. But Gandhi, who was afdghe leaders of the Indian
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National Congress, tried to instead encouragertberporation of Dalits as part of

reformed Hinduism (Ibid: Idem).

Another prominent movement was the Dalit movememiden B.R.
Ambedkar, which began between the 1920s and 1$%89sampaigned for greater
rights for Dalits in British India, and even afiadependence. Both Ambedkar and
Gandhi were advocates for the abolishment of tls¢ecsystem, but they disagreed
on the means to go about it. Gandhi believed ‘thatouchability to be a moral
issue that could be abolished through goodwill aéinge of heart among the
upper-caste Hindus{Sekhon, 2000: 48).

Ambedkar, however, believed thdthe subordination of Dalits was
primarily economic and political, and could only lo¥ercome by changing the
social structure through legal, political, and edtional means”(Sekhon, 2000:
48). Ambedkar did receive constitutional guarantedter independence that
reserved a certain percentage of seats in eledtwor3alits, but by the mid-1950s,
Ambedkar was not satisfied by the rate of implemgon of the measures. He

therefore resigned from government and began toitdgalits to seek rights.

In 1956, Ambedkar encouraged around six millionlitBao convert to
Buddhism®“as a means of escaping the social stigma of urttabdity within the
Hindu caste system(lbid: 49). During the 1970s, the Dalit Pantherevement
sprouted up among the younger generation of Daliteig with other social
movements in India, and their movement expressaid dimger and frustration at the
failure of implementation regarding policies thabwd eliminate acts of violence
against Dalits by upper-caste Hindus in many pafrtsrban and rural India (lbid:
49).

There are three main categories of people that Hmeaen identified as
eligible for preferential policies that reserve tsem legislatures, in government
jobs, in public sector enterprises, and in stafgestised educational institutions, in
terms of their population proportion in their arddney have also been promised

special programs (such as health care legal assestaallotment of land,
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scholarships, loans, and grants) and are legaliyepted against discrimination
(such as debt, forced labour, and untouchabilithe first group is the SCs, which
includes communities who are considered to be whibies. The second are the
STs. This category includes in it those communitig® did not accept the caste
system and preferred to reside deep in the junfpessts, and mountains of India,
away from the main population. The Scheduled Tribes also called Adivasi,

meaning aboriginals (Daniel, 2010).

The third group is the Other Backward Classes (QB®@hich includes in it
castes who belong to the Shudra Varna, former ghthles who converted from
Hinduism to other religions, and nomads and trikdeo made a living from
criminal acts. They are considered to be affectetbbckwardness” based on social
and economic disadvantages. It is not clear, howewbat criterion identifies
OBCs and there is an ongoing disagreement overhehdd assign people this
status on the basis of caste or on economic @it@iie problem with this is that
caste and economic status have been largely ciadeila the past, and even now,
caste-based prejudice and discrimination hindemaeaic advancement for the
lower castes (Sekhon, 2000: 49).

In the 1960s, the reservation system for SCs and Bdgan, but the
individual states were the ones that were to deternvhich would be identified as
OBCs. Many southern states identified economiadifpdvantaged castes as OBCs,
but there has been considerable opposition to mm@teing these policies in other
Indian states (lbid: 50). The Central Governmergoampted a commission headed
by B.P. Mandal to look into the issue, and by 1918, Mandal Commission report
was completed. It was concluded that caste wasrihi@ contributing factor to

social and economic backwardness.

Many seats in state institutions were reservedthier three groups. The
Commission recommended that 27 percent of seatse®erved for OBCs, in
addition to 15 percent for SCs and 7 percent fa@. &Ihfortunately, the government

did not implement these policies in fear of largals opposition from the people,
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but in 1990, the Janata Dal governméattempted partial implementation of
recommendations leading to widespread unrest armmbsipon from middle- and

upper-caste youths, intellectuals, and elit¢did: 50).

1.8. Scheduled Castes and Scheduled Tribes

It was under the British Rule that the question Qdlits was largely
considered. Initially, they did not take measuresstrued as a confrontationist
with the caste-based Hindu society. But as the dalled, the administrative
compulsions and pressures from Hindu social refosnf@ced the British to take
steps that ‘opened and ‘closed’ Hindu society (@Enggte, 1996: 139).

Only in 1950 did the Indian society enter into ar@mant with itself to be
secular, democratic and egalitarian, to rid its#lfits highly rigid, caste-based,
hierarchical structure with the ascending rigidifyprivileges and descending order
of disabilities that had been in practice for thredlennia. The overwhelming
majority of the Indian society had been subjectedvarious kinds of social
discrimination, economic deprivation and total pdegsness through ages. The
victims of this entrenched backwardness broadlyprise the present SCs, STs and
OBCs (Kumar, 2013: 51).

In retrospect, The Simon Commission in 1935 firsined the term
‘Scheduled Caste’. All the untouchable castes, Wwhiere listed in 1931- Census of
India, came to be known as the ‘Scheduled Caslesugh the Government of
India Act of 1935. In the meantime the governmeuitlighed a list of Scheduled
Castes under the Government of India (Schedulede€a®rder, 1936. The
government of India in post-Independence periodiedrthe same idea (Baghel,
2009: 279).
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According to the Constitution of India, under dei841 (1}, the President
of India, after consultation with the Governor, ngpgecify, “the castes, races, tribes
or parts of groups within castes or races, whicilldte deemed to be Scheduled
Castes.” As a result, the president has notified Ssheduled Castes in the order
called ‘Constitution Order-1950’ and the ‘Schedufédstes and Scheduled Tribes
List Order-1956’ (Baghel, 2009: 280). The speciima of a caste as a Scheduled

Caste in Article 341(1) is cited as follows in fGenstitution:

“The President may with respect to any State orddrilerritory and
where it is a State after consultation with the @owor thereof, by
public notification, specify the castes, races obes or parts or
groups within castes, races or tribes which shatl the purpose of
this Constitution be deemed to be SCs in relatmrthiat State or
Union Territory, as the case may be.” (Kumar, 20%3)

However, under article 341(2), the Parliament afidrby law can include or
exclude the above-mentioned groups from the listhef Scheduled Castes. In a
simple way, in contemporary period, Scheduled Gaare defined under article
336(244) of the Constitution of India d#he Scheduled Castes means such Castes,
Races, Tribes or parts of or groups within such t€ssraces or tribes, deemed
under article 341 to be Scheduled Castes for thepgme of this Constitution.”
(Kumar, 2013: 52)

The following part of the article 341(2) is welltdded below:

“Parliament may by law include in or exclude frommetlist of SCs
specified in a notification issued under the claygeany caste, race
or tribes or part of or group within any caste, gor tribes, but save

! See appendix
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as aforesaid a notification issued under the sdalise shall not be
varied by any subsequent notification.” (Kumar, 30%2)

Moreover, the SCs constitute a significant demdg@agtrength in India.
According to the 2001 Census (Baghel, 2009: 28¥) Scheduled Caste population
are 166,635,700 persons: which means, it consitli6e2% of the country’s total
population. Being rural people, four fifth (79.8@f)them live in rural areas and one
fifth (20.2%) live in urban areas. The sex rati®86 females per thousand males is
slightly higher than national average of 933 fermalsex ratio. The highest
percentage of Scheduled Caste population of theatopuive in Uttar Pradesh
(21.1%) followed by West Bengal (11.1%) and Bih@r8%), Andhra Pradesh
(7.4%) and Tamil Nadu (7.1%).

In fact, more than 57 per cent of total SCs popamainhabit in these five
states. Proportionately, the largest proportionpopulation of the SCs to total
population of the states is in Punjab (28.9%),coled by Himachal Pradesh
(24.7%) and West Bengal (23%). In Andhra Pradesdirn&taka and Pondicherry
proportion of SC population is exactly equal to Metional average of 16.2%. The
smallest concentration of the SC population ishie North-Eastern tribal states;
such as, Mizoram with only 272 persons followed Mgghalaya (0.5%) and
Arunachal Pradesh (0.6%) (lbid: Idem).

1.8.1. Policy for Dalits Upliftment

All-round development is possible only if the midthnic groups, multi-
lingual and various groups and communities withire tcountry develop in
proportionate manner. On the one hand, such typdew&lopment will help to
utilize their inherent skill, ability and knowledge the nation development process.
On the other hand, it assists to uplift the livetgndard of the Dalits, the neglected,

the downtrodden and oppressed classes by creatmgogment opportunities
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through the mobilization of local resources. Thiechkr 46 of the Indian Constitution

states that:

“The State shall promote, with special care, theueation and
economic interests of the weaker sections of thaplpe and, in
particular of the Scheduled Castes and Scheduldage3r and shall
protect them from social injustice and all forms gbcial
exploitation.”(Rabindra Kumar, 2013: 54)

The Indian Constitution emphasized on their socald economic
development. But, serious efforts are still neettetring this class of people who
have been backwarded from every aspect of soawitjgal and economic issues
because of the prevalence of aged old poverty aadlsdeprivation. In number of
places, this section of the population could ndtsgeial respect in practice due to
the existence of the caste system and inhuman lmehalvecause of ineffective
enforcement acts, which categorically has made daste system punishable
(Baghel, 2009: 286).

1.8.2. Types of Scheduled Castes Exclusion

Untouchability was abolished by the Constitutionliodia, where a report
issued by the National Commission for Scheduled te€3asinderscores that
Untouchability, imposition of social disabilitiesgersons by reason of their birth
in certain castes. It is still practiced in manynfs throughout the country.
Untouchability is prevalent not only in its phydiéarm, but also dwells deep in the
minds of the people (Kumar, 2013: 77). The mainseaufor the continuance of
untouchability even after six decades of indepeodgeraccording to National
Commission for SCs and STs of the Government ofal(d996-97) are the

following:

* “the deep-rooted caste system,;

» Carrying on of unclean occupations by the SCs;
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* llliteracy

» Lack of awareness among the SCs, and;

* Rigidity and bias created by religious literatée find these basic facts
true for SCs across most levels:

* The SCs find themselves at the bottom of most@htliman
development indices.

* Their social and economic backwardness is cleatfted to their
religion sanctioned exclusions from all walks obpa life.

» Discrimination is not a thing of the past, but aeryday reality.”

However, the following table summarizes the typésxclusion faced by
SCs:

Sources of Types of Nature of Needs

Deprivation/Exclusion Identities Oppression

Lowest status in the cas Untouchables Social repression  Social equality

hierarchy
Powerlessness Subject Political Political
disenfranchisemeni participation
Poverty Slave Economic Bargaining for
exploitation better economic
conditions
Lack of culture Not a human  Cultural repression Cultural
being revolution and
negation of
Brahminism
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Lack of education Ignorant/ illiterate Repression at Equal
various levels educational
facilities

Tablel.1: Types of Exclusion faced by The Schedulé€dhstes in India
(Rabindra Kumar, 2013: 78)

The Indian government has addressed the problemcadte and
untouchability through various constitutional safegls. The Constitution of India
has recognized SCs and STs as ‘historically degrigegments of the society.
Thus, the Indian Constitution has listed 1,108e&sst its first schedule, and hence,
these deprived castes are known as SCs. The IQdiastitution also carries certain
safeguards in Article 341 for the SC for ensuringirt fundamental rights as Indian
citizens, and the Directive Principles of Statei®3ohuthorize the state to protect
this socially marginalized group from any furthesadimination in modern Indian
society based on their caste identity. Subsequdailys have been passed that aim
to remove discriminatory practices against the 8% also to ensure their social

and economic empowerment.

Besides, there are also various economic schemesuaced from time to
time to create employment opportunities or graritave payments or other benefits
to the ‘weaker sections’ of the society. Importgnih addition to legal safeguards
against discrimination, equal access to and ppdimn in public employment,
education, politics, and governance are ensuredigiir reservation of some seats in
government services, public educational institigjorParliament, and state
legislatures for SCs and STs. In the elected boalidscal government, there are
also reserved seats for women. Although the pmadfc'untouchability’ has been
banned since Independence (1947), in practice matlye associated behaviours,
norms, and values persist. This means that Ddilit®fen live in separate locations
with poorer services, face discrimination when asoey services, receive lower

pay, and face discrimination in the marketplaceffaawal and Sonalkar, 2015).
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1.8.3. Atrocities on Scheduled Castes

If the SCs attempt to defy the social order, theymunished through social
boycotts and acts of retaliatory violence. Overedqu of time, the SCs have been
increasingly asserting their basic right to gaplace of honour in terms of equality
in the social and economic life of the nation. Tdssertion of their rights by the
SCs, particularly their refusal to accept humibati is being retaliated against in

many areas.

The incidence of retaliation has become so freqtraitthe government has
had to take note of it and put them into a differ@ategory of crimes. On the other
hand, the reports of The National Commission fdneslcled Castes and Scheduled
Tribes (NCSCT) 1992-95 recommendations, suggesteddllowing measures to
be taken for the effective implementation of thev@ntion of Atrocities Act (PAA)
(Kumar, 2004: 59-60):

(@) “The Postmaster can be assigned the duty of tedagrally sending
the complaints of the victims

(b) The Act (PAA) is made part of examinations, regols and

orientation courses.
(©) Publishing it through mass-media
(d) Identifying the atrocity-prone areas.
(e) Making local administration more vigilant.
() Setting up special courts to dispose of the critreaaes quickly.
(9) Providing a relief of one lakh to the victim of adities.”

Terming crimes against SCs and STs as ‘atrocittes’,government started
collecting data on such crimes in 1974. The atiexihave been classified into four
categories; such as, murder, grievous hurt, arsmhrape (Kumar, 2013: 125).
A crime-wise analysis indicates that there areethmain reasons for atrocities being

committed against the SCs:
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(1) Unresolved land disputes relating to the allotmehigovernment
land or distribution of surplus land to landlesssSC
(2) Tension and bitterness arising from non-paymeningier-payment of
the minimum wages prescribed by the states; and
(3) Resentment against the manifestation of awareness@ the SCs
about their rights and privileges as enshrinechen €onstitution and
various legislative and executive measures (TheoRegd NCSCT,
1997-97).

Whenever the SCs try to organize themselves agapptession or assert
their right, there is a backlash from the casteddsresulting in mass Killings,
gang-rapes, looting and arson in the SC colonibs. aftrocity data compiled in the
Fourth (1996-97 and 1997-98) and Sixth (1999-206® 2000-01) Reports of the
National Commission for SCs proves this point (1d&6). The following table is
showing crimes and atrocities perpetrated against 3Cs as reported by the

National Commission for SCs:

Type of
Case

1995 1996 1997 1998 1999 2000 Total
Murder 571 543 513 516 506 486 3,135
Hurt 4544 4585 3,860 3,809 3,241 3,298 23,337
Rape 873 949 1,037 923 1,000 1,034 5,816

Kidnapping 276 281 243 253 228 242 1,523
and

abduction

Dacoity 70 90 58 49 36 37 340
Robbery 218 213 162 150 109 93 945
Arson 500 464 389 346 3337 260 2,296

Under PCR 1,528 1,417 1,216 724 678 666 6,229
Act
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Under POA 13,925 9,620 8,070 7,443 7,301 6,617 52,976
Act, SCs

and STs

Act

Other 10,492 13,278 12,396 11,425 11,657 11,009 70,257
Offences

Total 32,997 31,440 27,944 25,638 25,093 23,742 166,854

Table 1.2: Atrocities Committed against SCs betweeh995-2000,
(Kumar, 2013: 127)

The table reveals that between 1995 and 20008%6G;ases of crimes and
atrocities were committed against the SCs. Theskide 3,135 cases of murder,
23,337 cases of hurt, 5,816 cases of rape, 1,5 a# kidnapping and abduction,
340 cases of dacoity, 945 cases of robbery, 2,a96scof arson, 6,229 cases under
PCR Act (Protection of Civil Rights Act), 52,976ses under SCs and STs Act
(Prevention of Atrocities Act) and 70,257 casesthier offences. This means there
are two cases of murder and three cases of rapdaméses of hurt committed
against SCs every day. In this respect, Kumar (Rpddted out some testimonials

of inhuman behaviour by caste Hindus towards SQO0L:

“On 5 September 2002, a Kaundampatti village ofddgul district of
Tamil Nadu, Sankan, a Dalit agricultural worker, sviorced to drink
urine for registering a police complaint of trespasgainst the caste
Hindus, following a dispute between them over aief land. An
equally horrifying incident occurred at Thinniyarilage in Tiruchi
district of the state on 22 May 2002. Two Dalitsyrigesan and
Ramasami, were forced to feed each other theiretaciTheir crime
was that they stood by another Dalit, Karuppiahpwias engaged in
a prolonged struggle against a former Panchayatsyaent and her
husband to recover some money he said he had thieemas a bribe
to get a house allotted for his sister.” (Kumar,130127)
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1.8.4. Role of Government Machinery

The government machinery is also playing its pannaintaining the Hindu
social order and following the caste Hindu codeisTdan be seen in the National
Police Commission’s recommendations (lbid: 128) Téport includes a section on
‘police and weaker sections,” which details polalmuse specific to the SCs. The
section notes, according to Kumar (2013), thatehosmplaints against the police
in their handling of cases of atrocities againg 8Cs often relate to refusal to

register complaints.

In addition, the police delayed on purpose, tlaeiival on the scene, half-
hearted while investigating specific cases, usixigeene brutality in dealing with
accused persons belonging to the weaker secticgts.s¥ft treatment is attributed
to accused persons belonging to the more influesgations, making arrests or
failing to make them on a mala fide consideratiBolice and the Weaker Sections
of Society, 1980: 4).

Ironically, even after decadesione of the Commission’s recommendations
have been adopted and the police continue to detiaiture and extort money from
the SCs without fear of punishme(iumar, 2013: 128-129). Admittedly, it is
deduced through these testimonials and data mewatiabove, that discrimination
and atrocities against the SCs are merely a raflecf the deep and strong Hindu

sentiment.

Such feelings of hatred and harmful actions areiewhrover in law and
administration that are clearly justified in the kimg of distinctions between
Hindus and the SCs to the disadvantage of ther.lafiee following report is
demonstrating the excess of the police and to wkegnt they are challenging the

law:

“The Protection of Civil Right Act of 1955 and SCFRBevention of
Atrocities Act of 1989 are meant for the protectadrthe SCs. Under
the provisions of these Acts, the police play arkéy in helping the
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SCs and punishing the upper caste Hindus who anedf@o be guilty.
Instead of helping the SCs, the police themselegsefrate atrocities
on them. The National Commission for Scheduled eSastnd
Scheduled Tribes has received information aboutinkielvement of
police officials in crime and atrocities only frordrissa and
Rajasthan. Such cases numbered eight in 1994init895 and four
in 1996. During the past three years, 23 policécttls were found to
have been involved in such acts, of which 20 hdweady been
convicted.” (Kumar, 2013: 128)

Consequently, so long the Hindu social ordertexgiscrimination against
the SCs will continue in various forms and degr@gasnar, 2013: idem). Despite
the various reports of The National Commission facheduled Castes and
Scheduled Tribes; they have been wondering on ffir@eacy of the police who
have been allegedly pandering to the caste Hindatad of providing security to

the victims.

1.9. Conclusion

We may conclude that untouchability or impositidnsocial disabilities or
exclusion of persons by reason of their birth ioéotain castes is still practiced in
many forms throughout the country. In additionstpractice is not just visible in
physical forms, but also exists as deep-rooteatsin the Indians minds. The main
causes for the continuance of untouchability pcasti even after more than sixty
years of independence, are the entrenched casersysgidity and bias created by
religious and Brahmanical scriptures. Though, thdidn government took a
number of special safeguard policies to eradich&e docioeconomic disparities
which existed in the society; the key issues remaisolved for Dalits and the
creation of numerous movements challenging thelvalality of Dalits and mainly
Dalit women become inevitable. The following chaptiescribes the different

actions and movements in favour of Dalit women’st@ction and safeguards.
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Chapter Two: Debating Indian Feminisms

2.1. Introduction

The present chapter deals with the concept of imflieninism, where certain
ambivalence towards the concept of ‘feminism’ haerbevident in India; even
among those who have been part of what can beeatkéia the feminist movement.
The term Indian women’s movement is highly contsteainly the appellation of
Dalits. The latter, when used for the women’s mosemimplies a political and
cultural singularity that obscures the movementisesdity, differences and

conflicts.

2.2. Definition of Feminism

The term feminism coming from French takes itsiarigom the Latin word
‘femina’ which means ‘woman’, and thus refers te tefence of woman’s right
seeking to remove restrictions which discriminatanen. In other words, it relates
to the belief that women should have the same k@&tdanomic, and political rights
as men. The term became popular at the beginnirtgeoR0Oth century where an
outbreak of awareness emerged for protecting wosngght to vote in political
elections in Western countries, as well as the -exgllnized socio-political
movement for emancipating women from patriarchgrepsion. In a time where all
the cultural precepts are in favour of men, fenmmisn the other hand has focused

on depicting women'’s preoccupation with margindl@ain patriarchal culture.

Unlike other approaches, feminism is visibly a podil approach that can
attack other approaches for their false assumptab®ut women compared to
formalism. It is clear that a woman is defined egolely in her relation to man as
when in“...in childhood a women should be under her fatherontrol, in youth
under her husband's and when her husband is deatkriher sons, she should not
have independence....(Buhler, 1992). The Unbalance of the gender malé a

female is made evident in the biased form of sexughs wheré'We sometimes
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say 'the sex' to designate woman; she is the fiesstielights and dangers. The truth
that for woman man is sex and carnality has newambproclaimed because there
IS no one to proclaim it. Representation of the ldjolike the world itself, is the
work of men; they describe it from their own p@hwiew, which they confuse with
absolute truth”(de Beauvoir, 1949).

In addition, the plural form "feminisms" is poliitbecause, on one hand it
disturbs the notion that ‘feminism' is a singleegaty, and on the other hand it has
clear limits, fixed in a single conceptual spacke Pplural form rewrites gender as
something potentially transgressive or subversivé “# there is more than one
feminism, feminisms might be anywhere, might dehamy. This is of course, the

point. Feminisms are multiple (Robbins, 2000).

In order to better understand this concept, thedwieminist refers to a
person who upholds or practices feminism and takpslitical position; whereas,
female is the matter of biology and feminine is et of culturally defined
characteristics. While feminisms are concernedeind between sex and gender,
between femaleness and feminity; they do not warfbitget biology completely.
There are strategic reasons for remembering bodes. and gender are not,
however, the only sites of women's oppression;camebe oppressed because one is
poor, one is coloured, undereducated, addictedngrisoned. Feminisms, as
Robbins (2000) puts itare political discourses which uncover the sympsoaf
oppression, whatever their grounds, diagnose thablem, and offer alternative

versions of liveable realities”

Notwithstanding the contributions of the revoluaoy nineteenth and early
twentieth century authors such as Mary Wollstonfécaad her daughter Mary
Shelly, George Eliot, and Virginia Woolf, feminisiterary criticism developed
mostly since the beginning of the late twentietmtaey women's movement
(Guerin, et al., 2005). That movement includedwhiéings of Simone de Beauvoir,

Kate Millett, and Betty Friedan, who examined a &bn'self' constructed in
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literature by male authors. Most men support festinwith the false belief that

equality among genders will lead to a better wdrldeed, it is a utopia.

2.3. Feminism in Indian Context

Traditionally, right from the ancient days, Indiaasva male-dominated
culture. Indian women were covered with many thislack layers of prejudice,
convention, ignorance and reticence in literatusewell as in life. They were
considered as inanimate objects, who should bedigps behind their men, they
also had to be gentle, patient, gracious, and émerations together. In addition,
Bengali women were hidden behind the barred windefvshalf dark rooms,
spending centuries in washing clothes, kneadingd@nd murmuring verses from
“The Bhagavad-Gita and The Ramayana" in the diint laf sooty lamps” (Neeru,
2008).

The term feminism in India refers to a set of moeats intending to define,
establish, and defend equal political, economic a&odial rights and equal
opportunities for Indian women. Like their feminisbunterparts in the world,
feminists in India seek gender equality. This cantlve right to work for equal
wages, to have access to health and educationlbasaygolitical rights. It is worth
mentioning that feminists in India have also fougbainst cultural issues within the
patriarchal society of India, such as inheritar@esl and the practice of widow

immolation known a$ati

The history of feminism in India can be dividedarthree phases: the first
phase, beginning in the mid-nineteenth centuryjaii@d when male European
colonists began to speak out against the soci# eviSati (Gangoli, 2007). The
second phase, from 1915 to Indian independencen whandhi incorporated
women's movements into the Quit India movement, atpendent women's
organizations began to emerge. Finally, the thindse, post-independence, which

has focused on fair treatment of women in the wiorke and right to political

parity.
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Jayawardena (2016) in her pioneer work on femimmigtements in Asia, in
the late 19th and early 20th century, defines fe&smnas'embracing movements of
equality within the current system and significatruggles that have attempted to
change the system"In this definition, she assets these movementsthas
formulation and consolidation of national idenstiewhich mobilized anti-
imperialist movements during the independence gteygnd the remaking of pre-
capitalist religion and feudal structures in attésn@ ‘'modernize’ the third world

societies.

The coming of M. K. Gandhi changed the total scenafe gave a new
direction and dimension to the Feminist movemenrndia. He freed women from
passivity, servility, and domesticity. Feminism asnew way of life, as a new
viewpoint came into existence in India with thetdity of feminine and trying to
redefine woman's role and situation in the soci®#pmen's role in Pre-colonial
social structures reveals that feminism was thedrdifferently in India than in the
West (Chatterjee, 1999).

In India, women's issues first began to be adddessben the state
commissioned a report on the status of women tooapgof feminist researchers
and activists. The report recognized the fact thdhdia, women were oppressed
under a system of structural hierarchies and iigest During this period, Indian
feminists were influenced by the Western debat@sgbeonducted about violence
against women. However, due to the difference énhilstorical and social culture of
India, the debate in favour of Indian women hadéoconducted creatively and
certain Western ideas had to be rejected (GanZ@ll/). Women's issues began to
gain an international prominence when the decad¥@b-1985 was declared the
United Nations Decade for Women.

Historical circumstances and values in India haeeised feminists to
develop a feminism that differs from Western femmmi For example, the idea of
women as "powerful" is accommodated into patridrchdture through religion

(Singh, 2010). Despite the progress made by Intkamnist movements, women
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living in modern India still face many issues ofaimination. India's patriarchal
culture has made the process of gaining landowmersghts and access to
education challenging. Unlike the Western femimgivement, India's movement
was initiated by men, and later joined by womenre €fforts of these men included
abolishing sati, which was a widow's death by bwgnon her husband's funeral
pyre (Gangoli, 2007). Other atrocities are comrdiitethe name of religion, but the
India’s movement was to revoke such practiceshas,custom of child marriage,
abolishing the disfiguring of widows, banning theammge of upper caste Hindu
widows. Whereas, they were also fighting for pramgptwomen's education,
obtaining legal rights for women to own propertygdarequiring the law to

acknowledge women's status by granting them baghdsr in matters such as
adoption (Chaudhuri, 2005). It was believed thahmed women were partners,
sharing equal duties in social life and equal sgimt political field. Though the

Municipal vote for Indian women was acquired right1855, but it had not been
properly utilized by them for lack of educationckaof opportunity for self-

development, lack of interest in social problems.

2.4. Feminism and Nationalism

Sarojini Naidu's (Behtash and Sajjadi, 2012) pessicl address to the
AIWC in Bombay in 1930 arrests the attention on wemtral themes. The latters
are emphasizing primarily on the tension with thestgrn origins of feminism and
secondly, the construction of a nationalism thaases internal differences,
perceived as potential threats to nationalism. Naatldressed the women's

conference in the following words:

“We are not weak, timid, meek women, we hold therageous
Savitri as our ideal, we join how Sita defied thageo entertained
those suspicious of her ability to keep her chastiVe possess the
spirit of creative energy to legislate for the mloo&the world. | think
this conference is writing the history of womeriha world. | am not
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a feminist. To be a feminist is to acknowledge tme's life has been
repressed. The demand for granting preferentiahtireent to woman
Is an admission on her part of her inferiority atitere has been no
need for such a thing in India as the women havweag$ been on the
side of men in council and in the fields of battldaVe must have no
mutual conflicts in our homes or abroad. We musingcend
differences. We must rise about above nationalesipove religion,
and above sex.”

Prime Minister Indira Gandhi addressing the AIWQ#80 said:

“... | have often said, that, | am not a feminiget, in my concern for
the unprivileged, how can | ignore women who, siheebeginning of
history, have been dominated over and discriminaigainst in social
custom and in laws. . ? In the west, women's segatfleedom is often
equated with imitation of man. Frankly, | feel thiagt merely an
exchange of one kind of bondage for another. Tdilerated, a
woman must feel free to be herself, not in rivatryman, but in the
context of her own capacity and her personality. Wéed women to
be more interested, more alive and more active bectiuse they are
women, but because they do comprise 'half the huawe. Whether
they like it, or not, they cannot escape their egbility nor should
they be denied its benefits. Indian women are ti@ually
conservatives but they also have the genius oheygist to adapt and
absorb. That is what gives them resilience to fag#ering and to
meet upheavals with a degree of calm, to changstantly and yet
remain changeless which is the quality of Indiaskdt” (Behtash and
Sajjadi, 2012)

This long speech dominating nationalist frame res@s the conflation of

the Indian women with Indian nation and culture @adery special identity.
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2.5. Feminism and Literature

The literature written particularly by women andhted to women is called
feminist literature. After a long decade of strigggleminism has succeeded in
establishing itself as a legitimate and widely eedpd academic discipline,
although gender discerning reading has becomeapabte and widely practiced in
almost every academic field. A number of thinkessch as John Ellis, Harold
Bloom and Roger Kimball focus on designing femimstics an 'angry’, 'resentful’
and 'hostile’ who hate literature and assault tardards. They maintain the view
that politics and aesthetics are incompatible,ftdmener infecting and staining the

purity of the latter.

Felski (2003) sets out to unveil the blind-spotd arrors of such claims and
to liberate feminist scholarship from the burdenthois harmful and mistaken
caricature before it settles into popular. Feminisas transformed the academic
study of literature, basically altering the stamdaf what is taught and establishing
new agendas for literary analysis. Felski (200)&xrs how feminism has changed
the ways people read and think about literaturéitdrature one of the main goals is
interpreting reality, particularly when we know thmoblems of women are one of
the biggest issues in the world. So, literature lsaras a vehicle for solving these

problems.

The feminist literary criticism that emerged in thigties and seventies was
often ingenuous. It emphasized on describing hownam were represented in
literary works by both men and women writers. Fastiliterary critics wrote about
literary characters as if they were real peopleadidition, they certainly found
women characters treated less compassionately hy tmen they should be.
Furthermore, this feminist thought also wrote ash#y had a public duty to be

ideologically correct on sex, race, and class.

Milton, in contrast, is considered to the chiefr@n among the poets, and
Dickens maybe the worst offender among this eathpsl of the nineteenth century

novelists. It is common, for instance, for femisisb refer to Milton's "misogyny”
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though, Milton was far in advance of his time i® tlespect, in both aspects be it,
spiritual and intellectual; he showed for womaraasoral agent, as in his treatment
of Eve (Behtash and Sajjadi, 2012).

2.6. Literary Feminism in India

Indian literature of the twentieth century is atitesnial of the triumph and
tragedy of Indian people involved in the substdmtanmitment in their history, as
well as the struggle for independence and the ehgdls that followed the
achievement of that goal (Kumar Das, 1991). Feminchallenges the age-long
tradition of gender differentiation, where it atieis to explore and find a new
social order, to find relevant solutions to reé lissues of a traditionally-gendered
role-playing society. Moreover, woman has alwayernbg@erceived as being a
secondary and inferior human being. Feminism ishqes the most powerful
movement that shook up the literary world in theerg decades (Kumar Das,
1991).

Feminism, as a crucial tool, aims at providing alteraative new
consciousness of women's role in the modern comptaid. Famous feminists in
India, such as Anita Desai and Shashi Deshpande, Watten substantial novels in
this realm. One of the important novels by Shaséstipande isThe Dark Holds
No Terrors In. The latter, has been translated into German ars$iBn languages.
Deshpande succeeded to depict modern, educatecaamer-oriented middle class
women, who are susceptible to the changing time satuctions. Keeping this in
focus, middle class women, though they are suljette social and cultural
inequalities, they want to rebel against them imirttsearch for freedom and
identity; because they realise that they are, alt#hy, against the well-entrenched

social inertia (Behtash and Sajjadi, 2012).

Sarita in the novel, The Dark Holds No Terrors |hvery boldly confronts
reality and realises that darkness no longer domss$i a dread to her. In addition,

Sarita, who always wished and hoped and was longingealkbaway from the rigid
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traditional norms, is conscious of her own limibati but lacks self-confidence. She
longs for a new environment where, the mother cammpose her will on her
daughter (Behtash and Sajjadi, 2012).

Furthermore, Shashi Deshpande portrays in heonseaovel entitled
‘Roots and Shadows’ modern, educated and careented middle class women,
who are susceptible to the changing time and sitosit The novel, won the
Thirumathi Rangamaprize for the best Indian novel of 1982-83, whi¢rdepicts
the issues and problems of the contemporary midthss women.ndu, the
protagonist, is retained in a conflict between fgrand professional roles, between
individual aspiration and social demands. Castéeaysand patriarchy are the two

major factors responsible for this narrow-mindednes

In her third novel That Long SilenceShashi Deshpande presents a sensitive
portrayal of Indian womanhood, where she delicatielscribes the swings of mood,
the seesaw moments of joy and despair, the fragimanteelings perceived and
suppressed, heart-wringing anguish of the narmatotagonist, Jaya, a housewife

and a failed writer.

Shashi Deshpande’s incontestable feminist positioas owned her a
distinctive place in the contemporary Indian ErgliBction. Her themes are
emphasized on lives and issues of women only. ldeels are autobiographical in
nature, they depict her own experiences of educaieldle class Indian women's
plight, and also they tend to be gender specifieshpande’s work, in addition,
focuses on the location of the Indian women in tifaglitional bound, and male-
dominated middle class society of the contempotadya. According to Shashi
Deshpande, each novel is a journey of discoveheo$elf, of other humans, and of
the universe (lbid, Idem).

2.7. Dalit Feminism

In this chapter | will outline the development oDalit feminist movement

in distinction to the Indian feminist movement aondhe Dalit movement. It grew
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out of a necessity to articulate the distinct peoid of women in connection with
caste and untouchability. As mentioned in the almhapter, women of untouchable
castes face gender-related as well as caste-rels@iminations. Thus, they follow
a feminist line specific to their struggles. Daléminism differs from Indian
mainstream feminism in its demands, and it addsaferamancipation to the Dalit
movement that is not free from patriarchal struesuilt questions the hegemony of
the former in the claim to speak for all women ahthe latter in the claim to speak

on behalf of Dalit women.

According to Subramaniam (2006: 60aste differences and the issue of
untouchability within women’s movements remainecgmal during the 1980s and
the early 1990s’ Rege (2005: 93) states that the feminist movesn&oim the
1970s and 1980s subsumed the caste issues wittger l@oncepts including
feminist politics that are concerned with the mmstrginalised communities could
not even emerge’ln retrospect, it is clear that left party basedomen’s
organizations collapsed caste into class, the aomoous women'’s groups collapsed

caste into sisterhood, both leaving Brahmanism alehged” (Rege 2005: 93).

There is no single point of time or place regardimg start of the movement.
In the pre-independence period Dalit women largesticipated in the Phule and
Ambedkarite movements. In the post-independendegep to the early 1990s the
Dalit women’s question was largely absent from sleial movement discourse.
Nevertheless, Dalit women did organise protestd,the Dalit movement addressed
issues such as violence, assault and rape, butwainen rarely occupied leading
positions. The first national meeting of Dalit wam®ok place in 1987 and was
affiliated to the Christian Dalit Liberation movenie The urge to organise
themselves in order to address problems specifi©atit women led to the
formation of several independent and autonomoug @amen’s organisations that
developed around the 1990s, predominately on a& éowhregional level. On a pan-
Indian level the NFDW was formed in 1995 (SubraraemR006: 58-62).
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With regard to the formation of the NFDW, Gopal G(t995), professor of
political science at Pune University publishedfiieguently cited and debated essay
‘Dalit Women Talk Differently'Guru argues that a major feature of Indian festini
politics is the “politics around differences”, atitht the NFDW as an organisation
of Dalit women was a logical outcome around thaamoof differences. The Dalit
women’s need to ‘talk different’ stands in contréstthe middle class feminist
movement as well as to the Dalit male movement.s€quently, the emergence of
a Dalit feminist movement brings to the fore theal@nanism of the feminist
movement and the patriarchal practices of Dalittjgsl and anti-caste movements.
As a critiqgue on feminist movements Guru (1995: 854nderlines that[s]ocial
location which determines the perception of realgya major factor [...] that
makes the representation of dalit women'’s issuesooglalit women less valid and
less authenti€. Regarding the critique on Dalit movements, Guli®995: 2549)
points out the marginalisation of Dalit women ire tholitical as well as in the

cultural field:

“It is not only in the political arena that dalit @men face exclusion.
In the cultural field, for instance, dalit womenueacriticized their
male counterparts for dominating the literary scerigalit male
writers do not take serious note of the literarytpau of dalit women
and tend to be dismissive of it. Dalit women righ@estion why they
are not considered for the top positions in daliérary conferences
and institutions.”

Rege (1998: 39) counters Gopal Guru by arguingtti@imere focus on the
“naming of differences” limits the position on thathority of authentic experiences
and leads to narrow identity politics. She furthdavelops a “Dalit feminist

standpoint”:

“A dalit feminist standpoint is seen as emancipgtsince the subject
of its knowledge is embodied and visible [...] ltqda emphasis on
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individual experiences within socially constructpoups and focuses
on the hierarchical, multiple, changing structugawer relations of
caste, class, ethnic[ity], which construct suchraup. It is obvious,
that the subject/agent of dalit women’s standpast multiple,
heterogeneous even contradictory, i.e., that theéegmy ‘dalit
woman’ is not homoge[n]ous — such a recognitionarhes the fact
that the subject of dalit feminist liberatory knedfje must also be the
subject of every other liberatory project and thexjuires a sharp
focus on the processes by which gender, race,,aasse, sexuality —
all construct each other. Thus we agree that thdit daminist
standpoint itself is open to liberatory interrogais and revisions.”
(Rege 1998: 45)

Rege claims a Dalit feminist position that doesfant, acknowledge the
significance of individual experiences, and thakseemancipation from oppression
on the grounds of multi-layered and interdependemstructions of identity.
Furthermore, she claims a position that is inckeisand can be shared by others.
Regarding Dalit literature, as a field to expres®alit feminist point of view,
women writers are clearly underrepresented. Mamyafe writers feel that their
voices are marginalised and that male writers naststand their feminist
expression as an aggression toward Dalit men. Soale writers perceived the
raised voices against patriarchal norms and thenfstmnexpression as a divisive
attack on the understanding of Dalit literature véltheless, there is a growing
committed feminist writers’ community that create®alit feminist discourse and
creates spaces to express resistance and re-iragsmaf norms. In their own
literary work, they seek to show alternative po$itigs for female agency and to
counter patriarchal narrative patterns with fentingpresentation and awareness in
Dalit literature and activism (Brueck 2014: 39).
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2.8. Understanding Dalit Feminism

Dalit feminism can be perceived through three majogams: Dalit feminist
activism, Dalit women's writing/autobiography ar ttheoretical formulation of
Dalit feminisms. Dalit feminism indicates the pasit of Dalit women at both the
intersections of gender and caste and feminist mew and Dalit movement.
Marginalization of Dalit women within the mainstredeminist organizations and
the male dominance in mainstream Dalit movemeniltes in the Dalit women's
need to formulate Dalit feminism. Dalit feminism tnonly addresses the
intersectionalities of caste and patriarchies, dsd critiques the position of Dalit

women in both the feminist and Dalit organizations.

In the west, feminism began with a small group mivarsity educated white
middle class women. Politicizing the personal wase @f the most radical
viewpoints of feminism from the beginning of the vement. Feminism radically
guestioned the existing gender relations, gendscridiination and control of
sexuality through theorisation of patriarchy. Ire thndian context too, feminism,
developed in 1970s ascribed a common agenda teoatien by perceiving upper-
caste/middle class women's issues to be the caoérall women (Rege, 2003).
Within the feminist movement in India, feminist gps addressed issues like
domestic violence and dowry and a few left basethars organizations addressed
issues like unequal wages and land reforms (Kud293). However in the later
stages, many feminist organizations with a “cleasion to work for women
emerged. Feminist organizations were formed and fom and by upper-
caste/middle class women, though there were als$iv &val tribal women as (only)
members of these organizations who had no sayerdétision making process.
Feminism's interventions into the issues of Dalitrdbal women especially in case
of rape or molestation have been criticized as soocal interventions
(Chakravarty, 2006).

The 1990s became a crucial decade for feministig®in India. There was a

radical shift in feminism when Dalit women vehentgmuestioned feminism's
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exclusive focus over the issues of upper-castelmidthss women. The social
position of women, i.e. importantly the caste positof women and the changing
manifestations of patriarchal oppression with rdgarthe caste position of women,
was not recognized by mainstream feminism. Durihg 80s, feminism was
inevitably challenged for its blindness to the aboeality called caste. The question
of caste became crucial and unavoidable in fempudtics. A new need was felt

among the feminist groups to critique feminismiadress to caste (Rege, 2013).

There weré'two significant factors which led to this new awaess: one
was the participation of upper caste women in thetgst against the
implementation of Mandal Commission's proposahieed reservations to OBCs”
(Rege, 2003, Tharu and Niranjana, 1996). Upperecasimen declared that they
were against all kinds of reservations to savernhgon from the hands dthe
"unmeritorious” groups. Upper-caste women in thositext represented themselves
as "non-submissive", "assertive" and "feminist sutg" who had shown their social
responsibility to save the nation by using the ohietof merit” (Rege, 2003, Tharu
and Niranjana,1996). They announced that if thervedions for OBCs were going
to be implemented along with already provided/éxgstreservations for SC/STSs,
they would be deprived of employed husbands. Tleisedion of upper-caste
women has caste and patriarchal connotations, iedyem their argument and
lamentation over the death of merit due to resawmat The statement implies that
they support caste system which strictly forbidoogamy to advocate caste-
endogamy and secondly it also implies that they em@nomically and socially

dependent on their respective husbands/upper-casie

Moreover, the assumption that Dalits are unmeaoteialso shows their
caste prejudice. This protest brought the sigmiiteaof caste position within the
category of women. The second contributing fact@swihe raising of Dalit
women's voice against feminist movement's exclusois on the concerns of
upper-caste/middle class women and its exclusiorDalit women from both

representation and recognition. Dalit women are ooty marginalized within
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feminist organizations, but also their concernsraterecognized. Ruth Manorama
questioned the feminist movement's neglect of dstecquestion and social justice.
The NFDW founded in 1993 by Ruth Manorama and ‘iDalahila Sanghatana’
formed by Maharastra Dalit women in 1995, they taugr the recognition of Dalit
women's question both at the national and intewnati levels. However, Dalit
feminism is considered more as a threat to theefargncerns of Dalit politics and
movement than as an extended form of theoreticdl idaological formulation
(Rege, 2003, Tharu and Niranjana, 1996).

Exclusion of Dalit women within the mainstream femt organizations led
to the formation of Dalit women's organizations.liDaomen activists like Ruth
Manorama who had been working with the women's mmmré since 1970,
experienced the serious exclusion of Dalit womethatlevel of decision making
process. Dalit women were denied leading positidespite their capacity to be
leaders in the mainstream feminist organizatiortge 8lso observed the lack of
representation and recognition for the issues 6f damen in these organizations.
She says Dalit and Adivasi women are more in nurtiiser the upper-caste women

in many organizations which gives the organizati@m&imerical strength.

However, from the 90s, Dalit women have separatené&a under which
they are fighting for the rights of Dalit women.sél many Dalit women provided
their critique of the social inequalities, castel gratriarchies through their writing
and autobiographies. However, Sharmila Rege (28f)es Dalit feminism can be
a stand point that has to be acquired by non-Bafitinists, whereas Gopal Guru
says Dalit women need to address their 'literany paolitical marginalization' by

Dalit movement by organizing themselves separdt@iyu, 1995).

Rege (2003) argued that women’s movement and Deaditement need to
move way beyond what she calls the “savarnizatiihivomen’'s movement and
“masculinization” of Dalit movement to make the gtien of Dalit woman visible.

Guru (1995) claimed Dalit women suffer two distipetriarchal structures:
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“the Brahminical form of patriarchy that stigmatelalit women due
to their caste identity of being untouchable anttripechy within dalit
families. Dalit men are reproducing the same me@ma against
their women which their high caste adversaries badd to dominate
them;”

Within the discourse of Dalit feminism, we need hwok at various
arguments and discussions leading to the formulatio understanding of Dalit
feminism. Non-Dalit feminists claimed that uppestsawomen are more prone to
domestic violence, whereas Dalit women are vulder#éd the threat of rape and
violence in public sphere (Rege, 2003). Sexualevio like rape and humiliation in
public space is a fact in the lives of Dalit womleat whether the question of
domestic violence is absent or not in Dalit fansilis the important question to

discuss.

Dalit women are the victims of caste system wheceféoth similar and
different caste based oppression and violence nmpapison to Dalit men, sexual in
its nature. Dalit woman is the victim of casteisatr@rchy that makes her
subservient to the upper-caste males too whichsléader sexual exploitation at
the hands of upper-caste males. Dalit women alperénce the patriarchal control

over their sexuality and labour within their faresi

“Cases of dowry connected with torture and murdee anore
frequent among upper castes and it is probablyexaggerated to say
that family violence among upper castes tends tquie systematic.
This type of systematized family violence occurshmass among
backward castes and Dalits unless they have becsrnaomically
prosperous and tries to imitate upper caste valwdsch is very rare.
Dalit women are not under the ideology of husbarmswip and if
they face violence within the family, they maytfigdck.” (Grabriele
Dietrich, 2003).
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2.9. Initiation of the Dalit Movement

When the British government took control of Indi@mrh the East India
Company in 1858, it developed a system of indirat# under which local elites
were co-opted and British agents were supposedémrer the masses by applying
traditional local law and custom. The British rdlieavily on the Brahmans and
kshatriyas, largely adopted their perspective ahaim society and Hinduism, and
made the classic Brahman texts; such as, the LaMsaou part of the de facto law
governing Hindus in British India. One aspect oé tBritish Raj was periodic
censuses of all Indians which classified and rartked into several thousand Jatis
(communities). Consequently, the caste system be@an more rigid than it had

been previously (George, 1997).

This process of colonial division culminated in B9®ith the listing of
several hundred "scheduled castes" and almost ag fsaheduled tribes” which
were considered untouchable. While the British wardifying the caste system,
several Indian reformers and radicals were callorgts modification or abolition
and the integration of untouchables into Indianietgc“those reformers did not
form a single, united, national movement, and te tlay Dalit movements remain

severely divided and fractiougGeorge, 1997).

Another factor which has divided radicals and mefers is a perennial
dispute about the origins of the caste system emisequently, the proper way to
dismantle it. On one extreme are scholars and istdiwho trace the system to
Hinduism and consequently propose a radical spirttansformation of India; they
usually call the issue a caste problem. On theroé#xtreme are scholars and
activists of a materialist (often Marxist) bent, avlsee Hinduism as only a
superficial superstructure disguising economic uadity and exploitation. These
people usually define the syndrome as a class gmolaind usually advocate some

variety of socialism as its solution.

The rivalries between adherents of these two cdamd several others, less

influential, ideologies) have been, and continudép passionate and vituperative.
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Inevitably, this racist trend created radical opgruts, even among the lines of
Brahmans and Kshatriyas. Radicalization causedaaghk of abhorrence on
Brahmanic traditions and Hinduism, and Joratio Bhioégan organizing “non-

Aryans” against this system.

2.9.1. Jotiba Govind Phule

Sarkar (1992) asserts that, it was Jotiba Govinde?hvho first pronounced
the anti-Brahman affection in Maharashtra, with bi®k Ghulam-giri (1872), and
his organization, th&atyashodak Sam#]873) emphasizing the need to save the
“lower classes from the hypocritical Brahmans aneirtlopportunistic scriptures”
(Sarkar,1992: 57). One of the foremost social retrs of India and an important
social thinker of 19th century, Phule was born toali caste, family of gardeners,
in Phoona. He forfeited his life for human libeoatito the deprived segments of

Indian public.

For this reason, Phule initiated the Satyashodakapanovement, meaning
the truth seeking movement, to obtain a non-Bralomiier and to release depressed
classes from Brahmanical dominance. His most famedk namely Slavery;
which is ‘Gulamgiri’ in the Hindi language, was published in 1872. Blebeést
known with his struggle towards the inequalitieslrmdian society, ignorance and
slavery. He mobilized the backward classes in otdaliscard the humiliating and
degrading social structure and to bring equal astlgocial order that does neither
include discriminative classification nor leave wemmbehind because he desired a
welfare society. It is believed that the first mardo coin the word Dalit is Phule
since he is considered to be the initiator of thedemn anti- Brahmin movement
(Raj, 2001).

Phule took measures to be disposed of the Brahalagionination and to
engage women in social sphere. Jotiba Govind Pisuleranded to be the first
Indian initiating the education of women. It is kvo that he opened a library for

the usage of the Untouchable children, two orphesad Brahman widows and a
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school of non-Brahman girls. He put emphasis oellgttuality and education,
especially the education right of downtrodden aleild and women. Thus, he
demanded free education for all inhabitants ofdndnd likewise the technological
and scientific development, launching human riglegspnomic independence,
brotherhood, equality, and the removal of mediatBrahmins in religion and many

similar constructive factors for a fair societyip

To realize his aims, Phule established $la¢yashodhak Saman September
24, 1873. This institutions establishment was higtdlated with the inspirations
from St.Kabir. Satyashodhak Samajmed to seek truth, highlight the importance
of human rights, remind Indian society that all lan® are equal by birth and what
elevate their level are their own equalities. Tliswhy the Samaj made vital
contributions in education of lower castes and agds. For instance, they
established school for making a priest for non-Brath students, which was
unheard of till then. Mahatma Phule exempted podrdowntrodden children from

payment of education fees (Ozden, 2005).

Still the welfare issue was important because iwipp the standards of
shudrasand the Untouchables was the imperativ&aifaj Samajdepreciated the
magnitude of notions like rebirth, penance, andhsitoals of Hinduism and Indian
tradition that were believed to add value to or seenit from people. Thus,
SatyashodhalSamajwas completely opposed to Brahmanical elitism. Saenaj
asserted the essential of saving lower castes amchsies from Brahmanical
dominance. The notions of equality, brotherhood awah-requirement of the
middlemen in religious matters were the great ®leall Satyashodhak Samaj
(Ozden, 2005).

2.9.2. Bhimrao Ramji Ambedkar

Dr. Ambedkar has been the predominant characténanDalit Movement.
He was, in fact, a member of a class of the Untahlds, within the Mahar

community or caste. Even though being born in diterhte community, he
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managed to complete his education of law in thetddiniStates and United
Kingdom. Moreover, he earned degrees from Colurabid London Universities.
He returned India back in 1923. Because he recearecddvanced and modern
education, he was an open-minded leader and hadeawsion. He was after fresh

and up to date view patterns rather than the toewdit ones.

Ambedkar sought equal rights for every citizen Inoflia and he was
unpleasant with discriminative nature of converdioHindu social structure. His
demands also included separate representationiigheto use tanks and enter
temples (Sarkar, 1992: 243). He is also recognaedhe architect of the Indian
Constitution of 1950 and Nehru’s Minister of Lawe Hecame the chief of the Dalit
movement. Some believe that it is Dr. Ambedkar, wbimed the word Dalit for the
first time (Raj, 2001). He pursuéithe policy of reserving quotas in education,

government jobs and employment of the Schedule@<qSunil, 1997).

Additionally, Zubrzycki (1992) underlined that trsystem of quotas or
reservations gave Dalits or Untouchables propaatioepresentation in legislatures,
government jobs, and educational institutions. Bmbedkar also organized
protests against the caste and gender discrimmdhat put Untouchables and
women off countless rights and led wonfenmerous incidents of abuse, rape and
kidnapping by police and outsidergContursi, 1993: 329). Dalit women were,
especially, subject to a greater discriminationtlmee basis; one because they are

low caste; two because they are the Dalits; arekthecause they are women.

According to Clarke, the abuse of the Dalit woneen kind of show off by
the upper castes. They use bodies of the Dalitgder to express the power they
have over them. That is why the Dalit bodies arBjestied to various kinds of
violence.“The extension of violence against the Dalit bodyektended to violent
rape of Dalit female bodies. The shaming of theit@immunities through acts of
violently violating their women folk is a tactic etk by caste communities to

demonstrate the power they have over all Dalit lif€larke, 2002).
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There is an obvious argument that Dr. Ambedkarest lknown with his
saying“l will not die a Hindu' (Gokhale, 1999: 271). Another relevant point of
cultural struggle is the syncretism of religion apdlitics (Clarke, 2002). Dr.
Ambedkar and his followers reprehend&bnumriti as being the source of
inequalities within the Indian society, and theg dot hesitate to burn the book of
Laws of Manu. As a result, he asked downtroddenplgeof India to leave
Hinduism and to convert to Buddhism. It was cldaattthe only solution to free
enslaved people of India according to Dr. Ambedkbhere Gokhale (1999: 271)
focused on the position of Untouchables and lower castes inddisociety is such

the possibility of leaving Hinduism has always batractive.”

Dr. Ambedkar, further, established the Independeabbur Party by the year
1936 in order to struggle for the rights of the dirdhables and to seek solutions to
the socio-economic inequality question, via thatpall sphere. Moreover, he was
also after nationalisation of Indian sources likelustry and agriculture. He
supported special representation, reserved settis parliament for Dalit people of
India. The contributions of Dr. Ambedkar in therfarlation the Indian constitution
are impossible to overlook. Before telling aboue tAmbedkar’'s role in the
formulation of the Indian Constitution, it is bettéo clarify the notion of
constitution. Dr. Ambedkar defines constitution ims article titled ‘The

Constitution of British India’ as follows:

“A constitution is the study of the organisation tbe state for the
State is an artificial person, which claims the htigto punish, to
possess property, to make contracts and to regutateights and
duties as between itself and the subjects and atsdetween the
subjects themselves.” (Ozden, 2005)

Following this discussion, Ambedkar was a sociékedal, the towering
enlightenment figure of modern India, who appliegmenitted reason to social

reconstruction. His concept of ideal society wasstmsuited to the needs of a
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modern society. To him, society was an integratedley and each individual was
related to the other through a web of social thesbedkar’'s cherished goal of an
ideal society was one that guaranteed to all itsnbes political, social and
economic justice, and according to him, the att@iniof this human ideal should
be through the democratic process (Kumar, 2013:-1B0¥). According to
Ambedkar (1987):

“Then caste system is not merely a division of labdt is also a

division of labourers- it is a hierarchy in whicling divisions of
labourers are graded one above the other. Thissdiwi of labour is

not spontaneous, it is not based on natural apéisudNor is the
division of labour brought about by the caste systedivision based
on choice. Individual sentiment, individual prefece, has no place in
it. It is based on the dogma of predestination.”

In his book, Sates and Minority’ Ambedkar presents the blueprint of his
model of development. His model of economic develept represents a modified
form of state socialism. According to Kumar (20X1182) the model proposed

by Ambedkar has the following features:

(1) Key industries, or those that are declared to be &kall be owned
and run by the state;

(2) The agricultural industry shall be a state indystry

(3) It shall be the state’s obligation to finance thdtigation on the
collective farms by supplying water, draught ansnamplements,
manure, seeds, etc;

(4) Farms should be cultivated as collective farms; and

(5) Thus, he proposed state ownership of agricultuth wicollectivized
method of cultivation and a modified form of stacialism in the

field of industry.
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The focal point in Ambedkar’s philosophy was that thorough influence
by his socio-religious ideas and his attitude talsareligion was not spiritual,
unlike that of Gandhi. In fact, his approach wasllactual, social and political. To
him, the foundations of religion were essentiallife and social practices and
religion was not merely a concept of faith and anseof worship, but a science for

social reconstruction.

Ambedkar’'s struggle for the emancipation of the 3@sn the stigma of
caste and untouchability was directed against heression and exploitation of
man against man and man against woman. In addiiopedkar wanted to make
the Buddhist philosophy a political philosophy theve equality. It is very “clear”
that he held Hinduism responsible for the disorgaion and demoralization of
society and particularly for the pathetic conditmfrthe SCs, where Keer (1981: 72)

observed that:

“The religion, which discriminates between its @ollers, it is partial

and the religion which treats crores of its adhdseworse than dogs
and criminal and inflicts upon them insufferablesabilities is no

religion at all. Religion is not the appellationrfeuch an unjust
order.”

2.9.3. Gandhi's Harijans

As far as their standpoints towards the Untouchglploblem of India were
distinct, Mahatma Gandhi and Dr. Ambedkar were twali rivals. Actually,
Gandhiji was concerned with the idea of freeingidnilom the British dominion
and ignored the Untouchables, but paid effort dalgilence them. He was neither
willing to demolish the traditional Hindu socialdar nor bestow the Depressed
Classes separate representation in the CongrestheQother side, Dr. Ambedkar
was the voice of the Untouchables in the Indianitipal scéne. Ambedkar
expressed the wishes of the Untouchables that eanohcisely listed as basic

Human Rights and political representation (Ozd€052.
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The term coined by Gandhi, harijan to define Dalitas not accepted by the
Dalits, since this word still had a denotation g€lasion. Actually, Gandhi did not
mobilize the lower castes and the Untouchables antwell-organized national
movement, but the middle class, the bourgeois apenicaste Indians. They were
already controlled by the Congress Party. This enradive consolidation of the
Indian national movement has left the masses ofptmilation still immersed in

poverty and caste degradation (Omvedt, 1991: 2-8).

The Congress Party was an elite organisation, datedh by Brahman
professionals in addition to some upper class nagrish Those people were totally
different from the rest of the Indian society byeer\clothing and language. So, they
were separated from the masses. Still Gandhi wamreawf the fact that, the
integration of masses into the movement was Mitabrder to close this gap, the

Party opened auxiliary branches in towns and \@éagf India.

However, this did not work, because it was due he teality that the
problem was not reaching the masses. The problenfadt, was the feeling of
disturbance of the elite by the integration of neassMahatma Gandhi took some
measures on behalf of the Untouchables, by his @wre of them was Temple
Entry Movement, in which Gandhi declared that heudddfast unto death if the

trustees of certain temples open to the Untouckgenvedt, 1991: 2-8).

There is another view explaining that Dr. Ambedkeaither found the term
harijan, coined by Gandhi, friendly; nor did hediMahatma Gandhi in cooperation
with them in the case, as far as Gandhi gone touta® death in order to prevent
Dalits granting a separate electorate as Muslinmgis@€Gans and Sikhs. Gandhi in
reality, wanted to prevent Untouchables obtainmchsrights because in the eyes of
Gandhi, the Congress was representing all Indiamisere Dalits were no
exceptions. Mahatma Gandhi dedicated his life t@ddiMuslim unity and believed
that a separate electorate would bring the UntduleBaa distinct nationhood
sentiment, which would pave the way to a distintates and thus to the
disintegration of India (Wolpert, 199:129).
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One of the principles of Mahatma Gandhi was sarvarma samabhava
meaning equality of all religions. Even though Bepressed Classes were deprived
of the right to worship, they were considered aadds. In fact, they were not
benefiting from this understanding of Great Soul. the eyes of Gandhi, the
Untouchables were factionists, who were breaking tmity among Hindus.
Ironically, Dr. Ambedkar owed the same idea planth Wsandhi; he was also a

supporter of unity within India and disintegratiwas the last thing he would desire.

Dr. Ambedkar was an opponent to the politics ofhbblindu elites and
Muslims; because they break India up. He was ndingito divide India and
establish a separate Buddhistan. Rather he claiorea@in Indian nation and cared
for the equality within Indian nation. This is why called for a public conversion
(Ozden, 2005).

2.9.4. Ambedkar versus Gandhi

On the one hand, Gandhi seemed to be a challengiee @arna order, since
it favoured the discrimination. But on the othentiahe did not dare to devastate
such an entrenched social institution. Thus, he rtl go far beyond calling
Untouchables as Harijans. Keer (1990: 59) pointstioat, “it was much easy for
Dr. Ambedkar to lead and reach the Untouchablemymared to Mahatma Gandhi,
because he sprang from amongst the Untouchablesstlees, so knew how they
thought and felt’ It is very “clear” that, Great Soul Gandhi wasedormer and
where Ambedkar was a social reformer, like Raja Réohan Roy in Bengal. The
slogan of social reformers was ‘social reform befpolitical reform’. However, Dr.
Ambedkar claims that the Congress forced it todvgdtten by the slogargolitics
first, politics last’ and ‘politics by each, polits by all’(Keer, 1990: 59).

What can be caught from a reformer and a sociarmedr is: a reformer
restores the old structure, where the social redoroverthrows the old system and
builds a new one, which exactly suits with the poss of Gandhi and Ambedkar.

However, Ambedkar was trying to abolish the Untalohty system totally and
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appeals for a political, social and economic ordenvhich all citizens are equal.
Gandhi on the other hand, wanted to smoothen psaglgard of Untouchables, by

naming them Harijans and allowing them enteringHiveu temples.

The reason why Ambedkar did not join the movemdnGanhdi for the
political independence of the country was his disbefor democracy and
independence. He was conscious about the order hGasgired. That was the
ancient traditional Hindu order, which enslaved theouchables. Ambedkar aimed
to bestow his people civic, religious and politicghts that they were deprived by

varna ashramas (Keer, 1990: 73).

Thus, in this struggle, Ambedkar knew that he lmasttuggle against both
the supporters of the caste system and the Brgmrernors of Hindustan, for
political rights. In his endeavour, he put greapbasis on self-elevation, to reach a
consciousness about own human rights. He Sidication is something, which
ought to be brought within the reach of every ofiéer, 1990: 84) and demanded

cheaper higher education for low classes.

Besides, Ambedkar was declaring that educationneagnough by its own,
but some aggressive measures are needed for aguigie solution. He directed
Untouchables to rush into temples and not to hesitaing public water wells. He
advised his people to fight for their own liberatidoecause universally, liberty is

never received as a gift (Ozden, 2005).

To draw a conclusive statement, Ambedkar and mbshe Untouchables
believe that Mahatma Gandhi also failed in his -&miouchability campaign.
According to Ozden (2005), Babasaheb Ambedkar listse reasons for this

failure:

“One is, the Hindus did not respond to the appddllahatma, about
the amputation of the Untouchability institutiororn Indian society.
Second is, Gandhi did not want to irritate the HisdHe did not want
to use fast unto death or satyagraha against Hinduterminate the
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Untouchability. His explanation was that satyagrat@uld only be
used against the foreigners. As last point, Gardildi not want to
strengthen the Untouchables, because he was affdite probability
that the Untouchables could establish own statedisntegrating
India. This fear is based on the idea of ‘Two Natidheory’ of
Brahmans, who separate themselves from the re&tyams and non-
Aryans.”

From the theological aspect, for Ambedkar, the ntpiastion was positing
religion and men. Which is for the other? Men feligion or religion for men?
Because the Untouchables were in a quarrel witlhiBeaism, it seemed that they
were against religion. However, Ambedkar set thag Untouchables are not
opposed to religion. They can even die for thegret, which takes care of them.
Nevertheless, Hinduism does not take care of thisudhables, but rather pushes
them aside from all spheres of life. This religipmevents them even from
worshipping and praying. As the voice of the Untmaldes, Ambedkar always
found this ban meaningless and addressed“thatimage of the god in temple
should be accessible to all, who wanted to worghigvithout any discrimination,
binding or condition”(Keer, 1990: 95).

The religion that the Untouchables are assumeac taftiliated, ‘Hinduism’,
spoils the social harmony among the all Indiansjdyyng varnas Thosevarnas
and duties and rights of each are charterddanusmritj which is the backbone of
Brahmanism. At the same time, this holy text wasdhe labelling a portion of the
Indian populace as the Untouchables. Thus, unabyidabasaheb Ambedkar was
in a position to attack the sacred text, sincea$ the “symbol of unjust social laws”
(Keer, 1990: 106). Mahatma Gandhi did not attengptoting those mentioned
varnas to an end. As the leader of the UntouchaBiebedkar declared for several

times a temple is not tainted the presence of aoudhable.

Thus, Ambedkar always stressed equality and impoetaof eradicating
varna order. Rather than subduing this embedded butralisgy institution,
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Mahatma Gandhi favoured making minor variationghie status of higlarijans.
Nevertheless for the Untouchables, these endeasearmed like tricks to silence
them. While it was important for the Untouchablesbe equal, in all means, with

the others, the religion they belonged impeded tirem obtaining it.

The inequality that the Untouchables complainetr@ught by the religion
itself. So the only way was abolishing Brahmanisvhjch is a product of pure
ignorance and cruelty, totally or to convert, whtéte second option sounded more
logical and practical. Actually, conversion was thest meaningful way to balance
the social discord continuing since long yed®mbedkar defined religion as
something that offered you prosperity or elevatfoat in this world and than

salvation; the former should be the first articliefaith of every religion”(lbid: 92).

In fact, both Babasaheb Ambedkar and Mahatma Gdodlght against the
Untouchability institution of the Hindu social ordélowever, the aim of Ambedkar
was eradicating the entinearnashramstructure and the Untouchability, whereas
Mahatma acted less radical and he offered to réleotine ill sides of it. Mahatma
Gandhi believed that it was possible to integrhge Wntouchables to the daily life.
He made efforts to persuade Indian people aboutypeirthe downtrodden people.
From the standpoint of the Untouchables, it wasoatnimpossible to incorporate
the Untouchables to the world w&rnas the upper caste members would never

accept them in their own spaces (Soykut, 2004:)4-11

For Ambedkar, until the Brahmanic structure is mniéstroyed, the
Untouchables can never be freed. So a political rajmiee must protect
Untouchables, but ‘social freedom’ aspect is nes Iamportant than legal one. In
the words of Ambedkar: ‘So long as you do not aahisocial liberty, whatever
freedom is provided by the law is of no avail touyoAmbedkar and Gandhi
remained as political rivals, because they nevendoout a common point for

solution of the Untouchability question of Indii@, Idem).
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2.10. Indian Women’s Movement

In India the Challenges to those engaged in bigldéinvomen’s movement
are simply “formidable”. Those people are calledvasts, who look up to seize
political position for women'’s issues where theroes must be heard alongside the
multiplicity of class, linguistic, religious, ethmiand caste claimants who made up
the Indian Polity.

It is almost certainly agreed that the influenaeeg to the Indian women'’s
movement by the organizational cohesiveness, has tee to its ability to name
issues, to call attention to different aspects a@men’s lives that journalists,
intellectual and political elites, and a large s&myf the general population could

no longer ignore.

In the late 1970s, women’s activists undertook iganize around issues of
gender violence as rape, dowry, deaths, wife bgasiati, female neglect resulting
in differential mortality rates and also femaletfoiele. Raising such issues won the
movement its share of critics, but without dariogototest against gender violence.
Hence, issues of violence against women by no meamstitute the whole or even

the primary focus of the contemporary women’s mosenin India.

It was in 1988 that women activists conferenceatmR® (February 1988) and
the Fourth National Conference on Women’s StudieAndhra (December 1988)
ranged broadly their debates around questions okrpg employment, work,
property, health and ecology, culture and religipolitical representation, law, as
well as issues of gender violence (Baghel, 2009: Wfact, it was in the late of
1970s that the focus on violence against womengbiexph the movement forward

and endowed it with much of its present strength.

Interestingly enough, Baghel (2009) elucidates to@temporary Indian
women’s movement to be constituted by a range gamrations be it urban and
rural, academic and activist drawn from upper, nadthd lower-income segments

of society. Nevertheless, on particular occasidmsusands of women can be

77



Chapter Two: Debating Indian Feminisms

mobilized for protests, rallies and mass meetirlge, numbers of activists with
sustained movement involvement as well as supmortgh a collective feminist
consciousness are limited in comparison with astsvVinumbers in the West. From
an ideological and structural point of view, the vament is marked by

heterogeneity. Tharu and Lalita (1997) state that:

“The movement as it has emerged today, has no aemwd

organization, no commonly acknowledged leadership, unifocal

programme.... Groups do not share a commitmentjocme analysis
of women’s oppression, or its relationship with ethforms of
oppression/exploitation, or the strategies necegskr action or

change. In fact, even an intra-group consensu$t&mot assumed or
demanded.”

In the light of what has been said, the movemersenked to be multi-
associational, ideologically diverse, regionallydu, and concerned with a vast

array of issues.

2.10.1.Women’s Organisations

All India Women’s Conference was founded in 1927aasocial reform
organization committed particularly to the promatiof education for women,
where it declared also as a political organizatidevertheless, there were many
prominent members of AIWC who were also activeha hationalist movement.
Mutual support, on the other hand, existed overdberse of time between the
movement and the Conference. Since IndependeneeCtnference has been
closely connected to the Congress Party (Baghéb:2d1).

In 1954 the NFIW was formed, it was followed by Atidia Working
Women’s Coordination Committee (AIWWCC) and latgr Al India Democratic
Women’s Association (AIDWA) formed in 1970’s. Theiational organization has

been less active than particular subunits, suchthes Janwadi Mahila Samiti in
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Delhi whose protest against dowry deaths and whask in slums are well known.
The Mahila Dakshata Samiti, led by Promila Dandayvathose socialist affiliation

links organization to party, has also been veriach Delhi (Baghel, 2009:44).

When it comes to leftist party, it is argued thaimen’s groups associated
with parties have the potential of being more dffecbecause of their connections
with mass organizations. Without these party cotioes, feminist activism would
remain isolated. It seems evident that these mamyected groups are capable to
mobilize huge numbers of women for demonstratidks.far as the controversy
over the Muslim women concerning the ProtectiorRajhts in Marriage Bill in
1986, for instance, the leftist party connected woi®s groups who mobilized large
numbers of women for demonstrations, which the Bledised autonomous groups
could not have brought out (Ibid: 45).

2.10.2.Autonomous Women’s Groups

When it comes to show what feminists came acrogbenlate 1970s, one
should bear in mind that the creation of what ileda“autonomous women’s
organizations is the culmination of consciousness and detertionato plight for
their noble cause. In addition, these groups wedependent of party affiliation;
though, individual members often had party linkdhie3e newer autonomous
organizations are largely urban-based, for instamcdanuary 1979 a small group
of women began the publication of Manushi (meanmglindi a girl's name) that

was soon successively to achieve a circulatioreeéal thousands.

Another organization is Saheli, which was formed 82 and is concerned,
particularly with issues of dowry and domestic giwde, as well as media storm
with documentary films covering current controvalsssues. Additionally, Kali for
women devoted itself to the publication of origimaminist literature analysis and
the list of Delhi organizations (lbid: 45-46).

In the nutshell the membership of the groups islismad many have

between ten and twenty active members. Besidesnvdativists from these
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different groups come together, their numbers cenirbpressive. The Bihar
conference in February 1988, for instance, drew i&gfesentatives of different
autonomous groups with 8000 people attending tid fially. Generally speaking,
the strength of these autonomous groups is notdbasetheir ability to mobilize

large numbers in protests or demonstrations bberagtems from their capacity to

reflect on, to name and to publicise movement s$led: 46).

2.10.3.Grassroots Organisations

An important force that works for women’s interesss located in the
grassroots political movements of India where wonpdgly a major role. The
Shramik Sanghatana movement uncovers Dhulia DistficMaharashtra, where
women activists and others organise rallies agavifstbeating, male drinking and
harassment. In certain regions as Bihar, Gaya, Baoith Sangarsh Vahini, Dalit
women activists were making pressure to addresessef drunkenness and wife
beating. Similar movements in Marath-Wada also tptdce in the late 1970's
under the guidance of the Kashatakari Sanghatamauim up, grassroots groups
have undertaken energetic campaigns for raising wWeges, putting an end to wife
beating and alcoholism of their husbands, and abept incursions of outsiders on
their livelihood. Unfortunately, such efforts amadgmented, and only occasionally

linked by national meetings or gatherings.

2.10.4.Contemporary Women’s Movement: Solidarity and Schim

Among the early women'’s organizations, the All-edfYomen’s Conference
had the closest links with the Indian National O&sg. However, all the
organizations were to some extent committed toarftonious alliance” with the
male leadership. As a result, these organizatioesped the Independent Indian
state as an ally because the Congress adopted wamen’'s causes. In their
critigue of patriarchy, identification of oppressivnale presence was muted,;

whereas, the system was accused of being the enstegd of men.
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This political position, in fact, meshed well withe organizations’ welfare
orientation and the charitable work. The positidrsacial feminism, on the other
hand, was consistent with the broad framework whkiens to equality were based
on the importance and values of women’s traditiordés that continued to
dominate women'’s organizations until the 1960’sgi&a, 2009: 110).

In retrospect, Women began from the 1940’s broadgeniheir scope far
beyond women’s organizations to liberating theggites of peasants, workers and
trade union movements. Women’s organizations ndy ¢wst their hegemonic
claims to represent all Indian women, but also fenaativists lost their privileged
position especially when their numbers in politicaarties and movements
increased. Consequently, the “harmonious alliama#i Congress faced stress and
strain, especially when women began to articulatmae diverse, radical and
nuanced critique of patriarchy, reaching toward®a and more politicized gender
identity (Ibid: 110).

The turning point came in 1970s, when several eveaturred to women’s
movement. The “new feminism” in developed Westayartries led in 1971 to the
international year and then decade of women, wtherédocus was on development.
More interestingly, in the 1950s the India statd bgpassed Gandhi’s vision of an
alternative path to progress, choosing conventigvadtern models of development
like industrialization, central planning, expansiohscience and technology. The
expectations were that this model would bring vieellng and benefits to all. But
the reality was harder than the expectations, mauhlen the predictions foundered

in front of the Indian patriarchy.

Holding this view, the outcome became evident, whie Indian
government appointed a committee on the statusoofiem at the urging request of
the United Nations. Baghel (2009) explained theteanof the committee’s report
of 1974 as the worst fears of sceptitaccording to the report, since 1911 the
condition of Indian women, especially poor womea worsened in a variety of

conventional measures of well-being. Gender disigsri had widened in
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employment, health, education and political papatiori. The new generation of
middle-class women who encountered isolation ahdrafisabilities brought a new

eye to bear on the “woman’s question”.

Additionally, in the mid-1970s India witnessed aterahed in its politics,
where Congress under the leadership of Indira Gamibugurated a new era of
populist politics. In this era, there was a gradwaldening of the democratic base
of mainstream political institutions. At the sammd, the Indian left fractured
giving birth to a new body of leftist thought. Arss of locally organized and
intense popular struggles broke out. This was teginming of new social

movements, within which popular women’s voices fatimeir platform (lbid: 111).

The second wave of feminism emerged in the lateD4%hd early 1980s.
Women’s organizations set up at this time did nakena bid for hegemony;
because, they were autonomous groups joined throdgimal networking, local
leaderships, an emerging feminist press, and ansgification of multi-voiced
exchanges. In fact, this array of organizationpresented women from all classes,
castes, communities, where they focused on difteskaims to represent all Indian

women, but it has a national profile and presence.

2.11. Formation of Dalit Women'’s Organizations

The focus on education of low caste women is onth@fimportant factors
responsible for the emerging identity of Dalit wameémbedkar’'s thought and
action made important differences in the lives aliDwomen. His movement and
especially his organizations encouraged many Dalinen to become educated, to
be active in public life and to gain leadership.aAmatter of fact, self-respect in the
contemporary period encouraged women to participaterganizations for Dalit

women at regional, state and national levels.

After independence in 1960s and 1970s, Dalit movensd women’s
movement emerged to demand their rights againsé @Gasl gender respectively.

However, specific problems of Dalit women were aknowledged by these
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movements. Hence in the 1990s there were severtdiap independent and
autonomous assertions of Dalit women’s identitycase in point is the formation
of NFDW and AIDWF at the state level. The MDMS vedso formed in 1995, and
a year earlier, the women’s wing of BRP (BagheQ2@®3).

In December 1996, at Chandrapur, a Vikas Vanchitt Déahila Parishad
was organized and a proposal to commemorate 25tkerbiger (the day on which
Ambedkar had set Manusmriti on fire) was set fodv&mnother organization of the
Christi Mahila Sanghatana of Dalit Christian Womeas established in 1997. On
the other hand, the IAWS networks with Dalit fersinacross different regions had

brought special solutions to problems related tbtBemen (Ibid: 34).

Interestingly enough, many Dalit Non-Government @igations, both in
India and abroad, have been involved in raisinggight of India’s 205 million
untouchables. One of the most important tasks egelDalit NGO'’s is to bring the
plight of Dalit people to the attention of the Imtational community and to
document and publicise human right violations. THepict them as the poorest of
the poor; where they show to public opinion thatitD@omen lack the means and
the opportunity to defend themselves at home om#ke their problems known

outside of rural India.

Many Dalit women have formed NGO’s through whicleythcollectively
fight against abuse from the Upper classes. Ihig\adence among Dalits that the
caste system has been truly a crippling diseasedia till today and this indelible

reality has its roots embedded in the Hindu religiscriptures (Ibid: 82).

It is worth mentioning that many of the Dalit NGO&e involved in
establishing schools, scholarships, and basic saoppits to Dalits in the rural parts
of India. Among these NGO'’s are, for instance, Adkkse Centre for Peace and
Justice and the National Campaign on Dalit Humaghiare involved in bringing
the plight of Dalit people to the attention of timternational community and to

document and publicize human rights violation.
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Furthermore, several efforts have been made torselsuman rights of
women in general and Dalit women in particular. [esthis, human rights of Dalit
women are seen to be violated in different formschSinfringement of human
rights echoes the need of evolving suitable meshano empower Dalit women to
assert for equal rights and justice in order te lasdignified life. Hence, the long-
term objectives are to enfranchise Dalits as fulizens of their society and

eliminate caste-based discriminations (lbid: 83).

2.12. Theoretical Discourse on Gender and Patriarchy

As far as the theoretical discourse on gender afthpchy is concerned, it is
important to outline the theoretical interventidnam the western feminists and its
implications on the understanding of gender in dndihe traditional belief of
attributing different characteristics, roles anakig$ to women and men in society to
biological (i.e. sexual) differences between thend dreating them natural and
therefore not changeable was considered to bedszsahd unsound. Similarly, the
notion of sexual differences being the natural eanfsthe subordination of women

was all together rejected.

The definition of “gender” as a conceptual and winzdl category helped to
overcome many wrong notions about the women isSabl{arwal, Sonalkar, 2015).
“Gender” is now considered as a social construat (aot a biological category)
defining man’s and woman’s position and the wayet@s distinguish men and
women and assign them social roles. The distindbietween sex and gender was
introduced to deal with the general tendency tobaite women's subordination to

their anatomy (Kamala Bhasin; 2009).

All this is now widely accepted in various typesdsvelopment discourses.
According to Sabharwal, Sonalkar (2015), the Unifgdtions Document on

Millennium Development Goals, defines gender as:
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(@) It is a conceptualization of the roles and resgalises of women and
men as a function of culture, religion, traditissgcial norms and

economic necessity;

(b) It is viewed differently over time and in differemiays from place to

place. It is not biologically determined or congfan

(c) It explains differences between the status, comubti access to and

control over resources, and development needs nfameé women.

Further, the contribution of the feminist discoulisewith respect to the
perception of “patriarchy” and its role in gendeequalities and the subordination
of women. Gender relations are unequal becaudeeadxiistence of patriarchy. The
subservience that women experience in everyday thies various forms of
discrimination, as disregard, insult, control, @xation, oppression, violence
within the family, at the place of work, and in &ig. Hence, patriarchy is an

ideology or a belief that men are considered teugeerior (Ibid).

There is an obvious argument that the notion afigrzahy brought
clearness and insight on gender relations througithvwomen suffered inferior
position in family and society. The insights abgénder and patriarchy set out
above are now widely accepted after about fiftyryexd theoretical debate initiated
by feminists all over the world, what is often meézl to as the ‘second and third
waves of feminist movements’'Second-wave feminism owed a lot to the political
movements of the 1960’s and 1970’s, even as itgawavith and critiqued their
ideologies. Thus, feminist theory has incorporatedodified, opposed and
complexly negotiated with Marxism, Freudian psyctadgsis, anti-colonial and

anti-imperialist ideologies and analyseg3abharwal, Sonalkar et al, 2010).

It is worth mentioning that asserting women'’s tigih raise issues of
inequality, subjugation and division of labour viftlthe household and the family
was due the emergence of an important feminisieslay the 1970s known as ‘The

personal is political’. This is perhaps the firgample of questioning by feminists
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on the division between public and private in modiveral society, in which the

public is the sphere for political conflict.

2.13. Citizenship and Rights of Women

Citizenship in its modern form can be viewed fromarkhall’s (1950)
definition of “citizenship basically comprising three kinds ofints: civil, political
and social”. This definition is important as it is the wide&ccepted as liberal
conception of citizenship. Feminists have questiotine public-private division on
which the modern liberal notion of citizenship iasbd. They have emphasized

women'’s right to function on equal terms with merhe public area.

Meanwhile, they have asserted the right to eqeaktnent and freedom from
violence and harassment in the private range. @rother hand, feminists pointed
out that ‘public’ citizenship in itself is not a fégient condition for equal
citizenship of women, because it does not take atoount the private sphere
where patriarchal relations still suppress equahdie participation in personal

issues.

In addition, the struggle of women for the vote ¢hns be seen as one of
asserting women'’s right to take part in public kfied to aspire for political office.
The other kind of struggle involves asserting tlghtrto equality in the private
sphere, which challenges patriarchal relationsooigy in the household and family.
The mainstream discourse on citizenship fails samda distinction in Citizenship as
a Status and Practice. On the one hand, the Stawkere the citizen enjoys the
rights necessary such social, civil and politi€ah. the other hand, Citizenship being
just as Status reduces women as passive citizemie witizenship as Practice is
where there is a full realization of the citizematss. Thus, by promoting gender
equality the problem of male stream and false usalsm between men and

women can be solved (Sabharwal, Sonalkar, 2015).
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2.14. Feminist Discourse in India

We now take a brief look at the major issues ralsgdhe Indian women'’s
movement from the 1970s onwards, and how it deéh w8sues of gender and
caste. The period of about twenty years after Ihdieame independent, has been
described by Vina Mazumdar, who is one of the esrlischolars of women’s
studies in India, as a period of lull for women’svements. Women organizations
did enter into welfare work on the basis of fa@btand grants were provided by the

government. But little research was done on thieistaf women.

A crucial issue around which these women’s grougisaged during the
1980s was that of violence against women. The iefw@lence against women as
rape, murder and other forms of violence was talemitially with campaigns like
that related to the Mathura police station forgheg rape case. The demands of the
movement resulted in some changes in the law, ascthat on “custodial” rape,
dowry-related deaths (Sections 3204B and 498A efltldian Penal Code), and
most recently, domestic violence. Special polidésagere set up in selected towns

to deal with violence against women.

However, most of the cases brought before thede opelate to domestic
violence, not the kind of public violence that Daliomen so frequently undergo.
The gang-rape of Bhanwari Devi, a lower-caste woeraployed in a government
scheme for ‘empowerment’ of women, when she triedstop a child marriage
within a powerful landowning family in a village iRajasthan was taken up by an
NGO called Vishakha as a case of sexual harassohentvoman carrying out her
assigned work duties. This led the Supreme Cournssae a ruling on sexual
harassment at the workplace, with a directive tougpecells for the prevention of

sexual harassment of working women at their platesnployment.

One source of support that has been available famem’'s organisations
aiming to change laws is from International foruansl conventions under the aegis
of U.N., like the Convention for the Elimination &il Forms of Discrimination

Against Women. Measures like the Supreme Courtties on sexual harassment
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at the workplace and the Domestic Violence Act@®2 have drawn from CEDAW

even while they have tried to be sensitive to fecHicities of the Indian situation.

Similarly, the 73rd And 74th amendments to the andConstitution, which
reserve one-third of seats for women in local el@cbodies, grew out of
international concerns about the decentralisatiogovernance, while the Beijing
International Women'’s Conference in 1995 spurredddmand for reservations for
women in national and state legislative bodies.thaur in 2005, the Hindu
Succession Act was amended to bring all agricdlttand on par with other
property and makes Hindu women's inheritance rightsand legally equal to

men's.

The Indian feminist discourse has been uncomfaetalmtil quite recently,
with acknowledging caste or religious differences iis own activism, partly
because this fractures the kind of political unitgt feminists seek to create around
the category of ‘woman,” and their social experesndWhen they have recognized
caste differences, feminists have recognized castean aspect of class. For
instance, in the efforts to organize rural womenk&os, many of whom might be
Dalits, or when they take up issues of poverty, whealits and lower-castes are

overrepresented.

2.15. Dalit Women Discourse

In the early 1990s, Dalit women began to questie rhainstream women
movement because of their failure to recognize distinctive character of the
problem of Dalit women. Although the discourse caliDvomen shares a common
view on some aspects of the ‘problem of women'rélae visible differences on a
number of other aspects. Dalit women discoursegmises the problem of gender
exploitation by their men and therefore DWM addessthe issue of patriarchy
which denies women from asserting their choices padicipation in decision-
making in both the community and the family. Howeweriters on the problems of

Dalit women argued that low caste women, parti¢yildre untouchables experience
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gender discrimination, economic deprivation (emiagatfrom two strands on

women in India), they also experience discriminatielated to prescribe customary
provisions in the institution of caste and untoumliy (Sabharwal, Sonalkar,

2015).

Their problem comprises a triple deprivation: gengeverty and caste. It is
argued that, the mainstream feminist discoursessfon gender discrimination and
the issue of economic, educational and politicapewerment. They invariably
ignore the issues of caste and untouchability baBscrimination of low caste
women which cause a high degree of poverty andwmn, from which the other
women do not suffer. It is this “exclusion induadeprivation” which differentiates
Dalit women problem from the rest of the women. Lcaste women faced denial
of equal rights in the past, which continued in pinesent in some spheres, if not all

and manifest in various forms (lbid).

Dalit women’'s movement recognized that caste-baséstrimination
deprives them of choices and opportunities to escagm poverty and denies them
a voice to claim their rights. The forum pressed &mnti-discrimination and
affirmative action policies in the sphere of sosrad livelihood such as land and
business; in employment in the form of non-discniatory terms of engagement
(wages, number of days etc.); good working conadgid-urther, non-discriminatory
access to social needs, such as education antdamytto public health care, to food
security and nutrition enhancing government programas part of their main

agenda.

2.16. Political Participation of Dalit Women

Political participation is generally recognizedasepresentative instrument
towards achieving positive policy outcomes for eacbup. In 2009, only 10.3
percent of the seats in both houses of parliamene Wweld by women and only 10
percent were in ministerial positions placing Indiia 100th and 93rd positions

globally, and respectively, on these indicatorsmbDeracy, by definition, must
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account for all its constituents; with women making roughly half the country’s
population, it seems absurd that they do not caepanywhere near a similar

composition in the national parliament in India.

Indian data on the trends in participation at tagamal level of governance
show that participation of women in general anditDabmen in particular remains
dismally low in India. Data on Lok Sabha from 193812004 reveals the dominance
of SC men in the politics as compared to SC worniére 14th Lok Sabha had a
total of 75 MP’s from SC social group, of which é&re men and 10 were women
(Sabharwal and Lal, 2011).

There is slight improvement in the percentage shafrethe women
parliamentarians from SC background although thewtioue to be under-
represented. They are under-represented when cethflaSC men and non-SC/ST
women. The 15th Lok Sabha general election wasihelde year 2009 for the 543
electoral constituencies. A total of 8070 candigdateere contested out of which
7514 were Men and 556 Women from different sociaugs. Within the 556
contested women only 57 got elected. A total ofvtiinen belonging to scheduled
caste, 5 from schedule tribe and other 40 were fgameral groups. This data
clearly highlights the lower participation and alspresentation of women and in

particular Dalit Women at the higher level (Ibid).

It is seen from the above section that SC womek daifferent avenues of
daily life in comparison to other women. Data onrkforce in the rural areas are
predominantly engaged in the farm sector as aguiaillabourers while the non-
SC/ST women work as cultivators. SC women workeragricultural labourers are
unorganised, more vulnerable with limited sociatusgy as compared to women

from non-SC/ST social groups.

In the urban areas, the majority of SC women waddonvas employed in
the category of ‘other workers’ who are engagedautory, plantation, trade, etc
and have negligible access to capital. Lower ldgreates further exacerbate the

vulnerability of Dalit women. From our analysis finothe official data sets, it is
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seen that, indeed, Dalit women suffer from higherel of poverty and hunger
(Ibid).

This state is particularly true of safe motherhockijdhood survival, and
nutritional status. A lower proportion of mothervas birth safely assisted by
trained medical officers as compared to othersr twe- fifth of SC women suffer
from chronic energy deficiency as seen from BMleTiesults from our analysis
clearly show that SCs remain relatively more degatieven in utilization of basic
health services. Low education reduces employgbilind result in high
unemployment rate. With respect to political papttion, the data on the Lok
Sabha from 1971- 2004 reveals the dominance of & amd non-SC women in
the politics as compared to SC women. Thus, theialffdata indicates that the SC
women differ from rest of the women in so far asitiperformance with regard to

human development indicators is lower compare@sb of the women (lbid).

2.17. Internationalisation of Dalit Movement

Today, more than ever Dalit activists are demandsugio-economic
equality and the destruction of the caste systagrehsingly frustrated in the arena
of representative politics by limited progress talit movement in the 1990s
reorganized on a network basis. They widened tlssha their struggle against
caste based on the ideas of Ambedkar. The movedmational advocacy in recent
years has been most forcefully spearheaded by #isrhl Campaign on Dalit
Human Rights founded in 1998 (Zabtk, 2015).

After meetings and consultations of academicsyiats$i, Dalit movements,
human rights organizations and Dalit organizatioos all India; who then decided
that there had been a need for a platform, dedidateDalit human rights. Despite
the title’s implication that the NCDHR is a ‘nata@incampaign’, it has been
involved in networking and advocating for Dalit hamrights transnationally from

the very beginning of its functioning. In factwls established already within the
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existing discourse of transnational advocacy neétimgr and human rights

movements.

In fact, the organisation was established alreaittyinvthe existing discourse
of transnational advocacy networking and humantsighovements. The NCDHR
has also cooperated with foreign human rights estswhen founding the IDSN.
As shown, the IDSN and the NCDHR are purposive stnahgly institutionalized

organizations.

In addition, this coalition falls into what Tarro{2006: 166—79) described
“within the typology of transnational coalitions asampaign coalitions” which
“combine high intensity of involvement with longrte cooperation” (ibid, 168,
175), features that are easily recognized in th®Nand the NCDHR. The IDSN
seeks support for the Dalit issue from the Unitedidhs and the European Union
institutions and private sector actors. It is mpsitcupied with what Tarrow (Ibid:
32) called “externalization: the vertical projection of domastclaims onto
international institutions or foreign actors”.

The NCDHR also employs an externalization stratéiggirew the attention
of academics, civil society groups and the medzabse of its participation in the
United Nations World Conference against Racism (VREARacial Discrimination,
Xenophobia and Related Intolerance in Durban inl20@gether with support from
NGOs like Human Right Watch and other organizatiombe NCDHR has
attempted to make it visible and put the pressarthe UN so that it would include
caste discrimination issues into the conferencen@aes discrimination based on
work and descent (Hardtmann 2009). Although tha idkecaste discrimination as
an issue of the UN conference was strongly opptsethe Government of India,
and was not included in the final statement of ¢baference, Dalits have raised

their visibility on the international level and lindia (Ibid).

However, they have been continuing these strategjes since, especially
through lobby work aimed at the UN and creationtloé draft of the UN’s

princilples and guidlines for the elimination ofsdiimination based on work and
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descent (IDSN 2011). The externalization stratesgy lieen reaching out for foreign
support and in this way putting pressure on thellaggovernment is called a
‘boomerang’ pattern, a concept introduced by Keaksd Sikkink (1998). They

described the ‘boomerang’ pattern as emerging mosthuthoritative states, where
the activists’ access to their own governmentdasked and is used mostly for the

human rights causes.

India, however, is a democratic country and untabdhy is outlawed by its
Constitution (The Constitution of India, Art. 1MNevertheless, Dalit transnational
activists have found it fruitful to use the boommeggpattern strategy by bringing
their own ‘local’ issue into the transnational seeSome scholars hold the NCDHR
as one of the main actors in the process of intemalization of the Dalit issue.
According to Bob (2007: 179), the success of Daldsdraw the attention of
powerful organizations like the HRW and the Fordifaation contributed a lot to
the establishment of the NCDHR.

Up till this point, these developments were in favéor the making of the
Dalit issue more visible internationally. Howeveome of the NCDHR founding
members were active in advocating Dalit human sightindia and participated in
different Dalit human rights movements before thklishment of the NCDHR. In
addition, some internationalization developmentsl tiaken place before the
establishment of the NCDHR and before the HRW ethhptaying attention to the
Dalit issue (Bob, 2007: 175-78).

Similarly, the founding of the IDSN proves the aggmand the capacity of
the Dalit activists. The IDSN was founded by Indiaand activists from abroad,
who worked in other international organizationsdoef Thus, the establishment of
the organization and its success on the internatiarena can hardly be attributed

solely to the recognition by powerful internatioaators.

It is known that transnational activism is not avnighenomenon, and dates
from the 19th century anti-slavery movements (KeSkkink 1998). However,

recent developments in the world strongly faciiththe expansion and change of
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the patterns of transnational activism (Piper, thl2004: 3). Additionally,
according to Tarrow (2006: 5) the transnationaliveesh of our age is‘its
connection to the current wave of globalization atdrelation to the changing

structure of international politics.”

2.18. Conclusion

Be it Indian or specifically Dalit feminism, femsis have undertaken a new
understanding of women's violence and the ways iparpetuated and fed by
patriarchal control of women. Though the fightnst over, they have greatly
provoked controversial debates at both local atet/mational levels on the woman
question. The lack of woman solidarity, the imbakh power between women
within the family, and complex relationships witlkarious social movements,
therefore did not dismantle the protection of petdal kinship and still keep
women, particularly Dalit women under male and edstgemony. There are three
times subjugated: being a Dalit, i.e. as a subalé the Hindu casteist system, a
woman vs. man, and a female under older women atyttamd hate. The feminist
fundamental concern with gender and its consecpleoppression is a major
preoccupation toward the construction of womanhadudch remains shared by
Dalit feminists, Indian feminists and western feisis. At least, the woman
guestion continues to be an expansive matter cditdsbwithin political, economic,
social, and literary spheres. The following chagtsuses on the Dalit women

guestion.
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3.1. Introduction

The situation of Dalit women in India is just “urmainable”. They are one
among the worst sufferers of socio-cultural, pcditiand economic exploitation,
injustice, oppression and violence. Their woes rargkries are boundless. They are
the ones who are affected by all kinds of social anonomic oppressions. Further,
they are mainly employed in unorganized sectondfan economy as daily wagers
and marginal workers. The lack of adequate employnopportunities, limited
skills and illiteracy have made their mobility estmely limited and prevent them

from achieving independent status.

3.2. Dalit Woman Issues

As the lowest in the caste hierarchy, Dalits in thdian society have
historically suffered caste-based social exclusiom economic, civil, cultural, and
political rights. Women from this community suffsom not only discrimination
based on their gender but also caste identity anderjuent economic deprivation.
Scheduled Caste or Dalit women findia today number 80.517 million or
approximately 48 per cent of the total Dalit podida, 16 per cent of the total
female population, and 8 per cent of the total &mdipopulation” (Irudayam,
Mangubhai, and Lee, 2011: 2). However, they, togetlwith their male
counterparts, constitute a sizeable social groap abntinues to suffer descent and
work-based discrimination, untouchability practicasd violence arising out of the

caste system.

It is assumed that historically, Dalits have beewlwded from social,
economic, cultural, civil, and political rights (§lael, 2009: 30). Egregious denial
of rights and violations have been primarily duetstomary restrictions imposed
on them under India’s stratified social hierarclagéd on their birth into particular
polluted ‘jatis’ or castes. Untouchability practcdaherefore, based on notions of
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Dalits’ supposed impurity operate as tools for sbeial exclusion and exploitation
of this community, under a socio-religiously legiized mechanism for denying
this community and their fundamental rights (lrualay Mangubhai, and Lee,
2011:2).

As it is mentioned earlier, Dalits are among thesingocially and
economically vulnerable communities given theirigbexclusion, lack of access to
landownership, lack of significant political parpation, and also lack of free
employment;“over half the Dalit workforce are landless agri¢utal labourers
dependant on the dominant castes in their localifeg their livelihood. Within the
Dalit community, Dalit women are more vulnerablpged given caste and gender

subordination” (ibid, idem).

In addition, Dalit women’s problems encompass natyogender and
economic deprivation but also discrimination asstd with religion, caste, and
untouchability, which in turn results in the dersdltheir social, economic, cultural,
and political rights. They become vulnerable tousgxiolence and exploitation due

to their gender and caste.

Dalit women, on the other hand, also become victirgbhorrent social and
religious practices such aevadasi/joginitemple prostitution), resulting in sexual
exploitation in the name of religion (Sabharwal @ahalkar, 2015). The additional
discrimination faced by Dalit women on accountldit gender and caste is clearly
reflected in the differential achievements in hundawelopment indicators for this
group. In all the indicators of human developmeot, example, literacy and
longevity, Dalit women score worse than Dalit mew aon-Dalit women. Thus,
the problems of Dalit women are distinct and unigquenany ways, and they suffer
from the ‘triple burden’ of gender bias, caste dismation, and economic

deprivation.
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3.3. Caste-Class-Gender: Intersectional Violence

Empirical researchstrongly argues for the egalitarian characterhef Dalit
community and for the view that Brahmanical clagste based patriarchy; which
is, alien to Dalits and their culture, has had aoanmtrollable impact on them in
history and it'might be argued that the inequality prescribedMgnu in his Smriti
is after all of historical importance. It is paststory and cannot be supposed to
have any bearing on the present conduct of the tHih@m sure nothing can be a

greater error than this.®

Evidence of this includes Dalit women’s experientequality and freedom
with men in such areas as speech, physical moverastablishing contacts and
relationships, choice of work and employer, earramgl spending on household
goods. In addition, Dalit women are the mainstaytha family income for daily
wage labour and even the principal breadwinnehddlgh, it may seem that Dalit
women are enjoying a certain freedom in their fasjlnevertheless, the powerful
control of Brahmanical patriarchy substantiallydes their egalitarian moorings. In
the process, three sets of actors pursue theiuenfle on them (lrudayam,
Mangubhai, and Lee, 2011: 46-47).

Doubtlessly, the first set is the dominant casten mader whom Dalit
women work as labourers and with whom they inteosica daily basis, where they
are forced into submission and subservience. Dtlget@revailing social, economic
and political status of the dominant caste mers, ldditer is granted the leverage to

exercise a dominating influence on Dalit women.

The second set, however, consists of the uppeg vasnhen, who are already
controlled by patriarchal ideology, and who alsly en the strength of their male

counterparts’ economic, social, and political posing to influence or exert

% Cited in F. Franco, J.Macwan, and S Ramanathaf,2@@s), The Silken Swing: The Cultural Univer§e o
Dalit Women

® Quoted in S. Islam, Untouchables In Manu’s In@i@Q2), Annex.
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pressure on Dalit women into patriarchal ways afiking and acting. Finally, the
last set, includes Dalit men and more specificBiiyit women’s husbands and male
relatives, who, are subjected to patriarchal infiees and pressures in similar ways,

and in turn they practice male control over theanen (ibid: 48).

Reflecting further, one can say that Dalit womergliDmen and their
community as a whole are placed in a situationipblar tension. On the one hand,
at the horizontal level in relation to their faragi and community, the women
experience relative equality of relationships aneedlom of movement. On the
other hand, due to their free movement and intenastin the larger society, the
women face the impact of patriarchy flowing frone thertically structured class-

caste society (Paswan and Jaidev, 2002).

Furthermore, their problem becomes more complex iamtdting for the
simple reasons that Dalit community is rather wpagition in terms of economic,
political, and knowledge sources. These latter aesshinder it from waging a
frontal assault on patriarchal ideology and supperstructures such as caste codes
and traditions, religious beliefs, marital alliara@nd practices, dominant caste and
electoral panchayats, and the like. Seemingly, danti caste men and women
perceive higher stakes, in comparison to Dalit nieperpetuating patriarchy in the
Dalit community in terms of legitimating their drgmination and violence against

Dalit women (Irudayam, Mangubhai, and Lee, 201): 49

3.4. Principles of Brahmanical Patriarchy

Regarding human sexuality in the Brahmanical patnal view is that the
male is superior to the female. Therefore, in teohseproductive sexuality, the
male is the giver while the female is the recemmd caretaker of the offspring. The
insinuation underlying this principle is that mafye to his superior status, can
reserve to himself the right to give or refuse, #ar@lwoman has the duty to receive

when given, or philosophically accept his refugdgwan and Jaidev, 2002).
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Dramatically, any refusal on her part generatesefoand most of the time
violence from him; thus, his freedom becomes héigation and his dominance her
submission. Another aspect of this Brahmanical imthat the male offspring born
of a dominant caste man from a woman of low casts is still considered to be

superior in caste status.

The low caste woman must, in this case, understemndrelationship with
him as a privilege granted by him. Whereas, if anrftam a low caste has a male
offspring from a dominant caste woman, that offsgrwill lose any privileges of
the superior dominant caSteConsequently, the caste-wise superior man enjoys
prerogative rights over the body and sexuality ¢tdva caste woman, and for her it
is a privilege granted by him. On the contrary, aefusal from the low caste
women of such presumed privileges, justifies fand violence from the dominant

caste man (lrudayam, Mangubhai, and Lee, 2011: 55).

3.5. Practical Implications of Caste Patriarchy

Moving further, it is obvious that under the patrizal caste system Dalit
women are subjected to interlinking caste, classl gender discrimination and
violence. Dominant caste-class men and dominare-cd@ss women conditioned
by patriarchal ideology and Dalit men who have ragated the values of this
ideological system, all subject Dalit women to disination and violence.
Moreover, the patriarchal caste system in everymtagtice defines Dalit women’s
relationship with dominant caste men and womenald men in all areas of life
as one of availability, affordability, accessihjlitamenability, expendability, and
adjustability (ibid: 57).

e Avalilability : A Dalit woman must be available and must makeéilér
available for dominant caste men, to provide labouhe fields, to work

over time, to withdraw her nomination for panchayasitions at the

4 Cited in Manusmriti, ch. 10, no. 67
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direction of dominant caste mmen; to submit hertgethe sexual demands of
the dominant caste men, etc. (ibid: 57)

» Affordability : A Dalit woman’s services must be financially atfable
to the dominant castes. As such, she must recageswnilaterally
determined by the landlords, serve his sexual nesgidarly or periodically
in exchange for some money or goods or no compiensait all; accept the
compensation determined by perpetrator, or hislfami his dominant caste
community in event of violence, etc. (ibid: 58).

» Accessibility: In terms of time and space, for dominant caste,rae
Dalit woman must be accessible anywhere in publio private (her
workplace, her or his home, on the streets, evepan spaces used as
women'’s public toilets) and any time during the dawt night, to be the
recipient of his abusive language. On the othedhatmen dominant caste
women and men must enjoy spaces where they ad oedich of Dalit
women, the inverse is not the case. There is i togprivacy for a Dalit
woman, nor should she be concerned about her sésbame and
humiliation in public when violence is unleashediagt her (ibid: 58).

* Amenability: A Dalit woman, legally married or cohabiting wigh
dominant caste man, or promised marriage by a damhicaste man, is
expected to be amenable to any of his actions; asicexcessive drinking,
relationships with other women, and habitual phaisiolence.
Unfortunately, they are permanently living in frighf the dominant castes,
due to their dominant social position and politicahnections, pressure
tactics and threats (ibid: 58).

» Expendability: A Dalit woman is expected to respond meekly ® th
desires, wishes, and decisions of men, being Datibominant caste relating
to any aspect of life. This facet of expendabilityparticularly in matters
concerning sexual violence, domestic violence,@mdrol of her
reproductive sexuality in terms of forced abortiansl female infanticide.

Any refusal to submit herself as an expendablecblbpe use by the man,
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invites physical and sexual violence, also the aesfidowry demands will
lead to house incarceration or desertion and alrandnt (ibid: 59).

* Adjustability : A Dalit woman is not expected to approach statkessal
systems, mainly the law in relation to any violet@evhich she has been
subjected in connection with land disputes, paymémtages, drawing water
from common wells, voting in and contesting elexsioetc. Rather, she is
expected to either accept these violations asater ér to be satisfied with
whatever solution is imposed on her by the domicaste village leaders
(ibid: 59).

To wrap it up, the factors cited previously of Daliomen’s vulnerability,
reflect the kind of patriarchal world they liveamd also to what extent their dignity

and rights are denied in everyday life.

3.6. Types of Intersectional Violence

From the foregoing analysis, it seems “clear” thatence is not only due to
gender, but intersects with different structurestted system. For instance, such
violence can be gender-class, gender-caste, andegelass-caste. However,
depending upon the nature of these structural Sat¢ions, one can discern two
specific types of violence: the targeted violerang] the compound violence. While
the two other types of violence; though not spealfy intersectional but carrying
some common features as the ones previously cibedea which are group

violence and serial multiple violence (Irudayam,rigabhai, and Lee, 2011: 60).

(1)Targeted violence An example of targeted violence is that of a dwant
caste landlord who, having eyed a Dalit girl lalByurver an extended period, asks
the other labourers to stop working and leave eatywing isolated the girl, he then
rapes her in his field. Consequently, the domireaste man perceives the act of
rape according to his caste, class and male supsatus vis a vis the woman.
Actually, his perceptions of the sexual availabilf the girl due to her low caste

and class, encourages him to target her for sexolaince.
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Yet, another type of targeted violence is punitwelence. The latter is
committed in the case of a group of Dalit womenolalers demanding timely
payment of wages. The Dalit woman leading the giisymarticularly targeted with
verbal, physical and sexual violence. Any assestion the behalf of Dalit women
are seen by dominant castes as an affront to dieeninant caste, class, and gender
status and honour. Besides, the Dalit women, threemalit settlement are
punished in addition to planned and occasionalbntsmeous attacks by dominant
castes. Purposely done, it is to degrade the sgffect of Dalit men by attacking
their male pride because of their inability to kekpir women under control or to
protect them (Ibid, 2011: 60-61).

(2) Compound violence This occurs when Dalit woman face the violence
on one issue simultaneously form Dalit men duehrtlow gendered position
within the Dalit community and from dominant castales and females on the
basis of their low caste, class and gendered paoswithin the caste system.
Another variant of compound violence is the oneiag from the complicity of
state actors and civil society actors in their comad efforts to subordinate Dalit
women. With dominant caste, class and patriaral&itity as their common basis,
the two sets of actors collude together to deny wenen from their right to
remedial justice by siding with the dominant cgstepetrator. As a matter of fact,
Dalit women’s caste, class and gender status miagm tvulnerable to further

discrimination and violence (lbid, 2011: 61).

(3) Group/Gang violence It is defined as any collective assault,
characterized by premeditated and intense emotragal towards Dalit women due
to their gender as well as low caste and clasgiposiwhere it is categorized as
group/gang violence. In this variant Dalit womepr aubjected to overt violence in
one or a series of incidents, where they have bmerd to undergo caste, class and
gender discrimination and violence over generatidif®e women’s socialization

process, subtly schemed through the instrumentalityreligion, culture, and
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enforcement measures, has successfully sustaimetbigeiolence against them for
centuries (lbid, 2011: 62).

(4) Multiple violence: It is characterized by a single occurrence of
aggression marked by any number of different foohsiolence, whether in the
general community or in the family perpetrated Ioaninant caste man or woman
or Dalit man. Consequently, verbal abuse may legehysical assault and end with
rape. Sexual harassment may give rise to verbaeafmilowed by physical assault
(Ibid, 2011: 62).

3.7. Vulnerability of Dalit Women

It is easy for the historically dominating castel agender to violate human
rights of Dalit women who are at the lowest rungtleé hierarchical ladder. The
violence perpetrated against Dalit women providespla evidence of their
widespread exploitation and the discrimination tbhick they are subject. The
subordination is twofold, the first one is in termispower relations to men in a
patriarchal society; whereas, the second one terms of their communities on the

basis of caste (Irudayam, Mangubhai, and Lee, 28111

It is worth noting that violence is also the contcmme of gender based
inequalities wheréDalit and tribal women are raped as part of anatfby upper
caste leaders, land lords and police to suppressaments to demand payment of
minimum wages, to settle share cropping disputds oeclaim lost lands'{Baghel,
2009: 31).

Hence, Dalit women are more likely to face colleetand public threats or
acts of social violence than dominant caste womérg on the contrary, tend to
face violence more particularly within the familyedto stringent regulations over
their sexuality and freedom of movement. In thispect, the National Commission
for Women has commentedin the commission of offences against ... the

scheduled caste women the offenders try to estathlesir authority and humiliate
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the community by subjecting their women to inde@m inhuman treatment,

including sexual assault, parading naked, usirtfilanguage, etc.”.

Besides, widespread patriarchal attitudes shap# Damen’s experiences
of violence in the domestic sphere of the familyltplying the gendered harm
perpetrated against them. The insecurity generéttenugh structural violence
against Dalit women in both the general communitg ®ithin the family acts as a
form of coercive control over them. The followingcident, recited by Baghel

(2009: 31), emphasizes the statements previousg:ci

“A Dalit family had refused to let upper caste aders built a road
through their fields. Hence on September, 29th,620Bhaiyalal
Bhotmange’s family comprising his wife Surekha,gider Priyanka
and two sons were killed by the villagers of Klengdi in Bhandra
district of Maharashtra. They were first attackedthwhuge iron
chains and then abused by the other caste wometheokillage.
Surekha and Priyanka were paraded naked and raged Jater, their
bodies were mutilated and thrown into a pond.”

As a matter of fact, the above cited horrific ireatl shows that Dalit women
are easy targets for any perpetrator upper caste; @onsiders them to be sexually
available. Therefore, they are largely unprotedigdhe state machinery. Further,
there is prevalence of violence, making Dalit woneah human excreta, parading
them naked, gang-rape, murder, dacoity, robbery lamthing of their huts or
communities. These are the types of crime, whiablate their human rights
“according to SCs/STs Commission Report betweerl E®l 1986 about 4000
Dalit women became victim of rape. In 1993-94, figsire rose to 798 and 992
respectively. This means annually about 700 Datitnen fall prey to sexual assault
by high caste people(ibid: 32).

® Cited in National Commission for Women (1996: 33)
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Dramatically, the main complaints of the pooreriDalomen are that they
have no good houses. In urban areas, most of temmsunhygienic slums and in
rural areas; in addition, their houses are awaynfmainstream society. Under
conditions of grinding poverty and severe expl@atat workplace, Dalit women
also suffer caste specific ban on water access tqoper castes and may be beaten
up in their own houses as well (ibid: 32). At thatset, prevailing caste and
secondary status of women in the society is largegponsible for violation of
human rights of Dalit women. To understand the maise of the situation, it is

essential to examine basic factors responsibléhtar vulnerability.

3.8. Pervasive Violence

Violence or ‘atrocities’ against Dalit women occur at two levels: as an
inherent part of the caste system, using violenaeinforce caste norms, with Dalit
women susceptible to all forms of violence, esgbcsexual violence; and when
they transgress caste norms, such as those rel&tingaste endogamy or
untouchability, or assert their rights over resesrcpublic or cultural spaces. In
other words, the process of Dalit women’s empowaeitne itself is perceived as a
challenge to caste and patriarchal structurespamddes fertile ground for punitive
violence perpetrated by the dominant castes (lraolayMangubhai, and Lee,
2011:7).

Actually, violence is socially legitimized throughe impunity with which
perpetrators of violence against Dalit women oftperate. At one extreme end are
the mass killings of Dalits in the central plairfsBshar by the private armies of the
dominant castes;such as the notorious Ranvir Sena, in responseDalit

assertions of rights to government surplus or comiamd, minimum wages, and

® The term ‘atrocity’, according to the Ministry éfome Affairs, Government of India, implies offences
under the Indian Penal Code perpetrated againsedbtdd Castes and Scheduled Tribes by those not
belonging to either community. Caste consideratioreally the root cause of the crime even thouagte
consciousness may not be the immediate motivehéoctime.
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against sexual exploitation of Dalit women by damin caste landlords”
(P. Prasad, 2001).

As a matter of fact, the Protection of Civil Rigi&st and Scheduled Caste
and Scheduled Tribe Prevention of Atrocities Actiredses the threat of violence
and atrocities against the Dalits (Sabharwal andatkar, 2015). The objective of
these acts is to clearly emphasize the intentioth@fgovernment to deliver social
justice and to enable SCs to live with dignity, it fear of violence and
atrocities. Although the acts incorporate strongmpensatory and punitive

measures, violence and atrocities continue agbials.

The increase in the number of crimes and atrocitgesnst Dalit women has
raised a serious issue regarding empowerment afsledl a whole and especially of
Dalit women, whose bodies become the sites of $exol@nce committed publicly
whenever they or the men of their community arensee transgressing the caste
hierarchy. The position of Dalit women in sociegnde understood in terms of the
nature and number of atrocities committed agaimstint The table below, reported
by the National Crime Records Bureau (1999-2013l), skow the incidences of

rape against Dalit women as one of the pervasioéence against them (ibid,

idem).
Year Number of Dalit Women
1999 1,000
2000 1,083
2001 1,316
2002 1,331
2003 1,089
2004 1,157
2005 1,172
2006 1,217
2007 1,349
2008 1,457
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2009 1,346
2010 1,349
2011 1,557
2012 1,576

Source National Crime Records Bureau,
GOl, 1999-2012

Table 3.1: Incidences of rape against Dalit womenver the years
(evidence from the NCRB) (Sabharwal and Sonalkar,@L5).

Overall, the average of about 1,000 cases of sesxaloitation of Dalit
women is reported annually as mentioned in the alable. According to the
National Crime Records Bureau (NCRB), 1,576 cadesape of women were
reported in the country during 2012 as compared367 cases in 2011, which is an
increase of 1.2 percent in the incidence of rape. flumber of atrocities that are not
reported to the police and that remain unregisteyddr greater. The cases that get

registered are severe, and women who registeroairageous women.

Similarly, The United Nations Special Rapporteur Wiolence against

Women (2002: para 53) has also noted that Dalit @om

“Face targeted violence, even rape and death fréatesactors and
powerful members of dominant castes, used to tirfbttical lessons
and crush dissent within the community, or the woraee used as
pawns to capture their men folk. These women ang gaped, forced
into prostitution, stripped, paraded around nakemade to eat
excrement or even murdered for no crime of theirsroung Dalit
girls are married off at an early age mainly as f@ction against
sexual assault from dominant caste men.”

In the light of what has been said, the officiatistics, however, capture
only the tip of the iceberg, providing information the most heinous crimes such

as rape. Other forms of humiliation such as seXsahssment and derogatory
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remarks are not captured in the official statistiteere are some primary studies

that do provide us with other forms of violenceiagaDalit Women.

3.9. Forms and Frequency of Violence

Dalit women endure violence in the general comnyuaitd in the family,
from state and non-state actors of different gesydeastes, and socio-economic
groupings. In this context, however, a study bydé&yam, Mangubhai, and Lee
(2014) was undertaken of the narratives of 500tD@aimen across four states on
the forms and manifestations of violence committed them. The study
encompasses the forms, frequency, and perpetrattaislence that highlights the
incongruence between Dalit women’s reality anduheersal rights of women to

freedom from gender-based violence and securilijeof

Twelve major forms of violence emerge from the Dalomen’s narratives,
nine of them are within the general community (ptsisassault, verbal abuse,
sexual harassment and assault, rape, sexual etpoijt forced prostitution,
kidnapping and abduction, forced incarceration aratlical negligence) and three
within the family (female foeticide and infanticidghild sexual abuse, and domestic
violence) (ibid: 94-95). The following table showsat the majority of 500 Dalit

women faced several forms of violence during 190042

Number of women who have

Faced form of violence* Frequency of violence

Number of % of total Dalit Number of Many

Form of Violence Women Women(500) Incidents  Times
Verbal abuse Bz 62.4 331 106
Physical Assault 274 54.8 532 30
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Sexual

Harrassement/Assault

Rape

Sexual Exploitation
Forced Prostitution
Kidnap/abduction
Forced incarceration
Medical negligence
Domestic violence
Child sexual abuse

Female

Foeticide/infanticide

Total

234 46.8
116 23.2
44 8.8
24 4.8
24 4.8
23 4.6
17 3.4
215 43.0
23 4.6
2 0.4

Dalit Woman Question

241

122

15

24

24

25

76

1,401

73

39

24

185

22

489

Table 3.2: Number of Women Facing Violence and Fragency of

Violence (Irudayam, Mangubhai, and Lee, 2011: 95)

*Most women have faced more than one form of viodéen

As seen from the table above, the forms of violemeest frequently

perpetrated against the Dalit women in the study\earbal abuse (faced by 312

women or 62.4 per cent of the total women), physaasaault (274 women or 54.8

per cent), sexual harassment and assault (234 womd6.8 per cent), domestic

violence (215 women or 43.0 per cent), and rapé ({@dmen or 23.2 per cent). The

other forms of violence are faced by less than @&0gent of the total number of

women for each form of violence.
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On the other hand, the frequency with which thislence occurred, most
women have experienced more than one incidentadéme; whereas, others have
faced violence many times or regularly. In additittme other forms of violence,
such as domestic violence, verbal abuse, sexusbitatipn, and forced prostitution

in particular, are more likely to be habitual forofsviolence.

3.10. Perpetrators of Family and Community Violence

Within the wide range of identified perpetratorswblence against Dalit
women in the general community is set out the thielew where dominant caste
landlords were the most significant. It is assunteat landlords are the feudal
landed class owing over 10 acres of land, andtheg continuing socio-economic
and political power and authority as well, in ruagiricultural regions; furthermore,
their reference as employers of many Dalit womemcaljural labourers, provides
them disproportionate scope for perpetration ofdgeitaste-class violence against

these women with impunity (Irudayam, Mangubhai, Bed, 2011: 96).

112



Dalit Woman Question

Chapter Three:

Number of Women who have faced Violence from these Perpetrators™

Maon Status of Perpetrator Pysical Verbal Sexual Rape  Sexual Forcel Kidnap Eorcel Medical

* Assault  Abuse  Harassment/ Exploitation Prostitution Incarceration Negligence
Assault

Landlord 105 109 91 38 7 2 1 1

Police/forest official 9 25 12 4 1 2 7

Businessperson 13 12 7 6 1 2

Goonda /thug 7 8 9 5 1 1 2

Hospital nurse/doctor 3 27

Effected panchayat member 6 9 6 2 1 1

Local political party leader 6 5 5 1 1 1 1

Teacher /school head 6 8 3 2 1

Family member 16

Pimp/trafficking agent 1 1 3 1 2 3

Work contractor 1 2 2 2 1 1

Moneylender 2 2 3

District govt official 1 5 1

Child (<16 years ) 3 1

Other dominant caste person 146 197 116 50 27 17 16 10

Other Dalit person 39 56 24 18 9 6 5 4

Other Adivasi (ST) person

Table 3.3: Social Status of Perpetrators of Violese in the General

Community (lrudayam, Mangubhai, and Lee, 2011: 96)
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Police and forest officials, as well as businesspje also figure as key
perpetrators of violence against Dalit women. Hertbe police are not active
perpetrators; they also act in a significant numisecases in collusion with the
perpetrators by failing to enforce the law whenlemge against Dalit women
occurs. Goondas and thugs also play a role in stipgoother perpetrator

categories in their acts of terrorizing Dalit womeith actual or threats of violence.

Two other groups of perpetrators whose numbersigreficant are those in
the professional category, namely local politicattp leaders and elected panchayat
members. In all these cases, apart from goondashaigd, these perpetrators hold
positions of authority or positions entailing aylof care and responsibility towards
other people. Therefore, their presence as petpetrandicates their gross misuse
of the power and authority conferred on them byueirof their professions (ibid:

idem).

In addition, there is a large number of ‘other doamt caste persons’ as
perpetrators, for whom only their caste and norospecific social, occupational, or
political status has been identified by the womestim survivors. Their
significance lies in the fact that they are oftedimary community members who,
by virtue of their ‘higher caste status vis-a-Bslit women, engage in violence
against them. Frequently, this violence is commitiet only individually, but also

as a group of people of the same status.

Moreover, the other cases of physical assaultdyavesibuse, and sexual
harassment, are often done against an individubil Waman. Finally, a number of
‘other Dalit persons’ have been identified as eitaetive perpetrators of violence
against Dalit women, or colluders in the violen@éhile family members become

perpetrators when it comes to dedication of thaughters as joginis (ibid: 98).

As far as violence in the family is concerned, tiext table indicates that
Dalit women’s husbands, in laws, their relatived dmusbands’ relatives are

perpetrators of violence, in descending order.
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Number of Women WHmave faced Violence from these

Perpetrators
Main Status of Female Child Sexual Domestic
Perpetrator Infanticide/Foeticide Abuse Violence

Husband 1 20 135
Mother- in- Law 1 76
Father-in Law 1 1 50
Husband’'s  other 1 48
relatives
Woman herself 2

and/or  woman’s
family
Woman'’s family or 3 53

relatives

Table 3.4: Perpetrators of Violence in the FamilyA. Irudayam, J.
Mangubhai, and J. Lee, 2011: 101)

The limited evidence that is available indicatest thithin the Dalit
community, Dalit husbands retaliate against thewanooppressed position by
perpetrating violence against their wives. Pressalgo exerted from both natal and
marital families led to female foeticide and infaide. Child sexual abuse takes the
predominant form of child marriages (below 16 yeafrage), incest (where fathers
and brothers are perpetrators) and sexual abuse frale relatives through
marriage (where brothers-in-law and fathers-in-&& perpetrators). Husbands are
also the key perpetrators of domestic violenceowawd by mothers-in-law, the
women’'s family and relatives, their fathers-in-laand their husbands’ other
relatives (ibid: 101).

By the same token, one specific form of violencaimast Dalit women that
fails to be recorded in official government statisias a crime against women is the

practice of theDevadasior Jogini religious rituals (ibid: 101). In the name of thes
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practices, village girls are married to God by ithHelpless parents. Monstrously,
these girls are then sexually exploited by the uppste landlords and rich men and

directed in to trafficking and prostitution.

In his autobiography, Kale (1994) has describedtuwalr called ‘Chira’;
which means, cut or break. He explains that infrikusil, when a girl from the lower
caste community reaches the age of puberty, anlgldeestigious man from the
higher caste breaks the hymen of the girl childsbyual act. Dramatically, this
ritual is performed in a way to make the girl adciys fact as a routine practice
(Baghel, 2009: 32-33).

It is estimated by non-governmental organizatiomat tfive thousand to
fifteen thousand girls are secretly auctioned eweyr (Jayshree et al, 2000: 197).
Actually, Pal and Bhargav (1999) indicate thahe 28th Report of Sc/ST
Commission reported that in February 1986 there wbten thousand joginis
belonging to SC in Nizamabad district of Andra Resld. Eighty percent of these
Joginis belonged to SCTo wrap it up, this data is just an example oé district
of the country. Practices such @hkira, Joginis, Devdasivhich are prevalent even
today harmful and threaten the dignity of Dalit wermand violate their human

rights.

3.11. Poor Economic Conditions and Landlessness

In India, Dalit rural women face serious challengescarrying out their
multiple productive and reproductive roles withieir families and communities, in
part due to a lack of rural infrastructure andck laf access to essential goods and
services. They have the highest poverty levels, landless and depend on the

dominant caste for employment, wages and loans.

Their access to resources or even their efforsctess them are often met
with violence. Due to the intersection of castassland gender, Dalit women are

subjected to direct and structural violence. Speadlfy, the structural violence and
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lack of access to resources perpetuate their powerti undermine their dignity
(Baghel, 2009: 33-34).

Due to the intersection of caste, class and geiit, women are subjected
to direct and structural violence. Specificallye thtructural violence and lack of
access to resources perpetuate their poverty asheronme their dignity. Dalit rural
women have very limited access to and control daed, which in turn leads to
food insecurity. They also lack access to water atiter communal resources.
When those resources are in non-Dalit areas, tmeenare attacked for attempting
to use them. When it comes to infrastructure asduees in Dalit communities,
the government often overlooks those areas and doesllocate the necessary
funds to ensure equality of access to resourcesthéfy Dalit women lack
employment options and other livelihood opport@sitimore than their male Dalit
counterparts (Ibid: 34).

Access to and control over land may be an impoiftestor in attaining food
security and an increased income. However, Dalitnem have limited access to
land and no control over it. Due to cultural nortgy do not own land even when
it is within their family. Moreover, Dalits genelaldo not own the land but work it
for a dominant caste landlord.

The landlords’ socio-economic and political powerural, agricultural areas
and status as employers of Dalit women allows fontioual caste and gender
violence, committed with impunity. Dalit women aret with physical, verbal and
sexual violence from the landlords when they tryassert their economic right to

wages or land and their right to sexual integrity.

When Dalit families do own land, they are oftencext off the land by
encroaching dominant caste families and usuallyehaw recourse because the
dominant caste members will exert their power antti@ity within the community.
By forcing Dalits off their land, the dominant castan perpetuate the cycle of
poverty and violence by denying them necessaryuress for income and food.

Since Dalit women have the least amount of powdraatess to resources, this also
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exposes them to increased forced and bonded lai8abharwal and Sonalkar,
2015).

Looking just at rural India where the majority ofald® women are
concentrated, 61.8 per cent are agricultural ladgrsuwhile only 19.9 per cent are
cultivators. By comparison, rural women workergyeneral are les concentrated in
the primary sector, with fewer women agricultuedddurers represented by 48.4 per
cent and more women engaged in the cultivatiorheir tand represented by 40.6
per cent In addition, Dalit women also dominate certain esgls of menial work
and traditional occupations; such as civil sarotatiscavenging and leatherwork.
The National Commission for Scheduled Castes aheédided Tribes notetheir
services for the society, though absolutely essientvere considered menial,
unclean and required hard labour but brought abykyndow returns™,
Dramatically, over half a century from Indian inéepence, still Dalits are
concentrated in their traditional occupations oragricultural labour (Irudayam,

Mangubhai, and Lee, 2011: 17).

Certainly, one will recognize that there are comnfaxtors like gender and
poverty that cause high deprivation for all womargluding Dalit women. The
latter, additionally suffer from social exclusiondadiscrimination because of their
lower position in the caste hierarchy. This addiéibfactor in the case of Dalit
women makes them vulnerable to more poverty andrivdgmn than their
counterparts from the general population, thougky thctively participate in the

process of economic growth.

Very few studies have been conducted to analysedha&e and form of the
caste-based discrimination that Dalit women facéh@ economic sphere. In this
context, a pilot study was undertaken by Banerjgg Sabharwal (2013) on 216

women and their access to the urban labour market metropolitan region of

" Cited in Registrar General and Census Commissi@upra note 3.

8 Cited in National Commission for Scheduled Caates Scheduled Tribes, supra note 44, para. 3.3.1.
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Delhi. They found out that Dalit women face basiand difficulties while seeking
employment due to their group identity in certaategories of jobs. The following
table illustrates their statement:

Type of Work Dalit Upper Caste Total
Women Women (N= 216)
Cooking 37.40 62.6 100
Washing Utensils 41.0 59.0 100
Washing Clothes 57.3 42.7 100
Cleaning( dusting, sweeping 62.5 37.5 100

and mopping)

Table 3.5: Discrimination in hiring for type of work from March to May
2013 (Banerjee and Sabharwal, 2013)

Dalit women had difficulties in getting employment cooking because of
the notion of the purity and pollution. Furthermoaenong the occupations which
was perceived to be clean like cooking was mostindp done by the upper-caste
where 62.6 per cent performed by them compared/tdé Ber cent performed by
Dalit women. As for sweeping, mopping, and dustivass done by the lower-caste
women represented by 62.5 per cent as opposedi@8i cent on the behalf of the

upper caste women.

3.12. Literacy and Health Conditions

There is a general consensus that education ismgroriant aspect of
development and in the recent past, it has beemntak one of the major indicators
of development. Education is an important sociabuece and a means of reducing
social inequality. It helps an individual to raiBes social status in various ways.

The knowledge, skills, values and attitudes acquiheough education helps to lead

119



Chapter Three: Dalit Woman Question

a better life. With this realization, the Indian r&titution through Articles 15 (4),
29 (i) and 350 provided educational developmernthefweaker sections of society
(Kumar, 2013: 99). Furthermore, the general cooditf education among SCs is
pitiable in such a way that they have lagged beimnithe field of education in all
over the country. The following table however dépithe literacy rate of the SCs

and that of the total population of Bihar as a siemp

Year Scheduled Castes All Population
Males Females  Total Males Females  Total
1961 11.2 0.9 6.0 29.8 6.9 18.4
1971 11.9 1.0 6.5 30.6 8.7 19.9
1981 18.0 2.5 10.4 38.1 13.6 18.1
1991 24.0 5.4 15.1 42.0 18.1 30.6
2001 40.2 15.6 28.5 60.32 33.57 47.53

Table 3.6: Caste and Sex-Wise Literacy in Bihar (i) (Rabindra
Kumar, 2013: 100)

The low level of education is a problem and in tgives rise to many other
problems. In 2001, only 28.5 per cent of the SCeeMigerate, while it was at high
level 60.32 per cent for the rest of the populatitime table also indicates the gap in
the rates between the SCs and the others betw&dnah@ 1991. The situation was
far more pathetic in the case of SCs women. Thelle¥ literacy among SC
females was extremely low at 5.4 per cent in 19¢iile it was nearly three times
higher among the others in Bihar (18.1%). The dHtgrowth of female literacy

among SCs was also more than that of the totallptpn.

It is relevant to state that health status is agrogair of sleeves for Dalits.

The health profile of a community can be gaugednojcators such as mortality,
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immunization of children and expectant mothers bmdjer life expectancy. The

following table shows the infant child mortalitibg social characteristics.

Social Neonatal Post- Infant Child Under-
groups Mortality Neonata Mortality Mortality Five
Mortality Mortality
SCs 52.8 33.5 86.3 52.0 133.8
STs 56.1 25.6 81.9 37.8 116.6
OBCs 71.0 24.3 75.3 34.1 106.8
Others 43.1 24.0 61.2 29.9 89.3

Table 3.7: Infant and Child Mortality by Social Categories, 1998-99
(Kumar, 2013: 111)

The infant mortality rate and child mortality raéenong SCs is 86.3 and
133.8 per 1,000 births according to Kumar (2013sgectively, this rate is much
higher than among other communities. Sc, ST and O&ftldren depict
considerably higher levels of infant mortality acluild mortality rates. It is worth
mentioning that Dalit women’s daily diet is thettefer of family meals; which is
inadequate in quantity and quality. Health servaxeseither not available in case of
illness or unaffordable even to other caste childrien addition, due to early

marriage and too many pregnancies besides rapeheraih is always at risk.

As measures to control birth are being practiceded¢tomy operations are
performed on these women who have to carry thedouad family planning. In an
overall situation where Dalits are prone to ailnseint general, women suffer from
more serious and more varied kinds of diseasesh&uymore than 80 per cent of
women in reproductive age group between the agé$s ob 45 are anaemic; where
this dismal and vulnerable situation pushes hevitaely to death (Baghel, 2009:
34-35).
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3.13. Lack of Political Voice

At the political level, Dalit women’s voices arerely heard (lrudayam,
Mangubhai, and Lee, 2011: 22). As previously memdbin this chapter, women
constitute half of total population quantitativebyt are unable to get equal share in
active politics. Obviously, their social and econostatus directly depends on their
participation in politics where political parties india speak much about equality of
women but have totally ignored the Dalit women.ditianally, leadership in the
village was confined to rural elites, who were aged belonging to higher castes.
Additionally, the 78" amendment in the constitution of 1993 grantedruasien to
Dalits, tribals and women in local government. Thasmendment made it
compulsory that one-third of the seats reservedfiits be filled by Dalit women
(Baghel, 2009: 35).

In some states, the acceptance of reservationeofoter castes and Dalit
women by the upper castes was nearly inexistenta Assult, atrocities against
Panchayat members including women broke up. Palliparticipation is generally
recognized as a representative instrument towardiewag positive policy
outcomes for each group. Indian data on the tramgb&rticipation at the national
level of governance show that participation of wanme general and Dalit women
in particular remains dismally low in India. Data bok Sabha (lower house of the
Parliament) reveals the dominance of SC men intipaliAt the national level,

[rudayam, Mangubhai, and Lee (2011) states that:

“The twelfth Lok Sabha had 12 scheduled caste womambers of
parliament (MPs), or 27 per cent of women MPs abBdpér cent of
scheduled ncaste MPs. By the fourteenth Lok Sabbaever, this
number had fallen to just 10 scheduled caste woWiBs, or 22 per
cent of women MPs and 13 per cent of schedulea ddBts. When
read in the light of the less than 10 per cent woseepresentation
in the Indian parliament, there is currently littkcope for women’s
effective participation in governance, let alone Balit women.”
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Arguably, the analysis of the economic and sodiatus of Dalit women
from the official data revealed the relative pasitiof these women vis-a-vis Dalit
men and upper-caste women. The previous data tedi¢hat Dalit women are at
the bottom of the economic and social structuresatdterized by inequality on the

basis of caste and gender.

Unfortunately, there are wide variations in humavedopment indicators
between Dalit women and the upper-caste women. Exae political participation
of Dalit women at the higher levels of governansdower as compared to their
counter parts upper caste women. Therefore, disggmgdontinue to persist between
Dalit women and the rest of the women which hintteem to achieve positive

policy outcomes (Sabharwal and Sonalkar, 2015).

As a matter of fact, the incapacity of women, gatarly Dalit women, to
uphold their rights is at the root of the problefrhe reservation for Dalits,
particularly for women, is accepted in the form bately in substance. Dalit
women'’s sitting in chairs of parliament is seeradbreat to social hierarchy. Yet,
the upper castes in the village vetoed chairserptnchayat office. Other important
hindering points facing Dalit women in fulfillindheir duties are illiteracy, lack of
information and dependency on the male membersheir tfamilies. Despite
recognition and legal sanction for political rightgjid caste system and patriarchy
have been explicitly suppressing Dalit women anolating their political rights
(Baghel, 2009: 36).

To sum up, all these facts are proving that Dabmen have violated right
from the family to the society at large scale. thiése factors are largely responsible
for the precarious position of Dalit women as fartlaeir social, cultural, religious,
economic, health and political status in the sgaetoncerned. These factors force
them to mutely endure violation of their civic amaman rights. Thus, they become

victims of universal violence.
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3.14. Culture of Violence, Silence and Impunity

As indicated in the previous titles, the occurrenteiolence against Dalit
women is not a simple isolated event, nor can tegonsidered as the stray object
of dominant caste individuals. What is at stakedoch individuals and groups in
violence of this nature are socio-economic andtipaliinterests, such interests are
structured by caste, class, and gender. Dominaté caolence is, thus, built into

the social system as an enduring reality for Dedimen.

Precisely, it is because dominant caste violen@astrends incidental
character that Dalit women have to continually lweéh the threat of violence
(Irudayam, Mangubhai, and Lee, 2011: 62). In addijtias an experiential
dimension of their existence, violence has no fiwed of expression. It can happen
anywhere, at any time, on any issue, for whateeason, in whatever form, at
whatever risk if the women react to the violencigh whatever consequence this
has for them”(Kleinman, 2000: 228).

Given the enduring character of violence, one egrtisat the caste system is
permeated by a culture of violence against Dalitmen. Being invasive, this
culture is found wherever Dalit women live and dedth dominant castes,
regardless of geographical regions and areas &f hé they economic, political,
religious, social, or cultural. This culture maké3alit women experience the
violences of everyday life. Violence by dominastesthus becomes ‘naturalized’
and ‘routinized’ as a given reality to be expectewl accepted without question”
(A. Kleinman, 2000: 228).

Consequently, this stereotyped script of violeneevigles justification to the
dominant caste perpetrators of violence to exercwdrol over Dalit women. It
considers punishment for transgression of tradii@aste codes and practices by
Dalit women as obvious and as falling within thanstards of caste-based justice
(Irudayam, Mangubhai, and Lee, 2011: 63).
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3.14.1.Culture of Civil and State Impunity

The culture of violence and silence faced by Datimen is related to that of
impunity where the terfimpunity refers to the virtual impossibility of imging the
perpetrators of violations to account for their aictf violence”(A. Kleinman, 2000:
228). In effect, it is the actualization of the petrator’s claim to be above the rule
of law. For instance, in the case of Dalit womeringevictims of violence
perpetrators, their caste community and dominarstecaillage leaders often
threaten these women to go anywhere to seek justicgolence inflicted on them.
Although this violence may have been committed bgirsgle dominant caste
member, the perpetrator enjoys his community supporsilencing the victims
(lrudayam, Mangubhai, and Lee, 2011: 64).

Furthermore, as a dominating caste, the econondcpaiitical clout under
power provides the perpetrators a foundation otisgc They are not only aware
that they can bend the law to suit their ends thinoilneir capacity to buy agents to
make their bidding. But also, they are aware thais¢ poor women and their

families and community do not have a chance toiolpustice.

In such instances, citizenship rights are unavig|atr not easily accessible
to women. As a result, they face a form of douhl@ence provided from the
perpetrator as well as from the dominant caste comniiydetermined by their low
caste position in society. Consequently, these woare pushed to the point of

forfeiting their right to any civil adjudicationiid: 65).

State impunity is closely linked to civil impunitWhen they take the case of
a Dalit woman approaching the police station te &complaint, law enforcement
officers most often conspire actively with the doamt caste-maker and their
supporters. Such collusion or negligence is cassedh, the police often belonging
to either the same caste as the perpetrator olasiodste of dominance. In cases of
state impunity, Dalit women face not only doublei friple violence from the

aggressor, dominant caste leaders, and law enferteoificers.
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Holding the same view, dominant castes act on tiesuymption that they
have the right to inflict humiliating violence onalit women based on their
attributed dominant status in the caste systas s often the case, it is the caste
law that has an overriding influence on secular ldwthis sense, one can say that

a ‘culture of impunity’ is deeply embedded in thste system.{lbid: 65).

Embarking on the dominant caste women case, itolkhamentioning that
despite their vulnerability to violence, their sition is different from that of Dalit
women. Compared to the latter, they are bettereplan the caste system and
consequently enjoy caste privileges accumulatedh ftbeir position within the
dominant caste groups. Fortunately for them, thabdéished norms of caste purity
and honour, caste based summons and the custoavesyplovide some measures
of protection against male excesses. Yet, thege aesmplete absence of adequate
protection against caste based impunity, which esoming the utmost norm
leaving the way open for dominant castes to unleaslence against Dalit women
(Ibid, 66-67).

3.15. Controversial Debates

Everlasting controversial debates on the part pldyethe law were and are
still central within feminist Dalit discourse andt&ism. Yet," feminist demands to
legislate against specific forms of what are coestd gender-based violence,
including trafficking into prostitution and sexuladrassment in the workplace are
legitimised in part by appeals to conventions sashthe Convention Against
Discrimination of Women... And the Convention orm@atting the Crimes of
Trafficking in Women and ChildrerfGangoli 2000 in Gangoli 2005, 6).

Undoubtedly, Indian feminism was influenced by Veéestfeminism and
particularly initiated by English colonists who @emced the evil practice of sati
(burning of alive wife with the dead husband). bBsih then was considered as a

movement influenced by Indian feminism in genedalit understood by its
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opponents as the construct of Westernisation autthe cultural Indian Hindu

values, in order to silence feminists as just being outside context:

"however, in such cases appeals can be made doaie of the need
to modernise according to western standards of geeduality, and

in others feminists have suggested that some fofmislence against
women are less specifically” indian" than reflegtia wider global

trend of patriarchal oppression of women.” (Ruth020 Talwar

Oldenburg 2002 in Gangoli 2005: 6).

Furthermore, other feminists campaigns impact od anpport social
environmental and anti-globalization movements, leviait the same time raising
women 's issues related to castes struggles amdhmégay rights within those

movements.

“a possible rationale for this critique can be seas the threat posed
by feminists to the personal sphere of the homenifesed in
feminists critiques of" traditional" sexual and leals personal
relations based on female subordination " (Gang@ol5: 7).

Thus, a degree or feeling of skepticism arose walw and legal
amendments, as it was clearly mentioned." as astorof colonial India have
demonstrated, Indian nationalism in the nineteeantd early twentieth century
characterized the home and therefore domestic geraents as an area where
colonialism could not and indeed should not imp&emce nationalist struggles
were fought at the public arena, and to protect hbene from the "colonial
encounter" (Mani 1998 in Gangoli 2005: 7-8).

Certainly, criticisms are obvious for many femisisas to trust the
implementation of law which seems to have littlgpaat on women violence. "these
include both" academic "feminists like Menon (2Q0d)t to some extent activists

and feminists lawyers who both work with the lawaaway of providing relief to
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women, while accepting its limitations (Gandhi &ithh 1989, Agnes 1992, Agnes
1995), as they feel that there may not be vialtlerrstives other than the formal
structure of law (Gangoli, 2005: 9).

Though caste based discrimination is made unlawfuder the Indian
Constitution,"however, there is evidence that Dalits and tribadstinue to suffer
structural inequalities and sustained povertyFuller 1997), and experience
organized periodic violence from "upper castessame parts, of the country (ibid:
10). In fact, there is no guarantee of equal ptmecto these historically and

religiously marginalized Dalits.

".... Article 14 that guarantees right to equal f@ction under the law,
Article 15 that forbids discrimination on the bags religion, race,
caste, sex, place of birth, Article 25 which gudems freedom of
religion and Article 29 that guarantees to minagi the right to
conserve their culture.” (ibid:idem).

Though debates on law have politicized the issuavaimen violence in
general, much criticism was shared from some [pa&ldple who did not appreciate
the importance of their activism within some Indiarganizations. "Dalit women
are projected as having only experience. Not igetice”, (Manorama 2006).
Therefore, alluding to the ways in which the ing#seof Dalit women have been

marginalized within Indian women's movements (Gairg@05:10).

Consequently, women organizations including Daliese set up, as the All
India Dalit Women's Forum in 1994, the National &eétion of Dalit Women and
Dalit Solidarity. Besides, Dalit women's organipas work towards women's
interests, challenging the structural inequalitreduding caste based violence and
oppression, and extreme poverty.

"Various regional Dalit women's groups link casgations to gender
exploitation, and have focused on sexual violentdegrefore
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suggesting that rape, the stripping and paradingvofmen, and other
gendered forms of humiliation lead to the perpetradbf upper caste
dominance, as does the "hyper-exploitation of Dabimen’s labour."
(Rao 2003 in Gangoli 2005: 11)

But, much criticism was defended by Hindu fundaraksts who protect
their religious legitimacy over women as dutiful timers and wives. Historically

speaking,

"The rise of Hindu fundamentalism in post colorradia has been
analysed as having its origins in the 'divide andlel policy
successfully implemented under colonial tule, abating to partition
of India and Pakistan in 1947, that accompaniedepehdence from
colonial rule.” (Sarkar 1985, Butalia 2000, Kaka®25)

Before independence, Hindu fundamentalism was phegaembodied by
the Rashtriya Seva Sangh... founded in 1925, amdR8S continues to see itself as
“the antidote to... the dangerous tendencies ofemod day tendencie{Narula,
2003: 44 in Gangoli 2005: 11). Even in today pasgependent India, feminists fear
the serious thoughts and practices of fundamentadis it withessed the&electoral
success of Hindu fundamentalist political partibsth nationally represented by
the Bhartiya Janata Party... and regionally, repated by the Shiv Sena in
Maharashtra."(Gangoli 2005: 11).

To illustrate better, because of mainly commonoagtduring communal
riots as those of 2002 in Gujarat or even beforMumbai in 1992-1993, was for
Hindu fundamentalists to target Muslim women's bedyually. That shows that
Indian feminists had to work hard with differentgkar groups as the International
Initiative for Justice in Gujarat 2003. Consequgnthey required the construction
of a "gender just civil code"(Ibid: 12) with faiivd and police administration to
protect them. Increased responsibility was requivétin the organizations as they

rather felt isolated or unheard and kept womenriggo
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3.16. Blurred Faith on Betterment

As to the inevitable impact of globalization on #®nomy in India, critics
gave a twin answer. Those belonging to the midddsses benefited from the
liberation of the economy, witlireduction of government controls, increased
autonomy for private investment, reduced state sinwent in the public sector,
foreign capital giving greater access to the Indraarket"(Sen, 1996, Ibid: 13). As
to the others, particularly the left wing parties India, they consider this new
reform as a decline in agricultural benefits andalruvorkers ‘rights. Another
outstanding impact is the mainly women environmiem@avements to fight against
the construction of dams, as the Narmada Bachamlandwhich deprived Dalits
from their houses and living areas. But, mainlyremsted to globalization, working
class women and those from lower castes sufferach imuch exploitation and

hardships.

Being positive or rejected, Dalit Indian feministeave tackled these
challenges, notably displacement and impoverishntleatrole of law, the impact of
Western or global feminism, exploitation of womea, redress women's lives
outside the Hindu symbols of Kali and sati, respety strength and wife burning,
to condemn women to the Hindu values and andimegié oppressive patriarchal

pressures. As it was expressed:

“Indian feminists are not unaware of these issued problems. At a
general level, it is safe to postulate that mostifests have little or no
faith in legal solutions to violence, but at thedéof activism, see few
viable alternatives other than the formal structwelaw. For many
feminists , therefore law remains a significant rexefor feminist
intervention, and the dreams of a feminist jurisjgnce are not
completely lost” (Gangol, 2005: 116).
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Even more women have acquired more governmentstigiot, they are still
very often counteracted by family and patriarchalues. Discomfort, despair is

very often revealed as it is mentioned in the feitay by Justice Phendse:

"In view of the increasing number of murders, sies|,, and sexual
abuse of women both in public and in domestic sgsheand the
increasing commodification of women's bodies inrtteglia, we need
to protest very seriously against each instancgiditial bias against
women.... It appears that all the efforts of sexisig the judiciary and
the state machinery regarding women's issues seenauve been in
vain"(Gangoli, 2005: 117).

If the new 2005 law on domestic violence, was apaat of the draft bill by
feminist organizations in 2004, which

"protects the rights of women who are victims ofence of any kind
occurring within domestic relationships, to prevené victims from
further domestic violence, to give effect to thevmsions of the
CEDAW and to provide for protection orders, resickenorders,
monetary relief and other matters referred to arat imnatters
connected therewith or incidental thereto"(Governinaf India 2005
in ibid: 117).

The reconceptualization or redefinition is of worseviolence from dowry
to mental or physical deeds shows in reality thatitnplementation of the law is far
from bringing great changes, because of the catsgmn of woman
status(married, divorced or single), and small geanin judicial attitudes because
of hegemonic discourses. Feminist activism withdge and related issues of rights
raises issues of identification and recognitiondeprotection in favor of women's
interests, and looked with suspicion the governmenperpetuating an unclear

language against women's oppression.
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"The language of rights in fact affirms the powdrthe state to
negotiate, intervene and co-opt the victim. Iroflicavhen today it is
the state that has become the greatest violatothefrights of its
people. And, these rights can be reduced to afsketgal provisions
that are based on the language of victim hood, obtsurvival,
resistance and strength of communities who are goeiiolated”
(Asian Women’s Human Rights Commission and Vimacli£98,8
in Gangoli, 2005: 120).

The dichotomy in reshaping women's human rightserit@ates the
complexity of contestation of issues within any fieist movement. Feminisms are
at the crossroads of appealing to the state lemgisleor reinterpreting Hindu
tradition in feminist ways, notably to find out wawithin religion to deconstruct

patriarchal assumptions.

Though caste and community issues seem to stagl fixgpeople's minds,
Dalit feminists work hard within their community tondermine misogyny and
mainstream male oppression. Debates on feministisgs overtly express the lack

of citizenship rights and truth for women in getenad Dalit in particular.

"precisely when women and non western people hagean to speak
for themselves, and indeed to speak of global sstef power
differentials.” (Lee's et al., 1986:14-15 in Gang@005: 124)

Clearly, both Indian and Dalit feminists articulaia@ims to the detriment of
upper caste individuals who mythised a past whiehies rights of women and
particularly Dalits. They redefine female sexuahiyd thus creating a challenge to
patriarchal understanding of sexual difference.yTéleo advocate for change in the
perception of women's bodies through discriminateyresentations of women in

the media.

The notion of shame is given for the one who commmiblence or rape

while the notion of pride and honour must be grdrite women who transgress
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social norms to protect themselves for a deceat Even if the common saying of
women are women’s worst enemies, it is high timeneo stop encouraging man
and woman violence in its varied forms which feg@ddriarchal control, and to
integrate worthy consideration of the woman questio general and Dalit issue in

particular.

3.17. Questioning Authentic Dalits

My research was carried out on Indian women's mevegrnm general but
specifically on Dalits * issues and perspectiv@&ging an EFL teacher interested in
cultural issues and women's studies, and as aMédminist, i decided and tried to
investigate the Dalit woman question. Being noatve of India, but of Algeria, |
feared nevertheless to make some intercultural mdststanding, and that feeling
gave me another sense of responsibility being @areker and a woman. Thus, my

research is made from an outsider's perspective.

The degree of objectivity or subjectivity can bensidered to some extent
inconsistent. Yet, | have read and studied docusnewtilable on the Internet,
bought from French booksellers or Paris univerdibyaries. Documentary
resources were practically non-existent in Algeidiaconducted also one semi
structured interview with a famous university psser of literature and linguistics
in Andhra University, India who is a Dalit and celd 19 dialects. The relevance
of such a chosen interview is that the questionsevaranged in advance and
related to views on feminism, experience as a Dadiman of higher educational

and standards, in addition to her relationship wateagues and students.

The interview’s questions are found in the Appendike answers reveal
that even higher education and university rank givegher salary and thus better
economic conditions of life. Yet, a Dalit remains Calit, i.e. an individual
belonging to a lower caste and therefore givencsoaligious belonging does not

change.
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3.18. Conclusion

Dalit women of India have been living in the cudwf silence throughout
the centuries. They have remained mute spectaidiseir exploitation, oppression
and barbarity against them. They do not have amgrabover their own bodies,
earnings and lives. The extreme expression of ne@eexploitation and oppression
against them is visible in forms of hunger, malitioin, disease, physical and
mental torture; besides, rape, illiteracy, ill-ibalunemployment, insecurity and
inhuman treatment. The collective forces of fewgiali casteism, and patriarchy
have made their lives just a hell. An overwhelmimgjority of Dalit women live
under the most precarious conditions. The follonshgpter describes and analyses
Dalits’ women pressures in social activism or atgrimpression toward social and

political change.
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4.1. Introduction

As explained in the theoretical chapter on feminig®nder oppression is
one fundamental issue to counteract. Dalits arsaons and living entities whose
grievances were formulated in various forms froroalpto written or agitational, to
outline the outstanding problems confronted iniéydesis within their community
and society at large, keeping uncomfortable issom®ted by Dalit cultural
feminism or Dalitism. Dalit literature is thus a wemnent of self-identity, movement
of self-respect, a movement through which Daligsregsed their world-view with a
critical mind.

4.2. Understanding Dalit Activism

Dalit feminism analysis includes making distincsonf the objectives of

feminists and their organizational strategies lthke social and reform movements.

4.2.1. Indian Feminism

To understand better Indian feminism we need td d&h the theoretical
framework. Though any experience is specific, amrdrsial debates emerge in
feminist thought and action. Marginalization isutsadamental issue in the complex
vision of Indian culture. The evocation of femirtjnis made beyond culture but
contemporary feminism refers to women'’s rights esdes. Though it remains hard
to define political ideologies, Indian feminism raims difficult to shape as those
women were accustomed to support the burden obitiims perpetuated for ages

as well as types of social power relationships.

Indian feminism as in any feminist studies stipesgathat gender and sex are
cultural constructs, different from each other bgitally and socially speaking.
“Gender refers to the socially attributes of beingle or female, of femininity or

masculinity, i.e. it is a social construct whichfides self and others{Bedjaouli,
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2005:8). It is inevitable that gender is a keyiomtwhich includes a set of
theoretical problems linked to the understandinguwfure. Women and men share
some features but femininity and masculinity aredpiced differently*One is not

born, but rather becomes, a womaiiDe Beauvoir, 1988: 267).

To avoid any distorted Indian feminism, historiead cultural contexts must
be taken into consideration. As it was explainedha chapter concerned with
Indian culture, women are deeply involved in theaditional roles as life givers
and kinship keepers to keep their traditional wéyife safe. On the one hand
rejection of patriarchy does not involve rejectioh motherhood. Motherhood is

highly considered since Vedic times.

“Crucial to the choice of becoming a mother aresfj the timing of
motherhood, which is attached to social and cultunarratives
concerning ‘good’ mothering and a ‘reasonable’ fdenéife course;
second, the ambivalences encountered in choosingpettome a
mother; and, third, the link between the heteroakxelationship and
its quality and the choice of becoming a motheEijld Sevon, 2017)

On the other Indian marriage demands self-effacémaenit is a sacred
contract to maintain religious and socio-religimasteist values. Yet, the cruellest
punishments can be given to Indian women guiltgféénses by their husbands. As
mentioned by Wittig (1681)'What makes a woman is a specific social relation t
a man, a relation that we have previously callexvisede, a relation which implies

personal and physical obligation as well as ecorwatiligation....”

Outstanding feminist issues are associated witlence questions. Feminist
campaigns, the police, women organizations cortiibtio a drastic shift in public

and casteist behaviours.

“with increasing focus on the place of women in elegment by
multilateral agencies, donor countries and non-gaweental
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organisations, various strategies of interventiae &mployed. One
such intervention results in poor illiterate womarOrissa, redefining
their position in contrast to the dominant discagsand gender
ideology of state, religion and economy, to overeooulturally

enshrined powerlessness.” (Everingham, 2002)

So, Indian feminism is much concerned with everyadgtionships between

men and women, in the private space (home) andgsiice (society).

“Patriarchy remains an analytical category by fensits in theorizing
women’s subordination: the patriarchal control ofjor social and
political institutions acts as a special form ofclimination against
women, particularly the expression of female sesudljectivity and
resistance to male domination “(Bedjaoui, 2005: 146

Indian feminism focused on change in the field @fial and political justice
to protect them from inhuman persecutions due & thocial or family status as
bride or widow burning, divorced or unwed girl. dugh Indian feminists are
sometimes described as immoral and home breakerdrdditionalists and
misogynists, not surprisingly they redefine issaésvomen’s lives from religious

traditions to much commitment to women'’s rights &ainist activism.

4.2.2. Dalitism and Feminism

Any understanding of Dalistism cannot be reachetthaut considering the
location of Dalit women at the very bottom of thecial ladder being twice
oppressed: as a woman vs. man (gender), as avidahiin vs. upper caste woman
(socio-religious division). Being at the bottom dfie social pyramid and
discriminated on grounds of gender mean that Daltsnen struggles are feminist

issues.
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Culture is an essential reference to establish ceie bridges of
understanding of the location of Dalit women. Ganddhen the cultural marker to

reproduce culture and consequently gender ideology.

On the one hand, the western feminists argue thatwestern women are
passive victims of oppressive family and socialcpecas. Dalit women thus suffer
from gender oppression and various inequalitieandigg struggles over violence,
sexuality and economic support. Their constructimin Indian/Dalit women’s

resistance challenges the western perception sivigs

“Sakti” refers to“the feminine creative principle and energizingestgth
which helps women to convert their passivity or kmegs into resistance or
strength” (Smears, 2019). More, they believe they have miceh

“There's a sense of fatalism about it; as a wonthrs is her fate, her
dharma, her duty to bear all, unflinchingly. Butetistrength of an
Indian woman is not to be underestimated. Her capdo bear and
suffer has not drained her; she remains strong hdybelief, the
depth of which is revealed in her resilience, hewpr to overcome.
Given the smallest opportunity to emancipate hérfsein the legacy
she's inherited, she will grasp it and mold it ter meeds.”(Reddy
2010)

Though a Dalit woman is committed to her cultureih@ an idealized in her
role of mother and wife, she is enough strong tmqate any change. On the other
hand, the ambiguity resides in the fact that hespity is translated into strength to
play both roles: as a pillar of the family and asagalyst. Dalit femininity includes
subordination and gender oppression in the houddirst, and in society at large.
They become societal martyrs under specific forfngoaver as patriarchy, religion

and underemployment in casteist India.
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Dalit women's sphere is both at home and in soci&tynome she reinforces
patriarchal practices. Outside home, she assumesiala@conomic security though
most of them face material insecurity and deproratiThus, they are caught
between painful needs and social construct. Out igsforance or urgent
requirements, their behaviour becomes contesteeir Bilemma remains between
patriarchal ideologies and their oppressive treants their desire to shape ways of
eradicating these attitudes. They strive for muelamce within individualistic

existence in their community of men and women.

Dalit women are located at the crossroads of iaddnd freedom, suffering
and hope. They become outsiders to find more fr@ethmugh much helpless and
confused in their attempt at education and econdndependence or survival.
Their attempts at being educated involve much disdad harm but they heartedly
desire to get rid of humiliation provoked by memeXfundamental struggle is the
one between the mother, the wife and the self @satfected by social and casteist

discrimination based on gender.

“These women are oppressed and suffered underlsoaehines. But
even then they are not away from their daily at#ési such as
preparing and eating food, celebrating family andcial events,
performing social rites, bathing and swimming”. (&agi, 2018)

Home is both a refuge and a space of sexism wheoh tlamaging practices
occur. To feel a home safe and to reject the pitestrcultural behaviour become
crucial. Feminist empowerment can only be achievedugh the breaking up of
patriarchal structures. Subjectivity differs so fimuas a discourse cannot be
homogeneous but they intend to interrogate and ahifle patriarchal and casteist

norms of Dalit woman existence.
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4.3. Theorizing Dalit Feminism

One main contribution made by Dalit feminism isiiarease awareness of
the role of education as explained by Ambedkar, tartoring to light the weight of
harmful cultural traditions which were blindly apted and reproduced at their own
expense. Raising awareness means identifying sagted male differences and
their consequent oppression problems. Thus, thaarci@cal relations are kept to
binary oppositions where women strive hard to emge and affirm their new /
authentic identity.

“In the Indian context for instance, the self-idénation of scheduled
caste or untouchable groups as ‘dalits’ was condd to struggle
against Brahminical hegemony and mobilise all theg® suffered
similar types of oppression. Often these struggtesivert into
organised social movements to achieve their demardsy build new
symbols, idioms and values to create an alternaspace. For
instance, open confrontation between the Dalit Rard (Dalit
organisation formed in Maharashtra in the 1970s)Yaupper caste
Hindus took place several times in the 1970s.(C2C%;)

The various perceptions of Dalit feminism and tiféetent reactions reveal
the fact that it is rather difficult to define atiteorize Dalitism as a specific issue.
Feminine insights vary in ways of thinking and lgeior behaving. If caste and
patriarchy impact on gender, they contribute to pegetuate woman’s oppression,
exploitation and injustice.

The main issues as health care, child care, vieleagainst women and
children, sexual abuse are among others, addraeisdedlit movements. Feminist
theory supports the belief that women are full hnsnable to tackle different tasks,
intellectual, economic and social foe example. Léte ideology it reshapes the
relationship between women and men, challenge rhafgemony and sexism.

Dalitism joins western feminism inserting the sglegagainst wrong assertion of
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male power, and the plurality of women’s needs adotne world. Different forms
of Dalit feminist resistance emerge which are tighélated to feminist issues of

caste and gender. But,

“Feminism is attainable and will be successful omiizen the Dalit
women on the lowest rung achieve freedom fromoalb$restrictions
and commodification. They built their feminism s tideological
premise.” (Rajesh, 2017).

Dalitism therefore reveals a participation in thablic sphere (education
involvement, literature recognition ...) to betteretlstatus of women beside
protecting their rights. Such rights include thatcol of their own body, biological
and reproductive function neglected by by patriatamentality to develop their

own potential.

Thus, Dalitism becomes a feminist doctrine whicbctaims inevitably great
change. It stands against the role of motherhoodket®p women passive and
submissive; and against the view that women haveetbeld down or back. Dalits
are against caste and patriarchy which have defimedules to maintain the status
quo. The struggle for better social and life caondg, at the individual or
community levels, implies a feminist commitment efhthreatens traditional views
of thought and behaviour. A new Dalit woman cultiseshaped with its own

standards of behaviour, values and interests.

“Activism by and on behalf of Dalit women has cawad ... neglect
and systematically challenged identity- based atiekmoleftist social
movements in India. They have done this by cadlttention to sexism
in the historically male- dominated Dalit movemeand caste
inequality in the mainstream Indian women’s movdmeamd by
asserting the difference — the unique subject posit of Dalit

women from both other Indian women and Dalit meviélta, 2019)
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This challenge over patriarchal and casteist noisnan essential site of
struggle and a trope cherished by Dalit women wgit®alit women narratives
express voices unheard previously but more auditde before as their lives are
intertwined with fiction. Such feminist commitmetat literature will be developed

in the next sections.

4.4. From Social Activism to Literary Impulse

Before Ambedkar, some people participated in briggout a “prise de
conscience” among Dalits as Gopalbaba Valangkar Kisdn Phagoji on their
writings. Furthermore, the development of Dalieddture has witnessed three

fundamental stages. The first step when:

“Hindu religious literature was monopolized enlyeby upper caste
Hindus who not only pushed the untouchables onbthendaries of
the villages; they also made them invisible in rtHigerature which

was largely religious” (Karan Singh, 2011:19).

Upper caste writers avoided to make them visibld Beard. As to the
second step, it was due to the impact to socidipalichanges, notably with the
English colonizers and consequent modern educaonvell as the Nationalist
movement:There grew in literature a new consciousness alibetplight of dalits
and were started to be portrayed with sympath(iBid: 20). The third step
witnesses a distinct way of writingThe scope, language and purpose of dalit
literature in its third stage made it a genre ap&mam upper caste writings{ibid:
20). Besides, the rise of Dalit literature is carted to the rise of the Dalit Panthers
Movement and some magazines as “The Little Magazialit literary themes are
thus deeply entrenched in Dalits socio-economicditmms and reflect their life

reality.
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"these narratives seek to capture the authentic itDakperience
through a minute chronicling of the smallest detefl life in a
language that, as Limbale terms it, is crude, ingpand uncivil. It is
as if, by capturing each detail, and reproducingldliberately in a
language that is the opposite of the language pkupgaste literature,
the Dalit writer will convey the essence of Dalgs¥ ibid:20).

The preoccupations of feminists are not new. Inowar cultures women are
perceived as the weaker sex having muffled voiedsich cannot be represented,
that which is not spoken, that which remains owtsicthming and ideologies”
(ibid: 21).

4.5. Locating Dalit Women Literature

Dalitism and social movements are tightly inteftedawith the focus on
questioning the dominant socio religious and caltyratterns which keep them
victims of atrocities and injustice. These quediaronstitute the fundamental
themes and specificities with which Dalit writersnestruct their literary aesthetics

in the representation of Dalit women.

4.5.1. Transcending Literary Voices from Below

Being the weakest and lowliest of all members mttladitional Indian caste
system, it seems that the Dalits did not have adgdadition in arts in general. Yet,
some records as those of Mulk Raj Anand (1985)<ganuthe fact that they indeed
did have their own cultural background includingatation which focuses on the
cruellest practices of the Hindus Brahamans, whike representation of Dalit
identities and contemporary Dalit literary consecioess became a fundamental
trope in Dalit narratives. As such, Dalit litersgubecomes a literature of social

protest and revolutionary change.
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First, Dalit literature cannot be explained to soeméent without referring to
the postcolonial literary texts. These literarytseiivolve the representation of a
specific culture without considering the genre, atite writer's cast/class.
Furthermore, they reflect the impact of westertugfices but with a great concern
on re-establishing the culture of the previouslfonzed natives. Such a literary
perspective is highly considered by M. H. Abram &wbffrey Galt Harpham:

“The major element of postcolonial agenda is toedtablish Eurocentric
norms of literary and artistic values and to expahe literary canon to include

colonial and post colonial writers.” (2012:307).

Noteworthy to mention that the early post-colomgéadts deal with the themes
of duality, of ruler /ruled and hybridity, notablgultural and linguistic. As

mentioned by Krishnaswamy, Varghese and Mishra:

“Foregrounding differences and diversity, celebrafi hybridity, plurality
and otherness as potential sources of vitality ehdnge and rejecting notions like
standardization, conformity, universalization thette seen as sources of power,

hegemony and colonialism-these notions are gaignogind”(2001:93).

Similarly, Dalit literature has emerged from cu#tbiconflict and thus its
main challenge is “to bring total revolution in gg...and affirms humanitarian
freedom” (Imtiaz, 2015:133). In this vein, Dalitrdal of Hindu mentality with its
focus on Dalit slavery constitutéthe main thrust of Dalit literature”(ibid: 132).

Therefore, as the Dalit writer Khandekar asserts:

“Man is the centrifugal force in the philosophy Dalit literature.

Man is supreme. He is above all Gods, sacred baaksscience. It is
man who can make and unmake anything. Dalit litesatbelieves
that nothing is permanent. Everything is subjecteddecay. with
every decay there is resurgence, new creation..rdatlgims that
nothing is true which is not applicable for manigbme freedom,
nothing is good if it is not useful for man’s weda nothing is
beautiful which is not useful for beautificationmo&nkind” (ibid:133).
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This belief corresponds to the fundamental respditgi of the Dalit writer
in general and the purpose of literature to bribgud social changes. As such, Dalit
literature constructs a counter culture and a rdistidentity for Dalits where the
identity quest becomes the essential cultural mmadse it is expressed in the
following quote: “Dalit writers are not against any group but agatnshe
establishment, the government and the social systaoh in their views, keep them
depressed and deprivedibid: 137).

So, where is located the literature of the Dalitspther terms the subaltern
literature in a country which is defined by its widontinent and great diversity of
cultures and hybrid identities? Indeé®alit literature emerges to voice for all
those oppressed, exploited and marginalized contrasrwho endured this social

inequality and exploitation for so long{Bala, 2014)

On the one handthe subaltern has become a standard way to desegtiee
colonial subject that has been constructed by Eeaopdiscourse...{Abraham and
Harpham, 2012: 307) and the writer thus describeddrms of oppression and the
attempts at reconstructing the national or cultidahtity. On the other hand, any
literary text of the subaltern deals with the difiece between oppressed and
oppressor, and thus becomes a literature of resistand protest toward freedom
and human dignity. In this sense, it remains aalisgse from a subalternist’s
perspective: “Dalit, as the symbol of class acaaydio Spivak are the subaltern
component of the humanity, whose views and thougfaige to be respected”
(Kumar, 2005).

4.5.2. Dalit Artistic Forms

Dalit artistic forms are not new as it is shownotigh its poetry, music,
dance, painting or drama and sculpture to namewa Téus, indigenous literary
forms of Dalits are rich and varied: the oldeshiifeed one is: “Pallu literature” in
Tamil which is closely connected to the land andcadfure. Inevitably these Dalits

called Pallars were accustomed to sing to softem#elves from the extreme
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fatigue and burden while farming the lands of theh rowners. These songs
contained different issues as suffering, love, darkerstanding of their own plea

and God and idols worship.

Any song is then a reflection of their feelingsnstated in the form of art, a
mixture of music and “poetry” which reveals the litgaof their human emotions
and state of mind because of the harsh realitytalere enduring. The terms are
easy to understand as they describe their wayfefand their cultural values.
Obviously, Dalit literature is a literature of seifing which started centuries ago and
that is not new. The past and the present or $atthspace dimensions are tightly
interconnected to express their despair and agomdeed“we can see from
reading Dalit literature that spans several decadésat the suffering of the

untouchables is a never ending chaf'almingthani, 2013:11).

In fact, increasing numbers of poets and writepsnfdifferent parts of India
ranging from Maharastra, Andhra Pradesh to Karmatkce the 1970s published
their poems, novels or autobiographies and anayiia themes of untouchability,
caste exploitation and poverty beside extreme foomsppression and physical
harms. Yet, the powerful tool of literacy is useddeny and counteract Hindu
hegemony for humanistic change. In addition tadiiere, Dalit modern forms of
art consists in music, dancing, painting, cinemd khandicraft ...which contribute
“to reduce the existing power inequalities and disgnation ...Culture and art
forms have become a powerful and liberating compatimn tool for Dalits in
India” (Jacob, 2015).

4.6. Non Dalit Literature on Dalit Recognition

Non Dalit writers, beside Dalit writers participdtgreatly to the recognition
of the appalling existence and extreme sufferingDafits. They denounce the
hypocrisy and cruelty of the upper castes and tigltpprovoked by blind casteist
socio-religious traditions. The novel of Saraswajayam by Potheri Kunhambu

written in Malayalam, and translated by Dilip Menario English (1893) is a
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famous illustration of this denunciation, representhe subalterns in a secondary
position under the power and strength of Hinduigathy and its open disdain as

well as unfair ostracization from the Hindu culture

But, the fundamental element of hope is providedubh Buddhism, as this
religion should represent brotherhood and thus legugustice and freedom
eradicating the caste divisions and supremacyeoBtlahmans. The novel embodies
an element of modernity against old age customsch Semancipation via
conversion to Buddhism is glorified as a path teshpdoors onward and release
from Hindu harsh constraints. In fact, Untouchaldesn when being converted to
Christianism or Buddhism and Islam were always sagnDalits, an ineffable
human flaw. Another non Dalit and non-conformistten, named Mulk Raj Anand
depicted the miserable life of a small sweeper inoyis Untouchable(1935). Full
of incidents and evils toward Dalits, the story godeeper in its social,

psychological, historical or moral investigatiors Arnand said:

“the Vanity of youth wanting recognition the depad from the
abstract psychological theories towards the seaothphilosophic
insights based on the lives of human beings, whoerkaows in flesh
and blood, the urge to express oneself at all ¢gosan absolute
manner, so as to expose the ugliness of deatherbyi deliberately
dramatizing even through distortion the non humaalities which
impinged on one from all sides.” (Arnand, 1977:6)

The young boy is probably full of hopes and canmaderstand his unjust
condition of life which gives much impetus to hiealism.“The young protagonist
is torn between his existential dilemma of his Dabndition and his thirst to
human fair recognition and in this sense the naovel kaleidoscopic projection of
the protagonist’s miseries(Premila, 1983:20).

Such pathetic life conditions were also dealt wihM.Forster when he

affirms that:
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“The sweeper is worse off than a slave, for thereslmay change his
master and his duties and may even become freehbwweeper is
bound to his master and forever born into a stétem which he

cannot escape and where he is excluded from simt& course and

the consolation of his religion. Unclean himselg pollutes others
when he touches them” (E.M.Forster, 1985: ix).

But the ultimate hope is expressed in the followinmpte which celebrates
Christianism as the only valid reason for surviaadl faith.“Yessuh Missih must be
good” (Anand, 1985: 20). Yet, another related questimse non Dalit writers, as
Anand, Premchand or Khandekar were accused ofeing lable to write on Dalit
experiences and suffering. Such a critique woulémilat only Dalit writers can
express their authentic feelings and sensitivitlyeir letters of their own blood”
(Imitiaz, 2015:133). But, even more:

“Usually anger, pity, and melancholy are the dommbé&eelings in the
literature on Dalits written by non Dalits. Manyti@ne even the value
system of the Dalit world is interpreted wrongly.dreative writings
such babysitting for other groups and classes g agvkward” (ibid:
134).

With Dalit literature, the novels embrace themestleg pain, suffering,
existential and moral struggles of Dalit charactara caste —ridden Hindu society
which has imposed life plights and atrocities tenth It seems that writers focus on
individual sufferings and humiliations but do nefar to the whole community as a
whole and as such the protagonist represents awidodl experience which is
translated as the symbol of lower caste Dalits’rddgd lives. In fact, there is no

real depiction of Dalit culture, but of their suboration and powerlessness.

Nevertheless postmodern Dalit writers started fegent the Dalit culture
associated with the themes of ill treatment, empoweat, and protest for liberation.

Though their sufferings dated for centuries, thenth of protest or revolt against
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the evilest deeds of the higher castes was initiatéh the call for education and

awareness of their human rights by their leaddvlekherjee (2010:1) stated that:

“Dalit literature is marked by revolt and negativess, since it is
closely associated with the hopes for freedom lgraaup of people
who as untouchables, are victims of social, econoamd cultural
inequality.”

4.7. Regional Dalit Literature

Dalit literature is expressed in the different oegl languages first and most
of the literary texts are translated into Englisliench and Spanish mostly. It
contains different forms and genres as novels etrgpbut mainly short stories and
autobiographies. As such, it remains literary biso gpolitical and ideological.
Karukku's Bama pointed thatireading and writing are political practices for
Dalits” (Bama, 2000: 193).

Though Dalit literary expression is not new, evidershows that Indian
English literature or in translation was almoserarhough the writings of Gandhi
or Nehru were published and highly considered, éhos§ Ambedkar and his
followers were rather ignored or disregarded. Thengering figures of India,
Mohandas K. Gandhi and Ambedkar had a controvemsiationship:

“The rivalry between Gandhi and Ambedkar lives dmough

polemics in street-corner debates, newspaper cadurblogs, books,
documentary films, and so on, often with aggressiselts...” (Singh,
2014: 413).

Mainstream Hindu Culture vs. subaltern Dalit cuwdtuvas the controversial

issue to perpetuate the everlasting extent of maligation.
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But, some regional writings in Tamil for examplethsse of Karukku Rettai

Malai Seenivasan; namelyeeviya Charitra Churukkarf1992) were only available
in the form of quotes under the rubrics of secopdarurces and published as a
whole work only in 1999 (and translated into Engli;m 2000 by Lakshmi
Holmstrom). This coincides with the publication Ainbedkar’s notes concerning
some of his life events. Yet, these pioneer therakede Dalit assertion of the self
and the triple identity or belonging as a Tamil liDand Christian/Buddhist. The
fundamental issue is the one worded by the Dadde Ambedkar's motto which is
to take education and thus the writer fought faraadional opportunities for Dalits

and particularly struggled to find scholarshipshiose converted Dalits.

Seenivasan’s work represents therefore a fundampalifical educational

and literary force in Dalit literature. Neverthgde

“Seenivasan's work was long regarded unacceptabled by
September 1934, the book had been rejected by ag asnineteen
publishers and the author contemplated suicide,vimg saved by the
timely intervention of a young English poet” (Anad@77: 27).

Another well-known leader and thinker is Panditgiofddasar whose writing
focuses on the vital importance and relevance aflaaic and technical education.
He went further daring to claim that Dalits are wtbdus but Aadhi Tamilar and
fiercely criticized Hinduism against the shackldstlre caste system and social

inequality but in favour of rationalism, self respand empowerment of women.

In 1881, Ayotidasar also established his journakJita Pantiyan to
formulate his criticism on Hinduism and the relatpeestions of hegemony of the
Brahaman priests. Fortunately, his great undergakias to bring about awakening
and awareness of Dalit social conditiotifo the upliftment of Dalits his major
contribution was to inculcate a social stirring angst the community through his

writings.” (Mavali)
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Ayotidasar was recognized as a pioneer Dalit wripgrilosopher, social
activist, educationalist, and thus a political m@ntionist who contributed to the
promotion of Dalit equal opportunities and legislatenactments to better the lives
of Dalits. Though the fights of committed Dalit vetis were noticeable, the
publishers censured some writings because of offerngpics as the oppression and
exploitation of well-trodden Dalits by upper castmdus. Praised or scorned, their
writings provided a strong endeavour to articulBait individual self and the

collective identity as Dalits.

The list of Dalit writers is long, as Raj Gautam&ut they improved Dalit
life which was first connected to agricultural werland agrarian ties being
themselves, a real economic income to upper castdull. But, denouncing the
harms and atrocities endured by the Dalits, thestens contributed greatly to
reshaping the culture of the Dalits and reassedisgecific contemporary literary

space.

4.8. Dalit Women Can Speak Up

The literary representation of Dalit identity andvameness was also
undertaken by a growing number of Dalit women wsitehose main goals are to
speak up the various types of oppression linkegktader and cast. Therefore, Dalit
women voiced up their double marginalization: bebggh women and Dalits in

their literary texts.

Among the works worth mentioning Baby Kamble's audgraphy entitled:
The Prison We Broké¢lJina AMucha in Marathi remains a case in point. This
writing reveals the plight Mahar women from Westbtaharashtra had and have to
face to some extent, particularly the socioreligidaeliefs and customs which had
been inculcated for centuries. Consequently,dhbisbiography expresses the new
trends in women Dalit thoughts and behaviours @& to break away from
subordination and exploitation as well as sufferingcause of the Hindu casteist

system and patriarchal hegemony even among merab#rsir own community.
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The Hindu holy scriptures locate women at the ldwesk of the varna
system?... llliterate, cattles and women all are liable get punishmeh{Sunil D.
Ramteke, no date). Because of their gender, theg taatoil for survival to provide
food and water from the wells or rivers, shelted aothing and education to
children. The family and economic burden is on ¢hegtimized women who

started to forge their identity since the revoln&oy call to education by Ambedkar.

Thus,“autobiographies, as genre confuses the bounddretsveen the word
and the world” (Sarkar, 2001). The essential difference betwadobiographies
written by non-Dalit women is that upper caste wol®earratives use indirect
speech following “Bhakti” or religious songs. Datihes are expressing their felt
reality and thus direct speech form. This book sgiibs not only the first
autobiography written in any Indian language buoathe first social biography

written by a Dalit woman. As said this writer:

" Baby Kamble's autobiography The Prison We Braka direct self-
assertion of a Dalit woman, but it also went twepst ahead: it was a
head on confrontation with brahminical hegemonytib@ one hand
and patriarchal domination on the other. In one &1t is more of a
socio-biography rather than an autobiography "(Kdeyt2009: xiii).

Kamble's autobiography is a feminist critique ofrjgachal social structure,
in the public and private spaces where women shamitg and resilience,
challenging the physical and psychological violeand atrocities. As such they are
the agents of social change at both levels: inr t@mmunity and society at large.
The Dalit woman writer explains that women underiv@nich severe suffering as
superstition, extreme poverty and great hunger egpdignorance throw them
between the hands of patriarchal domination andepoaf Mahar and higher caste
men. Following the Mahar cultural customs, womeayestl at home, as daughters

and wives. This feature was a distinct mark of npaide. As Kamble confesses:
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" In those days, it was the custom to keep worhéorae, behind the
threshold. The honor enjoyed by a family was inpprton to the

restrictions imposed on the women of the house.nWibeone could
even se a nail of the woman thus confined withenfelur walls of the
house, then this "honor" became the talk of thentavbyword among
the relatives and friends in the surrounding vikag. My father had
locked up my aai in his house, like a bird in aeggamble: 5).

Besides, child marriages also remain recurrentaliyeDalit themes, which
denounce the hard life experienced by these yountg lgecoming the exploited
daughter in law:The daughter in law of that house was kept busyvadnty four
hours of the day.... At many a time, the dutydelthe daughter in law...{Kamble:
73-74). Such enslavement of daughters and womanpigvailing practice in the
Mahar community as it is clearly expressed by themnan writer:

"The other world had bound us with chains of stavéut we too
were human beings. And too desired to dominatgield power. But
who would let us do that ... So we made our owaragements to find
slaves our very own daughters in law. If nobodeg ellsen we could at
least enslave them"(Kamble: 87).

Consequently, Dalit women were exploited three §mbie caste system,
Dalit men and Dalit women. Women were not sharmgntiship or brotherhood but
avenging themselves from the hardships inflictedh@m. Chopping off the wife's
nose or daughter in law's one is a common pracaticeeh perpetuates women
suffering by their own gender. Another practice athcondemns daughter in law to
the status of slave is mother in law’s another mane deed: to fix a wooden or

iron load around the ankle, to kill any attempéstaping.

"In those days, at least one woman in a hundredidvbave her nose
chopped off... Husbands, flogging their wives athdly were beasts,
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would do so until the sticks broke with the effdite heads of these
women would break open, their black bones woularoshed, and
some would collapse unconscious. But there wasdyhbw care for
them. They had no food to eat, no proper clothingcover their
bodies... Women led the most miserable existe(i€arrible: 98).

But the cruelest practice puts onto particularhdwlaughters in law, is open
rape in case of lack of respect to a man of highste and which is interpreted as a

humiliation by men as a whole.

“The master would.... summon all the Mahars theréd/ho, just tell
me, who the hell is that new girl...doesn't shexktimat she has to bow
down to the master.. Shameless bitch. How dargpahe me without
showing due respect". (Kamble: 53).

And the Mahar father in law would abuse her daughtelaw and even
joined by the mother in law to hurl sexual abusesslave mentality is settled in
mind and life. In other cases, as Dalit women taaglitionally to wash upper
women clothes. The dreams of the former are thebettave as and imitate the
latter. But, in reality they try to find refuge frotorture and hunger or disease in
pretending being possessed by ghosts. This arragupérstition and woman
suffering beyond the imaginable functions to mamiasychological and physical
slavery. Ambedkar views conversion to Buddhisnth&svital means to free Dalit
from the authority and hegemony of the Hindu casteiles.“We have true power,
because we have sheel, satwa and neeti, and theg supreme in the whole
world” (Kamble: 62). Indeed, the call of Ambedkaeducate, agitate and unite"
was heard by massive numbers of Dalits to live aenuignified life. As said
Kamble (117):

"I have never made a public display of my reveeefmr him. |
worshipped, instead, the principles he stood fohale had to face
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several adversities in my life and | fought thesavbly with the
weapons of sheel and satwa".

Obviously, autobiographies remain unique and auibhext a personal level.
But, at a literary level, memory gives to time dmttemporal dimension which has
to be revisited and redefined. At least, it is idifft not to react to this
autobiographical literature at a personal leveleréhis something elemental about

it. It touches you to the very core (Imitiaz, 201%7).

4.9. Women Dalit Social Relativity

Much of the world literature has been dominatedngn who gave no
importance to women’s writing. Women’s writing wpemarily to inspire rather
than to create. In the course of time, women wexated asSecond Sé&x(1949) or
rather having no significance for their role in thiee of man as mother, wife,
daughter, daughter-in-law etc. Therefore, womenensi from times have been
attempting to amplify the cohesive consciousnessthair protagonists who
willingly go in quest for freedom. Irrespective thfe impending faces of cruelty
heaved on them in the name of marriage, forcedioakhips, child abuse, sexuality
or rape etc. They remain to be icons of patienabmsssion, sacrifice, love and

sisterhood.

Dalit woman literature deals obviously with theusigles and hope of the
female protagonist. However, their fights agairistree social constraints help them
create a special niche of self-confidence to erigtitheir chosen path. Whatever
the short stories or autobiographies, the quesiré@dom is revealed as writers are

sensitive to the sense of freedom and want togtinen their bonds

But Dalit woman literature offers a summing-up dafel principles
highlighting the escalating positivism in the swsgien of the wo/men published

works. Dalit writers make an attempt to cross anes a deeper understanding of,
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and more sensitive appreciation to establish thid B@aman as a positive force,

who attempts to seek a world of her own with hena@nteria of self-assertion.

Consequently, language is a powerful weapon forveting dominant
patriarchal discourses and related practices andratvs upon them strength.
Strategies of resistance to hegemonic dominatiah @ntrol are developed to
struggle against domestic violence and over seiyualiconstruct their own identity
and subjectivity. In Dalit literature, women shageoriginal feminine tongue with
a duality in their world view. On the one hand tlieynain committed to home and
family while on the other hand, they want to chadje traditional representations

and valorise positive female qualities to bringiabchange.

The literary insight includes narratives about nage and motherhood
within the family and society as well as hunger dtreess or inhumanity. These
women writers empower their female protagonist®ugh the cultural feminine
attributes, notably sensitivity and motherhood @sgwvity to transgress male

centred powers, as hierarchical relations of pawverkept in binary oppositions.

4.10. Dalit Women Literary Contribution

The insightful contributions of Dalits in the fieldof literature and then
Cultural Studies recently, have fore grounded gerae a primary issue of
intellectual enquiry. Critical studies on gendesuiss across cultures may provide a
better way of framing, and enquiring into the cassues about ideology, social
formation, political movements and shifts in petcap of embodiment and
community. As such, the emerging field of Dalit @&s is about the politics of
recognition. Dalit literary texts on gender haveolged into particularly a rich
source of exploring this important aspect of thenddi /Indian society. These
literary and cultural studies on emerging gendsues respond creatively and
dynamically to all the cultural forms from an irdesciplinary approach involving

social science, media, and gender studies.
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The focus on the gender issues has enabled crewsdiye of thinking about
how the Dalit woman body specifically is inhabitedhd the urgent practices that
promise to radically destabilise the meaning of tialitional social/community
genders. In this sense gender becomes a genrienhlags a set of conditions given
by a text, avoiding recourse to fixed constraimiegms, leading to the feminisation
of labour, the social status of women in the higheal social or casteist system,

especially in the Indian subcontinent.

Undoubtedly, an attempt has been made to tracstdlites of Dalit women'’s
guest for freedom in the Indian society along vitih status of women as writers
down the ages in order to know their age old idgmjuest to establish themselves
as individuals, whose positive stance has helpeuxh tfo live in a congenial world, a
world which has otherwise relegated them as slavesginalized and oppressed

humans.

4.11. Dalit Social and Literary Empowerment

Dalit women try hard to confront the twin repressitames and pressures of
caste and gender which are used to enslave thetimeimdaily life. Dalit literature
is inevitably related to their socio economic cdiatis of life giving voice to the
muted, broken, down-trodden underprivileged, dnds much visibility and

empowerment.

4.11.1.Dalit Women Voices of Resistance

The voiceless particularly Dalit women, were hard and for thestf time,
voicing and shaping a language to reveal theirlagg-suffering. Indeed what the
oppressed could unveil and how they could exptessselves, are the main issues

dealt with in Dalit movements and literature.

Untouchable Women Speak BOp Shantabai and Baby Kamble (1991) are

“written life narratives use to be described or idedd as ‘autobiographical
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testimonies’ (Poitevin, 2002). As Todorov states ‘itiarrative ...is a referential
text which develops itself in the course of tiiE372: 378 in Poitevin, 2002).

In fact this intimate and collective awarenesstesgres Untouchability and
machismo which stereotype woman body as a privilegigace for all kinds of
control and oppression. It becomes A cultural ayaad denunciation of the Hindu
upper castes'dispensation of graded inequality’(Poitevin, 2002), with“an

ascending scale of hatred and descending scalerdgémpt” (ibid).

The language of the out-castes and under-privilégedt, used with broken
utterances which symbolize the breakdown and fragatien of the human being.
But, at the same time such a literary direct styddlects the enthusiastic
participation of particularly Dalit women in theitberation movement. This
collection of two autobiographies becomes testimenof feminine resistance,
strength and revolt and of the outstanding imp&drmbedkar ‘call on their lives:

‘Take education!” which would bring obviously thanobility in the Indian society.

As valuable sources of social history and of theok&ionary power of
education, writings and social activism represhatliberation from the shackles of
subordination through efforts of education and aoeictivism which inevitably
brought much awareness among Dalit masses for tasserprotest and
mobilization. Dalit consciousness and imaginatiore gust but a historical
phenomenon with strong militant connotations tangprchange through teaching

and much sensitivity or sensibility.

These Dalit women writers then are spokespersomk tastify that the
subaltern could speak and write and embody resistaio exploitation and
domination or suffering. In this sense, Dalit lagr expression is about the
monopoly of Dalit writers when it refers to penniDglit literature. As any piece of
art, aesthetics is a fundamental criterion to set any recognition and
understanding. If Indian traditional aestheticserefto the pleasure and beauty
which is imparted by mainstream works of art anerditure, the aesthetics of Dalit

literature rests on three features:
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* “the artist’s social commitment

» the life-affirming values present in the artistieation

* the ability to raise the readers’ consciousnesikintiamental values of
life like equality, freedom, justice, and frateyfi{timitiaz, 2015: 135)

Dalit aesthetics talks about the pain and sufferioiga great group of Indian
population and therefore the notion of beauty aathtunderwent a drastic change:
privileging the individual and his/her felt experees rather than an abstract notion
of imaginary beauty and archetypal experiences.sThalit aesthetics is one of
authenticity. Dalit revolutionary aesthetics is éd®on equality, liberty, justice and

solidarity: the art for life’s sake.

4.11.2.Dalit Woman Individual Identity and Social Belonging

The real issue of the Dalit woman question seemgeBide between
religions, education and politics in India: tolecanamong groups and equality
between them. Any social identity is motivated Wy fprocesses: self enhancement

and self-esteem including positive distinctiveness.

Despite the Indian Constitution against caste, roiispation and
untouchability which represent the outcome of algeeasteist divisions, women
remain an easy target for exploitation and violemaseit has been harshly expressed
in the Kambles Women Can Speak Up specifically agnotiers. The first Dalit
women autobiographies in Marathi which voice thaurimaries of a new Dalit
literary identity, symbolize a reflection and as$®er of Dalit consciousness over
Hindu caste discrimination and self-humiliationidta collection of stories of rural
and poor women including great amount of detaild experiences. Consequently,
writings become a valuable document of intimate ewltkctive awareness. Though
expressing individual experience, but they symleotezgional consciousness they at
the same time shape the commonality of women’s rexpees, notably the pain,

the hopelessness, and hope.
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Dalit consciousness is deeply concerned with thestipn, ‘Who am 1? What
iIs my identity?" The strength of character of Dalitithors comes from these
questions. Dalit consciousness is what gives Ditditature its unique power. The
ultimate aim of Dalit literature, therefore, is ¢onstruct this new identity on the
basis of a universal society of brotherhood: Daisight to become modern fully
human citizens or full members of a community. Gopuently, belonging is rather
about emotional attachment and feeling at home safd. But, the politics of
belonging is about transgression the rigid norn structures imposed by a blind
society with boundary maintenance. Breaking theveahonal casteist laws is a

way of questing for oneself and a means of asggoine’s identity.

Such writings become testimonies of women/feminéstistance, strength
and revolt, and reveal the decisive impact of Ankae'd call for education on their
daily lives, besides being valuable sources ofaddustory and of the revolutionary

power of education.

As to the context of gender and caste discrimimatiwomen activists in
India revealed an outstanding participation in hgitting the problems faced by
women. Alliances of women’s organizations proteagtiast incidents of violence
and pressurize the authorities to take urgent estagainst the perpetrators. At an
international level, Amnesty International has egsed deep concerns for many
years about the torture, ill-treatment of Dalit weimin India and focused the
problem of rape in custody and believes that aesesf actions are necessary in

order to fulfil India’s international human righdbligations.

“Human rights defenders, instead of being recogiiaed protected
by the state, are portrayed as ‘criminals’, ‘foraigagents’, ‘anti-
nationals’ and ‘terrorists’, and painted as a thieta development or
traditional values. Such labels are divisive, sigr@ntempt for
constitutional rights, and give a green light tather abuses,” said
Asmita Basu, Programmes Director at Amnesty Inteonal
India.(International Dalit Solidarity Network, 2017
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Yet, from the beginning of the twenty first centuwolence against women
is usually treated as a marginal issue by the indéav. On the one hand, the
National Commission for Women beside several wosenjanizations have been
involved in attempts at establishing a crime ofusgassault in its very place and at
different times without much success. Numerous sstjgns were made by lawyers
and women’s activists to strengthen legal protestioegarding rape and related
issues as crime. But]n India, those advocating for the rights of etbhnand
religious minorities and against caste-based disonation are at ongoing risk of
attack” (Ibid).

On the other hand, feminist narratives explore womdntity in relation to
community and nation involving themes of resistand®llenging boundaries to
overarching socio-religious structures and ingong for much respect and dignity.
Dalit Literature is deeply concerned with the sglegof gender equality which is
also the struggle for democratic secular spacess & literature of protest and
resistance, a vehicle for radical social changeobéythe tension between the self

and the community, finding ways of belonging tauéture with utmost pride.

4.11.3.Dalit Feminist Interventions

The 1980 and 1990s campaigns are outstanding femianti rape
interventions to which state responses were redotdehese feminist challenges.
Such issues are usually including men in positibauthority. Gang rape and rape
on minors particularly were discussed by laws whachended the legislation to
some extent, though domestic violence remained addmental feminist

preoccupation related to dowry.

Certainly, the difficulty resides in the fact wome&rant to acquire more
decent rights which stand in conflict with tradrta family and patriarchy rights or
authority. Thus, the Domestic Violence Act 200%pates the protection of

women, as it is explained:
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"who are victims of violence of any kind occurrimgthin domestic
relationships, to prevent the victims from domestalence, to give
effect to the provisions of the CEDAW and to previok protection
orders, residence orders, monetary relief and otimatters referred
to and for matters connected therewith or incidéntaereto”
(Government of India 2005, ibid,117).

Though there is no faith on what real solutions lbamprovided, feminists are
still sceptical on the implementation of legal $mnos to violence. Particularly,
Dalit women (and men), struggle to face the policecases of conflicts within
communities and cases. But, the strengths withéiiam and Dalit feminisms are
that they redefined their perceptions and actiommably through the developed
understanding of the different ways men and wometence against women are
conceptualized and perpetuated to nurture patahrcbntrol of and power over
women. Indian feminists fed debates at local angbnal levels while Western
feminist movements were classified by their didtipolitics. (Dworkin: 1983,
Mackinnon: 1993 cited in lbid, 129).

4.11.4 Feminist Deals

Indian Feminist/ Dalit interventions were focusead teaditional patriarchal
frameworks, specifically family, society and indluals. Their strategic challenge
was to describe the fundamentals of patriarchditut®ns within legislation as
marriage and divorce which granted powerful rigiotsnen. In addition, it was to
denounce the implementation of law concerning ddimesolence as well as to
campaign for extended women rights against sexasdudt and rape. In this vein,
their movements were identified as challenging tifaelitional family norms and

accused of being influenced by Western culturattira and thought.

Indeed, Dalit woman status as for any woman statdbie crossroads of
tradition and modernity. Key concepts as patriareimg feminism have both a

global and local relevance since the 1970s. In lihdian context, feminist
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interventions posed challenges to established Hingupretation of local issues as
Dalit woman, sexuality, or broadly speaking womasssies linked to violence and
rights. Hot long debates further demonstrated nitwcacies of the problems at the
crossroads of religion and society. Besides, cariing patriarchy and Hindu

fundamentalists meant that caste and communitytitcesn are involved in the

limitations of cultural framework which itself ispposed to much westernization
and globalization. To struggle for women legal tgis considered on the one hand
as a positive fight to enjoy effective citizenshights and to recast Dalit women in

the societal ladder.

But Indian is a vast continent, and scholars decthat it is really hard to
describe or assess the status of Dalit women péatlg (Devi 1993, Kishor and
Gupta 2005 in Gangoli 2005, 2). The point raisethet women are supposed to
have definite legal rights in conformity with thedian Constitution, but in reality
they are far for benefiting them. Gangoli (2005&ers to the constitutional rights
as follows: "The Fundamental Rights incorporatedthe Indian Constitution
include equality under the law for men and womerti¢fe 14), equal accessibility
to the public spaces (Article 15), equal opportmtmatters of public employment
(Article 16), equal pay for equal work (Article 39bid).

Furthermore, statutory provisions protect thesdtsignotably: the Equal
Remuneration Act of 1976 and the Maternity BenAfit, 1976. Other ones make
illegal the taking of dowry as the Dowry Prohibitid\ct, 1961, while the Section
498 A Indian Penal Code 1983 condemns evilestipecprovoked by in laws and
husbands. Though the Hindu Succession Act, 195&sgHindu women equal
rights to property, and widows granted rights oeefinal property, few Dalit

women specifically seem to have limited rights dedisions about their lives.
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4.12. Translation of Dalit Literature

The literary works written in local languages aanslated, into English at
least, reveal notably the need or desire for a medelience, the lingua franca role
of English as a mediator between Indian languagek i@ status of hegemony.
Writers sometimes include lexical glossary to betiederstand their writings.
These writers want the reader to guess the meacamgext being the best teacher.
When words are defined at the end of the story #reymade and remain foreign,

from far-away settings, time and cultures.

Writing in English suggests the construction of ewnpost-colonial Dalit
identity. The issues of power and hierarchy, regmestion and exclusion,
differences of caste, gender and sexuality, diffees of geographical and social
spaces are dealt with intensively in Dalit literatuTherefore such concepts as
identity construction and hybridity are understaodiynamic interaction since they

are crucial elements in defining woman identity.

To illustrate the relevance of the issue of trammhaof Dalit literature, we
would refer to the international conference at @wtish Centre for Literary
Translation, in University of East Anglia (29 & 3wne 2015) which was quite
successful and fruitful. Some fundamental questiwwaege raised by academicians
and linguists leading to the “(Im) possibility ofahslating Identities: Translator,
Dalit litterateur and the ‘Truth’ of Dalit Experiea” as formulated by Kalyan Das.
Others as Laura Brueck spoke of “A question of legg? The politics of
translating Dalit literature for a new Indian autie» and investigated the issue of

the translation made by a non-Dalit, a non-IndibDalit literature.

Nevertheless, Shoma Sen in his talk on “The Chofc@/riting in English:
Short Stories of B. Rangrao and Narendgidhav’'s Outcaste he shows that a tiny
minority of Dalit writers switch to writing in Englh, as Professor Rangrao with
Desperate Men and Womé2013). While Narendra Jadhav, has chosen tolatns
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his own autobiographftaamcha Baap aan Amfrom Marathi into English entitled
Outcastg(2007).

Thus, the linguistic and cultural un/translatapilitf caste and Dalitness are
explored and challenged without forgetting thatititerpretation must be done with
fidelity, since Dalit literature criticizes exisgnHindu tendencies to marginalize
Dalit communities on grounds of national or etharggin. No doubt, translation
contributes to more thinking about Dalit women’'suss, notably, patriarchy,
sexuality, socio-cultural roles. In addition, trExted works can be read, outside
geographical or linguistic borders, giving voice tonheard historically

Ireligiously/culturally marginalised communitiesdaimdividuals.

As already explained, the growing popularity of iDalo/men writings is
due to the massive impact of the Ambedkar’'s edonatall. To speak and write in
a rebellious, interrogative and inventive way igiomal languages and in English
offer a fiction that transgresses the socio-religiomits and challenges the cultural
heritage toward self-recognition as a human beind be heard. Furthermore,
translators have brought an outstanding contribuboDalit literature by reaching it

out to a world audience.

4.13. Indian Fame to Dalit Representation

Writing for Indian /Dalit women is of expressingefangs of suffering,
loneliness, frustration, fear, alienation as wealllmpes and dreams. It is a lonely
activity, criticised, underestimated, unrewardedd aclandestine, because the
patriarchal norms define what is adequate and aekeloth in content and form.
Writing is, thus, undertaken within socio-cultuhd political constraints. Since
writing represents a political claim, social resgbility resides in writing, in

reading and responding to matters.

Yet, the issues developed by Dalit literature ireddbe struggle to live
against the principles of a sole exclusive religiblindu ideology that has enhanced

intolerance for the other ending with violence andrder or rape as if it were a
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religious sanctification to their odious actions. duch a contest, religion cannot
give an answer for every question and doubt sihedruth has been revealed once
for all: the Sacred Book, in the case of the Hinduee Vedas. In fact“India lives

in several centuries simultaneously. The namescaenged but not history, not
rituals, not identity” (Guntheinz, 1997).

As a raging activist, talented essayist and awairthiwg film maker and
writer, Arundhati Roy particularly criticized inThe God of Small Things
fundamentalism, regarding gender, caste, religiontpuchability and politics is
understood from below: murder and crimes. Roy i lweown for her continuous
vindication of human rights. But, Roy has been lhigrsriticized for her engaged
voice and her Booker Prize is an example of ndval éngages the ups and downs
of religious and secular identities, as it had b#en case for S. Rushdie’s The
Satanic Verses. The story is about Ammu, the dewrgpper caste woman who has
a sinful love affair with the outcaste Velutha, wisdbeaten to death by the police

whereas she is banished from parental home, ldftlaad alone in a room.

The Indian critical reception afhe God of Small Thinga particular raises
the question of censorship for women writers inidnd Certainly, censorship is
applied by a great range of institutions involvithg vernacular press, the rightist
cultural national, political groups symbolizing patchy, as well as those
traditionalist Indian women who condemn the freedaimexpression for women.
Usually, censorship prevails when literary estdioients deny publication of
women’'s works but in such cases, probably, thejeailons for publishing have to

do with content.

It seems that writing has to be uncritical of Indiaorms and values: any
Indian woman writer who criticizes patriarchal chimistic values or promotes the
Western inculcated ideas faces publishers, i.eaed@nd family rejection (as it is
illustrated by Roy’sThe God of Small Thinggiticism). They must avoid to refer to
family or community life but the writing is to foswsolely on their primary roles of

good housewives, mothers and daughters. That minsfore, that writing if
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allowed must be done only in the time and spacedeér from completing the

duties that come with their specific roles.

In the case of Roy’s novel, extremist Hindus antitip@ans denigrated and
ridiculed or sanctioned her writing for socio-pai#l reasons. Yet, Roy, Indian
committed writer and activist, did not considerrthas for her, such criticisms were
formulated to silence Indian women but her novels waublished in different
languages, notably in the U.S.A. and Europe. Agaid again, Indian women
writers have to challenge the Indian socio-culte@istraints impsed by patriarchal

hegemony.

Thus, winning literary awards at international lesees not mean writers at
all recognition or fame in India as it was the cawseArundhati Roy. The disdain is
due to their gender identity and their consequetive involvement in writing
towards the feminist reconstruction td literature of their own” (Showalter,
1977), in their identity quest transgressing fixedian socio-religious and political
criteria. Therefore, both Indian and Dalit womeniters challenge overtly rigid

markers of Indian cultural identity.

Then, the voices of Indian Dalit women represerragment the traditional
patriarchal values and ideals and / or attemptedting their own culture. Indeed,
Feminist Publishing in India, as Kali For Women aAdbaan and Women
Unlimited, become fundamental publishing houses wodes to Indian /Dalit
Feminism. A great number of genres and themes aadt avith, from English
translations to different local Indian languageswaymen who struggle to reshape
issues of women’s lives from traditional passiviesogiven to them from Hindu
myths to a strong commitment to women’s rights &rdinist activism for much

freedom and human moral and physical dignity.

In India for exampleCountries of Goodbydsy Mridula Grag was translated
from Hindi to English by Manisha Chaundhry (200Rgcollectiong1986) andOur
Existence(1986), respectively by Shantabai and Baby Kambdeewpublished in

India, funded by Subventions of the Commissiontha Culture and Literature of
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the State in home languages (Marathi) and tradleito French by French priest
Guy Poitevin (1991) titled Parole demme intouchablevith La Fondation pour le

Progres de I Homme. Besides, other spaces aréedrgalndia too, as it is the case
for the Mehfil-e-Kawateen and the Karnataka Lekywia Shanga to incite Indian

women'’s writing and publishing in local languages &nglish (Joseph, 2001).

Much known in India is Mridula Grag for her provogithemes. The English
translation made by Manisha Chaudhry of her 1998 bellerKathgulaballowed
non Hindi readers to read her masterpiece. Bdduje though she was arrested for
obscene writing in Delhi, she was congratulatechwlie 2001 Hellman Hammett
Award for her audacious writinGhittacobra(1979) and by the New York Based
Human Rights Watch. Grag’s success as a writethehen Hindi or in translation
is outstanding. She denounces ill practices tombed, challenging severe age-old
norms in her attempt to re-define and re-negotiite Indian Hindu society.
Certainly, translation is just an original produetit it allows much freedom to be
heard and understood, particularly in Dalit womenfight towards change and

progress.

The English translation of Indian writing could bghlighted by media and
publishers, particularly giving worldly acclaim. @hwritten expressions of
Indian/Dalit women writers have shackled a tradiéilbculture and defied Indian
male hegemonic power and knowledge to eradicatat deast reduce the harsh

casteist Hindu practices.

What Indian/Dalit male and female writers have cdmenean at the present
time is changing the definition of the Indian sdgieThese changing roles and
impressions are quite visible in what we read amdvhat is being written. If
literature is a reflection of one’s reality, themdian Dalit women changing roles, be
they emotional, social or political in life and @alvomen literature, could not be
ignored.
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4.14. Women and Legal Regulation of their Sexuality

Civil laws and legislation in India regulate wongeséxuality, notably within
marital or heterosexist framework. Besides, crithiasvs include those on rape,
prostitution, divorce or adultery, and pornogramtyhomosexuality. Yet, Indian
/Dalit feminist challenges have revisited and redaf woman sexuality. No doubt,
some issues were undermined as feminist constructio understanding of
heterosexuality, monogamy vs. polygamy and marri&gdates on women rights
on lesbhian rights were disregarded as sexualitgeisn as a silenced cultural
problem. Sexual control within marriage, sexualaaisand harassment or sexual
practices, shaped ethical sexual behaviours whersokexuality and deviancy

became fundamental feminist questions.

Sexual control within marriage is protected undegidlation which
legitimizes any patriarchal attitudes. As to rapw lit regulates sexual abuse of
women within marriage, but in such a way that thedd law obliges woman da
wife's duty to her husband is to submit herselfdodogly to his authority...”
(Gangoli, 2007, 58). Thus working outside home egarded as an action of
rebellion to the point that economic independersainderstood as a threat to
"unlimited sexual access over his wif@bid, 59) or even when a husband is
financially dependent on her, he can demand focdigugal rights. Indian women

in general, are the legal property of the husbarahiy case.

Feminist campaigns are directed to the recogniomarried women rights
over their body, to the denunciation of maritaleaphich are counteracting social
and cultural norms as men are supposed to be materen older and thus the
dominant partner or mastéithe law only makes a specific kind of extra marita
relationship an offense... The relationship betwaenan and a married woman..."
(ibid, 60).

Once more, Brahmanical patriarchy protects manwno bis wife sexually.
Fidelity and chastity for women are meant when ¢eifso divorced separated, as
sexual abstinence in these cases. Humiliation fome&n "immoral, deviant"
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behaviours are daily faced by women who transgsesg&l and sexual patriarchal
norms. Thus, such a "bad" woman deserves only lpagtntent by family,

neighbours or law.

Interpretations of marital behaviour or rape anestucted over social norms
as well as prostitution which raise another matiérconcern related to law
enforcement. Prostitutes are considered being inoplortant to meet social male
needs whereas embodying a serious threat to puoii@lity. Closely linked to

prostitution is pornography which has no specibsaenity law to penalize it.

Against this cultural background of required deveund faithful wives,
feminist challenges are concentrated on legal sigind violence against women.
Sexual choices, defended by Lesbian and gay dastivisthe 1990s and 2000s seem
to be ignored or silenced. Such dilemmas are shayedindu and Dalit women,
where specifically Dalitism seeks to struggle tangagal social rights and define
their feminist assumptions on sexual behaviour aothtions, as it is the case for

any cultural or transnational feminism/s.

4.15. Conclusion

Dalitism and Dalit literature have brought to ligesues of inequality and
oppression on the basis of caste/class and geddspjte the Indian Constitution
which might protect Dalits from any kind of discimation. Dalitism and Dalit
literature in various regional languages or writtetranslated in any European
languages, contribute to the growing awarenesseaanition of Dalit assertion as
a positive change in Dalits’ lives at the local agidbal level. Yet, these struggles
against all forms of discrimination be they undey #terary expressions or socio-
political activism, are still prevailing as Indigd & vast continent with a great
population who keeps their religious beliefs tightionnected to their daily lives

and cultural practices.
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General Conclusion

India has spent the post-war era attempting tovateahe social inequalities
of caste from its social landscape. The variousedsions of caste have been
examined and connected with each other and todbkg while the consequences of
caste have been widely researched. The most alfqmdpulation of the caste

system are Dalits in general and Dalit women iriipalar.

In this research, we have depicted some hiddentsfagke Dalit women
discrimination and in order to recapitulate thevpasly mentioned statements, we
can say that Dalit or SC women, in India’s highlgtrmarchal and caste-based
society, bear the triple burden of caste, clasd, gander. Being positioned at the
lowest social order of Indian society, SC womenfesufrom many forms of
discrimination, including lack of education, econondisadvantages, social

disempowerment, domestic violence, political invilgly, and sexual oppression.

In contravention of both national laws and intéioraal human rights
standards that prohibit any physical, sexual orcpslpgical violence against
women, varying forms of violent acts specificallgrgeting SC women are
occurring on a large scale across India today. cdmergence of these conditions
leads to the wide-ranging and multiple layers oblemce that pervade Dalit
women'’s lives, characterized by enduring violentédoth the general community
and in the family, from state and non-state actdrdifferent genders, castes and

socio-economic groupings.

Women are the most vulnerable and face untouchghdiscrimination and
violence much more than their male counterparte pasition of Dalit women in
the society is reflected by the nature and numbbeatrcities committed on her.
Being a Dalit woman, abuse is used to remind hehaf caste and keep her
oppressed. Untouchability and social exclusion dpéaced by the Dalit community,
takes shape of an institutionalized system in splaees in context to Dalit women,

called ‘Devadasi’s’.
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Under the Devadasi system, a scheduled caste fatadycates its young
daughter to the village goddess, and when therg@thes puberty she becomes an
available sexual partner for the priest and allanpgaste men in the village. Dalit
women also face violence when they try to accegggiand entitlements provided
by the Indian Constitution and the government.ddition to facing discrimination
and untouchability in accessing welfare schemespevofrom the Dalit community

also faces sexual and other kinds of physical nizde

The recent years have also seen a rising violagaast Dalit human rights
defenders, and Dalit women activists are all theemalnerable in this scenario as
the violence against them takes the shape and dbreexual violence-rape, gang
rape, being paraded naked etc. A significant prigorof India’s Dalit women
suffer multiple forms of systematic discrimination¢luding verbal abuse, physical
assault, sexual harassment and assault, domestnee, naked parading, ingestion

of human excreta, individual and gang rape.

Dramatically, it should also be noted that in Indlaout 90 percent crimes
against Dalit women are not reported to the pdiazethe fear of social ostracism
and threat to personal safety and security espeddalit women. Also the legal
proceedings are so complicated, tardy, time consgngostly and unfriendly to
Dalits that usually they do not approach courtetber law enforcing agencies for
their redressal.

Notwithstanding, the overview of violence againsalibwomen and its
effects, previously stated in chapter three, prssarbroad picture of the systemic
nature of violence faced by Dalit women. Consedyeitalit women constitute a
distinct social group specifically vulnerable tookations of their rights. Their
vulnerability is multi-dimensional, in that it aeis from the intersection of systemic

factors of caste, class and gender.

Moreover, these factors are manifested in the eadf untouchability
accompanied by violence, in the dominant Brahmarpedriarchal discourse of

Dalit women’s sexual availability, in allegation$ their criminal nature, in their
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allegedly inherent pollution and low status as bo#lits and women. Further, in
their alleged possession of duties rather thantgigis a consequence of their
subordinated caste and gender position; violendargeted towards these women
as a means to either reinforce caste-class-gemdersnor punish Dalit women who

transgress such rigid norms by demanding theirlegytdgs to dominant castes.

At the core of violence against Dalit women lieg tholation of four key
rights: their right to equality; their rights tddiand security of life; their right to
legal remedies and protection of the state frorariatence with their rights; and

finally their right to development.

In the meantime, a number of constitutional andllggovisions decreed to
protect Indian citizens generally, as well as tcecsjcally protect socially
marginalized citizens such as Dalit women. Throtlgh research, we noticed that
these legal measures are not being implementedotegd women from violence,

nor to allow them legal redress once violence tgkase.

Factually, the Indian state fails in its duty td aath due diligence to prevent
violence against Dalit women, or to investigate gmwhish acts of violence and
provide compensation. The underlying reason bethisl culture of violence and
impunity for violence is that the patriarchal castestem perpetuates both caste

sanction and impunity and state impunity for thidence.

Interestingly enough, these major findings suggast urgent need to
systematically eradicate both violence againsttDatimen and the impunity that
perpetrators of this violence enjoy. The governmantndia and Indian society
need to recognize and support the ongoing strugdl&alit women to attain their
rights and protect themselves against this cultofeviolence in the general

community, and violence in the family.

At the same time, coalitions and networks betweelitCand women’s
movements and organizations as well should be edote collectively examine

cross-cutting issues and build increasing linkagegperspectives and programmes.
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In addition, they should also link to other non-govmental organizations. Dalit
women’s leadership in the anti-caste, anti-povartg gender movements needs to
be strengthened through trainings, providing oppoties to take up leadership

positions and ensuring specific focus on gendeceors.

On the other side, media coverage is of paramauopbitance to expose the
significance of this violence that police negligerand general community obstruct
to women seeking legal remedies. In addition, esnfor safety, protection and
rehabilitation of Dalit women victims of violencésa need to be established at the
local level, in order to listen to, assist and héte women recover from the

violence.

It is plausible to state that at the internatioteNel, an international
convention on the elimination of all forms of viote against women should be
adopted in order to provide a comprehensive intemnal legal binding instrument
on this subject. Moreover, meetings between CEDANd €ERD committees
would be useful to discuss the impact of multiptgnis of discrimination on
women, and to work for establishing suitable tdolsassess and address violence

and other rights violations mainly those targetvamen by race, gender and caste.

Ultimately, a considerable number of measures amessary for a holistic
approach to fighting violence against Dalit women raultiple levels, from
grassroots mobilization to state, national andri@gonal interventions. All these
constitute the foundation for Dalit women to becoswual citizens living with
human dignity. Dalit women voices are becoming &Hheard as their cries are
audible through different ways: social activism lgerary commitment. Their
literary writings reflect their protest, resistanead anger or refusal to be
undermined and injured by blind human beings foomrhunjust socio-“religious”
laws perpetuate discrimination on grounds of cadéss and gender. Written in the
various languages of India or in English and tratesl into other world or European
languages, Dalit issues and perspectives are mpkaown in India, but also taken

seriously outside India. Certainly, Dalit and noaHDwomen writers who defend
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the powerless and the marginalized threaten thediindu upper castes. Is it the
emergence of a powerful force in favour of a fundatal change in the distribution
of equal opportunities? Or is it simply a globablibnge to reduce the widening

gap between the poor, the rich, or the dominathe®ppressed?

It would be interesting to undertake a comparasively of discrimination based on
the idea of untouchability both amongst Hindus ndid and Buddhists in Japan,
notably the Indian Dalits and Japanese Burakumin fogusing on how

discrimination was perceived within their liberatimovements.
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Appendices

Appendix 1:  Facts and Maps about India and Dalits

Appendix 1.1: Overview and Facts about India

India is one of the oldest civilizations in the Vdomwith a kaleidoscopic
variety and rich cultural heritage. The Republidrafia is situated in southern Asia;
it is surrounded by the Bay of Bengal to the eth&t,Indian Ocean to the south and
the Arabian Sea to the west. There is a Himalagaantain range which is spread
across most of northern India. India is the sevéarpest country in the world, and
the second most populated. It is expected to oker@hina to become the world’s
most populated country within the next 25 yearse &hktimated population for India
in 2012 is 1.21 billion, with 29 percent of the pdgtion living in urban areas. It is
thought that India has more than 2,000 ethnic ggotlipe country is made up of 28
states and seven Union Territories, with New Deabithe capital. Hindi is the
official language of India and is spoken throughih& major cities. English is also
widely spoken in urban areas. There are 21 othsgulages that are commonly
spoken across the country. India’s main religions Hinduism (80.5 percent),
Islam (13.4 percent), Christianity (2.3 percent)d &ikhism (1.9 percent). Other
religious groups include Buddhists, Jains and B#ls8 percent).
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Appendix 1.2:  States and Union Territories Map of India

INDIA ==
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(https://myloview.com/sticker-india-map-states-amdon-territories-of-india-
india-political-no-DFA5B26.)

The map is representing India’s political map vaépital New Delhi with the states

and union territories of India.
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Appendix 1.3:  Population of Dalit Caste over India

A % Population Dalit Castes
T 2011 Census
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The map represents the localisation of Dalit papoih in India.
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Appendix 1.4:  Practice of Untouchability across India

Figure 9: District-wise Map of the Share of Households Practising
Untouchability

% HH practising
0%
<5%
5%—10%
10%—20%

W 20%-30%

B 30%-40%

B 40%-50%

B Over50%
Mo data

Thisis a district-level map. The darkest colour indicates that over 50% of households
practise untouchability.

Asthe colour gradation falls, so does the share of households practising untouchability.
*HH refers to households.

Source: Based on the IHDS- data set, generated by ReeveVanneman, University of Maryland.

(https:/lwww.reddit.com/r/india/comments/7tl49y/mapowing_practice_of untou
chability_across/)
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Appendix 1.5:  Manual Scavenging done by a Dalit Woman

. e 4
P ' r o ¢ i
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L

(https:'//www.Iivemint.comPoIitics/tXBZyvUi5ky7PQyE13GI/fhe-worst-job-
in-India-PS-its-illegal-too.html)

Manual scavenging is the worst and illegal job dom&nly by Dalit women in
India.
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Appendix 1.6:  Violence and Murder against Dalit Women Activist

(https://www.thequint.com/news/india/dalit-activiglled-in-gujarat-for-refusing-

to-withdraw-old-case)

This Dalit woman was killed in Gujarat and beforr ldeath she reported
that: “Since 2013, there have been several attetogitl my father. The police did
not support us. That is why, the dominant caste ofeour village could dare to
enter our home and hack him to death,” said thepwgedaughter of a Dalit rights
activist Amrabhai Boricha, 50, who was Kkilled in j@at's Bhavnagar district on

Tuesday, 2 March.”
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Appendix 2: Leaders’ Autobiographical Synopsis

Appendix 2.1:  Autobiographical Synopsis of Mahatma Gandhi

Mohandas Karamchand Gandhi (Mahatma Gandhi) was ¢&orOctober 2,
1869, into a Hindu Modh family in Porbanadar, Gajaindia. Gandhi was born
into the vaishya (business caste). Gandhi studiedalt the University of Bombay
for one year, then at the University College Londivtom which he graduated in
1891, and was admitted to the bar of England. Badkdia, Gandhi became active
in the struggle for Indian Independence. He spdkbeconventions of the Indian
National Congress, becoming one of its leaders.nd@Giawas addressed by the
people as Mahatma (Great Soul) and Bapu (Fathendk and Jawaharlal Nehru
issued the Declaration of Independence on Janugr230. Gandhi planned to
achieve stability through the secularization ofidéndas the only way of uniting
Hindus and Muslims in one peaceful nation. Gandimgaigned to improve the
lives of the untouchables, whom he called Harijéme children of God). He
promoted equitable rights, including the right totev in the same electorates as
other castes. Gandhi was shot three times in test@nd died while on his way to a

prayer meeting, on January 30, 1948.
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Appendix 2.2:  Autobiographical Synopsis of Dr. BR Ambedkar

Bhimrao Ramji Ambedkar was born in 1891 into anduichable caste, known as
Mahar. Despite his lowly caste, Ambedkar’'s fathed lbecome an officer in the
Indian Army and was able to insist that his soreughbe educated, so Ambedkar
was allowed to attend school. Ambedkar was thé ifirkiis community to graduate
High School and went on to study for a BA in Ecomsrand Politics at Bombay
University. In 1924, Ambedkar intensified his cangoa for social reform by
establishing the Bahishkrit Hitakarini Sabha (Groigp the Wellbeing of the
Excluded) to promote socio-political awareness agnibre Dalits and raise public
awareness of their grievances. He created Dalitspapers, social and cultural
institutions, attended more conferences of the Esgwd Classes, initiated protests
against discrimination in temple entry and accesswhter, and passionately
promoted Dalit access to education. Despite Ambesikii#ferences with Congress,
when India became independent in August 1947, Pkilméster Nehru invited him
to be the first Minister of Law and Justice. Ambadk influence can be seen in
many aspects of the resulting Indian Constitutioohsas the strong emphasis on
liberal democracy, the federal structure, and thavipions and safeguards for
minorities alongside the emphatic abolition of Urntbability. He died in Delhi in
1956.
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Appendix 3:  Questionnaire

Appendix 3.1:  Introductory Letter

(Letter addressed to Professor Prasanna Sree \gitbsdionnaire)

Dear Madam,

| am a PhD researcher supervised by Professor BeBEDJAOUI. Indian
culture and literature are of a great interest astimation for me. My research
focuses on Dalit women issues and rights and a@d/IDdian literature written by
women. In fact, it is a privilege for me to contgou and | would really appreciate
if you could answer some questions in hope to bnmgy research, generalize the
findings, and deepen my knowledge.

Looking forward to your reply

Ms. Fatima Zohra MESSAFEUR ALLAL
PhD Researcher at Dijillali Liabes University
Sidi Bel-Abbes

ALGERIA
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Appendix 3.2:  Questionnaire to Dr. Prasanna Sree

(Dr. Prasanna Sree is a Senior Professor at Ardhnzersity of India and Visiting
Professor at Princeton University, New Jersey, US&he is the first woman in the
world to have devised alphabets for 19 Indian tiéaguages spoken in the hill and

plain lands of India.

[
1

Do you enjoy citizenship rights as most women iarygommunity in

particular and within the Indian society in gen@ral

2- Does your university status or rank allow you tketadministrative

responsibilities in your faculty, school or univiey®

3- Do Indian women and men have the same salaries?

4- Does your status of a renowned linguist allow yohave more visibility

and respect from colleagues of different castes?

5- To what extent are you helping the Dalit cause asigersity professor?
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Appendix 3.3: Dr. Prasanna Sree’s Division of the Tribal

Languages of India

(The document was sent by Dr. Prasanna Sree)
Bagatha

The language Bagatha is spoken in the Paderu, &gtmy Karakapalli,
Tajangi, Devarapalli and Peddavalasa hills in Inbyathe Bagatha, also called
Bhakta, Bhagada, Bogatha and Bhagatha, a Scheduiled numbering 87,994,

according to the 1981 Census.

The Bagathas speak Bagatha and Telugu with thanackeristic hill accent.

Those who live border areas of Orissa State alsaksp form of Odia.

Being expert archers, the Bagatha served the 1eétitu@/ Golconda and
GangarajuMadugole chieftains of the Visakhapatnagenty as their army
personnel. They showed so much devotion that theye wecognized as their
devotees or Bhaktas. The name 'Bhaktas' later le&agathas. In appreciation of
their military services the chieftains appointedrthas local chiefs. Due to this shift
in status, the Bagatha claimed themselves as aiowatribe, expanded
geographically, developed politically and acquisaxtial supremacy in the tribal
area over a time span of about 50 years from tieelldth Century to the early 18th

Century

Nuclear families are predominant over joint fansli@mong Bagatas. They
are patriarchal, patrilineal, and patrilocal. Ire thbsence of son, daughter inherits

the property of the father.

Agriculture is the main stay of their livelihood ihagriculture labour and

collection of Non Timber Forest Produce (NTFP) subsidiary occupations.

There are traditional councils at village level lwisome representatives
called “Peddamanusulu”. Most of the internal diggutare settled by these

traditional councils and penalty will be imposedtba culprits.
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References:

* Education material:
o https://www.indianetzone.com/8/bagata_tribe.htm
o0 https://www.yumpu.com/en/document/view/5549854/basi
statistics-on-tribes-and-tribal-areas-of-andhradpsi/13

e Script in use: https://www.omniglot.com/writing/tetha.htm
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Gadaba

Gadaba or Gutub is a Mundari language spoken bgtduaba, a Scheduled

Tribe living in the Agency Area of north coastaldkwa Pradesh.

Linguistically, people of Gadaba tribe belong te thMundari dialect. The
Gadaba Tribal people are distributed in the Jewypdalkangiri, Koraput and
Pattangitaluks. They are, like the Savaras, farmars hunting and fishing make
additional contributions to their food supply. Tkkadaba women are good at
weaving bark fiber cloth on miniature looms of theivn manufacture and the
woven fabric is dyed by them with various vegetables. In fact no Gadaba girl is
considered qualified for marriage until she hasuaeg the requisite skill on the
loom. The enormous wire rings worn by Gadaba woateaar ornaments have also

attracted considerable notice.

The village headmen have very little power, théuefice of a person in the
community depending on his ability and economi®ueses. The village council
holds its meetings on stone seats under a tre¢hds®e stone seats are associated
with the spirits of the dead, the discussions amdacted in a sacred atmosphere
and the decisions arrived at have added validity tfat reason. They call
themselves 'Mogililu* or ‘Modililu’ in their own @iect in the Srikakulam District.

The Gadaba were formerly employed as palanquinebgar

This tribe owes its name to the fact that its atmresemigrated from the
banks of the Gadabari (Godavari) river, and setieNandapur, the former capital
of the Rajas of Jeypore. Some evidence says thgtdhn be called Kadava, as in
Tamil, because of their prominent earrings - Kad@ramil meaning ear. It may be
more proper to derive their name from the threesBa@ingatvara, which in Odia
means locomotive and palanquin-bearers may desdmweadjective 'gatvara’.
Another derivation may be from the Sanskrit kadayaghich means speaking
indistinctly. There is no more indistinct speechrththat of the Gadaba, for their

words are rarely heard. Kadavada also means viterdemptible.
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The Gadaba are distributed in the Agency Area ofakhapatnam,
Vizanagaram and Srikakulam districts and in certajency tracts of Koraput and
Ganjam districts of Orissa. According to the 19&h€ls the total population of the
Gadaba was 25,108. In the State of Jeypore thetharenly representative of the

Munda speaking people and they are "now a smallgateonal group of palanquin-
bearers, living east of Jagadalpur."

There is a low level of literacy among the Gadadra] their language is
rarely written.

References:
e Educational materials:

http://www.indianetzone.com/27/gadaba_tribe suttas.
e Scriptin use:

https://www.omniglot.com/writing/gadaba.htm

228



Gondi (Gondi)

The Gonds are among the largest tribal groups utlSasia and perhaps the
world. The term Gond refers to tribal peoples whe lall over India’s Deccan

Peninsula. Most describe themselves as Gondpéulble) or as Koi or Koitur.

Scholars believe Gonds settled in Gondwana, nowwkn@s eastern
MadhyaPradesh, between the ninth and thirteenthugesAD. Muslim writers
describe a rise of Gond states after the fourteeatitury. Gond dynasties ruled in
four kingdoms (Garha-Mandla, Deogarh, Chanda, aheérld) in central India

between the sixteenth and mid-eighteenth centuries.

Hereditary bards and professional storytellersedalPardhans tell stories
about Gond legends and myths. This makes for aonghtradition. In these stories,
it is said that when Gond gods were born, their hmotabandoned them. The
goddess Parvatirescued them, but her consort SnnBhuMahadeo (Shiva) kept
them captive in a cave. PahandiKaparLingal, a Guerd, who received help from
the goddess JanguBai, rescued them from the cdney. dame out of the cave in
four groups, thus laying the foundations of theiddsurfold division of Gond
society. Lingal also is responsible for creatingGand kinship system and

establishing a group of great Gond gods.

Gondi is a Central Dravidian language with abomiion speakers mainly
in the Indian states of Madhya Pradesh, Gujaratiha Pradesh, Maharashtra and
Chhattishgarh.

Few Gondi speakers are able to write their langwagethere is no written
literature in Gondi. There is a rich oral traditidghough. When written, the
Devanagari or Telugu scripts are generally used3ondi, while the Gond script,
which was created by MunshiMangal Singh MasaraBalaghat district, Madhya
Pradesh in 1928, is little used today.
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References:

* Education materials:
o http://en.wikipedia.org/wiki/Gondi_language
o http://www.everyculture.com/wc/Germany-to-Jamaicai@s.html

»  Script in use: https://www.omniglot.com/writing/gdirhtm
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Goudu

The Goudus are a pastoral tribe in the agencysti@icAndhra Pradesh and
they are recognized as Scheduled Tribe in the Agemea of Visakhapatnam,
Srikakulam and Vizianagaram districts. They inhgdsgdominantly the hill tracks
of Araku valley, Paderu and Manchingput areas ofaWhapatnam district.
According to 1991 census, their population is 129.2 The total literacy among
Gouduis 17.78

The entire Goudu tribe is divided into twelve ergdmous subdivisions
which are further divided into exogamous clans sashl) Korra (Sun), 2) Pangi
(Kite), 3) Killo (Tiger), 4) Vanthala (Snake), 5)®ardhi (flower) etc.

They practice shifting cultivation and also sett&dtivation in the valley

lands. The main occupation of Goudus of interidlages is cattle-rearing.

The popular ways of acquiring mates are througlotiggons, capture, love,
elopement and service. Levirate type of marriagdss in vogue. The Goudus have
their traditional community councils known as “KuPanchayats” which maintain

their customary laws, settle disputes, and impwsedn the offenders.

Goudus of East Godavari district speak Telugu ahdsd living in

Visakhapatnam, Vizianagaram and Srikakulam distsgeak Adivasi Oriya.

References:

* Education materials:
0 https://www.omniglot.com/writing/goudu.htm
o https://www.yumpu.com/en/document/view/5549854/basi
statistics-on-tribes-and-tribal-areas-of-andhradpsi/13

e Script in use:http://www.aptribes.gov.in/html/tdudies-eci-goudu.htm
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Jatapu

The Jatapu are one of the major Scheduled Trib#iindia state of Orissa,
mainly in the Srikalulam and Vizianagaram distric@sd also in the Koraput and
Ganjam districts. The Jatapu are part of the Khendeho speak the Khond
language in the hills and Telugu on the plains.yTgeak a dialect called 'Kuvi '
according to the 1911 available Census Report afrilg the Khondas and Jatapus

are considered as synonymous.

The titles Jatapu or Jatapu Dora, Khond, Samanti{dungs, Kodulu are
used synonymously for the Kuvi speaking people. iKkava Dravidian language
spoken by the Khond. Jatapu is the 6th largesegribf Andhra Pradesh with
population of 1,18,613 (2001 censes). They areir@lly part of the ancient of
Jeypore. As per the historical evidence this kimgdeas under the Nawab of Bedar

in the 13th century.

The literacy rate is very low among the Jatapugesithey consider that a
child can contribute better by engaging in someneaac activity at home rather

than going to school.

References:

* Education material:
https://www.omniglot.com/writing/jatapu.htm
e Scriptin use:

0 http://'www.indianetzone.com/9/jatapu_tribe.htm

o http://'www.ethnologue.com/show_language.asp?code=kx
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Kammara

Kammara is spoken in the scheduled and adjoiningasar of
Srikakulam,Vizianagaram, Visakhapatnam East andtV@savari districts of
Andhra Pradesh, India. The Kammara people arekalsan as KondaKammara or
Ojas, their population is 45,010, according to 2001 census, and in addition to
their native language, many of them also speakdteliEven though traditional
occupation of Kammaras of Scheduled areas is hiaithg and carpentry, most of
them gave up their traditional occupation and sthresorting to shifting and settled

cultivation.

Kammara tribe is divided into a number of totemians which regulate
marital relations among the Kammaras. Some of tpilar clans are Korra (Sun),
Killo (Tiger), Bhalu (Bear), Samardi (flower), Panite) etc. and their surnames

are identical with surnames of other tribal grourmp¥isakhapatnam district.

Marriage by mutual love and elopement, marriagecdypture, marriage by
service and marriage by negotiations are socigligr@aved forms of acquiring

mates. Both levirate and sororate are in vogue.rdaras eat beaf and pork.

Kammaras worship NisahanDevatha, Sankudevatha, ridakathaand
Gangalamma. They perform festivals like Chaitrapu@angalammaPanduga, and
new fruit crop eating ceremonies such as MamididpthKandiKoha,
ChikkuduKotha and Korra, SamaKotha. They performni¥a folk dance along

with other tribal groups.

They have traditional tribal councils of their owrich regulate the social
life of the Kammaras and settle their disputes. Kemas have been living in
Symbiosis with other tribes of the area. They maatufre agricultural implements

and supply them to other tribals of the village agxckive in kind for their services.

References:

e Education material:

0 http://www.indianetzone.com/9/kammara_tribe.htm
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o https://www.yumpu.com/en/document/view/5549854/basi
statistics-on-tribes-and-tribal-areas-of-andhradpsi/13
e Scriptin use:

https://www.omniglot.com/writing/kammara.htm
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Kolam

Kolam tribes of Madhya Pradesh are also identifredifferent names like
Kolamboli, Kulme and Kolmi. The main concentratiohthis tribe is on the plains
and mountainous region. These tribal groups arkoresd as scheduled tribes and
apart from Madhya Pradesh they reside in some pamsaharashtra and Andhra
Pradesh. The Kolam people are divided in diffectans like ChalDeve, PachDeve,
SahaDeve, and Sat Deve. Marriages between the slame are not permissible.
The Kolams use the name of their clans as theitasnes. Some of the clans of this
tribal community are Bhurchi, Lakhu, Vadang, Aankgnde, Shilekar, Kodape,

Bode, Rampure etc.

The early history of this tribal group says that tBond tribes regarded the
Kolam tribes as their priests in the 12th cent@lange came to them in the first
decades of the twentieth century, when outsidettyqa@s agents of the wider
money economy penetrated into tribal regions, amcegments with their Societal
structure of this Kolma tribal community too follswhe norms and practices of any
of the other tribal communities of the Indian sulttooent. Some of them also

consider themselves as the descendants of Panofaviahabharata.

Due to close affinity with the Gond tribes, thetavt of the Kolam tribes
resembles with them in the fields of rituals andeomonies. The people of this
community take up agriculture as their major octigpa Some of them are also

engaged in forest works, hunting, making woodeiclag etc.

Kolam tribal community uses the beautiful languagfe Kolami. This
language belongs to the famous Dravidian languagay. Quite a handful of these
Kolam tribes even speak other languages like Mardtelugu or Gondi quite
fluently. For writing, this Kolma tribal communityses the famous Devnagari
script. These Kolam tribes have a preference ofhinmemade medicines. They
adapt to cultivation and farming and sometimes tisigif cultivation is also

practiced. In the earlier times of 1940 and onwgaitisse Kolma shifting cultivators
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observe subsistence farming. Till date, this systeghominant amongst people of

the distant areas.

Some of the members of this Kolam tribal commurgitg also there who
work as laborers in lieu of daily wages. Other @aiions include animal
husbandry, hunting and also food gathering. Theakofood gatherers mainly
produce various producers from the forest areasasw sell them in the markets.
The villages of these Kolam tribes are known ad''mdich is well planned and a
Chavdi is located at the centre of the 'pod'. Aagié goddess is established in front
of the Chavdi.

Kolam is a Dravidian language spoken by about ZliDfkople in the Indian
states of Maharashtra, Andhra Pradesh and Madrg@deBt. The language is also

known as Kolami, Kolamboli, Kolamy, Kolmi or Kulme.

The Kolam call themselves 'Kolvar': 'Kola' meansksbr bamboo in their
language. Their name probably derives from theielinood of making baskets,

wattles and winnowing fans from bamboo.

References:

* Education material:
o http://www.ethnologue.com/show_language.asp?code=kf
0 http://www.indianetzone.com/9/kolam_tribe.htm

e Script:_https://www.omniglot.com/writing/kolam.htm
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Konda-Dora

Konda-Dora is a Dravidian language spoken in thihaim state of Andhra
Pradesh, Assam and Orissa by about 28,000 people. Kbnda-Dora are a
Scheduled Tribe and are distributed in the Agencgalof the Visakhapatnam,
Vizianagaram, Srikakulam and East Godavari distri¢iccording to the 1981
Census, their population is 1,41,374. They callmbelves PandavaDoras or
Pandava Rajas. They believe that they are the deéants of the Pandavas of the
Mahabharata. Etymologically konda means hill, aratadmeans headman or

chieftain, hence Konda-Dora means hill chieftain.

The Konda-Dora language, which is also known asi Ksltlosely related to
the Kui language of the Khond, and has borrowedabatary from Odia and
Telugu. Many Konda-Dora speak Telugu as well asnstead of their native

language.

Konda Dora tribe is divided into a number of clagh as Korra, Killo,
Swabi, Ontalu, Kimud, Pangi, Paralek, Mandelek,aRal Somelunger, Surrek,

Goolurigune, Oljukula etc.

Levirate type of marriage is customarily practiced this community.
Polygyny is also in vogue. Marriage by capturepetoent, negotiations and service
are traditionally accepted ways of acquiring maf@isorce is socially permitted.

They eat beef and pork.

They are basically shifting cultivators. But theye aadopting to settled
cultivation. They collect and sell non-timbre fdrggoduce. They perform the
famous community dance called ‘Dimsa’ during ‘Viegfi festival, and on marriage
occasions. The traditional musical instruments wwedTudum, Dappu, Kiridi and
Pirodi.

In the traditional panchayatheaded by the headfaamuvakadu’, the cases
such as divorce, minor civil fights and minor sédiésputes are dealt and the

decision of the headman is final.
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Appendix 4:  Parliamentary Acts on Scheduled Castes and
Scheduled Tribes

Parliamentary Acts on SC/STs 1985-95
BILL N0.93-F of 1987
The Constitution (Fifty-Seventh Amendment)
Bill , 1987 (au passed by The Houses of Parliament
A bill further to amend the Constitution on India .

Be it enacted by Parliament in the Thirty-eightha¥ef the Republic of India as

follow :
1.(a) This Act may be called the Constitution fyfifeventh Amendment )Act,1987.

(b) It shall come into force on such date as toatrol Government may,

notification in the official gazette, appoint.

2. (a) In article 332 of the Constitution afteruda (3), the following clause shall be

inserted namely :

(b) Notwithstanding anything contained in dau(3), until the taking effect
under article 170, of the re-adjustment on the isbakthe first census after year
2000 of the number of seats in the Legislative mbdies of the States of Arunachal
Pradesh,Meghalaya,Mizoran and Nagaland,The seathvghall be reserved for
the Scheduled tribes in the legislative Assemiblgny such States shall be.

(i) if all the seats in the legislative Assdynbf such State in existence on the
date of coming into force of the constitution {fA§eventh Amendment ) Act,1987
(hereafter in this clause referred to as the exgsiissemble ) are held by members

of the scheduled Tribes all the seats except one .

(ii) in any other case, such number of sestisears to the total number of seats a

proportion not less than the number (as on thedsatel ) of the members belonging
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to the scheduled tribes in the existing Assemiggrb to the total number of the

seats in the existing Assembly.

3. The amendment made to article 332 of the Canistit by-subsection (1) shall
not affect any representation in the Legislativeexably of the State of Meghalaya
or the legislative Assembly of the State of Mizoranthe Legislative Assembly of
the State of Nagaland unitil the dissolution of tiegislative Assembly of the State
of Arunachal Bradesh or the Legislative Assemblyhef State of Meghalaya or ther
legislative Assembly of the State of Mizorma or thegislative Assembly of the

State of Nagaland existing at the commencemeinti®Act.

Bill No .104-F of 1987
The constitution (scheduled tribes) order (amendmeth bill, 1987
(As passed by the Houses of parliament ).
Tribes specified relation to the State of Meghalay

BE it enacted by Parliament in the Thirty-eighttalyef the Republic of India as

follows.

1. (1) This Act my be called the Constitution (Sdhled Tribes) order
(Amendment) Act ,1987 .

(2) It shall be deemed to have come into fawehe 19 h day of September,
1987 .

2. In the Scheduled to the Constitution (Schediledles) Order, 1950 (hereinafter
referred to as the participle Order ) "Part XI-Mealgtya",after item 14, the

following items shall be inserted namely :
"15.Borro kacharis 16.koch 17. Raba,Rava"

3. (1) The Constitution (Scheduled Tribes) Ordem@hdment) Ordinance 1987, is

hereby repealed .
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(2) Notwithstanding such repeal anything don@r any action taken under the
principal Order, as amended by the said ordinasicall be deemed to have been

done or taken under the principal Order, as amehgedis Act.

The Scheduled Castes and the Scheduled Tribes

(Prevention of Atrocities ) Act ,1989 .

Act N0.33 of 1989 ( 11 th September , 1989)

An Act to prevent the commission of offences obaities against the members of
the Scheduled Castes and the Scheduled Tribespwide for Special Courts for
the trail of such offences and for the relief aalabilitation of the victims of such

offences and for matters connected therewith odemtal thereto .

Be it enacted by Parliament in the Fortieth YeathefRepublic of India as follows:
Chapter |

Preliminary

1. Short title, extent commencement

(a) This Acts may be called the Scheduled Caates the Scheduled Tribes
(prevention of Atrocities) Act, 1989 .

(b) (2) It extends to the whole of India excy State of jammu and kashmir .

(c) (3) It shall come into force on such dasetlze Central government may, by

notification in the Official Gazette appoint.
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2. Definition
(d) In this Act unless the context otherwisguiees —
(e) "Atrocity" means an offence punishable ursbsation 3:
(f) "Code" means the Code of Criminal Proced@é3L(2 0f1974) :

(g) "Scheduled" Castes and Scheduled Tribes bhak the meaning assigned to

the respectively under clause (24) and claused®aiticle 366 of the Constitution.

(h) "Special Court "means a Court of Session $gelcas a special Court section
14.

(i) "Special Public Prosecutor" means a public Bcosor specified as a Special

Public prosecutor or an advocate referred to itieed5.

() words and expressions used not defined inAlsisand defined in the Code or
the India Penal Code (45 of 1860) shall have themmg assigned to them

respectively in the Code ,or as the case mayéhei India Penal Code.

3.Any reference in this Act to any enactment or @angvision there of shall ,in
relation to an area in which such enactment of surclvision is not in force be

construed as a reference to the corresponding .
Chapter Il
Offences Of Atrocities

1. Punishments for offences of atrocities: (1) Wiere not being a member of a

scheduled Caste or a Scheduled Tribes ...

(a) Force member of a Scheduled Caste or a 8dkedribe to drink or eat any

inedible or obnoxious substance.

(b) Acts with intent to cause injury or annoyarno any member of a Scheduled
Caste or a Scheduled Tribe by dumping excreta,enastter, caresses or any other

obnoxious substance in his premises or neighborhood
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(c) forcibly removes clothes from the persoraahember of a Scheduled Caste or
a Scheduled Tribe or parades him naked or withtpdiface or body or commits

any similar act which is derogatory to human dignit

(d) Wrongfully occupies or cultivated any owriggl or allotted to, or notified by
any competent authority to be allotted to a memiseia Scheduled Caste or
Scheduled Tribes or a gets the land allotted tothamsferred.

(e) wrongfully dispossesses a member of a SdbddCaste or a Scheduled Tribe
from his land or premises or interferes with thgogment of his over any land

premises or water .

( f) compels or entices a member of a SchedukesteCor a Scheduled Tribe to do
begar or other similar of forces or bonded labotirer than any compulsory

service for public purpose imposed by Government.

(g) forces or intimidates a member of a Sched@aste or a Scheduled Tribe not

to vote or a particular candidate or to vote inanner other than provided by law .

(h) institutes false , malicious or vexatioustsar criminal or other legal

proceeding against a member of a Scheduled CasieScheduled Tribe.

(i) gives any false or frivolous information tmyapublic servant and there by
causes such servant to use lawful power to theyiguannoyance of a member of

a Scheduled Castes or a Scheduled Tribes.

() Intentionally insults or intimidates with inmie to humiliate a member of a
Scheduled Caste or a Scheduled Tribe in any plab@awpublic view.

(k) Assaults or uses force to ant woman belondm@ Scheduled Caste or a

Scheduled Tribe with intent to dishonour or outrage modesty.

(I) being in a position to dominate the will ofndman belonging to a Scheduled
Caste or a Scheduled Tribe and uses that posdiexploit her sexually to which

she would not have otherwise agreed.
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(m) Corrupt or fouls the water of any spring re@s@ror any other source ordinarily
used by members of the Scheduled Caste or the Glelged@iribes so as to rende rit

less fit the purpose for which it is ordinarily dse

(n) denies a member of a Scheduled Caste or adSlgukTribes any customary
right of passage to a place of public resort ortroioss such member so as to
prevent him from using or having access to a plaicpublic resort which other

members of public or any section thereof have &éarsaccess to .

(o) Forces or causes a member of a Schedule@ GasatScheduled Tribe to leave

his house village or other place of residence.

(p) Shall be punishable with imprisonment foeert which shall not be less than

six months but which may extend to five years aittl fine.
2. Whoever, not being a member of a SC or STR.

(a) gives or fabricates false evidence intediteg there by to cause ,or knowing
it to be likely that he will thereby cause ,any ntmof a Scheduled Caste or a
Scheduled Tribe to be convicted of an offence whschapital by the law for the
begging in force shall be punished with imprisontrfen life and if an innoncent
member of a Scheduled Caste Tribe or a Schedulbd be convicted and executed
in consequence of such false or fabricated evidetiee person who gives or

fabricates such false evidence, shall be punishéddeath.

(b) gibe or fabricates false evidence interdmgreby to cause or knowing it to be
likely that there by cause, any member of a Scleetl@aste Tribe to be convicted
of an offence which is not capital but punishabléh imprisonment for a term of
seven years or upwards, shall be punishable withrisbnment for a term which
shall not be less than six months but which magrekito seven years or upward

and with five .

(c) commits mischief fire or any explosive indérg to cause, or knowing it to be
likely that he will thereby cause damage to argpprty belonging to a member of

a Scheduled Caste or Scheduled Tribe ,shall besipaibie with imprisonment for a
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term which shall not be less than six months butkimay extend to seven years

and with fine .

(d) commits mischief by fire or any explosive stamce intending to cause or
knowing it to be likely he will thereby cause destion of any building which is
ordinarily uses as a place of worship or as a plachuman dwelling or a place for
custody of the property by member a Scheduled GasteScheduled Tribe shall be

punishable with imprisonment for life and fine

(e) commits any offence under the Indian Penaleqd5 of 1860) punishable with
imprisonment for a term of ten years or more aganperson or property on the
ground that such is a member of a Scheduled CasdeSzheduled Tribe or such
property belongs to such member to such membei] blapunishable with

imprisonment for life and with fine.

() knowingly or having reason to believe that @ffence has been committed
under this chapter, causes any evidence or the miom of that offence to
disappear with the intention of screening the affarfrom legal punishment, or that
intention gives any information respecting the oéfe which he know or believes to

be false ,shall be punishable with the punishmemtiged for that offence or.

(g) being a public servant commits any offencelannthis section shall be
punishable with imprisonment for a term which &hal be less than one year but

which may extend to the punishment provided fot tiftence.

3.Punishment for neglect of duties whoever, beiqpylalic servant but not being a
member of a Scheduled Caste or a Scheduled Triltléylhy neglects his duties
required to be performed by him under this Actalshbe punishable with
imprisonment for a term shall not be less thanmnsonths but which may extend to

one year.

4.Enhanced punishment for subsequent convictionew#io having already been
convicted of an offence under this chapter is ccied for the second offence any

offence subsequent to the second offence , shglubeshable with imprisonment

244



for a term which shall not be less than one yedrvidiich my extend to the

punishment provided for that offence .

5. Application of certain provision of the Indiaenal Code-Subject to the other
provisions of section 34 chapter Il Chapter IV,apter V, Chapter, Chapter VA
section 149 and chapter XXIIl of the India Penald€¢45 of 1860),shall so far as
may be ,apply for the purposes of this Acts as tugpyly for the purposes of the

Indian Penal Code.
6. Forfeiture of property of certain persons:

(a) Where a person has been convicted of anyhodfegounishable under this
Chapter the Special Court may in addition to awayény punishment, by order in
writing declare that any property movable or immuaeaor both belonging to the
person which has been used for the commissionaifdffence shall forfeited to

Government .

(b) Where any person is accused of any offemceuthis chapter it shall be open
to the special Court trying him to pass an ordet @l or any of the properties
movable or immovable or both belonging to him ,lislturing the period of such
trial, be attached ,and where trial ends in comst the property so attached shall
be liable to forfeiture to the extent it is requirlor the purpose of realization of

any fine imposed under this Chapter .

7. Presumption as to offence —In a prosecutiorafooffence under this Chapter ,if

it is proved that :

(a) the accused rendered any financial assistémca person accused of, or
reasonably suspected of committing ,an offence wiiie Chapter ,the Special shall

presume unless the contrary is proved that sudopdrad omitted the offence.

(b) a group of persons committed an offence eutllis Chapter it- is proved that
the offence committed was a sequel to any exislisgute regarding lands or any
matter, it shall be presumed that the offence veasngitted in furthermore of the

common intention or in prosecution of the commoject
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8. Conferment of Power

(a) Notwithstanding anything contained in the E€adt in any other provision of

this Act, the State Government may, if consideeitessary or expedient so to do-.
(i) for prevention of and coping with any offenaeder this Act ,or.

(i) for any case or class or group of case uritey Act, in any district or part
thereof, confer by notification in the Official getre on any officer of the State
Government the powers exercisable by a police effiender the Code in such
district to part there of or, as the case may lvest@h case or class or group of
cases and in particular the powers of arrest imyesbn and prosecution of persons

before ant Special Court .

(b) All officers of police and all officers of @ernment shall assist the officer
referred to in sub-section (1) in the executiontlod provision of this Act rule,

scheme or order made there under.

©The provision of the Code shall so far as mayapply to the exercise of the

powers by an officer under sub-section (1)
Chapter 1l

Externment

1. Removal of person likely to commit offence

(a) Where the Special Court is satisfied ,up@omplaint or police report that a
person is likely to commit an offence under chafitef this Act in area included in
Scheduled Areas or tribal areas as referred tartinle 244 of the constitution it
may by order in writing direct such person to reménvmself beyond the limits of
such area by such route and within such time ashbmweagpecified in the order and
not to returm to that area from which he was ditecremove himself for such

period not exceedind two years as may be spedgifidte order ..
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(b) The Special Court shall along with the ordender sub section (1) ,
communicate to the person directed under that sabes the grounds on which

order has been made.

(c) The Special Court may revoke or modify tihden made under sub-section (1)
for the reasons to be recorded in writing on th@esentation made by the person
against whom such order has been made or by aery othhis behalf within thirty

days from the date of the order.

2. Procedure on failure of person to remove himgetlh and enter there on after

removal.

(a) If a person to whom a direction has beenedsunder section 10 to remove

himself any area-
() Fails to remove himself as directed or

(i) Having so removed himself enters such avehin the period specified in the
order Otherwise than with the permission in writofghe Special Court under sun-
section (2) the Special Court may cause him torbested and removed in police

custody to such place outside such area as theab@ewrt may specify.

(b) The Special Court may order writing permiy go@rson in respect of whom an
order under section 10 has been made to retufretarea which he was directed to
remove himself for such temporary period and subjecsuch condition as may be
specified in such order may require him to exeeub®nd with or without surety for

the due observation of the conditions imposed.
( ¢) The Special Court may at any time revokg @rch permission.

(d) Any person who with such permission retumshie area from which he was
directed to remove himself shall observe the camtbtimposed and at the expiry of
the temporary period for which he was permittedetorn or the revocation of such
permission before the expire of such temporaryopeshall remove himself outside
such area and shall not return there to withinuthexpired portion specified under

section 10 without fresh permission.
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(e) If a person fails to observe any of the cbods imposed or to remove himself
accordingly or having so removed himself entersraiurns to such area fresh
permission the Special Court my cause him to bested and removed in police

custody to such place outside such area as theab@enrt may specify.

3. Taking measurements and photographs etc, obpergainst who order under

section 10 made

(a) Every person against whom an order has besle mnder section 10 shall if so
required by the Special Court ,allow his measurgmand photographs to be taken

police officer.

(b) If any person referred to sub-section (1) ewhrequired to allow his
measurements or photographs to be taken resisefumes to allow his taking of
such measurements or photographs it shall be lawfute all necessary means to

secure the taking there of .

(c) Resistance or refusal to allow the taking easurements or photographs under
sub- section (2) shall be deemed to be an offenderusection 186 of the Indian
Penal Code (45 of 186).

(d) Where an order under section 10 revokedmathsurements and photographs
including negative) taken sub-section (20 shalldestroyed or made over to the

person against whom such order is made.

4. Penalty for non-compliance of order under secfif-Any person contravening
an order of the Special Court made under sectioshil be punishable with

imprisonment for a term which may extend to one el with fine.

Chapter IV
Special Courts

1.Special Court —For the purpose of providing foeedy trial the State Government

shall, with the concurrence of the Chief Justicélmfh Court ,by notification in the
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Official Gazette Special for each district a ConfrtSession to be a special court to

by the offences under this Act .

2.Special public Prosecutor-for every special ctlet State Government shall ,by
notification in the Official Gazette ,specify a MabProsecutor or appoint an
advocate who has been in practice as an advocat®fdess than seven years, as a

Special Public Prosecutor for the purpose of comgucases in that Court.
Chapter V
Miscellaneous

1.Power of State Government to impose collectine #The provisions of section
10 A of the Protection of Civil Rights Acts 19522(af 1955 ) shall ,so far as may
be,apply for the purposes of impositions and ratibs of collective fine and for all

other matters connected there with under the Act.
2. Preventive actions to be taken by law and ontchinery.

(a) A District Magistrate or a Sub-divisional Matgate or any other Executive
Magistrate or any other Executive or any policeceif not below the rank of a
Deputy Superintend of Police may ,on receiving linfation and after such inquiry
as he may think necessary has reason to believa fherson or a group of persons
not belonging to the Scheduled Castes or the SédedCribes residing in or
frequenting any place within the local limits as lurisdiction is likely to commit
an offence or has threatened to commit any offemmier this Act and is of the
opinion that thereis sufficient ground for procegddeclare such an area to be an
area prone to atrocities and take necessary adtorkeeping the peace and good
behaviour and maintenance of public order an tréibgand may take preventive

action .

(b)The provision of Chapters VIl ,X and Xl of tli@de shall ,so far as may be

,apply for the purpose of sub-section (1)

( ¢) The state Government may, by notificatiothie Official Gazette make one or

more schemes specifying the manner in which thieesf referred to in sub-section
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(1) shall take appropriate action specified in sustheme or schemes to prevent
atrocities and to restore the feeling of securitjoagst the members of the
Scheduled Castes and the Scheduled Tribes.

3.Section 438 of the Code not to apply to persamsngitting an offence under the
Act-Nothing in section 483 of the Code shall applyelation to any case involving
the arrest of any person on an accusation of hasengmitted an offence under this
Act.

4.Section 360 the code of the provisions of theb&tion of Offender Act not to
apply to persons guilty of an offence under the-Ruog provisions of section 360 of
the code and the provisions of the probation ofe@ders Act 1958 (20 of 1958)
shall not apply to any person above the age oftegghyears who is guilty of

having committed an offence under this Act .

5.Act to override other laws —Save as otherwis@ideal in this Act the provisions
of this Act Shall have effect not withstanding dmgty inconsistent there with
constrained in any other law for the time beindgarce or any custom or usage or
any instrument having effect by virtue of any slek?2.1.Durty or Government to

ensure effective implementation of the Act .

(a) Subject to such rule as the Central Governmeay make in this behalf ,the
State Government shall take such measures as magdassary for the effective
implementation of this Act (2) In particular ,andthout prejudice to the generality

of the foregoing provision, such measures may ohelu

(i) The provision for adequate facilities inclag legal aid, to the persons

subjected to atrocities to enable them to avaindedves of justice.

(i) The provision for travelling and a maintenarexpenses to withesses, Including
the victims of atrocities during investigation angl of offences under this Act,(iii)
the provision for the economic and social rehaddilin of the victims of the

atrocities .
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(i) The appointment of officers for initiatingor exercising supervision over
prosecution for the contravention of the provisions this Act,(v) the setting up
committees at such appropriate levels as the Staternment may think filto assist
that Government in formulation or implementatidrsoch measures ,(vi) provision
for a periodic survey of the working of the prowiss of this Act with a view to

suggesting measures for the better implementafitimegorovisions of this Act.

(iv) The identification of the area where thembers of the Scheduled Castes
and the Scheduled Tribes are likely to be subjettedtrocities and adoption of

such measures so as to ensure safety for such membe

The Central Government shall take such steps gshmanecessary to co-

ordinate the measures taken by the State Governmeet sub-section (1).

The Central Government shall every years placéhertable of each house
of parliament a report on the measures taken bif @sd by the State Government

in pursuance of the provisions of this section .

6.Protection of action taken in good faith-No spitbsecution or other legal
proceedings shall lie against the Central Governmean against the State
Government or any officer or authority of Govermmer any other person for

anything which is in good faith done or intendedbéodone under this Act.
7.power to made reles

(a) The Central Government may by notificatiortha Official Gazette, make rules

for carrying out the purposes of this Act.

(b) Every rule made under this Act shall be lagdsoon may be after it is made
,before each house of parliament , while it isessson for a total period of thirty
days which may be comprised in one session awanar more successive sessions
and if ,before the expiry of the session immedjafellowing the sessions or the
successive sessions aforesaid both houses agreaking any modification inthe
rule or both houses agree the rules should notdskenthe rule shall thereafter have

effect only in such modified from or be of no effas the case may be , so however
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that any such modification or amendment shall baut prejudice to the validity

of anything previously done under that rule .
Bill No.98-F of 1990
The constitution (Sixty-Fifty Amendment) Bill,1990
(As Passed by the Houses of Parliament)
A Bill Futher to amend the constitution of India

Be it enacted by parliament in the Forty-firstiyga the republic of India as

follow :
1.(a) This Act may be called the Constitution (gifith Amendment )Act ,1990.

(b) it shall come into force on such date as @entral Government may by
notification in the Official Gazette appoint

2. In article 338 of the Constitution

(a) for the marginal heading the following maai heading shall be substituted

namely-National Commissions for Scheduled CastdsSammedules Tribes
For clauses (1) and (2) ,the following clausesldie substituted namely .

()There shall be a commission for the Schedulest&Cand schedules tribes to be

known as the National commission for the SchedGkestes and Schedules Tribes

(i) Subject to the provisions of any law madetlis behalf by parliament ,the
commission shall consist of a chairperson vice rcipgrson and five other
Members and the conditions of service and tenugffafe of the chairperson vice-
chairperson and other member so appointed shalible as the president may by

rule determine.

(i) The chairperson vice-chairperson and othember of the commission shall

be appointed by the president by warrant undeh#dsseal.
(iv) the commission shall have the power to reguitst owns procedure .
(v) It shall be the duty of the commissions .
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(c) To investigate and monitor all matters relatioghe safeguards provided for the
Scheduled castes and schedules tribes under tissitation or under any other law
for the time being in force or under any ordeth® Government and to evaluate

the working of such safeguards

(d) To inquire into specific complains with respéz the deprivation of right and
safeguards of the Scheduled Caste and ScheduleekT.ri

(e) To participate and advise on the planning pescef socio economic
development of the Scheduled Caste and ScheduibssTand to evaluate the

progress of their development under the Union aateS

(f) To present to the president annually and ahsitber times as the Commissions

may deem fit, report upon the working of those gafeds .

(g) To make in such report recommendation as tartbasures that should be taken
by the Union or any State for the effective impémation of those safeguards and
other measures for protection welfare and socimecoc development of the

scheduled Caste and Scheduled Tribes and.

(h) To discharge such other functions in relationtlte protection welfare and
development and advancement of the Scheduled CastieScheduled Tribes as the
President may, subject to the provision of any laade by parliament by rule

specify.

3. The president shall cause all such report toldid before each house of
parliament along with a memorandum explaining tti@a taken or proposed to be
taken on the recommendations relating to the Umina the reasons for the non-

acceptance, if any of any of such recommendations.

4. Were any such report or any part there of relateany matter with which any
State Government is concerned a copy of such regpaii be forwarded to the
Governor of the State who shall cause it to beb@fbre the legislature of the State

along with a memorandum explaining the action taeproposed to be taken on
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the recommendations relating to the State andethsons for the non-acceptance, if

any of such recommendations.

5.The Commission shall , while investigating anytterareferred to in sub-clause
(a) orinquiring into any complaint referred tosab-clause (b) of clause (5), have
all the powers of a civil trying a suit and in peutar in respect of the following

matters namely .

(a) Summoning and enforcing the attendance of amggm from any part of India

examining him on oath .

(b) Requiring the discovery and production of dogument.

( ¢) receiving evidence on affidavits .

(d) Requisitioning any public records or copy theférom any court of office .
( e) issuing commissions for the examination ohegises and document .

() Any other matter which the president may, blerdetermine.

6. The Union and every State Government shall donka commission on all
major policy matters affecting Scheduled CastesSatteduled Tribes .(c ( existing

clause (3) shall be renumbered as clauses (10)
Bill No.111 of 1991
The Constitution (Scheduled Tribes) Order
(Second Amendment )Bill, 1991

A bill to provide for the inclusion of certain tebin the list of Scheduled Tribes

specified in relation to the State of Karnataka.

Be it enacted by parliament in the Forty-secondrYtd# the Republic of India

as folow.

1. (a) This Act may be called the Constitution (&tiled Tribe ) order ( Second
Amendment)Act ,1991.

(b)(It shall be deemed to have come into on théh&3day of April 1991.
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2.In the Schedule to the Constitution (Scheduledebr) order ,1950,in Part VI
karnataka, in iterm 38, the following shall be ined at the namely
“Naik,Nayak,Beda and Valmiki".

Bill No ,56 of 1993
The National Commission for Safai Karamcharis Bill1993

A bill to constitute a National Commission for kareharis and to provide for

matters connected therewith or incidental there to

Be it enacted by parliament in the Forty-fourtlayef the Republic of India

as follows

Bill No ,43 of 1994
The constitution (seventy-seventh-Amendment) Bill995
(as passed by the Houses of Parliament)
A bill further to Amend the Constitution of India .

Be it enacted by parliament in the Forty-sixth yeérthe Republic of India as

follows :

1. This Act may be called the Constitution (Sevesgyenth Amendment
)Act,1995.

2. In article 16 of the constitution after claugg, (the following clause shall be

inserted namely.

3. Nothing this article shall prevent the Statenfrenaking any provision for
reservation in matters of promotion to any clasglasses of posts in the services
under the State in favour of the Scheduled Castdglee Scheduled Tribes which,
in the opinion of the State are not adequatelyesgmted in the services under the
State .
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Glossary

Adivasi: a member of any of the aboriginal tribal peopiesg in India before the

arrival of the Aryans in the second millennium BC.
Agni: The god of fire, one of the three chief divingtief the Vedas.
Agni Pariksha: a trial by fire described in the Sanskrit epieppRamayana.
Ankoor: the word means "sapling, sprout, shoot" in Sahskr

Aryan: relating to or denoting a people speaking an {8doopean language who
invaded northern India in the 2nd millennium BCgsplacing the

Dravidian and other aboriginal peoples.

Bindi: The holy dot or bindi is an auspiscious makeupnway young Hindi girls
and women on their forehead, and is traditionallye@ dot made with
vermilion, and signifies female energy (shakti) aisdconsidered a
symbol of marriage.

Brahma: The creator god in Hinduism, who forms a triadhmwWishnu and Shiva.
Brahma was an important god of late Vedic religibat has been little

worshipped since the 5th century AD.

Brahmin: person belonging to the highest Hindu caste ef WMarna system of
traditional Hindu society, and regarded to be resjfime for society’s
spiritual aspects. A man born into a Brahmin fandcomes twice-born

(dvija) when he undergoes initiation into Vedic edltion.

Chaturvarna: is a Sanskrit word, Chatur means four and Vaream ‘Groups’,
i.e, it means four groups. There were four grouppemple Brahmins,

where it means the four castes.

Chipko: In the 1970s, an organized resistance to thewdsin of forests spread

throughout India and came to be known as the Chipkgement. The
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name of the movement comes from the word 'embrasethe villagers

hugged the trees, to prevent the contractors' feding them.

Dalit: Dalit in Sanskrit is derived from the root dal ialin means to split, break,
crack, used first by social reformer Jotiba Pha&2{-1890), to describe
the outcastes and untouchables as the oppresseor@keh victims of
the Indian caste-ridden society. It is also usedantemporary India to

describe ‘Sudras’.

Devadasi In India, devadasi means “servant of god.” Yogirts are “married” to
an idol, deity, or temple. These girls are oftemnfrthe lowest castes in
India—their parents have given them to templeswasamn offerings in
order to appease the gods. In the local langubgg,itave a saying about
devadasis: “Servant of god, but wife of the whaler.” In reality, they
are sexual slaves, and devadasi girls are forbidislen marrying. And

they have to earn their own income by begging endtineets.

Dharma: In Hindu philosophy, ‘dharma’ means religious ydutn Buddhism
‘dharma’ implies ‘protection’ from suffering by flowing Buddha’s

teachings.

Dharmshala: a building devoted to a religious or charitablegose, especially a

shelter for travelers.

Dharma Sutra: A dharma sutra is a book or scripture that fortihe initial
foundation of Hindu law, containing regulations aegjng government,
castes, relationships among people, economic agtaiat and religious

affairs.

Endogamy. Anthropologically, the word means the custom airrying only within

the limits of a local community, clan, or tribe caste.
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Formalism: Formalism is an early twentieth century mode ritiaism that has its
roots in Russian Formalism or the work of linguistech as Roman
Osipovich Jakobson, and a group of linguists aftccsrwho formed the
society Opuyaz or the Society for the Study of RaétLanguage in
1915. Formalism is also known as the ‘New Criticisithis critical
approach examines a literary text or art work thgtouts aesthetic
composition such as form, language, technique &nd. sThe formalist
approach considers the form, structure or shaptheottext, as well as

technical features, more important than the cordadtcontext.
Goonda a hired thug or criminal paid to hurt people ause damage

Gunas is from the Sanskrit word ‘guna’ meaning thread guality. It is one of the
three qualities ( in Sankhya and Vedantic philogopdf prakriti, or
nature, which are passion (rajas), dullness ortimeftamas), and

goodness or purity (sattva).

Harijan : The polite form for untouchable coined by Mahat@andhi literally
‘people of God’, however this term is consideredhasscending and
Dalit is preferred.

Hinduism: the main religion of India which includes the wbip of many gods and

the belief that after you die you will return téelin a different form.

Incest Having sexual relations between people classduksng) too closely related
to marry each other. For instance, the crime ofrftagexual intercourse

with a parent, child, sibling, or grandchild.

Jati: It is a Heredetary social class among Hindusatisied according to ritual
purity. It is also defined as a Hindu caste ordinictive social group of
which there are thousands throughout India.
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Kali: Hindu Godess, known for her role as destructogwf a non-benign form of
Godess Parvati, wife of Shiva. Kali is worshippedtionally, but

especially in Eastern India, and has also been asedeminist icon.

Karma: In Hinduism and Buddhism is the sum of a persaetons in this and
previous states of existence, viewed as decidimgyr tfate in future

existences.

Kshatriya: Person belonging to the warrior caste, deriveunfikshatra, meaning

‘dominion, power, government.’

Lok Sabha Literally House of the People; similar in compmsi to the House of
Commons in the UK; therefore, made up of elect@desentatives from

all over the country.

Maharashtra: Maharashtra, is a state in the western regidnaié. It is the second
most populous state after Uttar Pradesh and thngkekt state by area in
India. Maharashtra is the wealthiest state in Indantributing 15% of
the country's industrial output and 13.3% of its RSMaharashtra is
bordered by the Arabian Sea to the west, Gujaritla@ Union territory
of Dadra and Nagar Haveli to the northwest, MadRyadesh to the
north and northeast, Chhattisgarh to the east, &aka to the south,
Andhra Pradesh to the southeast and Goa to théwgestt The state
covers an area of 307,731 km2 or 9.84% of the tptalyraphical area of
India. Mumbai, the capital city of the state, isliads largest city and the
financial capital of the nation. Nagpur is the setcapital of the state.
Marathi is the state's official language. Mahanasid the world's second
most populous first-level administrative countrypsiivision. Were it a
nation in its own right, Maharashtra would be therld/s tenth most
populous country ahead of Mexico. In the 17th centthe Marathas
rose under the leadership of Chhatrapati Shivajhdiaj against the

Mughals, who ruled a large part of India.
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Mahila Atmaraksha Samiti: Women’s Self Defense Organization.

Marathi: an Indic language spoken mainly in the westerdiaim state of
Maharashtra.

Mochra: Popular demonstrations and agitations againgeeific cause.

Narmada Bachao Andolan: Literally, Save River Narmada Movement. It is a
national coalition of environmental and human regactivists, scientists,
academics, and project-affected people, workingttp several dam
projects in the Narmada Valley.

Naxalite: An informal name given to revolutionary communggbups that were
born out of the Sino-Soviet split within the Indiaammunist movement.
The term comes from Naxalbari, a village in Bengdlere a leftist
section led a militant peasant uprising in 196 &stablish ‘revolutionary

rule’ in India.

Orissa: Odisha. Formerly Orissa is a state of Eastermlod the Bay of Bengal.
Brought under British rule in 1803, Odisha becanwemastituent state of

independent India in 1950. Bhubaneswar is the alapit
Panchayats Local self-government bodies, primarily at vilkalgvels.
Raj: The British Raj was the period of British rulelimdia which ended in 1947.

Rajasthan: A state in North West of India; formerly Rajputaand a group of

small states. Its Capital is Jaipur.

Rig Veda It is one of the four canonical sacred texts ahddism, known
collectively as the Vedas. "Rig Veda" is the oldafsthe Vedas, and one

of the oldest extant texts in any Indo-Europeaglage.
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Sati: An upper caste Hindu custom in India in which Widow was burnt to ashes

on her dead husband’s pyre; also used to descubuaus woman.

Savarna Communities which belong to one of the four varpaclasses are called

savarna or "caste Hindus".

Sita’s story: Is part of the Hindu epic, Ramayana. She wasctiresort of Lord
Rama, prince of Ayodhya, and she underwent a nurobérials and
tribulations, including following her husband imamadic and penurious
life when he was unjustly exiled for 14 years; lgestibducted by Ravana,
king of Sri Lanka; being rescued by Rama, but tleeced to go through
a ‘trial by fire’ (agni pariska) to prove her chastand then abandoned
by him when she was pregnant, and being askeddtegrer faithfulness
by Rama several years later; at which point, skedsor Mother Earth

to swallow her as a sign of her virtue.

Sudra: Member of the fourth and lowest caste, his ral&/edic India was that of
an artisan or a labourer, also the ‘untouchablstecghat have suffered

various forms of oppression.

Thug: a member of an organization of robbers and assass India. Devotees of
the goddess Kali, the Thugs waylaid and strandied victims, usually
travellers, in a ritually prescribed manner. Thegrevsuppressed by the
British in the 1830s.

Vaishya: Member of the third of the four major castes casipg of merchants,

artisans and landowners.

Varna: Caste, literally means ‘colour.’
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