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Regarding the title of this thesis
The observant reader will have noticed that the title of this thesis contains a word that is
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1 Introduction
In February 2002, the Indian state of Gujarat was struck by anti-Muslim riots, in which at
least 1000 persons died, the majority of whom were Muslims. The Gujarati state was
complicit to this violence. It did not protect its Muslim citizens during the riots; neither
did it undertake any actions for the Muslim survivors after the violence.
Now, five years after the violence, the Muslim community in Ahmedabad, Gujarat’s
largest city is more segregated then ever. Since the riots, relations with the Hindu
community have al but ceased to exist. Muslims live isolated in Muslim-only
neighbourhoods that are locally referred to as ‘ghettos’. So called ‘ghetto’ areas have
little employment opportunities, and access to basic amenities, education and healthcare
is poor.

Map 1-1 Location of Ahmedabad

In this thesis, I concern myself with what happens after an instance of violence in which
a majority ethnic group, facilitated and protected by the state, wreaks havoc on a
minority. More specifically, I try to find an answer to the question how the violence has
changed the Muslim minority’s relation to the state. In order to find an answer to this
question, I start with the everyday contact between citizens and the state. Such contact
exists in many domains, among which healthcare, education and the state’s institutions to
settle disputes, the police and judiciary. In each of these domains the state provides
important services for its civilians.
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The access to these services for Muslims is problematic because the condition of the
public services in India is flawed at best and Muslims in Gujarat have to cope with
additional disadvantages caused by discrimination from state officials.
These problems trigger a response from activists within the Muslim civil society, who are
involved in ‘community upliftment’: ameliorating the conditions of Ahmedabad’s
Muslims. Activists try to improve access to state-provided goods as healthcare, education
and dispute-settling mechanisms. Their strategies for improvement are the central
concern of this thesis. The research question that I want to answer is the following:
“How did the 2002 riots affect Ahmedabad’s Muslim community’s choice in strategies
to improve its members’ access to education, healthcare and dispute-settling authorities?”
Central to this research question is the idea that there are two broad strategies that can be
employed for the improvement of public service accessibility. Either civil society
organizations can coerce the state to adapt its policies (political strategy) or they can
replace the state by setting up alternative services (self-sustenance strategy). As can be
read in the research question, this thesis is on the impact of the 2002 violence on the
choice between these two sorts of strategies. Do Muslim institutions opt for political
strategies or strategies of self-provision?
This choice reflects some of the dilemmas that a minority may find itself in after stateinstigated violence against them. On the one hand, suc h violence might make them
fearful and resentful of the state and therefore unwilling to approach the state. On the
other hand, the state is a provider of very important services in everyday live. How the
minority deals with this choice is very telling about its relation to the state, for both
strategies can be read as evidence of a either a good or bad relation.
I understand the resort to a political strategy as a proof of an ingoing relation with the
state which shows a continuing involvement with the state. This may seem somewhat
strange, as political involvement usually come from dissatisfaction with the performance
of the state and its government Should political involvement by civil society
organizations, that are not by nature political, not be seen as a measure of last resort, that
will only be used when there is no belief in the effectiveness of conventional democratic
practices, such as setting up political parties and participating in elections?
Nevertheless political involvement, while often arising from disagreement, is some sort
of involvement. It shows the willingness to voice this dissatisfaction with the state within
the political realm, conceived as somewhat broader then elections and political parties.
This involvement shows a hope or belief that it is in fact possible to change the policies
of the state.
Opting for a strategy of self- sustenance on the other hand shows disengagement and
testifies of a break in the relation with the state. Strategies of self-sustenance should be
read as a lack of trust in the chances of successfully convincing the state to do its duty.
Citizens to whom it seems a more fruitful option to rely on intra-community solidarity, to
collect money among their co-ethnics to fund services of a public nature, than trying to
get the state perform its basic duties, are turning away from the state. Such behaviour
shows a realization among the minority that citizens no longer want to be dependent on
the state.
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My working hypothesis is that the riots of 2002 have made large parts of the Muslim
community revert to strategies that involve self-sustenance to improve the access to state
services. I test this hypothesis on the domains of healthcare, education and disputesettling.
Relevance
Scientifically, this thesis is relevant as it adds to the scarce literature on the impact of
violence on civil society. Violence is studied in many contexts, from the individual level
in the discipline of psychology, to the international level in the discipline of international
relations. After World War II, violent conflict increasingly took place on the intranational or transnational level rather then the international level. As a response the new
discipline of conflict studies arose. Studies on civil wars, ethnic conflict, pogroms, riots
and terrorism are now abundant. Parallel to this development, there has been a growing
interest in the role of the civil society in the development of the countries of the South.
However, the impact of such intra- and transnational violence on the relation between
civil society and the state has not received much attention.
This work tries to start to fill this gap with a case study, expecting that the findings in this
case might prove instructive to other situations. In many countries the state is in the hands
of a majority group that uses it to repress minorities. In such instances the state is far
from the impartial institution that it is conceived to be in most national constitutions. This
poses a dilemma for minorities. In order to access valuable state resources they have to
approach a state that might be hostile to them. Little research has been done on such
everyday contacts between the state and minorities, but it is likely that they experience
problems related to accessing the scarce public goods and services.
From a societal point of view, this case study is relevant as it draws attention to a
dilemma that is likely to be experienced by oppressed minorities in large parts of the
world, the hard choice between political engagement or self- sustenance strategies to
improve access to public services. This work can, by stressing the commonality of their
dilemma, help to start a discussion to develop strategies for those that find themselves in
such a situation.
Methodological issues
This thesis is primarily based on a three- month fieldwork research that was conducted in
Ahmedabad, India, between February and May 2006. During this fieldwork I spoke with
more then 60 key informants from Ahmedabad, the large majority of who are Muslims.
They experienced the unrest of 2002 first-hand and were able to give a nuanced view of
how the riots had influenced their community.
Although India has a large number of English-speakers, English is not very well spoken
in Gujarat. For that reason, I enlisted the help of a translator, Yasar Noor Pathan. Yasar is
a young Muslim resident of Ahmedabad. He proved to be of much help. Being a Muslim
resident in the city, his presence, and implicit recommendation, did much to win the trust
of many interviewees, who otherwise might have been fearful of speaking with a western
student. Yasar had many useful contacts, some of which we were able to interview,
others to use to obtain new interviews. Yasar’s general acquaintance with the city proved
very useful. He saved a lot of time with practical issues, such as getting to and from
interviews and finding addresses.
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I chose this method of doing research because I believe that doing interviews with key
informants was the only way to be able to answer my research question. To answer the
research question entirely based on literature was impossible. Firstly, as has been said,
the subject I study is not very well covered in scientific literature. Secondly, my research
question covers recent events that have not found their way to the media or to scientific
studies. While the riots themselves have been covered quite extensively, the aftermath
has been scarcely documented. Restricting myself to fieldwork, I could have opted for
conducting surveys. However, surveys take much time and are very difficult to organize
in a country as India for practical reasons. Furthermore, one has to be well acquainted
with the research area to select a survey sample that can be expected to be representative
of the entire group. At the start of my fieldwork, I did not have such knowledge.
Of course, interviewing key informants has some disadvantages as well. The major
problem is that it is very difficult to find out how wide the perceptions and opinions of
the key informants are shared within the entire Muslim population of Ahmedabad. Do the
opinions and views of my key informants form a fair representation of the views and
opinions of the group I hold them to represent, or are these views biased in some way?
Secondly, how truthful will their answers to my questions be? Do my informants have
political (or other) interests to influence my view in some way? Do they trust me? Are
they afraid to tell the truth?

Map 1-2 Research areas
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I tried to counter the negative sides of this technique as much as possible in the following
ways. In order to arrive at a balanced view of opinions and views that are held with the
Muslim society, I have interviewed a wide range of persons. In one way I tried to secure
their diversity by interviewing persons from different societal positions and occupations.
In selecting them I tried to select from both high and low income groups. I spoke with
lawyers, politicians, government officials, hospital managers, NGO activists, Islamic
scholars, teachers, police officers and journalists among others, but also bakers,
mechanics, care-takers and shop-owners India is a patriarchical society in which public
affairs are mostly conducted by men. This means that, although I did my best to interview
women as well, most interviewees were men.
In another way, I tried to obtain a balanced view of the problems and solutions that
Muslims deal with when encountering state services, by covering three different
geographical areas in the city, a small Muslim community in Khadia, the Muslim part of
Gomtipur and Juhapura (see Map 1-2). These areas differed from each other in various
respects. Firstly, in size. Khadia is a area where only a couple of hundreds of Muslims
live. Gomtipur habits tens of thousands and Juhapura around 250.000. Secondly, the
areas differed in the access they can be expected to have to the political patronage
networks of the Ahmedabad Municipal Corporation. Gomtipur has a Muslim councillor
who as I will show is pivotal in the distribution of state resources, Khadia has none and
Juhapura is situated outside of the Ahmedabad Municipal Corporation altogether.
Thus trying to make my selection of key informants as varied as possible, I tried to crosscheck information with these different persons to achieve comparing facts views and
opinions.
Initially I worried about finding enough interviewees. Would people be willing to grant
me some of their time for an interview? How would I be able to find enough
knowledgeable persons to interview in a city that I did not know? In selecting the
interviewees I largely followed the ‘snow-ball method’ of finding respondents. By asking
respondents advice on who I should interview next, the few contacts I started with
expanded quickly to a long list. Soon the problem was not finding persons to interview,
but selecting which ones were most relevant.
For reasons of privacy, the names of most interviewees in this thesis have been changed.
I did not change the names of persons holding a public office or representing an
organization for privacy concerns are less of an issue here. A list of all interviewees that
are mentioned by name in this thesis is included in the appendices.
Although this research is based on primarily on interviews with key informants, I used
some other methods as well. First among these was, of course, observation. Spending
three months in the midst of the people I was writing about gave me an excellent
opportunity to study their views, opinions and behaviour first- hand. Additionally, I made
use of census figures where possible to develop a quantitative base for my findings. For
these figures, I consulted the Indian Census, Ahmedabad Municipal Corporation
statistical department and various other sources. Apart from fieldwork, this work is also
based on literature studies. Partly these are academic works that are important for giving
direction to my research-question and formulating hypothesis. Some works I used to
provide background information on the riots, and the condition of public services in
India. I made use of (English language) Indian newspaper and magazine articles that were
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available on the Internet. These provided some additional factual information on thoughts
and perceptions of Ahmedabad’s Muslims, but also backed up my own observations.
Approach & structure
To answer the main research question, I deal with the following sub-questions:
•
•
•
•

What was the role of the state in the 2002 riots?
How are state services accessed in Ahmedabad and how does this disadvantage
Muslims?
What differences are there in Muslim civil society organizations’ perception of
the problems and solutions regarding access to state services?
How did Muslim civil society organizations’ strategies to improve access to
education, healthcare and dispute-settling services change after 2002?
o Did the strategies shift towards political engagement or towards selfsustenance?
o Can this change be attributed to the riots of 2002?

This thesis is structured in the following way:
In Chapter Two, I combine several theoretical perspectives to give a theoretical basis to
choice between self sustenance and political involvement as strategies to improve access
to state services. I forward a hypothesis towards understanding how violence influences
this choice.
Chapter Three deals with the communal riots of 2002. After introducing India’s history of
communal riots in general, I focus on the 2002 Gujarat riots in particular. I give a short
overview of what happened during these riots and especially the role of the state during
and directly after the riots. I describe how the government role in the 2002 riots has
shaped the Muslim community’s trust in the authorities.
After that, I focus on the access to state services, and strategies to improve the access for
the Muslim community, first with two chapters on the general aspects relating to the
access to state services, then three types of state services.
In the first general chapter I explain how the general scarceness of state resources plays a
central role in the distribution of all state services. Largely due to this scarceness, a
system has evolved where local politicians play a central role in the distribution of stateservices. In Chapter Four, I will explain how this system works, how Muslims are
disadvantaged by this system and how this impairs the ir ability to acquire access to state
services.
Chapter Five focuses on the civil society organizations that are active in the Muslim
community. In this chapter, a distinction is made between two sorts of civil society
organizations, that hold different perspectives on the public interest of their community.
After these two general chapters, I go in detail into three different types of state services.
In Chapter Six, Seven and Eight I examine my hypothesis by analysing how the 2002
riots have affected the solutions employed in the Muslim community to mitigate
problems regarding access to healthcare, education and dispute-settling services.
Finally, in Chapter Nine, I conclude this thesis by returning to the sub-questions and
answering the research question.
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2 The effect of state-instigated violence on the choice
between self-provision and political activism
In this chapter I develop a theoretical model that can help answering the central research
question of this thesis. Phrased in a more general form, the research question is:
“How is an ethnic minority’s choice with regard to strategies to improve access to public
services for its members, influenced by state- instigated violence?”
Several terms in this question need clarification. I define state-instigated violence as
violence in which the political entrepreneurs, use the means of violence that are
controlled by the state against parts of the population. Public services are services that
are constitutionally guaranteed to citizens by the state. I shall explain this concept more
deeply in a later stage of this chapter.
I understand the term ethnic minority in the broader meaning of the word, following
Chandra (2004, p.2) and Soeters (2004, p.25) in defining an ethnic group to refer to
members of an ascriptive identity, such as race, language, caste, tribe or religion. These
definitions of ethnicity are broader then that of Roosens (1995 p.30), who defines ethnic
identity as “a feeling of belonging and continuity- in-being resulting from an act of selfascrip tion and/or ascription by others to a group of people who claim common ancestry
and a common cultural tradition.”
I choose to use the broader definition, because the most important concept of both
definitions is the term ascriptive, meaning that membership of the group is not chosen by
the member itself, but ascribed to her without the member having a large say in this.
There are no theories that deal directly with the above research question. Therefore, I
have to approach the subject in an indirect way, by combining theories that each cover a
part of the research question. I proceed as follows. First I explain what I mean by the
term state services, and why the market is generally not seen as a proper institution to
provide these services. I introduce the term state failure to describe the situation in which
the state does not provide sufficient of these state-services.
Secondly, I shall consider the role of civil society organizations in improving the
provision of these services. It is their involvement that is the topic of this thesis. I
consider the two strategies that can be employed by civil society to improve the
availability of state services; self-provision or political activism. Following the work of
Albert Hirschman (1970) I show that these two strategies as instances of the two general
options that are available to actors concerned with effecting quality improvements: voice
and exit. As Hirschman shows us, these two strategies can be seen as alternatives to a
certain degree, so that an actors’ cho ice for using one of them influences his attention
paid to the other one as well. Actors choose the most attractive of these options.
Once these concepts are clear, I address the choice between these strategies, and how it is
affected by state-instigated violence. I approach this indirectly, by focusing on the effects
of state-instigated violence on one of the two strategies for improvement, the strategy of
voice. The relation between state-instigated violence and voice has been studied under
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the label of social movements. It will become clear that state- instigated violence may
cause a minority’s civil society to reconsider its strategies and shift from political
engagements to self- sustenance.

2.1 The provision of public goods and civil society
In this paragraph, I shall elaborate on the research question. I shall deal with this issue in
three parts. First, I elaborate on the special position of state produced goods and services
as a subset of all goods and services that are produced in a market economy. Why is any
action needed? Why does the market not simply provide the required products? Secondly,
I shall introduce the idea of state failure in the provision of public goods. Thirdly, I shall
elaborate on the role of civil society in the production of public goods. Finally I shall
explain the choice that civil society organizations make when trying to improve access to
the public services.
Why welfare goods are publicly produced: the failure of the market
National defence, healthcare, education, water provisio n and infrastructure are examples
of services that have in recent history been considered the responsibility of the state.
Although the term ‘responsibility’ only implies that states should ensure the availability
of these services, states in many parts of the world have usually been actively involved in
the provision of these services. There are two reasons for this. The first one is that these
services are considered vital in everyday life by a large number of people. However,
many other commodities which are also vital, such as food, are not generally provided by
the state. Therefore, the second reason is that states produce the traditional state services,
because there are important reasons not to leave the provision of these services to the
market but to provide them collectively.
Of course, political opinions differ tremendously on which services should be state
produced and which should be produced by the market. Even the proponents of a
minimalist ‘night-watch’ state acknowledge that the free market cannot be the sole
structure for production in society and that the state should at least be concerned with
maintaining public order and upholding property rights to allow the market to flourish.
Here I elaborate on some important reasons why the market is deemed an inappropriate
mechanism for the production of most goods that are traditionally produced by the state.
The first important reason is that while markets are good mechanisms for the production
of private goods, they tend to produce an insufficient amount of public goods. Public
goods are distinguished from private goods in two respects. Firstly, public goods are nonrival, whereas private goods are rival goods. When a rival good is used, it cannot be used
by someone else. An example of a private good is an apple: once someone consumes it, it
loses its value for others. Consumption of a non-rival good does not reduce the possibility
of others to consume it. An example of a non-rival good is a lighthouse. No matter how
many ships ‘consume’ its signa ls, the signal remains as useful for the last ship as it was
for the first ship that ‘consumed’ it.
The second distinction between public and private goods is made in the realm of
exclusiveness. While it is possible to exclude people from the use of private goods, it is
impossible to exclude them from the use of public goods. It is easy to withhold someone
the property of an apple, but very difficult to make sure he or she does not use the
lighthouse signals. Goods that are both non-rival and non-exclusive are called pure public
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goods. Maintaining law and order and holding in place a judiciary system are clear
examples of a public good. It is hard to exclude someone from the beneficial effects of
the police patrol of the street. The same goes for the judicia l system: all profit from the
fact that offences cannot be committed without the risk of judicial consequences, since
this keeps the number of offences down.
In a free- market economy, public goods will not be provided in sufficient quantities
because of the free-rider problem. Put very simply, everybody wants some of the benefit
of the good, but no-one is willing to pay for it, since due to inexcludability, the good will
be provided to him whether he pays for it or not. Individuals will not pay for a public
good voluntarily, so no rational economic actor is going to provide a good for which he
gets no compensation. If contribution cannot be organized on a voluntary basis, then it
has to be done on an involuntary basis. The state can enforce cooperation in the
production of the public good by means of its monopoly of violence which enables it to
collect taxes.
The idea of public goods is so closely affiliated with the state that collective goods are
sometimes defined as goods that are produced by the public authorities (Tinbergen 1984,
p.172). However, Stiglitz (2000, p.133) points out that this definition is too narrow: the
state also provides some private goods. One of these is healthcare; a service that is
traditionally provided by the state. Access to healthcare is excludable: it is very easy to
deny someone access to the hospital or the doctor’s office. Furthermore, healthcare is
rival: when two instead of one patients visit a doctor, the treatment will cost the doctor
twice as much time as when there were only one patient. When this is taken into
consideration, healthcare seems to be a private good. Services like education and social
security insurance share the same characteristics. Although these are clearly not public
goods, they are often provided by the state. Therefore, Tinbergen (1984, p.172) calls
these quasi-collective goods. The following reasons justify a collective provision of
quasi-collective goods that is different from the free-rider problem.
The first reason for the public provision of collective goods is the fact that positive
externalities arise because of the production of a collective good. Externalities are byproducts of the production of services that are not reflected in the costs (Stiglitz 2000,
p.80). Although the education is a private good, everybody profits when a sufficient
number of people in a society has completed some education. The same occurs with
preventive healthcare: widespread vaccination against an infectious disease is valuable,
even though you are not vaccinated yourself.
A second reason for the collective production of state services lies in the fact that markets
are unable to function satisfactory for goods and services where there is a large difference
in the ability of buyer and producer to value the goods and services that are offered. In
complicated services like healthcare or education customers are usually unable to judge
the service they have been given in an adequate way. This is because these services are
specialized and the effects of the service will in many instances only be clear after many
years. This gives providers an incentive to increase their profit by lowering the quality or
increasing the price. Due to imperfect information the effectiveness of competition to
regulate price and quality is limited. Since the state does not aim for profit, this particular
risk is absent when this services is provided by the state (Stiglitz 2000, p.323).
A thrid reason is the fact that the provision of some goods cannot be done competitively
by the market, since a strong tendency towards monopoly is inherent in the nature of the
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good. This situation is called a natural monopoly. Drainage, water and electricity are
goods where a natural monopoly is common. Although it would be possible to install two
separate networks of pipes, this would be very inefficient. Therefore, the provision of
water would have tendencies of a monopoly. Once the first network of pipes is in place, it
would be very unattractive for a new provider to invest hugely in a separate pipe system.
And since a monopoly is very likely to occur, it is thought best to keep strong public
control on the monopoly to make sure that prices and quality levels remain acceptable
(Stiglitz 2000, p.191).
A fifth reason for the collective provision of most state services is ethical. Even though
the market may reign freely in all other domains of services and good production, many
feel that there should be some minimal redistribution in the field of basic services, since it
would be highly unfair to exclude people from these. Many people feel that the
availability of education for children should not be dependent on their parents’ financial
position. Just so, access to fresh water is also considered to be so essential, that pecuniary
reasons cannot count as a reason to exclude some (Stiglitz 2000, p.136).
This paragraph shows the various reasons for the public provisioning of state services.
All reasons can be traced back to the market’s inability to provide these services in the
right quantity, where the word ‘right’ does not only point to an optimal level in economic
terms, but also in moral terms. There are strong reasons why healthcare, education,
judiciary and infrastructure should be provided by a non-profit collective such as the
state, instead of individual profit maximizing producers (the market). If non-profit
collectives such as the state do not provide these goods and services, there will likely be
shortages of them.
The idea of state failure and the lack of welfare goods
The fact that state involvement in the provisioning of ‘state’ services or welfare is
considered important, does by no means mean that the state automatically provides these
services. In an ideal market, supply and demand are perfectly in balance. But as the state
does not operate according to market-principles, there is no guarantee that the demand for
services will match the supply. For various reasons (lack of information, insufficient
capacity, corruption, etc.), that I will not consider here, the state can fail to produce goods
and services. This is called state failure 1 (James 1997).
Fukuyama (2005, p.9) makes a two- fold distinction that can be used to define more
precisely the sort of state failure that is relevant here. In this distinction there are two
dimensions in which one can express degrees of ‘stateness’; state strength and state
scope. State scope refers to the amount of services that the state provides. This can range
from minimal and essential, to optional and even counterproductive (the involvement of
the state in society in a communist state can be said to be counter productive). Minimal
services like defence and police are services, on the necessity of which all states agree.
Many states have taken a larger burden upon themselves. These range from providing
optional services, such as healthcare and education and unemployment insurances, to
services that are maybe even counter-productive, such as high levels of wealth
redistribution in communist states.
1

It is important to differentiate this broad use of the term state failure, from the recent , more narrow use of
state failure as the breakdown of the monopoly of violence of the state, in states such as Sierra Leone or
Iraq (ref)
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The other dimension is state strength. Above all it refers not to the ability to make laws
and think up policies, but to effectively enforce them. Corruption, bribery, intransparency and unaccountability undermine state strength.
The concept of state failure – in the sense that the state does not produce enough quasicollective goods – can be applied to both of Fukuyama’s dimensions. When the state’s
scope is small, this leads to a situation where some goods that people feel ought to be
provided by the state (e.g. because they are not provided by the market), are not produced
by the state. This occurs in many countries, as leftwing political parties feel that the state
should be more involved.
When the state strength is insufficient, this can lead to a situation where the state does
claim to provide a specific service, but does not produce enough of the service that it
claims to provide, due to inefficiency, lack of funds, bureaucracy or other reasons.
In this thesis I am concerned with the second kind of state failure: services that the state
claims to provide, but that are not actually accessible to all of the population; services and
goods that should legally be available, but are not so in reality. I am not concerned with
the political discussion as to whether some services should be provided by the state or
not, or the package of services that the state formally offers.
Civil society involvement in the production of public services
When a condition of state failure arises, civil society organizations may step in to provide
the desired public services. In this part I turn to the involvement of civil society in the
provisioning of welfare and collective goods. Before coming to that, I will first clarify
what I mean by civil society in the Indian context.
Although civil society broadly refers to that part of society that exists between the state
and family, a vast multitude of definitions exists. A common definition of civil society is
the space that “(a) exists between the family level and the state level, (b) makes
interconnections between individuals and families possible and (c) is independent of the
state” and furthermore is organized in “associations” and that these associations are
“voluntaristic” instead of “ascriptive 2 ” (Varshney, 2004, p.40). Chatterjee (1998, p.60)
sees the term civil society as referring to “modern associational life originating in
Western societies that are based on equity, autonomy, freedom of entry and exit, contract,
deliberative procedures of decision making, recognized rights and duties of members and
other such principles”.
Both these definitions emphasize the voluntary, modern and relatively formalized
character of civil society organizations. These criteria lead to a definition of civil society
that is too restrictive, especially for developing countries.
Varshney and Chatterjee both see a problem with these definitions, as they exclude a
large part of the conceptual space between state and family in developing countries.
Much of the civic life in a country as India is occupied by traditional forms of
associations. Caste organizations, fo r example, or religions organizations, cannot be
called voluntaristic, as they have an ascriptive nature. Members cannot join and leave the
organization as they choose. Just so, local neighbourhood organizations and the
associative networks that are formed around political parties are not formal enough to be
considered part of civil society in the rigid definition that was mentioned.
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Identities that are not chosen, such as ethnic background.
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Where civil society is seen as a platform where citizens can associate in developing
countries “the actual ‘public’ will not match up to the standards required by civil society,
and […] the function of civil-social institutions to the public at large will be one of
pedagogy rather than of free association” (Chatterjee, 1998, p.62).
Varshney chooses to solve this problem by broadening his definition of civil society to
incorporate more traditional forms of organization.
The point of this all is to stress that the rigid division that is commonly used to define
civil society in western countries may be too rigid for developing countries such as India,
where ‘traditional’ society still dominates, and that the domain between state and family
is much broader then one might think using western criteria. I intend to focus on formal
organizations as well as informal organizations, of both an ascriptive and voluntaric
nature. Therefore, I follow Varshney in expanding the definition of civil society.
A certain part of civil society in this broader sense is concerned with public welfare
goals, such as relief, handing out food, taking care of the availability of healthcare for the
poor and needy. This part of civil society is referred to by various names, among which
‘non-profit organizations’ (NPOs), ‘non-government organizations’ (NGOs) or the ‘third
sector’ (Crampton et al. 2001, p.6, James 1997). I use the terms NPO, NGO and third
sector organization interchangeably, for while there may be different accents in their
respective meanings, the present discussion does not require us to go into these subtleties.
Berger (2003, p.19) describes the third sector as follows: ‘Lacking the authority of the
state and motivated by value-based rather than profit-based objectives, third sector
institutions are characterized by networks of citizens in free association seeking to change
the status quo in the interest of some assumed public good’.
Third sector organizations perform public tasks, but are not part of the state. They are
private initiatives, but since they are not specifically profit-driven, they are not part of the
market either. Thus the third sector is a domain of production that exists in addition to
state and market.
An interesting question is how we can understand the existence of the third sector.
One set of explanations regarding the existence of this third or non-profit sector makes
use of macro-economic models (Kramer, 2000, p.2). According to these models the
existence of a third sector can be explained from a demand and a supply side (James
1997, p.2; Crampton et al. 2001, p.3). The demand side consists of two aspects. The first
aspect contrives the third sector as ‘filling the gap’ in production that arises for goods and
services that suffer from both state and market failure. Because state and market do not
produce these goods, there is room for a different category of actor.
The second sort of demand for the third sector can be explained by the heterogeneity
argument, commonly ascribed to Estelle James (1997): Apart from filling the gap, the
third sector can also provide state services in a different way. The fact that the market
cannot provide (sufficient amounts) of basic state services does not mean there is no
demand for diversity. States do not cater for this diverse demand, but produce only one
variant of the good / service. This is related to its centralized and bureaucratic mode of
management. The third sector can cater for the diversity in demand. By this, it takes on
the role of ‘a private version of ‘government [which] achieves this diversity through
representing various interest groups – secular, religious, rightist and leftist’. (citation in
Crampton et al. 2001 p.6; general argument in Laville & Nyessens 2000 p.72; Anheier &
Ben-Ner 1997, p.94).
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The demand for third sector activities is only one side of the coin. Whether they actually
are developed also depends on the proper opportunities for organizing the supply. It takes
a somewhat special supply-side theory to explain how third sector organizations arise.
The organizations cannot, contrary to the state, enforce contribution or cooperation of
their members in order to cover their costs of operation. On the other hand, they are not
in the business for monetary profit by definition; if they did, they would be market
organizations.
One explanation for the existence of the third sector is that, although the monetary gains
may be limited or non-existent, there are other kinds of gains to be made, such as having
a job, having influence and power (Hechter et al. 1982, p.424). Another explanation
arises once dropping the assumption that the human character can be reduced to a homo:
people are driven by more than rational self- interest. Disproving this assumption, James
(1997, p.3) points to the role of religious ideology in the rise of the third sector.
Religiously inspired altruism is just one example of the various motivations working in
the third sector. Many third sector entrepreneurs are motivated by the collective benefits
they produce. In economic terms, they value the externalities and the equity issues of the
good they produce (Laville & Nyessens 2000, p.82). In this context, Berger (2003, p.16)
points to the increasing number of ‘religious, spiritual or faith-based NGOs’ that are
active to serve the common good.
Realizing that religious organizations are part of the third sector can be used to dispel a
myth, namely, that the third sector is something novel and modern. The fact that research
on the third sector re-appeared on the research agenda begin 1980’s, should not lead to
the conclusion that the third sector only came into existence then (James 1997; Salamon
1994, p.121). The very label ‘third sector’ is confusing, since it implies that the sector
chronologically emerged third, after market and state, while in fact the third sector
predates the modern state, in various guises in all parts of the world. The myth of the
third sector as a novel invention is related to the narrow conception of civil society as a
19th century western invention that was explained above. Just as civil society can be
interpreted as broader than that, the third sector can also be seen as broader.
Strategies to affect the provision of welfare services
While the existence of NPOs can be understood from the gap between state and market
service provisions, a demand for diversity and altruism, as of yet, nothing has been
written on how these organizations respond to these demands.
In order to analyze strategies for optimization, I will make a slight digression to introduce
Albert Hirschman’s exit, voice and loyalty framework, which can be used to differentiate
between strategies. Hirschman first introduced this theory in his influential book ‘Exit,
Voice and Loyalty, Responses to Decline in Firms, Organizations and States’ (1970). In
this book, Hirschman is concerned with situations of organizational decline, in which the
quality of organizational output dropped, without a corresponding decline in cost of the
output. ‘Organization’ in this context refers to organization in the broadest sense of the
word, incorporating states, companies, families, etc. Quality decline can mean very
diverse things, ranging from a decline in the condition of the roads, which is an output of
the state, to declines in quality of new-produced cars or cameras, products of companies,
to a declining satisfaction of family- membership because of an increase in rows and
fights.
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Despite the fact that the framework was designed to predict responses to decline in
organizational output, soon after its first release Barry (1974, p.90) points out that there is
nothing distinctive about a situation of decline, and that the theory is more broadly
applicable to all sorts of situations where quality can be improved.
Members of organizations, families, or clients of companies will be increasingly
dissatisfied because of the decrease in quality. Hirschman suggests that all memberclients (as we will refer to them from now on) have two broad options at their disposal to
try and decrease the level of dissatisfaction, which he calls ‘voice’ and ‘exit’. Voice refers
to “[any] attempt at all to change, rather than to escape from, an objectio nable state of
affairs, whether through individual or collective petition to the management directly in
charge, through appeal to higher authority with the intention of forcing a change in
management, or through various types of actions and protests, including those that are
meant to mobilize public opinion.” (Hirschman 1970, p.30). The exit strategy on the other
hand, consists of putting an end to the relation with the former organization/company of
which one was a member-client combined with a possible shift to an alternative provider
of the good/service in question. Contrary to voice, exit is binary – either one exits or one
does not, voice can vary from “faint grumbling to loud protest” (Hirschman 1970, p.16).
What is of interest of Hirschman’s work is that he presents voice and exit as alternatives.
Although the strategies of voice and exit had previously been studied, this had mostly
been done separately (and is still mostly done separately) by two different scientific
disciplines. Exit is answer to decline that is most often considered in economics. It is the
mechanism on which Adam Smith’s Invisible Hand relies. Exit is the impersonal way in
which customers respond to decline in quality in the market. Voice on the other hand, is
the strategy that is the concern of political scientists. The institution of democracy is
designed to enable as much citizens as possible to use their power of voice in order to
have a say in public affairs. The voice option is less common in the domain of
economics. When a brand of soap suddenly is less attractive to a customer (because it has
become smaller, smells different or no longer removes stains), the usual response is to
buy a different brand next time. Few customers will send a complaint to the
manufacturer, and even if they do, the soap factory’s management is not very likely to
respond to this. Exit, on the other hand, is not very common in the domain of politics.
People who exit their nation to become a member of another country are often considered
traitors. However, the fact that most societal domains have a clear preference for either
the voice or the exit option, does by no means mean that the other option is impossible –
consumer organizations use strategies of voice to make firms behave better and civilians
can move to another municipality out of dissatisfaction with their local government.
The third concept in the title of the book ‘loyalty’, is related to the interplay between
voice and exit strategies. Hirschman introduced the concept of loyalty to explain why
client-members sometimes stay with an organization, even when it is in their rational
interest to leave. Hirschman posed that loyalty makes them remain in such situations,
hoping that someone at sometime will do something about the situation. Loyalty is the
most criticized concept in Hirschman’s framework (Dowding et al. 2000; Barry 1974). It
is unclear what he means exactly by the term which is thought to be so pragmatic that has
been called an ‘instant equation filler’ (Barry 1974). However, this grave problem in the
original framework does not make the framework worthless. Therefore, I will simply skip
the concept of loyalty, and proceed without it.
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Hirschman devotes a large part of his book arguing that voice and exit, are in fact
alternatives. This is criticized by Barry (1974; and others) who is of the opinion that exit
and voice are not alternative strategies. Barry opposes Hirschman for his claim that
member-customers have to make only one choice, between voice and exit. But actually,
according to Barry, two choices are at stake; whether or not to engage in voice and
whether or not to engage in exit. Thus, in any given situation there are not two possible
outcomes, but four. Of these, admittedly, voice/non-exit and exit/non-voice are the most
common when actors feel the need to act upon their discontent.
While I think that Barry’s criticism is initially fair, I think it is besides the point: the fact
that voice and exit are not mutually exclusive alternatives does not mean that they are not
alternatives. As Barry himself (1974) and Laver (1976) point out, strategies are not free
of cost, but take time, energy and money to pursue. Because of these costs, a certain
trade-off has to be made between energies spent on exit or voice. Resources spent on one
cannot be spent on the other. Given a certain amount of energy or resources to be spent
on improvement; a choice has to be made between voice and exit. In that way, they are
alternatives. Actors will choose the strategy that seems most likely to bear results with
the smallest amount of cost.
The reason for this introduction of Hirschman’s framework is that I want to borrow two
ideas from him. Firstly the idea of voice and exit as possible strategies for quality
improvement and secondly, the idea that the se strategies can be seen as alternatives.
These ideas are valuable for my present purpose, as they suggest that these strategies both
exist in the domain of state services and are alternative options.
The choice between strategies of voice and exit also occurs in the field of welfare
provision. Two authors that write on the activities of NGOs and their involvement in
improving the availability of welfare goods make a distinction in their activities.
Douglas (1987, pp. 51-52) distinguishes between three classes of non-profit
organizations, that can be used to classify the kinds of responses to the state-market gap.
The first type of NPO provides alternatives to the state. This type of NPO uses private
money to provide public goods in various domains such as education and healthcare. The
second type of organization is the mutual benefit organization. In this type of NPO,
individuals cooperate to achieve a shared goal. This happens not so much due to altruism,
but because providing goods collectively is cheaper then providing them on a private
basis. The third class is the political action NPO, which aims not to provide benefits, but
to persuade the government to do so. This latter class of non-profit organization is
crucially important to the workings of democratic government – political parties are
examples.
A second classification is given by Korten, who distinguishes between three ‘generations’
in the development of NGOs (in: Clarke 1998, p.42; Sen 2000, p.333). The first
generation was committed to relief and welfare activities. The second generation was
committed to small-scale development initiatives, providing the poor with the means to
provide for themselves. The third generation sees poverty as resulting from political
processes. They are engaged in awareness raising and trying to make communities enter
political processes rather then be ignored.
Both these classifications seem rather rigid in their distinction between classes or
generations. Therefore, I follow Sen (2000, p.333) and Douglas (1987, pp.51-52) in
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seeing these more loosely as functions that NGOs can perform in order to affect the
provision of welfare goods, instead of types of NGOs.
When considering these classifications of NGOs’ activities in the light of the voice/ exit
dichotomy, a clear correspondence stands out. Firstly, a part of the activities undertaken
by NGOs / NPOs seems to be related to the exit strategy, the general strategy that
involves leaving organizations that are not performing up to standards for alternative
organizations. Douglas mentions how NPOs provide services that form alternatives to the
services offered by the state. Korten writes how NPOs provide welfare and relief, and
how they set up schemes to help the poor to look after themselves. These can also be
considered important responsibilities of the state. NPOs provide alternatives to the state
and citizens who are dissatisfied with the state provision can turn to these alternatives.
NPOs do not use an exit option, but create an exit option. They provide the optio n of exit
by providing an alternative to services that due to market failure are only offered by the
state. An example would be an NGO that sets up and runs a school in a village.
Secondly, part of the activities pointed out by both Douglas and Korten, have a voice
component. While Douglas sees this component more as NPOs becoming politically
involved themselves, Korten understands this as NPOs facilitating the powerless to take
part in political processes. Both are aimed at the same goal: persuading the state to
provide. This is a clear example of the voice strategy. By various political means, such as
letter-writing, lobbying, protesting etc., NPOs try to change the service provision of the
state. An example would be an NGO that lobbies with politicians until a school has been
set up in a village.
The activities of NGOs with regard to state services can thus be seen as instances of voice
and exit. Now this distinction has been made, how do we explain the choice between selfprovision and political strategies? When will an NPO choose to offer alternatives to the
state, and when will it uses its resources in a political way? And how is this choice
affected by state- instigated violence?

2.2 Understanding the impact of violence on the choice
between exit and voice
In the following part, I will explain how state- instigated majority violence can be
expected to influence a minority’s choice between voice and exit, between political
protest and self-sustenance. As voice and exit are not usually studied as alternatives,
theories on the choice between them are not abundant. Therefore I will approach this
question in an indirect way, by focusing on the effect of state- instigated violence on
political involvement (strategies of voice). This question has been studied by the
discipline that focuses on social movements.
Based on Hirschman’s idea of alternatives we can assume that (ceteris paribus) increasing
emphasis on political involvement will decrease the emphasis on self-sustenance
strategies. When the political strategy seems more likely to obtain results, NGOs will
prefer it above self-sustenance strategies. On the other hand, when the prospects of
political action seem bleak, NGOs are likely to opt for self provision.
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But what is the relation between violence and political strategies? Are prospects for
political strategies improved or restricted by state- instigated violence?
To answer that question, I turn to theories on social movements. Theories of social
movements are concerned with the rise of political activism of various kinds:
“Movements are collective challenges by people with common purposes and
solidarity in sustained interaction with elites, opponents and authorities. […]
Movements mount challenges through disruptive direct action against elites,
authoritie s or cultural codes.”
(Tarrow 1994, pp.3-4)
“ a campaign always links three parties, a group of self-designated claimants.
Some object of claims, and a public of some kind. The claims may target
governmental officials, but the “authorities” in question can also include owners
of property, religious functionaries and others whole solo actions significantly
affect the welfare of many people.” (Tilly 2004, p.4)
Social movement theories have been used to study particular kinds of social movements.
One well-known type of social movement is ethnic collective action. It can be defined as:
“Ethnic collective action is a public action by two or more persons that articulates
a distinctly ethnic (or racial) claim, expresses a grievance or attacks a member of
another ethnic group (or their property)” (Olzak 1992, p.6)
These citations show that theories explaining social movements, or ethnic collective
action, are always focused on actions that consist of some claim towards authorities or
the public at large. Social movements or ethnic collective action arises from common
interests, but these interests are always formulated as a claim towards others. In
Hirschman’s terminology, this puts such movements firmly within the domain of voice,
in the sense that they speak out with the aim to change the present situation. Social
movement theories, and more specifically theories on ethnic collective action then, raise
the question of how this specific form of voice arises. They consider the question how it
is possible to explain that individuals, who are guided by narrow self- interest unite to
struggle for some assumed collective good.
As these theories seek to explain the development of social movements, they can be used
to understand how certain factors influence social movements. We are concerned with the
way how state- instigated violence influences social movements. Goodwin & Jasper
(1999, p.38) and Koopmans (1999, p.105) argue that this is a difficult causal relation.
They remark that it is not possible to perceive a simple one-to-one causal relation
between the two, because in some cases, state violence has increased protest, whereas in
other cases, it has successfully prevented protest. This criticism entails that it is not
possible to say on the forehand how this relation might work in a particular case, and that
state- instigated violence on its own is therefore not a good explanatory variable for the
occurrence or absence of social movements. To counter this criticism, it is helpful to
regard the rise of social movements somewhat more closely.
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There are three types of factors that social movement theorists advance to explain why
sometimes social movements arise, whereas they stay absent at other times; incentives,
capacities and the political opportunity structure (see among others Tarrow 1994, p.13;
Gurr 2000, p.65; Koopmans 1999, p.96). One additional factor seems to be especially
reserved for movements that arise from identity groups (predominantly ethnic identity)
rather than interest groups. I will introduce them one by one. For any action to arise from
identity groups, there is need for the recognition of common identity. People need to see
themselves as somehow significantly different from others. Only when a group is aware
of its common recognition of the group identity it can protect its group interests. Some
social movements do not arise from a specific identity, but function more like interest
groups (such as consumers organizations, anti- war demonstrations, etc.). For these
movements, identity seems less important.
The first factor that explains the presence or absence of social movements is to be sought
in the form of incentives. As Tarrow (1994, p.5) remarks, participation in a social
movement is neither free nor risk- free, but often comes at considerable cost and danger.
Challenging the authorities, whether they be political, religious, or of some other sort,
comes at a high price and may trigger a backlash from these authorities themselves.
Therefore, strong shared incentives are inevitable for the rise of a social movement.
Different social movement theories refer to this factor using different labels, such as
common purpose, motivation, collective interests or grievances (Gurr 2000, p.69).
A second factor that has been advanced to explain social movements are capacities.
Charles Tilly first highlighted the importance of this factor in his resource mobilization
theory (1978). The general argument in such theories is that strong incentives are not
sufficient for a successful social movement, but that a movement needs certain resources
for mobilization (Koopman 1999, p.9), or mobilizing structures (Goodwin and Jasper
1999, p.43). ‘Capacities’ or ‘resources’ are in fact broad labels that are used to refer to
the internal characteristics of a movement. Commonly used characteristics are the
organizational strength and the pre-existing social networks. Both are important as they
allow social movements to overcome the free-rider problem that is inherent to collective
action.
The third factor that has been put forward as an explanation for social movements is
external to the movements themselves, as it is the environment in which the movements
operate. The environment can be strongly conducive or non-conducive to the success of
action. However, as an explanatory variable, environment is problematic. As the concept
encompasses everything that is not part of the movement itself, it is too broad to be
usable. Such a broad concept has not much explanatory value, for it is only in retrospect
that can be seen what particular parts of the environment were beneficial or
disadvantageous to the rise of a movement. Therefore, the use of the concept of
environment is commonly restricted to those of its parts that are believed to matter most
to the success or failure of a movement. These parts have been labeled political
opportunity structure. Several theorists, among who Tarrow (1994) see this as the most
important factor explaining social movements.
Theories explaining social movements, or more narrowly, ethnic collective action draw
on one or more of these factors. While it is sometimes suggested (for the sake of
argument) that these three factors form three alternative – and contradictory –
explanations for social movements, it is in fact highly doubtful that any scholar has ever
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claimed that one of these factors suffices for a decent theory. However, that these factors
do not form rivalling explanations does not mean that all scholars value all factors to the
same degree. Clearly, most seminal works in this field have argued that in a decent theory
the primacy should lie with one of these factors, rather than with the two others. This,
then, is subject to much discussion in the field.
The influence of state-instigated violence on incentives and political opportunity
structure
We return to the influence of state- instigated violence on social movements. The point of
distinguishing between these three factors lies in the fact that these factors are affected
differently by state-violence. If the relation between violence and these factors is
understood, it may become possible to counter Goodwin & Jasper and Koopmans
criticism. I want to focus on two of the three factors that seem (1) most outspokenly
influenced by state- instigated violence and (2) may likely be affected in opposite ways.
These factors are the incentives on the one hand, and the political environment on the
other. I will explain how I expect that state-affected violence affects these factors.
The incentives perspective argues that one should primarily look at the strength of
grievances / motivation to understand whether political action will take place. What
exactly constitutes a strong motivation for activism – or conflict - is a matter for
discussion. Various theories have been advanced on this. Relative deprivatio n theory
(first introduced to the study of ethnic groups by Gurr 1970) argues that groups will
protest when they feel that they are not getting what they are entitled to. They can feel
this compared to other groups, but also compared to their own situation in past or future.
In this theory, it is important that actual differences do not matter so much, but the
perception of these differences.
Michael Hechter (i.e. 1978) has introduced another perspective on the motivations for
conflict, which is known under the cultural division of labour. In his works, Hechter
claims that when jobs are allocated on the basis of ethnic boundaries, this will lead to
discontent among the group that is allocated low status jobs. Such an overlap between
economic and cultural boundaries forms the major incentive for political protest.
Susan Olzak (1992) on the other hand, argues that not the existence of such differences,
but the end of differences will lead to conflict. When ethnic inequalities begin to break
down, members will have to compete for the same houses or jobs. This leads to conflict.
These are three well-known examples of what sort of incentives are believed to lead to
political action. Despite the exact incentives the general proposition is, the larger the
shared incentives for collective action are, the more likely it is that action will occur.
State- instigated violence increases the incentives for political action in a different way.
The repressive nature of a state that is involved with violence against a certain part of the
population is a cause for grievance in itself. According to Gurr (2000) repression leads to
enduring incentives to resists and even retaliate. In a study on the effects of repression on
social movements in the West Bank, Khawaja (1993, p.67) finds that repression allows
leaders of social movements to attract larger followings by drawing on these grievances
to mobilize their followers. Therefore, state- instigated violence will positively enhance
incentives for collective protest.
The second perspective starts from the political environment. Political opportunity
structure theorists argue that the political opportunities do primarily decide whether a
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movement arises or not (Koopmans 1999, p.96). Their main assumption is that the more
positive (the perception of) the political environment, the larger the chances for
successful action.
What exactly constitutes the relevant political environment is a matter for grave
discussion. If the political opportunity (structure) is too broadly defined it is unusable for
it can encompass everything that (in retrospect) may be said to have helped a movement
succeed. If on the other hand, it is defined to narrow, certain aspects that may be relevant
to the fortunes of a movement are excluded (Goodwin & Jaspers 1999).
One commonly used definition is that by Tarrow, who defines political opportunities as:
“dimensions of the political environment that provide incentives for people to undertake
collective action by affecting their expectations for success or failure (1994, p.85,
emphasis added). In this definition, the word expectation stresses the fact that the concept
refers to a subjective understanding of environment as seen from the group, rather than an
objective status.
What then, is the impact of state- instigated violence on the perception of this opportunity
structure? As the concept of political opportunity structure is very broad it is very
difficult to predict a single causal relationship. The violence may affect a part of the
environment in a way that is conducive to political action, while at the same time, another
part may be affected in a way that is non-conducive. The political opportunity structure
can influence the chances of political action in diverse ways at the same time.
One important consequence of state- instigated violence seems straightforward: a state
that repressed a minority makes it more costly for that minority to participate in a protest
movement, for the simple reason that repressionary tactics punish such political dissent
(Tarrow 1994, p.92).
In addition, I would like to add, it also lowers the expectation that state officials will yield
to the demands of the minority. Who will expect a state that violently crushes a minority
to give in to its demands? This effect can be captured under the label of declining
political trust. Hetherington (1998, p.791) defines political trust as the ‘basic evaluative
orientation towards the government founded on how well the government is operating
according to people’s normative expectations’
For a democratic government, political trust incorporates the perception of the
government’s ability to allow opposition. Therefore, the degree of political trust actors
have is an indicator of how conducive they rate an important part of the political
opportunity structure for action.
Of course, as has been noted, other political opportunity factors may cancel this negative
factor out. Repressionary measures against a minority may cause repercussions for the
state or support for the minority from other domestic parties or from the international
political arena and thus improve the political opportunity structure. But these things do
not necessarily happen, and in the short run prospects for protest seem darker once the
state reverts to repression.
In such instances, the effects of state- instigated violence on a group’s incentives are
opposite to the effects on its political opportunity structure (figure 2-1). What will be the
combined influence of these factors on the level of political engagement? Will one of the
two influences take precedence over the other? This seems to be impossible to predict in
advance. It is only in retrospect that we can see which of the two seems to take
predominance in a particular case.
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Figure 2-1 The relation between state -instigated violence and political action

Although theorists that are concerned with social movements or ethnopolitical action are
generally concerned with movements that arise against something, not all social
movements do in fact do so. But as their theories have been primarily designed to deal
with political issues, this focus stands to reason.
The issue that is under discussion in this thesis, improving access to welfare services,
does not necessarily need a political response. Hirschman’s observation is that there is an
alternative to political involvement to try and improve quality. By incorporating this
notion into the discussion on the origins of social movements, it is possible to overcome
the above problem, for issues that do not necessarily need political involvement to be
improved. For those issues, we can hypothesize the following:
When state- instigated violence causes the incentives for collective action to increase, but
at the same time makes the political route seem less attractive, the movement will simply
take an non-political route. Why bother with political hassle that is dangerous, and not
prone to achieve its goals, when it is possible to devote energy to a successful campaign
of self-sustenance?
State- instigated violence can thus be expected to make civil society organizations shift
their strategies from lobbying and agenda setting, to self provision (figure 2-2).
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Figure 2-2 state instigated violence and the choice between voice and exit

2.3 Conclusion
“How is an ethnic minority’s choice with regard to strategies to improve access to public
services for its members, influenced by state- instigated violence?”
In order to increase access to healthcare, education, judiciary services and basic
amenities, a community has two options; either it can use its energies to influence the
state to do a better job providing them with services, or it can provide its own services.
The former is a strategy of voice, and the latter is a strategy of exit. This thesis aims at
understanding how state instigated violence affects the choice of a minority community
that was the victim of this violence.
Based on the discussion above I assume that state-instigated violence is likely to shift the
focus of the strategies towards the strategy of self-sustenance. This is likely because on
the one hand state- instigated violence increases the incentives for action, but on the other
hand, it will often make the political opportunity structure less conducive to political
action. That is why it can be expected that the civil society organizations take a nonpolitical turn, and focus on providing the much- needed public services.
In the following text I will see whether this hypothesis is correct by testing how a
particular ethnic group has responded to an act of state-instigated violence. The group I
have chosen for this is the Muslim community in the city of Ahmedabad. One might note
that ‘Muslim’ is a religious denomination, but as I wrote before, broader definitions of
definitions of ethnicity incorporate religious groups as well.
For the state- instigated violence I examine the 2002 riots in Ahmedabad, in which the
Gujarati government, for the first time, participated and used violence against its Muslim
citizens. Following the hypothesis, this can be expected to have caused a change in the
Muslim community’s choice of strategies employed to improve access to state services,
to such an extent that self sustenance strategies have become more important relative to
political strategies.
Strategies of self-sustenance refers to all efforts to somehow replace a failing state
service by a private, not-for-profit initiative that is largely aimed at servicing the Muslim
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population. Political strategies on the other hand refer to all effort to change and improve
the service delivery by the state, including efforts that are aimed at influencing public
opinion.
As far as state services are concerned, it would be beyond the scope of a single thesis, to
deal with all services the state provides. I therefore restrict myself to education,
healthcare and dispute-settling, three domains that are important responsibilities of the
state. I have chosen these issues, for two reasons: (1) access to them is very important in
everyday live, and (2) their accessibility is a serious concern of the local third sector
organizations. This makes these domains well- fit to test my hypothesis.
Housing, infrastructure, amenities, rehabilitation and riot relief are some other state
services that I could have picked to study how the Muslim minority in Ahmedabad has
changed its strategies after the riots of 2002. Initially, infrastructure and amenities were
amongst the domains that I intended to cover in this thesis, but after some time, I dropped
these topics as it became clear that not much is being done to improve access to
infrastructure and amenities by either approaching the state or self-sustenance strategies.
For this reason, it seemed wiser to focus my energies on studying the other three
domains.
In what way can this selection be expected to be biased? Education healthcare and
dispute-settling are three domains that are considered especially important for the
condition of the Muslim community by civil society organizations. Other services that are
offered by the state are considered less vital for the community, and are therefore less
strongly pursued by civil society organizations. But this is no reason to suspect that the
choice between political engagement and self- sustenance should not be there. I also see
no reason to assume that the choice in strategies in these matters is affected differently by
state- instigated violence. Therefore, I assume that the selection of three services is
representative for state services in general.
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3 The Gujarati state and the 2002 riots
On the 27th of February 2002 a train carriage was set on fire near the city of Godhra in
Gujarat This was the start of a period of violence that continued for several months.
During this time, some two thousand people got killed, thousands of others got wounded,
and millions of rupees worth of property was destroyed. There is no denying that the
Muslim minority in the state of Gujarat bore the brunt of this destruction.
In this chapter, I will elaborate on the role of the Gujarat state during and directly after
this period of unrest. This role is vital in understanding the post-2002 minority attitude
towards the state. This chapter is structured in the following way: I will first give a quick
overview of the history of Hindu-Muslim enmity in India, and the history of HinduMuslim violence in the state of Gujarat. After that, I will give an overview of the 2002
episode of violence in Ahmedabad in order show the action and inaction of the Gujarati
state during this period and I give a short impression of how this has affected the Muslim
opinion of the state.

3.1 Hindu-Muslim riots in India
In Indian history, riots between Hindus and Muslims have been a recurring phenomenon.
Every now and then local communities of Hindus and Muslims engage in acts of
violence. Brass mentions that hardly a month goes by without some fracas occurring
between Hindus and Muslims (Brass 2003). Over the years thousands of Indians have
died during these riots, many more were injured and crores 3 of rupees worth of property
have been destroyed. In the most severe riots, the number of deaths reached into the
hundreds.
Although in India riots are commonly perceived to be a problem that haunts the entirety
country, this idea is not correct. Riots are concentrated in space in two ways. Firstly, they
are primarily urban phenomena, with more than 90% of communal incidents occurring in
urban areas. Second ly, the largest part of incidents is concentrated in a handful of states,
the most riot-prone of which are Bihar, Maharasthra and Gujarat, the first located in the
east, and the second two in the western parts of India (Varshney 2002, pp.97-98).
Riots are commonly believed to be an almost unpreventable exponent of a ‘natural’
enmity between Hindus and Muslims. Riots are seen as a “disease” that sometimes strikes
India. They occur spontaneously as reactions to incidents between Hindus and Muslims.
Rumors of the incidents spread and arouse the anger of both communities who come out
on the streets to fight. Riots are seen as a regrettable outcome of fights between members
of Hindu and Muslim communities that have gotten out of hand due to persisting
intercommunal hostility.
Scholars, such as Brass (1997, p.6) propose a different explanation for riots in modern
Indian history. According to Brass, riots that have occurred since the second half of the
twentieth century are not spontaneous at all, but are largely a consequence of conscious
manipulation.

3

Indian unit of measure. One Crore is equal to ten million.
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Many events that are understood as communal4 riots, were not in fact from the start
communal in nature. Most of the riots start because of mundane disagreements between
citizens, in which their religious background has little or no importance. Traffic
accidents, property disputes and other irregularities give rise to disagreements: in a
country with various different communities they are bound to involve to members of
different communities at some time. Some fights occur because of issues that hold
religious significance, for instance when the ‘other’ community is perceived to be
disrespectful of the religious sentiments of one’s own community. However, almost all of
these fights and brawls remain highly local and are ended relatively quickly. Yet a few of
these incidents trigger a full- fledged riot. Brass explains this as an outcome of the acts of
local politicians and ‘conversion specialists’ (Brass 2003, p.33). These actors are able to
turn an incident into a riot by interpreting the incident in a communal framework. A
normal traffic accident is suddenly interpreted as an episode of a broader struggle
between Hindu and Muslim communities. Stories of local fights are interpreted in a larger
discourse of an ancient struggle between two communities. What is deemed essential for
the creation of riots are connections between local politicians and local thugs, so-called
goondas5 . Goondas, who specialize in threat and violence in everyday life, can use their
skills to commit the actual acts of violence that are needed to escalate a local conflict into
a riot. Politicians enlist their services in exchange for money and or other favours.
Scholars such as Varshney (2002) and Brass largely agree that incidents are picked and
transformed into riots because of their political use. ‘Spontaneous’ riots have a functional
utility for all dominant political ideologies. Various leaders can use the riots to “capture
or maintain institutional or state power by providing convenient scapegoats” (Brass 1997,
p.7). Whether a certain incident is deemed useful to turn into a riot depends not only on
the nature of the incident, but in a large part on the timing. As violence is related to
politics, they occur at moments that are significant in a democratic polity. Empirically, it
can be established that violence is concentrated in specific years, often following major
symbolic incidents of national importance. Examples of these are the riots that occurred
after the destruction of the Babri mosque in Ayodhya in 1992. After Hindu nationalists
raised a mosque to the ground in order to reconstruct a temple to the Hindu god Ram,
they clashed with Muslim protesters against this destruction. This led to wide-spread
violence in various parts of the country. Secondly, as riots in India are associated with
democracy, they usually occur in election time. As some politicians have political uses
for hatred and fear between communities, they help to stir up these feelings in the run
towards elections. In their beha viour during and after the riots, they are able to portray
themselves as defenders of a community under threat (Brass 1997, p.13; Brass 2003,
p.33).

4

In the Indian context, the term communal riot refers to a riot between members of different religious
communities. Most often these are Hindu-Muslim, but sometimes Hindu-Christian, Hindu-Sikh or
otherwise.
5
Goonda or goon is an Indian word that is translated as thug, bully, hooligan or criminal. Goondas are
feared for their violent reputation. Contrary to criminals, who generally try to keep hidden from mainstream
society, goondas seem to promote their public image as tough guys, for they can use this reputation to their
advantage.
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Orchestrated riots of this type occur since the latter halve of twentieth century. The
political usefulness and possibilities of the Hindu Muslim riots depend on two things: the
existence of a constructed Hindu-Muslim fault line and the existence of democracy.
Though the Mughal kings brought Islam to the Indian peninsula in the 16th century the
difference between Hindu and Muslim was never a major fault line. While there were
occasional clashes between Hindus and Muslims, these were not usually provoked for
political gain – even if only because Hindu and Muslim were not powerful identities at
that time (Brass 2003, p.25). The awareness of a region-wide distinction between Hindu
and Muslim that transcends the local world of everyday experience rose during the period
of British rule. In the second half of the 19th century the British colonial census for the
first time categorized the various Muslim sects and castes as a single religious
community. Some believe that this was part of a broader divide-and-rule strategy, meant
to control the Indian peninsula (Brass, 2005 p.25). Muslim leaders conveniently used this
identity and increasingly formulated the interest of Muslim Indians in terms of their
religion rather than in terms of other social identities (Ludden 2002, p.252). As Muslim
identity became more salient, this cleared the way for the Hindu-Muslim discourse that
structures contemporary Indian politics.
In the beginning of the 20th century, the struggle for Indian independence from the British
empire began to intensify. Mahatma Gandhi’s vision of an independent India was a
secular state for Hindus, Muslims and other religious communities. By contrast, Jinnah’s
‘two nations’ theory envisioned separate states for the Muslim and Hindu inhabitants of
the British empire. The second vision resulted in the division of India in 1947. The
creation of Pakistan and the immense population transfers that were caused by the
separation caused large-scale violence between Hindus and Muslim, in the regions of
Punjab, Bengal and Kashmir (Ludden 2002, p.224-226). The India-Pakistan division is of
relevance to the history of rioting as it provided new material for Hindu-Muslim domestic
strife in India. The memories of the violence and the anger and fear associated with the
division formed powerful frames of reference even in local struggles, where local leaders
were able to use these ideas to interpret and restructure local politics. Amongst others, the
existence of Pakistan as a Muslim nation provided Indian Hindus with the argument that
Muslims did not belong in India. At the same time, Indian independence marked the start
of democracy and thus cleared the way for using riots in electoral strategies.
The yearly number of riots stayed similar until it increased in the 1970s. The rise since
the 1970s co-occurred with the growing popularity of a Hindu-nationalist ideology. As
this ideology has a clear anti-Muslim character, this provided its followers with powerful
incentives to provoke riots between Hindu and Muslim communities in order to segregate
them (Varshney 2002 p.95). In the next paragraph I will concentrate on the rise of Hindu
nationalism in Ahmedabad.

3.2 Riots in Ahmedabad, Gujarat
Ahmedabad, India’s seventh largest city, is located in the north-west of the India. In
2001, the city had between 3.6 and 4 million inhabitants depending on whether one
measures the formal borders, or include its agglomerations that form a functional part of
the city (Ahmedabad Municipal Corporation 2003/2004).
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It was the capital of Gujarat, one of India’s richer states, until 1970 when the capital was
transferred to near Gandhinagar (Ahmedabad Munical Corporation 2006). In economic,
social and cultural aspect, Ahmedabad remains the state’s capital until today.
Economically, Ahmedabad has long been known as ‘Manchester of the East, for its huge
cotton industry, that started at the end of the 19th century. At its height, the cotton
industry provided labour for a large part of the city’s residents. Cotton production
declined relatively recently in the second halve of the 20th century. (Yagnik & Sheth
2005, p.112).
The city’s morphology is characterized by the river Sabarmati, which divides the city in
an eastern and a western part. The western part of the city consists of relatively new and
affluent areas, where the city’s middle and upper class lives. Ahmedabad’s old city, with
its narrow labyrinth- like streets known as pols 6 is situated on the east-bank. East to the
old city, behind the railway line lie the former industrial areas that are now habited by
lower socio-economic classes.
Dominated by Hindus, the city’s largest minority are Muslims. The city habited roughly
13.1 percent Muslims in 1991, the latest year for which religious-wise census data is
available (Ahmedabad Municipal Corporation 2003/2004).
As in other parts of India, Ahmedabad’s Muslims are generally poor. In socio-economic
terms Mus lims rank similar or even worse than India’s scheduled tribes and scheduled
castes, groups that have for decennia been targeted with affirmative action schemes in
order to improve their position. (Robinson 2005). Exception to this status are a small
number of Muslim trader communities, among which the Bohras and the Khojas, that
have historically been relatively affluent (Misra 1964).
Ahmedabad is notorious for its rioting as it witnessed two of the bloodiest riots in the
history of India in 1969 and 2002. More riots occurred in 1981, 1985/86, and 1991/92. In
his qualitative research on incidents of Hindu-Muslim violence in independent India,
Varshney rates it as one of the most riot-prone cities in the whole of India (Varshney
2002). This notoriety for vio lence is remarkable, as Ahmedabad, the ‘city of Gandhi’,
was known as an island of peace and tolerance in the first half of the 20th century. In a
few decennia time, it changed from the most peaceful to the most violent city. I will
briefly describe this transition.
Ahmedabads reputation as a peaceful and tolerant city goes back centuries but has recent
roots in the first half of the twentieth century. At this time Gujarat was one of the
founding localities for the Congress movement that wrestled Indian independence from
the British empire in a struggle that was essentially non-violent. Both Mahatma Gandhi
and Congress’ second man Sardar Patel operated from the Ahmedabad Sabarmati
Ashram for many years. At this time the Congress Party was highly influential in the
political as well as civic life of the city. It had many local cadres consisting of huge
numbers of volunteers that were active in the emancipation of less powerful groups. The
presence of a strong Congress party, its secular, peaceful ideology being backed by a
strong civil society did not give riots much chance. While small incidents between
Hindus and Muslims did occur at this time as much as in other times, the lack of a Hindu-
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The old city of Ahmedabad has a peculiar morphology, consisting of pols, walled areas consisting of
narrow pathways having only one or two entrances. Traditionally, each pol was occupied by a single caste
or community.

28

Muslim antagonism and political actors that propagated this antagonism, incidents were
quelled before they turned into riots.
In the 1970’s and 1980’s the Congress Party lost its vitality (Varshney 2002, p.75).
Having been in power for quite some time, the character of the organization had changed.
The ideological nature of the organization was partly replaced by pragmatism and
corruption, as being ruling party attracted individuals that were not so much interested in
the ideals of secularism and equity as well as having a share of the spoils of office. At the
same time, Indira Gandhi came to power and ended the tradition of intra party elections
in the Congress party. This ‘corruption’ at the top of the organization had repercussions
at the bottom, as the organization lost its appeal for local volunteers and local cadres
quickly dissolved (Varshney 2002, p.75, p.242, p.267). In the same era other important
civic organizations, such as the huge Textile Labour Organization went into decline, as
the giant textile mills, for which the city was once famous, were closed one by one
(Mahadevia 2003/2004).
The decline of Congress marked the start of a period of riots, the first of which occurred
in 1969 sending shock waves throughout the country. The 1969 riots were the first riots
in Gujarat in which the “complicity of politicians and criminal gangs was visible and
mobs consisted of hired thugs and local anti-social youth” (Yagnik & Sheth 2005, p.286).
Not only was India shocked by the fact that communal strife could occur in Gandhi’s
city, but also by the magnitude of the violence as riots of this size (over 600 people died)
were virtually unprecedented. These riots were followed by many more in the beginning
of the 1970s, but stopped after 1973.
Table 3-3-1 Vote shares in Gujarat State Assembly Elections

Year
Hindu Nationalists
1962
1.4
1967
1.9
1972
9.3
1975
8.8
1980
14.0
1985
15.0
1990
26.7
1995
42.5
1998*
44.8
2002**
49.8
Source: Varshney 2003, p.243
* Engineer 2002
** Kumar 2003, p.271

Congress Party
50.8
46.0
50.9
40.7
51.0
55.5
30.7
32.8
32.9
39.3

In the 1970’s and 1980’s, Hindu nationalist organizations, referred to by term Sangh
Parivar (translation: family of associations), began their rise in Gujarat (Mahadevia
2003/2004, p.7). The Sangh Parivar is a family of organizations that have a Hindu
understanding of nationalism known as Hindutva. The Sangh Parivar believes that India
was and is essentially a Hindu country, in which Hinduism should take a dominant place
in state and society; if other religions are to have a place, then they are only secondary to
Hinduism. The Sangh Parivar grew out of the Rashtriya Swayamsevak Sangh (national
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volunteer corps, RSS) organization that was founded in 1925. The Bharatiya Janata Party
(India’s People’s Party) is its political wing and the Vishwa Hindu Parishad (VHP World Hindu Council) its ideological wing. The rise of the BJP party in Gujarat can be
seen in table 3-1.
Stepping into the ideological void left by the Congress Party, the BJP quickly gained
popularity. In the 1990s the Sangh Parivar organizations continued growing, installing
more and more local cadres of the BJP, the political wing, RSS, the militant wing and
VHP, the ideological wing. These cadres took the place in civic life that once the
Congress party had taken (Varshney 2002, p. 243). The growth of the Sangh Parivar in
Gujarat surpassed the national growth of these organizations as Gujarat was chosen to
form the vanguard of the Hindutva revolution in order to see how its theories and
strategies would work out in practice. Many have branded Gujarat as a ‘Hindutva
laboratory’ to denote the way how the organization tries strategies to rally Hindus behind
a Hindutva banner.
“The Sangh Parivar has treated Gujarat as its laboratory since the 1980s,
experimenting with its ‘saphronisation7 ’ project. The systematic and planned
penetration of the Gujarati society by the Sangh Parivar has had far- reaching
implications. Movements for women’s rights, tribal autonomy, workers’ rights,
civil liberties and human rights have been swept gradually by the rising tide of
anti-Muslim and anti- Christian campaign.” (Ahmad 2002)
Starting with the 1969 riots, the recurring violence has caused a process of segregation.
Most victims of riots were Muslims and property that was destroyed was owned by
mostly Muslims. The realization of the lack of safety caused a response from the Muslim
community. Those, whose houses were destroyed during the riots, did not rebuild their
houses at the places where they had stood, but moved to live other Muslim areas. In
addition to this many Muslims living close to the border of an adjacent Hindu area moved
to larger Muslim areas out of a sense of insecurity. Some of them also moved towards
larger Muslim areas. Since the 1969 riots, the survival strategy of Muslims was to search
for safety in numbers (Chaudhury 2007, p.697).
This process was stimulated by the rising protest among Hindus to let Muslims live in
their areas. In the 1990s, it became increasingly difficult for Muslims to buy property in
posh Hindu areas, or to rent property of Hindus. Issues such as the Muslim habit of eating
meat, and even beef, which comes from the cow, a holy animal in Hinduism, were used
as reasons / excuses to fend Muslims from Hindu buildings. Strict Hindus object to living
under the same roof as those who eat meat, especially beef. Furthermore, Muslims are
associated with uncleanliness. This association comes Hindu opinions of Muslim customs
the eating of meat, the Muslim custom of touching a cup with their lips when drinking
and eating from the same dish.
In 1992, Ahmedabad was struck by the effects of the destruction of the Babri Mosque in
Ayodhya by the Sangh Parivar, causing new riots in the city. In 1995, the BJP party rose
to power in the state of Gujarat. And during its rule, a couple of months before new state
elections in December 2002, new riots broke out (Mahadevia 2003/2004, p.8). These riots
7

Saphronisation is a term to describe the increasing influence of right wing Hindu nationalism. Saffron is
the movement’s colour of choice.
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are widely believed (Bunsha 2006) to have secured the elections in favour of the BJP
party. Sanjay Kumar (2003) who did a statistical study on the election results and the
role of riots shows that the BJP party was able to profit electorally from the riots, as it
performed much better in riot – affected areas than in areas untouched by riots.

3.3 The 2002 riots and the role of the state
As mentioned at the beginning of this chapter, the incident that led to the start of the
violence was the burning of a train carriage of the Sabarmati Express near the station of
Godhra at the 28th of February, 2002. The fire caused the death of 58 Hindu religious
activists, who were on their way back from a pilgrimage. Although it is unknown what
happened exactly at the train station, at the time the fire was thought to have been caused
by Muslims who had gotten into a fight with the Hindus at the train station. As later
forensic investigation of the train disproved this, various people suggested that the
Muslims at the station were set up and that the burning was planned by the government.
Up until today, it is not clear what exactly happened on the train platform. Opinions
differ among both Hindus and Muslims.
The burning of the Sabarmati Express was covered extensively in the media. Various
important Sangh Parivar leaders declared that the Muslim community ‘needed to be
taught a lesson’. Heeding this call, all across Gujarat, violence started against Muslims
(and occasionally against Christian minorities). Large mobs gathered and proceeded to
maim, kill, rape and burn on a large scale and continued doing so on a large scale for
several days. After the brunt of the violence was over, unrest remained for several
months. Official estimates of the death count for the entire incident lay around 960. Most
NGOs claim that this estimate was too low and the actual number of killed was around
2000 (Varadarian 2002, p.9; Human Rights’ Watch 2002, p.21). There were more
damages: several thousand persons were wounded; the homes of more than 100.000
families were destroyed and over 250.000 Muslims were displaced (Concerned Citizens’
Tribunal 2002b, p.122). The vio lence was unique for the meticulous manner in which
Muslim property was destroyed (Sundar 2002, p.108). Homes and shops were looted at
leisure, after which they were burned down to the ground. Mosques and dargahs 8 were
raised. Tens of thousands cars and motors were destroyed. In the country-side, borewells were destroyed beyond repair and trees were cut down in order to make sure that
survivors would not come back after the violence was over. (Concerned Citizens’
Tribunal 2002b).
The Gujarati government claims that the riots were a Hindu backlash provoked by the
burning of the Sabarmati Express carriage.
“It was a spontaneous reaction of the people against the terrible events at Godhra”
remarked Gujarat’s chief minister Narendra Modi (Bunsha 2006, p.31). The authorities
claimed that the riots could not be prevented by the authorities because of the sheer size
of the mobs (Setalvad 2002, p.181).
8

A Dargah is a tomb of a saint, where Muslims (and sometimes Hindus as well) come to worship.
Although worshipping saints is not part of official / ‘higher’ Islam, it is a common practice in South Asia.
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Despite these official explanationof the riots it is a public secret among both Hindus and
Muslims that the riots were pre-planned 9 . Attacks all across Gujarat were remarkably
similar. Mobs were lead by local Sangh Parivar leaders, who had long lists of voters and
other documents carrying the addresses of Muslim properties in the surroundings. Hindu
houses in Mus lim neighbourhoods had been marked with Hindu symbols in the previous
days and were spared. In various instances, it has been reported that the only walls of
Muslim property that remained were the walls adjacent to Hindu property. Homes were
burned down completely with use of the familiar red gas cylinders that are used for
cooking all over India. These gas cylinders were delivered to the mobs by large trucks.
All over Gujarat there are reports of a chemical white substance that was used for more
intense burning of bodies and buildings. All this strongly suggests that the riots were preplanned.
According to several sources, the leaders of Sangh Parivar organizations such as the
Bajrang Dal (a militant branch), the RSS and the VHP had been planning the attacks for
some months. All across Gujarat the VHP held ceremonies in which its volunteers
propagated the Hindutva ideology, held inflammatory speeches against Muslims and
handed out ritual Hindu tridents and swords. These swords and tridents were used as
weapons during the riots. Although this distribution of weapons is shocking, it is even
more disturbing to hear from an inhabitant of Mahemdabad, a town in the vicinity of
Ahmedabad, that the same people returned to collect the weapons after the violence,
clearly with the intention to redistribute them again at a later time (personal remark
Carolyn Heitmeyer). Another proof of the careful preparation of the riots by the Sangh
Parivar was the way the incidents were spread over the state of Gujarat. Violence
concentrated itself in areas were the Congress party was strongest, in order to rake up
intercommunal hostility that could benefit the BJP party (Yagnik & Sheth 2005, p.280).
On the eve of the 27th February leaders met to discuss the coordination of the
‘spontaneous’ uprising. During the violence itself, coordination was largely done by
mobile phone, as leaders of the various mobs informed each other on the progress they
were making (Sundar 2002, pp. 75-77).
Notorious was the 28th of February attack on Gulberg Society, a Muslim community that
was the residence of former Member of Parliament (MP) Iqbal Ahsan Jafri and other
members of the Muslim elite in Gujarat. In several hours, a mob of ranging from 5.00022.000 persons, according to different estimates, gathered in front of the residence,
calling for the Muslims to come out. Inside the building, MP Jafri tried to arrange police
protection. Making use of his connections as a former politician, he did not only call the
police, but also the chief minister of Gujarat and the home minister of the central
government. In the end protection was promised to him by commissioner of police PC
Pandey of the state of Gujarat, who visited the compound in person to deliver this
promise. Despite this promise, police protection did not arrive, even though the police

9

Therefore, many object to the term ‘riot’, as it denies the intentionality behind the violence. I myself stick
to the term riot for two reasons. Firstly, the incidents in 2002 are generally referred to as riots by the
inhabitants of Ahmedabad itself, Muslims and Hindus alike. Secondly, it is difficult to come up with a
better word. While some have come up with the word pogrom to stress the intentionality and state
involvement in the violence, I believe that this term is hardly better, for the word pogrom seems to imply
even more organization and state involvement than was present during the Ahmedabad 2002 riots
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station was stationed less than one kilometre away. Some hours later, the 70 Muslims in
the compound were raped, dismembered and burnt. (Human Rights Watch 2002, p.18)
The police behaviour at the Gulberg society was exemplar of its behaviour all over
Gujarat during the time of the violence. More often than not, police officials did not
answer calls for help and stood by aimlessly when Muslims were under attack. Various
incidents have been reported in which the police even took an active stance against
Muslims, participating in the bloodshed.
Such neglect of duty cannot be solely explained by bad preparation, coordination,
coincidence, or by the communalized status of the police force. Police inaction was preplanned. Hindu rioters knew this, as they frequently bellowed: ‘Yeh andar ki baath hai,
Police hamare saath hai’ (It is an open secret/ the police is on our side) (Setalvad 2002,
pp.179-181). Human rights organizations agree on the police involvement:
“The Tribunal received direct information through a testimony from a highly
placed source of a meeting where the chief minister, two or three senior cabinet
colleagues, the CP of Ahmedabad, and an IG police of the state were present. This
meeting took place on the late evening of February 27. The meeting had a
singular purpose: the senior- most police officials were told that they should
expect a ‘Hindu reaction’ after Godhra. They were also told that they should not
do anything to contain this reaction.” (Concerned Citizens Tribunal 2002b, p.82)
In order to make sure the police stayed off the back of Hindutva forces, senior members
of the cabinet were present in Gujarat’s control room, where the central command dealing
with the crisis was located (Setalvad 2002, p.186). By doing this they delayed any serious
intervention for 36 hours (Human Rights’ Watch 2002 p.21). After that time the Indian
Army was deployed, control of the operation moved partly to India’s central government
and the violence subdued to a lower level.
Although some Hindus were wounded and killed, partly as accidental victims of Hindu
mobs, partly as result from Muslim retaliatory attacks, by far most victims were Muslims.
As the authorities did not provide protection, Muslims had limited options to evade the
violence. Most fled to safety in towns and urban areas with relatively high concentrations
of Muslims hoping for safety in numbers. Although these areas were not guaranteed to be
safe (some were attacked), the large number of Muslims made attacks less probable. In
the city of Ahmedabad, Juhapura and Shah Alam were the two largest safe havens.
In dealing with this stream of refugees, the authorities did next to nothing. The
government of Gujarat did not set up a single relief camp. It motivated this inaction on
the grounds that ‘riot victims would only feel safe with their own community’ (PUDR
2002, p.41). Another answer to this question reportedly comes from Narendra Modi
himself, who allegedly remarked that he did not develop relief camps because he did not
want to set up Muslim “baby-producing factories” in Gujarat (Mander 2006). This
remark draws on the common fear among Hindus of the perceived excessive birth rate of
Muslims.
The relief camps that came into existence were set up primarily by Muslim religious
organizations and some by NGOs. Camps were located wherever there was some space,
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often within madrassas and mosques. The conditions in the camps were horrible, as all
camps were extremely overcrowded.
After a week, camps organizers could register with the authorities in order to receive
rations for their inmates, but the requirements for this support were so stringent that not
all camp organizers bothered to get registered. Camps that did register, did usually not
receive the amount of rations they had need for, as the government insisted on doing its
own counting of refugees in the camp and counts were often held when the inmates were
out of the camp trying to do some daytime labour.
A government resolution decided that all camps had to be closed by the 31st of May, as
‘the situation all over Gujarat had restored to normal’. PUDR (2002, p.46) remarks:
“A curious conundrum emerges- the camps are to be closed down because
normalcy has to be established. And of course, for the rest of the country,
normalcy has been established because the camps have been closed down”
As the resolution did not specify where the victims should go after the closures and most
were afraid to return to their homes, many camp organizers had no other option but to
continue the camps illegally, without government support.
Redress for the families of victims did not come willingly. Exemplary of the partisan
attitude of the government is that Narendra Modi, the chief minister, suggested to give
the (mostly Hindu) victims of the attack on the Sabarmati Express, twice as much
rehabilitation as the (mostly Muslim) victims of the carnage that ensued (PUDR 2002,
43; Bunsha, 2006 p.90). Compensation for damage to property was issued after some
time. But this compensation existed only on paper as few victims actually received the
amount that was promised to them. In several cases the few Muslim victims who did
receive some form of repayment returned the check to the government, as they thought
the amounts issued was ridiculously low compared to the damage they had suffered.
Rehabilitation has also been insufficient, as the government provided no new homes or
safe areas to live (Concerned Citizens’ Tribunal 2002b, p. 129).
If nothing was done for the victims, nothing was done to punish the guilty. Many
Muslims went to the police to register their FIRs 10 . Various sources report that victims
encountered structural obstructions while trying to do this (Sreekumar 2002; Human
Rights Watch 2002, p.49; Concerned Citizens’ Tribunal 2002b, pp.105-106). Police
officers used intimidating and discouraging tactics to try to dissuade victims from
registering their complaints. The statements of victims who could not be dissuaded were
collected, but in such manner that details, such as the exact time and place of the offence,
names of the offender and the exact nature of the offence were being left out. In addition
to this, there have been numerous reportings of the police grouping together various
offences unto one FIR, although it is normal practise to file a separate FIR for each
offence in order to give justice to details. This was done to provide offenders with
loopholes, making the FIRs virtually useless in a court case (Bunsha 2006, pp.166-170).
These acts of obstruction were remarkably similar across Gujarat and seem to imply
planning in advance.

10

First Incidence Reports – the document in which the police registers complaints.
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Hindered by the ‘vague nature’ of the FIRs - largely a result of its own actions - the
police did not start much investigations based on the FIRs. Investigations that were
undertaken proceeded extremely slowly. Of the 4252 riot-related FIRs that have been
filed 2120 have been found ‘true, but undetected’ and have therefore been closed without
the accused even seeing a court room from the inside (Bunsha 2006, p.152).
The behaviour of the judiciary has been partisan as well. On the behaviour of the public
prosecutor in the (in)famous Best Bakery case 11 , India’s supreme court remarked that he
‘appears to have acted more as a defence council than one whose duty was to present the
truth before the court’ (quoted in Bunsha 2006, p.155). Some Muslims have complained
that the public prosecutors appointed to their case were Sangh Parivar men (Sud 2005,
p.17). Apart from these sorts of passive hindering, the Sangh Parivar and the Gujarati
government have actively tried to discourage people from protesting. This took such
large forms that Human Rights’ Watch (2004a) has issued a report specifically on the
various forms in which activists and lawyers are being harassed:
“Activists and witnesses pursuing accountability continue to be targeted by
influential extremists in Gujarat. The highest levels of government in Gujarat
have created an extremely hostile environment. Chief Minister Modi has called
human rights workers ‘five-star activists and pseudo-secularists’ who are trying to
tarnish the image of his state. This has encouraged a climate of impunity, where
perpetrators of the riots and those that took part in the violence feel they can
threaten activists and witnesses to discourage them from pursuing justice, without
a response from state authorities.”
As a result of the 2002 riots segregation in the city increased even further. Muslims that
were living in Hindu areas were especially targeted during the violence, in order to
‘purify’ the Hindu areas (Chaudhury 2007, pp.697-699):
. “…the city, that was not hitherto strictly polarized into Hindu and Muslim areas
and where, in many instances, both communities lived side by side, has now
become increasingly divided into the “majority” and “minority areas.”
The city is strictly divided in Hindu and Muslim areas, that are separated by ‘borders’ as
the residents of the city call the mental markers that separate the city. Borders are
interpreted analogous to international borders as Muslim areas are often referred to as
‘little Pakistan’. I observed that Members of both communities are hesitant of entering
the territory belonging to the other. In some cases the mental borders have become more
concrete, as Muslims and Hindus built walls and gates between their areas for safety. One
such wall is located in Rozan park, separating the Hindu area of Vejelpur and the Muslim
area of Juhapura. In the months directly after the riots, public spaces such as parks were
‘off- limits’ for Muslims. (Mahadevia 2003/2004).

11

One of the two most (in)famous cases resulting from the riots. Zaheera Sheikh is the main witness in this
case one the burning of a bakery in which many of her relatives died.
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Map 3-1 Muslim areas in Ahmedabad

The Map 3-1 shows the Muslim areas that existed in the city in the beginning of 2006 12 .
The two largest areas are Shah-Alam and Juhapura. Both of these areas hosted a large
amount of refugees from other Muslim areas in the cities. Directly after the refugee
camps, but many of the refugees have found more permanent residences in these areas
now. As a result of migration, the population of the areas has grown immensely
especially since the riots of 1992 (Roy 2006, p.4364). In most the ‘posh’ areas of
Ahmedabad such as Thaltej and Satallite, no Muslims remain apart from a few small
residential colonies such as Muslim Society and Koch’rab. In Ahmedabad segregation is
almost complete. Muslims and Hindus do hardly encounter each other (interview Tridip
Surhud; interview Hanif Lagdalwala).
12

It is difficult to know exactly where the Muslim areas are located. Census data on religion is not available
on electoral ward-level. Therefore I have constructed this map in a different way. To many interviews with
Muslim intellectuals, I carried large photocopies of maps of the city. On these maps, I asked them to line
out where the Muslim areas were located. The map that is shown is compiled based on these drawings. I
have only included the areas that were present in more then one drawing.
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3.4 A decline in trust in the state
The riots have affected the way Ahmedabad’s Muslims regard the state and their trust in
its institutions. In this paragraph, I will briefly describe these effects.
Ahmedabadi Muslims have felt marginalized long before the 2002 riots. The conviction
that the authorities discriminate against Muslims goes back decennia and with it the lack
of political trust. In the collective memories of the Muslim community, the first
orchestrated riots in Ahmedabad in 1969 mark the starting point for the marginalization
of Muslims (interview Hashim, Hanif Lakdawala, Asil).
“Gujarat has always known a culture of tolerance, from the founding of
Ahmedabad onwards. Gandhi himself was a product of this tolerant culture. When
I was five years old, tolerance was still very much there. My family lived in
between a Jain and a Hindu family. They supported me very much when I lost my
mother at this young age.
…
The first riots in Ahmedabad were in 1969, but they were not really political in
nature. However, since this time, the culture of tolerance in Gujarat has been on
the decline. The first political riots were seen in 1985. The Congress party did not
react against this.” (interview Asil)
From 1969, a process of increasing polarization and segregation was set in motion in
Ahmedabad. Muslim and Hindu communities interacted less and less. As the popularity
of the Hindutva movement gradually increased, Muslims were further isolated from
mainstream society. These trends also took place in the state administration. As a result
of this Muslims felt less that the Gujarat administration cared for their concerns. In this
way political trust gradually declined.
The events of 2002 caused this trust to decrease hugely. Mahadevia (2002, p.18) speaks
of a ‘total shattering of trust between communities’, in which the state is clearly sided
with the Hindu community. Mr. Sreekumar, who was director general of police at the
intelligence department, speaks of ‘destroyed faith in the police and the state’ (interview
Sreekumar – report Sreekumar). Hanif Lakdawala, the head of an NGO in Ahmedabad
describes the feeling as a ‘general helplessness’ (interview Hanif Lakdawala). Prashant
Jha’s (2006) remarks on the feelings of Ahmedabads Muslims four years after the riots:
“The discourse among Muslims has a striking unity. There is no one who speaks
for us. This is not our government. This is their rule - Hindu rule. ”
This quote corresponds to my own observations in Ahmedabad. Interviewees commonly
remarked that the 2002 riots marked a change their own attitude towards the state as well
as the Muslim attitude towards the state in general (interview Asil; interview Samir and
others). While there have been many riots in Ahmedabad before, the perception of the
2002 riots differs fundamentally from previous riots. Many people remarked that the
Muslim community is responding differently to this riot than to other riots, withdrawing
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into its own sphere far more than happened after previous riots. The spatial configuration
is an example of this, as Muslims increasingly retreat within their own areas in the city.
“For the first time, Muslims are not returning to interactions with mainstream
society after the riots” (interview Samir).
However, upon closer inspection, it turns out that distrust in the politicians, bureaucrats,
police officers and judiciary of Gujarat and India is not complete. What I will do here is
trying to describe the specific form that distrust has taken.
Firstly, it must be clear that distrust is aimed almost exclusively at elements within the
state of Gujarat, whereas the central government in Delhi largely evades blame. This is
surprising as the central government that could arguably have done more to prevent or
lessen Gujarat Muslims’ misery, is not blamed for this inaction. On the contrary, Muslims
speak quite positively of the central government. Some interviewees had the opinion that
the federal Indian government was a powerful protection against new riots ‘as after the
2002 riots it is quite eager to assume direct rule in Gujarat by imposing act 351 when
there is sufficient evidence of Muslims discrimination’ (interview Najm).
Another example of the higher trust in the central government are the continuing efforts
to move significant court cases away from the jurisdiction of the Gujarat High court to
neighbouring states, where the judiciary is perceived as much more impartial.
More broadly, while some Muslims may detest the Gujarat state this does not lead to an
overall detachment. Muslims continue to see themselves as part of the Indian nation. This
contrasts with popular Hindu nationalist views in Gujarat that portray Muslims as ‘unIndian’, and loyal to Pakis tan.
One of the most basic symbolic incidents in which loyalty to the nation matters is of
course, sports, and what football is to the European world, cricket is to South Asia. By far
the most important are matches between India and Pakistan, which are fo llowed by
virtually everyone. If after a long and exciting match (as official cricket matches can last
for five days on end), India emerges victorious, this can be seen from a distance as the
night-time sky above the city is filled with the colours of fireworks. “Not so above
Muslim neighbourhoods, where the skies remain dark and will only be lit in case of
India’s defeat” is a common allegation among nationalist Hindus, who like this example
to proof how untrustworthy and disloyal Muslims are. Many of Ahmedabad’s Muslims,
who love a good game of cricket as much as the next man, are angered by this accusation.
Some young boys I encountered told me how they took it upon themselves to proof the
Hindu hatemongers wrong. Whenever India wins a cricket match they come out on the
roofs of their houses, and on the streets to light fireworks. In this way they try to ensure
that the skies above their homes, Masjids and Dargas are more brightly lit than in Hindu
areas. This story at the same time shows how Muslims are forced to prove their ‘Indianness’ on a daily basis, but also how they are willing to do so. Loyalty and trust in the
Indian polity remain.
A second observation is that the lack of trust does not extend to the entirety of Gujarat’s
state apparatus. Generally the blame for what happened during and after the riots is
placed at the hands of the Gujarati government itself and the top echelon of government
officials. The hatred and distrust is such that analogies to Nazi Germany are quite
common among the higher educated Muslims. Narendra Modi, and the organizations that
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support him are seen as fascist. Several people remarked that the burning of the train
carriage that started the riot occurred at the same day as the burning of the Reichstag on
the eve of the Second World War. The media campaign run by the Sangh Parivar and
affiliated newspapers has been compared to Goebbels propaganda machinery (Bunsha
2006).
Just as illustratively (but slightly confusing from a European point of view) is that Modi’s
Gujarat is not only likened to Nazi Germany, but also to some of its prime victims: Jews.
The Gujarat government is frequently seen as a accomplice in the Israeli-American led
global struggle against Islam. On several times, mention was made of the alleged
involvement of the Israeli government in the riots. There is a prevalent rumour that the
Israeli government provided chemicals to make the burning of corpses and homes more
effective. (interview Qadir, interview Sabir Kabli). These sorts of ideas are not restricted
to uneducated poor Muslims –educated politicians seem to believe that Modi is involved
in a Jewish conspiracy that has existed to hurt Muslims worldwide since the birth of the
Prophet. Both sorts of comparisons, to Nazi Germany and to a Jewish conspiracy
exemplify a profund lack of trust.
While the top ranks of the Gujarati state are implicated by all Muslims, opinions differ on
the lower ranks of state officials. A significant part of Ahmedabad’s Muslims believes
that the most Hindu state officials bear them no ill will. While they did participate, and
are still participating in anti-Muslim behaviour, this is generally believed to be done out
of fear for their superiors. Muslims seem to be able to have some sympathy for Hindu
police officials, who have to take care of their own families and thus had little option to
disregard orders out of fear of getting fired. ‘They were merely following orders’ was a
phrase that I heard often. Notions of individual responsibility were shrugged of with
surprising ease. Sangh Parivar’s social control on government authorities is deemed so
strong that some lower government officials are believed to be affiliated with the RSS not
from ideological conviction, for concerns of job security (interview Najm, interview
Nasif).
The same people were also quite positive on the behaviour of the Gujarati police today.
Gomtipur, a low income residential area constructed around the (now largely defunct)
textile mills on the eastern site of the city, suffered heavily during the riots. As a result of
this violence, police presence has heavily increased in the Muslim parts of the
neighbourhood, where police chowkis13 are visible on many street corners. As I visited
this area often, I asked a lot of Muslim residents what they thought of the increased
police presence, expecting that they would be either frightened or angered by it.
However, all of them claimed to be quite happy with the increased number of chowkis as
it decreased the influence of the local goondas, who have thriving boot- legging14
businesses in the area. Although it can be that a positive attitude towards the police is
maintained for reasons of personal security, the openness with which these people
accused the Gujarati government makes this unlikely.
This being said, on the other hand, some Muslims had little understanding or sympathy
for the lower parts of the Gujarati state. Frequent allegations are also made as to the
13

Small police office, sometimes only a tent.
Gujarat is a dry state, meaning that alcohol is prohibited except for foreigners who can get a permit that
allows them to acquire a limited amount of alcoholic beverages. This, however does not mean that
Gujaratis not drink; a thriving boot-legging industry has come into existence.
14
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‘saffronization’ of the government and judiciary (Jha 2006). Many Muslims, some of
whom government employees themselves, tell stories of the hold of the RSS on the
government increases. It is also a common opinion that all top and middle positions are
filled by ‘RSS-minded people’ who do detest Muslims (interview Sabir Kabli, interview
Haresh Solanki).
That the government is increasingly perceived as anti-Muslim is not the only problem. A
large problem is also that Muslims increasingly feel unable to participate in political
processes. As mentioned above, Muslims feel ignored by the Congress Party. This feeling
increased enormously after the riots, as Congress did not put up an active resistance
against BJP orchestrated violence against Muslims. While the Congress party could have
boldly chosen a electoral campaign in which it protested against the use of riots for
political gain, Congress politicians remained silent. Some observers even describe the
policy it chose as a soft variant of Hindutva (Times of India, Feb. 10 2006, Gujarat less
sympathic against its minorities, Raheel Dhattiwalla).
I was told that no Congress politicians came to the entire area of Juhapura during the
Municipal elections of 2005. Muslims believe that they are ignored because the Congress
Party reasons that Muslim votes are theirs already. Indeed, the other competitor being the
BJP Party, Muslims have little options. Whether this is true that the Congress Party
purposefully ignores Muslims or not, such beliefs undermine trust in the representational
political system.
Dissatisfaction with the Congress Party has led some Muslims in recent years to turn
towards the BJP party (Banerjee 2004). Exit polls conducted in Gujarat after the Gujarat
Assembly elections in 2002 indicate that about 10% of Muslims voted for the BJP
(Kumar 2003) which is a large percentage, considering that the BJP Party is outspokenly
hostile to Muslims. This is strong evidence that faith in the Congress Party is low.
Currently, some Muslims think that the Congress Party is no better than the BJP Party
(interview Usaid).

3.5 Conclusion
While rioting between Hindus and Muslims has occurred in India for a long time,
orchestrated riots did not occur before the second half of the twentieth century. The rise
of Hindu nationalism co-occurred with an increase in the frequency and intensity rioting
in the 1970’s / 1980’s as well as the first orchestrated riots. Ahmedabad is one of the
most riot-prone cities in India. As a result of the riots that have taken place in
Ahmedabad since 1969, the city is highly segregated and has separate Hindu and Muslim
areas.
The 2002 violence in Ahmedabad was remarkable in three interrelated ways; (1) the
scope of the riots was larger than in any other occurrence of Hindu-Muslim violence in
history of independent India, (2) although many riots are pre-planned to some degree the
scope and sophistication of planning was unprecedented and (3) for the first time in
Indian history, the government seems to have been complicit in the riots.
The riots have deeply effected the Muslim community. Muslims primarily blame the riots
on Gujarat’s highest politicians and bureaucrats, in which they have lost trust.
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4 Local politicians as intermediaries between state and
citizens
In chapters Six, Seven and Eight, I will devote attention to the ways the problems
Muslims face obtaining amenities and services in the fields of education, healthcare and
conflict-settling, services that are constitutionally guaranteed to be provided by the Indian
state, and the solutions to these problems they are pursuing. However, before proceeding
to the particularities of these three sectors, it seems wise to devote some attention to the
common problems that arise when dealing with the state in India, as these are essential to
understanding Muslim problems in all three fields.
In this chapter I explain the ways in which state services and amenities are acquired in
Ahmedabad. I will explain how these general mechanisms disadvantage Muslims in
acquiring state services. Doing this, I will draw upon the work of Ward Berenschot
(2004), as well as my own experiences. While I speak of Ahmedabad, it can be expected
that these lessons can be understood more broadly for cities in India. In Chapter Two, the
concept of state failure was discussed. Attention was devoted to one of the consequences
of state failure: the rise of a third sector lessen the shortage of public goods. Here I focus
on another consequence, the competition that arises for the scarce goods and services that
the state does provide.
Broadly speaking, access to state services in India can be characterized by a failure of the
state to deliver a sufficient amount of the services and goods it claims to deliver to all its
citizens (Berenschot 2004, pp.7-8). Government schools are lacking. The police are
corrupt and so understaffed that they cannot respond to a large number of calls. The
judicial branch of the Indian state has a huge backlog that is growing every year, as
annually more new cases are filed than it can handle. Amenities, such water provision,
drainage, paved roads, street lighting are simply nonexistent in large parts of the country.
In other parts they are old and malfunctioning, badly in need of replacement or repairs.
As will be shown more clearly in the chapters that follow, the demand for state services is
far bigger than the availability.
This leads to a situation of scarcity of state services. Scarcity in turn leads to competition
in which local communities compete in order to secure benefits for themselves. In trying
to secure these benefits they seek the help of local politicians, who have influence with
the state.
Local politics in India revolve for a large part around the provision of basic state services.
In order to appreciate this knowledge, it is vital to understand the relation between voters
and politicians. Indian democracy can be characterized as a patronage democracy.
According to Chandra (2004 p.1) in a patronage democracy,
“the state monopolizes access to jobs and services, and in which elected officials
have discretion in the implementation of laws allocating the jobs and services at
the disposal of the state. The key aspect of a patronage-democracy […] is the
power of elected officials to distribute the vast resources controlled by the state to
voters on an individualized basis, by exercising their discretion in the
implementation of state policy.” (Cha ndra 2004, p. 6; emphasis in original).
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This citation deserves some explanation. Montesquieu’s threefold separation of powers
trias politica concerns the separation of the executive and the legislative. According to
this principle elected politicians concern themselves with the design of general laws and
policies. The implementation of the laws and policies is not in their hands, as this would
make them too powerful a force for democracy to flourish. Bureaucrats employed by the
government concern themselves with the execution of these laws and policies. One of the
advantages of this separation of powers is that politicians have a limited power over the
state that they would be able to use to secure their own re-elections by designing and
executing laws in such a manner that they can benefit their own supporters. Instead,
bureaucrats, who are largely free from electoral concerns, are responsible for an
indiscriminate application of the law.
As the citation by Chandra shows, this separation of powers is not very strict in Indian
democracy as politicians, for reasons that shall be explained, have a large amount of
discretion in the execution of laws. They can use this discretion to distribute resources on
an individual, as opposite to general, basis. This means that whereas the Indian
democracy is designed constitutionally to function without regard for a person’s gender,
creed, caste or other personal attribute, it does in reality make distinctions in the
treatment of its citizens. Of course, anybody in control of the distribution of resources can
exclude and include individuals from the benefits that they can bestow. Bureaucrats can
give their friends and neighbours a preferential treatment. Although this behaviour is not
‘by the book’, the lack of monitoring and sanctioning against preferential treatment in a
developing democracy such as India ensures that this happens. However, contrary to
bureaucrats, politicians have a clear and strong electoral incentive to distributing
resources on a personal basis on a large scale. By rewarding their supporters and
bypassing their opponents, elected politicians can secure their re-election. Instead of
campaigning on ideals and policy programs, politicians try to convince their voters that
they will get the benefit of the state resources. Combined with the scarcity of state
resources mentioned above this creates a interesting electoral logic. As the scarcity
ensures that it is virtually impossible to provide goods and services to everybody and
everybody is more of less aware of this fact , it is not credible to base an electoral
campaign on the promise to provide for everybody. Therefore, politicians aim for the
support of only a portion of the electorate, a portion that is large enough to secure
electoral dominance in their area.
Politicians thus stand for the challenge of convincing a large enough part of the electorate
that they are best able to provide benefits. His/her discourse will be aimed at making
promises credible, not at convincing voters of the value of his policies (Berenschot 2004,
p.15).
In selecting this ‘portion’, politicians make elaborate use of the ethnic identities that are
abundant in Indian society. Caste, religion and regional background are commonly used
to define electoral portions.
“To appear trustworthy of this trust a broker not only has to be approachable, but
he has to appear as ‘one of us’, as a ‘local guy’ who will defend the group in the
context of a scarcity of resources.” (Berenschot 2004, p.7)
Chandra argues the same, but in different words:
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“Voters in patronage-democracies […] choose between parties by conducting
ethnic head counts rather than by comparing policy platforms or ideological
positions. They formulate preferences across parties by counting the heads of coethnics across party personnel, preferring the party that provides greatest
representation to their co-ethnics.” (Chandra 2004, p.1).
Thus politicians present themselves as members of a specific group, be it regional,
religious or caste-wise. This leads to difficulties when the group they are claiming to be
part of, is not large enough to secure electoral dominance. They will seek for, and partly
construct, new identities that will enable them to be dominant (Chandra 2004, p.4).
‘Historical ties’ between two communities will be stressed or a mutual opposition to a
third group will be pointed out to convince voters that the candidate is truly one of ‘ours’.
Often candidates are successful that can appeal to more then one shared identity, such as
a Muslim from Saurashtra, a region in Gujarat. This candidate appeals to both Muslims
and people from Saurashtra at once, while especially appealing to Muslims from
Saurashtra. In doing this, candidates often exaggerate their own belonging to these
groups, using markers of identity and a manner of speaking that they would not normally
use (Berenschot, personal conversation).
The electoral system revolves around a trade of votes for benefits. Practical
considerations from the standpoint of both the politician and the voter make that the
‘deals’ that are stuck involve politicians on the one hand, and ‘block of voters’ on the
other hand. As Chandra puts it, both voter and politician are concerned with maximizing
the worth of their part to the deal, to be able to secure the best deal for themselves. This
leads to ‘bloc voting’ (Chandra 2004, p.55). On the one hand bloc voting increases the
worth of the electoral vote for the politician. As individual votes matter little to his
electoral success, securing a group of votes is much more valuable to him. Therefore
organizing as a group improves one’s bargaining position. On the other hand, voters need
to monitor whether a politician keeps to his side of the deal. This is more easily done by a
group, and acting as a group also enables the voters to more effectively punish the leader
if he does not keep to the deal, by withdrawing the vote as a collective.
From the politician’s standpoint, negotiating with a group is better than negotiating with
individuals. Firstly, because ‘group-thinking’ makes that individuals who do not receive
promised benefits during the time a politician is installed, do not feel cheated as much
when other members, that are part of their groups, have gotten hold of some benefits.
Thus, if I am a Dalit 15 and benefits are promised to the Dalit community in an electoral
ward, I will accept the promise as fulfilled when some Dalits have indeed received what
was promised, even though I myself have been bypassed. Thus, a politician can keep a
group happy with less resources than it takes to keep separate individuals happy.
Secondly, politicians have a need to monitor the voting behaviour of his alleged
supporters. Even though India’s voters cast their ballots in secrecy, there are various
ways to get knowledge of voting behaviour (Chandra 2004, pp.54-55). While individual
votes are secret, the results per voting booth are publicly accessible. As there are several
voting booths in an electoral district, and voters generally cast their vote in the booth
15

Dalits are also referred to as untouchables. They form the lowest rank in the Hindu caste system, and are
often not considered part of the system at all.
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closest to their homes, candidates are therefore able to know which localities supported
him, and which ones did not. As residential patterns often overlap with the identity
groups that are appealed to in campaigning (caste identities, religious identities, etc.),
results per booth can serve as a good indicator of the voting behaviour of vote blocs.
These two reasons ensure that it makes sense for politicians to strike bargains with groups
of voters, instead of individuals.

4.1 Why people approach politicians
Citizens who need something from the state, be it a new water tap, or a ration card which
can be used to buy grains at a reduced rate, do not approach the official state offices that
are meant for this purpose. Instead of this, they approach their local politicians. There are
several reasons for this. Firstly, these politicians are more easy to approach. They live in
the neighbourhood and are often known on a personal basis. A local politician is a
neighbour, a friend of a neighbour, family member or an acquaintance in another manner.
This makes it much easier to approach them with matters that are seen as complicated.
The familiarity of local politicians contrasts sharply with the anonymity in a city with
five million inhabitants in which approaching the state often seems complicated. The city
is divided in five administrative divisions, each of which has a zonal municipal office, in
addition to the central municipal office. These offices are not the only offices that citizens
have to deal with. For problems with electricity, one has to contact the electricity board.
Passports and driving licenses are provided from other offices. Some parts of the
infrastructure of the city do not fall under AMC jurisdiction, but under the Ahmedabad
Urban Development Authority (AUDA), the organ responsible for the development of the
broader metropolitan area. People lack the information and do not know which office to
approach for what. The multitude of offices and desks are often located in different parts
of the city, so finding where to go can be a tedious business. Even more problematic is
that many people do not know the procedures that are required to acquire services or
papers. This lack of knowledge in comparison to bureaucrats can make people feel
uncomfortable.
For these problems, politicians form an outcome. As they solve issues with the state on a
routine basis, have all the information they need. They know of the various offices, they
know the people who work at the departments.. They are aware of the laws and
regulations so they cannot be easily put of by bureaucrats. And even if they do not know
the exact details, they know the people who do know the details. Secondly, politicians are
perceived to be able to solve problems with the state more efficiently than government
bureaucrats. Bureaucrats are often unresponsive to the complaints of citizens. They are
rude, have little patience with people who are analphabetic, and do their work slowly.
Complainants have to return to a bureaucrat several times for simple problems to be
resolved (Berenscho t 2004).
As politicians are knowledgeable and have can make the state working, they are
respected persons in their area. This respect gives them authority to mediate in conflicts.
The connections between local politicians and goondas is another reason why their
mediation is accepted and valued.
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Most of these functions that politicians
perform are unofficial. Their job
- School admission; someone wanted the corporator to
descriptions as corporators 16 or Fsas17
arrange admission at some government school
do not require them to replace
- Some misunderstanding of someone who was not
bureaucrats or to serve as an
being operated in hospital. Iqbal called the hospital to
clear up the matter. The problem was easily solved.
intermediary between citizen and
- A problem with a road cutting (a part of a building
bureaucrats. Despite this, politicians
will be chopped off in order to provide room for a
spend the largest part of their time
road. The owner will receive compensation, but in this
solving their clients’ problems.
case, more was chopped than compensation being
Ahmedabad’s politicians ‘hold office’
given) Iqbal called to inquire
- Water problem (force is less than usual). Iqbal called
on a daily basis. In order to handle the
the water board to make someone come round to check large amounts of people that come to
the problem.
enlist their help, some conventions are
- Public toilet problem
in place . Politicians can be found on
- One more school admission that someone wanted
specific places at regular times. Often,
Iqbal to arrange.
- Iqbal arranges some marriage hall for someone.
they sit out on the street corners in the
Seemingly this is more easily done by a corporator
neighbourhoods of Ahmedabad. They
than on one’s own.
can be recognized from afar: a group of
- There was a problem with water pollution. Brown
men, some of whom are sitting on old
water came out of the tap. Iqbal made a call and wrote
white plastic chairs, grouped around one
a note.
- After that, someone came for some public
man, sitting on a slightly newer white
construction (probably toilets) that had been stopped
plastic chair who is busy talking to his
because one bag of cement that was lacking. Iqbal
phone or the people who surround him.
called the office to inquire after the work.
As the job requires politicians to be out
(9.30-11.00hr. 12 april 2006)
on the streets much, often after dark,
they are generally men, as this sort of
behaviour is not considered proper for
Textbox 4-1 A morning at Corporator Iqbal Sheikh’s
women.
Iqbal Sheikh is one of the three corporators of Gomptipur, a low- income area east of
Ahemdabads main railroad track. He is a good-natured, and spoken of very highly in the
neighbourhood. Iqbal receives his clients in his office. The office is attached to his home
in a middle- income part of Gomptipur. It is a small room with just enough space to
receive eight clients. The walls of the office are decorated with symbols of the Congress
party, as Iqbal is a Congress corporator. There are also pictures of Iqbal bhai18 , as he is
affectionately called, with high politicians of the Congress Party. While these pictures
may be there just because Iqbal is proud of them, there is likely to be a strategic
reasoning behind these pictures hanging in his office rather than in his home. The
presence of these pictures, showing Iqbal shaking hands with Sonia Gandhi among
others, serves as a visual proof to his clients that he has contacts high in the Congress
party. These contacts can make sure that Iqbal can do his work effectively, and are
therefore a reason for people to vote for him.
Iqbal’s clients approach him for a variety of reasons. Some people want a ration card,
with which they can buy grains and pulses at government shops at a reduced rate. Others
16

Corporator : elected councillor of a Municipal Corporation.
MLA: Member of the Legislative Assembly of Gujarat
18
Gujarati: brother, often used when addressing someone or speaking of someone
17
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have problems with their drainage. Rows with people from the electricity company about
bills. Some people need access to a government school for their children. Others need a
passport, or a income-certificate. Some complain about the quality of the water that
comes from their taps (for more examples see textbox 4-1). A second set of issues that
are often put in front of corporators is rather missing from this list, as Gomtipur is a
residential, low-income area. Corporators in other, richer and more commercial, parts of
town are commonly approached for reasons of business. Constructors who want to start
on a new building or businessman who want to open an office or shop need many permits
to be allowed to carry out their plans. These permits are even more complicated to obtain
than the issues that the average residents put in front of the corporator, as procedures to
obtain permits may involve several government or municipal branches and generally take
a long time to complete.
Sitting in the office, each in his/her turn (predominantly ‘his’), the clients put their
troubles to the corporator, explaining what they think is wrong and what they need of
him. The corporator has various means to contact the state to solve his clients’ problems,
phoning, writing notes, visiting the responsible offices in person or sending an assistant.
Not only the relation of the client to the politician is personal, the relation of the
politician to the bureaucrats is personal as well. A politician such as Iqbal uses his
personal influence in the various departments to get things done. In order to solve
difficult problems, a politician has to visits bureaucrats in person to make it clear to them
that the matter is very important to him. Matters that are more routine can be solved with
a phone call, or a note. Iqbal mostly prefers to use his phone. After his client has
explained the problem, Iqbal’s personal assistant, a young man with a limp foot, calls the
office that is responsible for the issue that is presenting itself. After having been put
through to the right person, he passes the phone to Iqbal who has to speak to the
bureaucrats in person. Iqbal then mediates between citizens and bureaucrat, to settle
disputes, clarify issues or to make some demand in name of his client.
Some of his clients also call by phone. In that case, Iqbal has a second phone to call the
municipal office. The use of two phones, gives a remarkable clarifying image as the
corporator, who mediates between authorities and his clients, is now literally between
state and citizen, and passes on the request from the left to the right phone, or the other
way around.
Some problems cannot be solved by phone, because they are to weighty, or need a client
to be personally present at an office. In that case Iqbal or his personal assistant write out
a note, on a piece of paper carrying the Congress party emblem, and strengthened by a
official corporator stamp and signature. These slits are then passed back to the client, who
in his turn can produce this slit at the government official’s request.
Gomptipur, as most of Ahmedabad’s electoral wards, has a population of slightly less
then 70.000 (Ahmedabad Municipal Corporation, 2004). The electoral ward has three
elected corporators. Thus, if the population would spread evenly, each corporator would
have to resolve the complaints of more than 20.000 people. In order to handle this
workload corporators generally have assistants. These are frequently called ‘political
workers’ or ‘social workers’. As these assistants form a shortcut to the corporator, they
are also approached by citizens. Sometimes they stroll about the local area and see if
there are any problems that need the corporator’s attention. They assist the corporator by
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visiting municipal offices, in order to solve problems. Workers are often specialized in
doing a specific sort of work. Some are present at the hospitals to handle the medical
treatments of their clients (more on this in chapter 6). A MLA informed me that he has
special assistants in New Delhi to help him with the some requests that have to be
pursued there. Iqbal has three assistants (Interview Iqbal Sheikh), who he pays to help
him with his work.
The salary that they receive from the corporator is not their only, or maybe even the most
important reason to do this work. Some workers (and corporators) ask for a small fee for
their services, but the position also gives the workers status. Proximity to a politician
increases their status in the in the neighbourhood. Assistants have some career prospects
as they might move higher up the ladder becoming more trusted assistants, and one day,
maybe they will become a politician themselves. Most present politicians started their
career as an assistant for another politician. Chandubai, the primary assistant to Iqbal, got
this desirable job through connections of his father. His father acquaintance of Iqbal, used
to be a political worker for the Congress Party himself and was therefore able to install
his son. By doing this job, Chandubai learns the work from Iqbal. In this way, he can
become a convincing candidate once Iqbal retires.

4.2 Why politicians can solve problems
One of the questions that is worth addressing, is why corporators are able to make
authorities do their bidding. Why do clerks agree to honor the requests of corporators
rather then prioritizing what they themselves believe important?
The answer lies partly in the buraucrat’s lack of information on the city, and partly in the
power of politicians. As Berenschot (2004) points out the Indian state has little
information on its population. Levels of income and other characteristics that can be used
to decide who is eligible for a certain scheme and who is not, are either simply not
available, of available in a ‘non-computerized’ form, which means that they are kept in
huge paper archives that are not practically accessible. So in order to distribute special
discounts and tariffs to the poor, the state is forced to rely on personalized knowledge.
Municipal corporators are best in a position to obtain this knowledge. They know their
area, they know their people, and they can generally easily inquire about someone’s level
of income. A second type of information that clerks need, is on the state of amenities in
the city. Clerks are supposed to go out in the city, see for themselves where holes have
appeared in the road, where the street lighting has broken down, etc. Instead of doing
this, they are contacted by corporators, who tell them where to send their repair crews
and what to fix.
The reason for this is the power that corporators have over bureaucrats. Indian politicians
have a indirect hand in the career of bureaucrats. This does not mean that local politicians
can fire any clerk whom they dislike, or who has disobeyed their ‘orders’. The hold of
politicians on clerks is more obliq ue. It generally works through party channels. Local
politicians have connections to more important politicians. These politicians may not
have the power to fire them, but can have a strong say in deciding on the trajectory that a
clerk’s career will take. Politicians can use their influence to promote or withhold
promotions. They can influence where a clerk is stationed next, by transferring them to a
desirable, or undesirable location.
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This means that senior bureaucrats have an incentive to honour the wishes of politicians.
They in their turn can influence the fate of the lower bureaucrat who is responsible for
implementing the corporator’s decision.
Of course, this entire game of influencing and punishing is not put into action on a daily
basis. But the belief and the fear from the part of the clerks that it might swing into
action, forces them to cooperate with politicians. Compliance to the politician’s will has
become so routinalized that disobedience rather the obedience is aberrant behaviour: it
may in fact be noticed and punished. Apart from this negative incentive, bureaucrats have
other reasons to stay on the good side of politicians as well. They might one day need the
politician themselves, when they want a seat for their children at some government
school, or something else. Each has an incentive to help the other.

4.3 Why Muslims are disadvantaged by this system
But what does this whole system mean for Muslims? As the system described above is
vital in understanding how state services and amenities reach the population, it is also
vital in understanding why they do not reach parts of the population, in this case the
Muslim population. Here I will describe some ways how I perceive the vote-for-benefit
system decreases the Muslim chances to get hold of state services and amenities. There
are two sorts of problems: from the Muslim client point of view and from the Muslim
politician point of view.
Muslims clients are disadvantaged in the vote- for-benefit system in several ways. Firstly,
many BJP politicians are simply unwilling to spend their resources on Muslims. Majoor
Dawi, one of the BJP corporators of the Khadia area, has openly and repeatedly declared
that he will not spend his resources on Muslims (personal remarks Ward Berenschot).
Secondly, they have a problem using their vote in exchange for access to resources. As
was stated before, local elections are not generally fought over ideology or policy. Voters
by and large prefer to invest their vote in a good and direct access to the state’s resources
rather then in less concrete matters concerning policy. This is somewhat different for
Muslims in Gujarat, who have very strong ideological reason not to vote for the BJP
party as it considers Muslims as second class citizens. These ideological concerns
severely restrict their voting options as the only other large party is the Congress Party.
This has two negative consequences: Muslims will tend to vote for Congress, even when
it is obvious that the local BJP candidate will win. In the Indian – vote- for-benefitbargaining system, this is the equivalent of throwing away your part of the bargain.
Congress politicians who will, often correctly, assume that Muslims will vote for them,
have less incentive to strike bargains with the Muslim vote blocs. From their point of
view, it is better to promise their scarce benefits to vote blocs that might otherwise vote
for the BJP party (interview Ziad). Muslims thus face a serious problem maximizing the
worth of their votes. Thirdly, membership of either the BJP or Congress Party is not the
only difference that matters with regard to anti-Muslim feelings. The level of antiMuslim sentiment in Ahmedabad is such that even Hindu politicians belonging to the
Congress Party might be unwilling to do the work of Muslims as opposed to Hindus.
Given the severe level of segregation in the Gujarati community, Muslims prefer to
approach Muslim corporators or MLAs. However, as the number of Muslim corporators
is relatively low, not all electoral wards have Muslim corporators. Therefore, Muslims
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are either forced to approach Hindu corporators or to visit Muslim politicians in other
electoral wards. Both of these solutions bring their own problems. In the segregated
climate of Gujarat, Hindu corporators, who have a large level of discretion when it comes
to deciding whose work is executed and whose work is not, are expected to care less for
Muslims. In many instances this will be true. Even if the large part of Hindu corporators
does not actively want to segregate Muslims by disallowing them all access to the
benefits of the state, they will have to prioritize in distributing their scarce resources. And
when it comes to prioritizing, Muslims will come last on the list. The second strategy that
might be employed by Muslims seeking access to state services is visiting Muslim
corporators that are elected in other electoral wards. Interviews indicate that this happens
relatively often (interviews Nail, interview Iqbal, interview Sabir). In this strategy, I see
another problem. Although I was unable to establish this with much certainty, the system
that Chandra and Berenschot describe seems to imply the following: Muslims who visit a
corporator of another constituency come second not to Hindus, but in another respect:
corporators have no direct electoral incentive to help people from outside their
constituency. Of course, helping these people may have a positive bearing on their
reputation, and even without this, many simply do so out of a feeling for solidarity. But
the point remains that running a successful campaign for re-election requires careful
consideration. Corporators have to allocate their (or more accurately; the state’s) scarce
resources in such a way that they convince a large enough part of the electorate to vote
for them. This requires prioritizing, deciding who gets the benefits and who does not.
And in this process of prioritizing, they can be expected to favour the people who can
deliver them votes over people who cannot.
A second sort of problems has to do with specific position of Muslim politicians in an
environment that is quite hostile to Muslims. Firstly, Muslim corporators will generally
be able to do the work less efficiently than Hindu corporators, as they will constantly
have to struggle against anti-Muslim feelings and anti-Muslim discrimination while doing
their job (interview Ziad). Generally speaking, bureaucrats are simply less likely to
execute their orders than the orders of Hindu politicians. This has two consequences. The
first is simple, Muslim corporators will be able to accomplish less than Hindu
corporators, leaving their clientele in the Muslim community relatively badly represented
in the scavenge for state resources. Secondly, as voters are aware of the anti-Muslim
sentiments in the AMC, they will be less inclined to cast their vote on a Muslim, who is
simply a less secure choice than a Hindu, when it comes to delivering goods. This even
leads Muslim voters voting for Hindus to be secure of their vote- investment as can be
understood from the 10% BJP vote (Kumar 2003, p. 275).
Secondly, in electoral wards where the constituency consists of a mix of Hindus and
Muslims, Muslim candidates will have a hard time winning over Hindu votes. Whereas
Chandra writes that electoral identities are almost always constructed to fit the specific
electoral goal of a politician, I would argue that this is less easy to do with the
Hindu/Muslim divide. This distinction is so eminent, that seems virtually impossible to
change the discourse to fit local electoral demands.
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4.4 Conclusion
Due to scarcity, services and amenities provided by the Indian state and its various
administrative bodies are difficult to obtain. In the competition for state resources that has
arisen, local politicians have acquired a position in which they mediate between the state
and its citizens. This happens for all types of state services, among which healthcare,
education and dispute-settling. Politicians use this position to their own electoral
advantage, by prioritizing the interests of their supporters in the distribution of state
resources over others. For various reasons, this system seems to negatively affect the
capacities of Ahmedabad Muslim inhabitants to obtain their cut of state resources. These
problems are likely to play a role in healthcare, education and dispute-settling.
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5 Two types of civil society organizations
In the previous chapters, the concepts ‘Ahmedabad Muslim community’ or ‘Muslim civil
society’ have been used quite unproblematically. The use of such terms can be
misleading in as far as it suggests that the community forms one unity that has
experienced the riots in a similar way and has similar conceptions of its situation in
Ahmedabad. Just so, there is no single idea as to how the Muslim community should act
to improve its access to public services, such as healthcare, education and the dispute
settling carries out by police or judiciary. In this chapter I will give an overview of the
sorts of civil society organizations that are active in Ahmedabad. It turns out that there
are two perceptions on the role of Muslim civil society organizations in the provision of
public / state services and more broadly, on the community’s relation to the Hindu
community and the state. These strategies are disseminated by two different types of civil
society organizations which I will call the ‘religious’ and the ‘secular’.
The ‘religious’ organizations are headed by Muslim leaders who put their Muslim
identity before their various other identities. Often they do this not only in thought, but
also in dress, the men wearing beards and topi, the women wearing niqabs, veils and
burqas. There are various religious organizations of which the Jamaat-e-Islami Hind,
Tablighi Jamaat and the Ulema al Hind seem to be most active in Ahmedabad.
The ‘secular’ organizations are led by Muslims who may be religious in private but do
not believe that this religiosity should play dominant role in the public domain, neither in
Muslim society’s relations with the state and the Hindu community. These leaders may
see Islam as an important part of their identity, but not necessarily the most important
part. The organizations they are affiliated with are developmental NGOs19 . These
organizations focus on general problems of poverty, rather than the specific problems of
the Muslim community.
The distinction between religious and secular organizations is relevant as it broadly
corresponds with different conceptions of the group they claim to represent, the interests
of this group and the strategy that should be used to pursue those interests. In the
following paragraphs I will explain these differing views, but firstly, I will describe what
I mean by the two different organizations more fully.
On the one hand, there is a part of the Muslim elite that is explicit about their religious
identity. These are the leaders of organizations as the Jamaat-e-Islami Hind, Tablighi
Jamaat and the Ulema al Hind. The Jamaat-e-Islami Hind is a national religious
organization that was founded in 1941 by Syed Abul Ala Maududi. While there are
Jamaats in many countries, the Jamaat-e-Islami Hind (Hind means India) is an
independent organization. At the time of its founding, it advocated the advancement of
the Sharia. – Islamic law - on the South Asian peninsula (Ahmad 2005, p.284). In recent
19

While religious organizations are also NGOs, in the sense that they are non-government and non-market,
I do not refer to them as such in order to avoid confusion. In the following text ‘NGO’, or ‘developmental
NGO’ refers to the narrower meaning of the concept NGO. Religious organizations (or NGOs) will be
labelled as such). While this counters the point in the theoretical chapter that civil society and NGOs should
seen in a broad way, encompassing religious organizations as well, I have a strong reason for this, as these
are the terms by which Ahmedabad citizens refer to these camps.
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decades it has dropped this ambition, but the Jamaat still strives to “establish Islam in its
totality, in all aspects of human life” (Jamaat-e-Islami Hind 2003). The organization
engages in various activities to protect the Muslim cultural and religious identity and to
support the Muslim community. The Tablighi Jamaat is a revivalist movement
originating from the beginning of the twentieth century. As a revivalist movement, it tries
to return to a purer state of Islam. It is known for its unorthodox preaching methods.
Rather than relying on written texts or public speeches, its dominant preaching method
relies on face-to face contact in small discussion groups (Zainuddin 2000). It does not try
to bring about the establishment of an Islamic state, but tries to educate Muslims to
become better Muslims. Currently it is rapidly growing and one of the most popular
reform movements in the Islamic world.
Ulema-e-Hind is one of the oldest Muslim organizations in India, founded in 1919. It has
had traditional links with the Indian Congress party and is therefore not solely concerned
with religious issues. It has been active in relief and rehabilitation after the 2001
earthquake and the 2002 riots (Jasani 2006).
On the other hand there is a leadership camp that is of a more secular nature. This
leadership is organized in the form of developmental NGOs within the Muslim
community. Most ‘secular’ NGOs operating in Gujarat fall outside of this category as
their socio-economic programs to elevate the lives of the poor, largely omit the Muslim
community. As these NGOs are part of the broader Gujarati society it is not surprising
that they are also influenced by the anti-Muslim sentiments that are popular in
mainstream society (interview Zakia Jowher).
A small number of secular NGOs does target the Muslim community. Some of these
NGOs are international, the most prominent of which seems to be Action Aid, which is
active in 42 countries (Action Aid 2007). The majority of NGOs operates only in India,
or even Gujarat. Examples of such local organizations are Sanchetana, Saath , Samerth,
SPRAT, Nyayagraha and the Centre for Development (more on their activities later on).
Organizations such as these are concerned with issues of development, eradication of
poverty and human right s. More so in Gujarat then elsewhere in India these organizations
are concerned with the issue of ‘communal harmony’, keeping the peace between Hindus
and Muslims and preventing the communities from drifting apart.
While working in the Muslim community the y do not focus exclusively on Muslims.
Instead of defining their target-group in Hindu / Muslim terms, they define them in socioeconomic terms. Their focus is on socio-economic backward communities including
those that are officially referred to as Scheduled Tribes, Scheduled Castes and Other
Backward Castes and are eligible to government affirmative action programs. As
government action alone is not enough to improve the living conditions of these groups,
and the deprivation of some poor groups is not recognized by the government at all,
secular NGOs step in to help.

5.1 Conception of the target-group
Both sorts of organizations concern themselves with advocacy. Both have the aim to
improve the fate of a specific group in society. But as will become clear, the group whose
fate they aim to improve differs. This forms a first important difference in strategy. In
this paragraph I will describe the separate ideas of target- groups.
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5.1.1 The religious organizations’ conception of the target-group
The religious organizations aim predominantly at improving the fate of Muslims in
Ahmedabad. As an example, I briefly consider the target group of the activities of the
Jamaat-e-Islami. Dr. Shakeel Ahmed is a senior member of the Jamaat-e-Islami Gujarat.
He is the head of the Islamic Relief Committee, a trust which is run by the Jamaat-eIslami. While discussing the problems of access to state services in India, he stressed the
shared problems of Muslims and Dalits:
“The Indian society can be divided in two, haves and have-nots. Dalits, advasis,
etc, are poor Hindus and Muslims which together make up 80% of the population
of India. The other part of the Indian society [the Hindu upper castes] are the
haves”
Such a view of Indian society stresses the common background of Dalits and Muslims.
Most South-Asian Muslims descend from Dalits who were converted to Islam
generations ago. As the religious conversation did not have much effect on their societal
position Muslims and Dalits in Gujarat have many socio-economic problems in common.
Instead of fighting each other, dr. Ahmed believes they should join in the struggle against
upper-caste dominion in Indian society. During the eighties, this alliance did exist, as part
of the KHAM platform in which lower castes and Muslims were represented, that was
installed by the Congress party (Yadav 2002). However, nowadays it is no longer
operational. Dr. Ahmed is an active proponent of a new alliance, which may counter the
Hindutva forces that are prevalent in the upper castes.
That most anti-Muslim violence of 2002 was carried out by Dalits is to be blamed at the
higher castes. Dalits hold no grudges towards Muslims but are misled by the upper castes,
claims dr. Ahmed.
“One the eve of the riots, Dalit leaders were baited by the Hindu upper castes with
promises of political installments, jobs, and positions in the lucrative illegal
alcohol market in return for their participation in the carnage. After the riots it
turned out these promises were not kept. Many Dalits now realize this and are no
longer anti-Muslim.” (interview Dr. Ahmed)
Discussing Indian politics in terms of ‘haves’ and ‘have-nots’ and explaining the conflicts
between Muslims and Dalits as orchestrated by the rich implies a strong involvement
with the poor. This reasoning suggests that the Jamaat is interested in pursuing issues that
are shared between the deprived in both communities, and sees both Muslims and Dalits
as belonging to the same camp.
However, in the official Jamaat ideology this opinion does not seem to be as pronounced
as Shakeel Ahmed implies. The official policy of the Jamaat, as described in the ‘Jamaat
Policy and Program 2003-2007’ (Jamaat-e-Islami 2003) gives a different impression.
Studying this program, one finds that the program does indeed deal with socia l and
economical issues. It makes mention of shared problems like economic justice (point
4.13), exploitation, violence (4.9), women rights (4.3) and help to people ‘irrespective of
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caste or creed’ (6.2). The policy program pays much more attention to issues that are
internal to the Muslim community. These are issues such as ‘making Mosques the center
of life’ (2.11) setting up schools (3.1), educating Muslims to make sure they realize they
are a cultural unity, (3.7), strengthening Muslim institutions (3.8). Furthermore, inherent
Islamic issues are presented in a very ‘down to earth’ manner. They are presented like
‘action points’ in the sense that they show a commitment to concrete steps to improve
Muslim society. Points that deal with the condition of Ind ia’s poor, in comparison, are
much more abstract. They have the character of ‘principles’ that the Jamaat shares with
Indian society. This difference can be read to indicate that the aims for improvement of
the Muslim community are more important to the Jamaat than the good of Indian society
as a whole, which is not surprising for a religious organization.

5.1.2 The secular organizations’ conception of the target-group
Some organizations that work with the Muslim society are secular. Secular means that
their aims and policies are not based on a particular religion. Their staff consists of both
Hindus and Muslims.
Secular NGOs try to increase thinking in terms of socioeconomic status instead of
traditional communities such as tribal -, caste - or sect - identities. As these feelings of
belonging to traditional groups are still relatively important it is easy to overlook the
common interests of the poor. Strengthening the awareness of a common socio-economic
status increases the potential for successful mobilization of the poor across community
lines to address their common problems.
NGOs are concerned with issues of development, eradication of poverty and human
rights. Specifically in Gujarat most of these organizations are also concerned with the
issue of ‘communal harmony’, keeping the peace between Hindus and Muslims and
preventing the communities from drifting apart. This dedication to communal harmony
defines the target group of NGOs in two ways. The target group has to contain Muslims,
but it cannot exclusively contain Muslims.
Instead of defining the target-group in Hindu / Muslim terms, secular NGOs define it in
socio-economic terms. NGOs focus on socio-economic backward communities including
those that are officially designed as Scheduled Tribes, Scheduled Castes and Other
Backward Castes by the government. As government action alone is not enough to
improve the living conditions of these groups, and the deprivation of some poor groups is
not recognized by the government at all, secular NGOs step in to help.

5.1.3 Conclusion
To summarize the two group conception: according to religious organizations, the group
that has to benefit from the ethnic collective efforts is predominantly Muslim. This makes
these groups ‘communal’ in the sense that they underline and adhere to the already
existing division between Hindu and Muslim. Secular developmental NGOs do work
with the Muslim community, but do not exclusively do so. The schemes of such
organizations are aimed at the socio-economically deprived, rather than Hindus or
Muslims.
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5.2 Conception of target-group interest
The civil society organizations that are discussed here aim to improve the conditions of
their target group, by delivering services or advocating interests. But in order to improve
these conditions a question has to be raised. What exactly are the interests of the group?
And what services does the group need? Religious organizations and the secular NGOs
formulate a different answer to these questions.

5.2.1 The religious leadership’s concept of target-group interest
Firstly, I want to have a look at the notion of group interest carried by the Muslim
religious organizations. The most common complaint about the religious leadership is
that it focuses its energies on symbolic issues, instead of socio-economic issues.
According to various members of secular NGOs (interview Zakia Jowher, Hanif
Lakdawala, Ghazala Paul) religious leaders are preoccupied with cultural issues like
conservation of the Urdu language, protection of personal law, the destruction of the
Babri Masjid, and the Sharia Court. According to my own observations, there seems to be
some truth to this.
The availability of Urdu education is an issue with ‘symbolic’ overtones. The issue was
presented to me by religious leaders several times (interview Ahzar - among others).
Since Urdu is seen as the Muslim language and as part of Muslim identity, many persons
see Urdu language education as vital to secure the heritage of the community. Others
oppose Urdu language education on the basis that it is very impractical as far as career
prospects are concerned, and offers the Muslim youth no chances to get ahead. The
Sharia court is an issue that was raised almost exclusively in the circles of the Muslim
elite. The Jamaat-e-Islami is interested in supporting the Gujarati Sharia court, which is
meant to solve private law issues, such as marriage, divorce and maintenance of widows
(see chapter 8). Another symbolic concern on the agenda of the religious leadership is the
reconstruction of Dargahs that were destroyed in the 2002 riots. Jamaat-e-Islami is
accused by Secular activists of prioritizing the reconstruction of Dargahs above the
homes of individuals (Jasani 2006). Other Islamic organizations such as the All- India
Muslim Personal Law Board 20 , have been very actively involved protesting against the
destruction of the Babri mosque in 1992. (Aiyar & Malik 2004, Noorani 2003, pp.250255). Issues like these have been very important in the various national conventions that
have been held by Muslim religious organizations (see the compilation of reports on
conventions in Noorani (2003).
All these activities are based on a specific conception of the interests of the Muslim
community. The true interests of Muslims, according the religious camp, lie in being
allowed to live their lives according to the rules of Islam. In order to be able to do this, it
is essential that Muslims as a religious minority with their religious institutions are
respected. To achieve this respect and guarantee the safety of Muslim religious
institutions, the religious camp takes up the struggle for symbolic Islamic issues.
The impression that I had from various interviews is that the religious organizations’
traditional focus on cultural symbolic issues seems to be changing in recent years. While
20
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the some attention for symbolic issues remains, religious organizations are increasingly
involved in non-symbolic issues.. One example is the change in the Jamaat. Initially, the
founder of the Jamaat, Maulana Maududi, opposed modern education which he described
as the ‘slaughterhouse’ of Islam (Ahmad 2005, p.292). Since he also regarded the
political system in India as anti-Islamic, he forbade his followers participation in
elections on the ground that it was haram (religiously forbidden) (Ahmad 2005, p.284).
However, Ahmad argues that this has changed over the decennia. It is his belief that the
experience with secular democracy, has led the Jamaat to become more tolerant towards
the secular and, and therefore it has dropped the symbolic issues of oppositio n.
Apart from this, two more recent phenomena triggered a change in the concept of the
group interest. The earthquake that hit Gujarat in 2001 but even more the riots of 2002
triggered an increasing involvement in socio-economic issues amongst religious
organizations. To my understanding, the sheer size of both disasters, the human
catastrophe that they caused, and the inactivity on part of the Gujarati state, forced the
religious leadership to become involved in the socio-economic domain. This is confirmed
by both secular and religious organizations. On the one hand by Hanif Lakdawala, who is
heading the secular Sanachetana NGO (Sikand 2005c) and on the other hand by Afzal
Memon, who is heading the religious Gujarat Sarvajanik Welfare Trust. The trust is
affiliated to the Tablighi Jamaat, an Islamic religious sect that has been growing in
popularity in India for some decades. The involvement of such organizations started with
large scale handing out of relief and efforts at rehabilitation after both disasters. After
that, involvement in the domains of education and healthcare ensued. Religious groups
are no longer opposed to secular education. Some are involved in ‘modernizing’
madrassas to enable them teach secular education as well as religious education.
Addressing the ‘backwardness’ of the Muslim community is now also on the agenda of
the Ulema. (Sikand 2005b) According to Gagan Sethi, the managing trustee of the
Ahmedabad secular NGO Jan Vikas, both the Tablighi Jamaat and the Jamaat-e-Islami
Hind are involved in developing modern educational institutions (Sikand 2006a).
Thus it seems that while symbolic religious issues are still on the agenda of the religious
leadership, after 2002, its focus has shifted somewhat towards domain of the socioeconomic. The critique of the secular NGOs seems to be true, but somewhat exaggerated.

5.2.2 The secular organization’s conception of group interest
Whereas religious organizations start from a religious point of view when defining group
interests, NGOs start from a different perspective. Developmental NGOs work from a
human rights approach. This is the perspective from which they define their targetgroup’s interests. Instead of focusing on issues of identity, NGOs focus on the issues of
development and the elimination of poverty. In order to improve the position of their
target group in these respects, they focus on issues as access to education, basic
amenities, food, shelter, jobs and loans. Developmental NGOs are involved in setting up
micro credit schemes, providing health care services to slum-dwellers, distributing relief
after disasters and training unemployed women to earn their livelihood.
Closely connected to these tasks is another objective that these NGOs have set: achieving
communal harmony between Hindus and Muslims. The reason for this connectedness is
that communal strife is often a severe obstruction to the achievement of the former goals.
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Especially in Gujarat, where communal violence in 2002 has mostly affected the lower
classes, ending communal strife may be a boon to the deprived. Therefore a large part of
NGO activities are related to quelling Hindu-Muslim tensions. Common activities to this
end are the organization of rallies and the co-celebrating of religious festivals.
Interviews with secular NGO activists that work with the Muslim community show that
disseminating their idea of the Muslim common interest is of much concern to them
(interview Hanif Lakdawala, Zakia Iohwer). Almost all activists felt that they had to
combat an ‘orthodox’ religious idea of group interest, that has proven disadvantageous to
the Muslim community . Part of their activities are therefore also related to provoking a
shift in the very idea of the interest of the Muslim community.
An interesting example of their struggle against the orthodox forces in Muslim society is
an 8000 respondents survey that has been carried out among Muslims by the NGO
Sanchetana. This survey was held to find out what Muslim community perceives to be its
primary interests. The results of this survey clearly showed that a majority of Muslims
was more preoccupied with socio-economic issues as education and jobs than with
religious issues, such as the destruction of the Babri Masjid and their divorce rights
(interview Hanif Lakdawala, Rafi Malik).

5.2.3 Conclusion
Religious organizations have traditionally been involved with ‘symbolic’issues, issues
that are very important from a religious point of view, but not from a socio-economic
view. Secular NGOs have focussed more on socio-economic issues. In recent years,
religious organizations seem to be gradually more aware of socio-economic issues.

5.3 Strategic preferences: political protest or self provision
As shown in the text above, the two leaderships have different ideas of the groups whose
interests they advocate, as well as different ideas on what these interests are. A third
difference between secular and religious leaderships concerns the strategies that they
follow in pursuit of their respective conceptions of the target-group interest.
It seems that the religious leadership has a preference for strategies that rely on
community self-dependence, whereas secular activists prefer strategies of political protest
and participation. It is important to note that this difference is not absolute, but indeed, a
preference. Some NGOs do maintain programs that rely on means of self-provision and
independence of the Indian state apparatus and some religious organizations do employ
activities such as lobbying and other strategies of political protest. But after interviewing
a number of intellectuals from the religious and secular camp, it does seem that these
preferences are real. In this paragraph I will explain how these preferences show
themselves.

5.3.1 The strategies of the religious leadership
Religious organizations by and large seem to prefer to devote their energies on activities
related to the Muslim public good to strategies of community self-dependence. Before
going into these, I will first give a quick overview of the political strategies that these
organizations are involved with.
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Political protest
In the religious camp, there are various actors who take an activist approach and try to
change the way the state deals with Muslims. However, these are primarily confined to
three issues: riot related issues, issues that have to do with the status of education and
issues that have to do with the judiciary.
Firstly, issues of post-riot rehabilitation and the redress of grievances. Confronted with a
dire need in the community, religious organizations started activities to enhance the
accessibility of the Gujarat judicial system.
One example is the Cell for Legal help and Guidance, set up by the Jamaat-e-Islami as a
response to the 2001 earthquake. In 2002 it increased its scale of operation in order to
support victims of the 2002 riots in their legal struggle for compensation. Some 30-40
lawyers assist the organization in coordinating the assistance to some hundreds of court
cases (Islamic Relief Committee report, 2004). The Cell can be seen as a response to the
inactivity of the state in the aftermath of both disasters, especially the second disaster.
After the riots, the government did little in terms of rehabilitation or relief despite the
legal obligation to provide such assistance. The Cell protests against this neglect by
assisting individuals in court cases for compensation for loss of life and property.
Secondly, the Jamaat-e-Islami is politically involved with issues that have to do with two
aspects of Muslim education: ‘reservations’ and Urdu language education. Reservations
refer to seats in educational facilities or government jobs that are reserved for members
of India’s backward groups and are not distributed according to the general merit system.
These are one of the various policies employed by the Indian government meant to
develop various economically, socially and educationally backward communities.
Although parts of the Muslim community can already make use of these reservations, the
Jamaat-e-Islami is trying to enlarge the criteria for a reserved status to the entire Muslim
community:
“…Jamaat-e-Islami Hind has explicitly spelled that reservation in professional
and higher educational institutes for the marginalized sections of society is very
much in tune with the social justice and it should be supported by every well
meaning person.
...
the Secretary General reminded people of the extreme educational and economic
backwardness of Indian Muslims and appealed for a sympathetic consideration to
provide reservation to them in educational institutions and employment so as they
too may be brought at par with other sections of society.” (Jamaat-e-Islami Press
release, 17 may 2006).
Initially the Jamaat-e-Islami (as many others) was opposed to a special status for
Muslims for two reasons. Firstly, reservations for Muslims single them out as a special
group even more then they already are. Hindutva politicians would see this as a
preferential treatment for ‘un- nationalist’ Muslims and are likely to use this issue to
invoke the anger of the Hindu community.
Secondly reservations for Muslims in higher education will have a negative effect on the
value of Muslim diplomas, since it will be assumed that all Muslims acquired their seats
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in higher education not on merit basis, but on reservation basis. This would lead to a
devaluation of all Muslim educational achievements.
Despite these two objections, the Jamaat has in the decade changed its stance and is now
actively in favour of a reservation for backward Muslims. The reason for this change was
that the organiza tion no longer believes that there are any other ways for Muslims to get
access to higher education (interview Shakeel Ahmed).
A third issue that is taken up politically by the religious organizations is part of the
domain of the judiciary. The Jamaat is active in the political struggle for the Sharia court
system, a system that allows the Muslim community to arbitrate its internal personal
address personal issues. The Jamaat considers the system a practical extension of the
already overburdened Indian judiciary system and advocates its wider use in India
(interview Shakeel Ahmed).
Religious organizations’ political involvement (in the broadest sense) with socioeconomic issues seems to be restricted to these three issues, post-riots rehabilitation, the
education reservation system and the Sharia court systems. This does not mean that their
political engagement ends here: there are other issues in which they engage in a dialogue
with the state and the Hindu community but these are symbolic in nature rather then
socio-econic. Aiyar & Malik (2004), writing on the orthodox leadership of the Muslim
community all over India, claim that they “have not been able to adequately fight for the
rights of those marginalized”, largely because of their focus on symbolic issues. But as
far as socio-economic issues are concerned, the scale of political is relatively marginal.
There are various reasons to explain why political activism amongst the religious
organizations is marginal. Firstly, there is a perception that political protest is not allowed
by the Gujarati authorities. Afzal Memon, the director of the Gujarat Sarvajanik Welfare
Society explains:
“A Muslim leadership is not allowed. Leaders are frightened away or bribed.
Even if there are Muslims in political parties, their role is minimized, like in the
Congress Party …” (interview Afzal Memon)
Indeed, the lack of a good leadership that can effectively start a political protest is a
recurring theme when discussing the position of the Muslim minority. Complaints focus
on the fact that Muslim political leadership is not allowed by the Hindu community.
There is a widespread feeling that all promising rising leaders will be threatened, jailed
(on fake charges), or bribed to stop their activities.
A second reason that is stated are the costs associated with waging an effective political
campaign:
“It is a good idea to fight for your rights, but even to do that do you need
resources, which the community scarcely has.” (interview Afzal Memon)
The lack of resources is a somewhat strange complaint. It is strange because, if the
available funds are enough for the development and maintenance of schools and
hospitals, why would it not suffice for some activities in the realm of voice? This can be
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explained in combination with the third and more important reason: there is very little
trust that these efforts in voice will actually achieve something. Many Muslims,
especially orthodox Muslims, in Ahmedabad have lost their faith in the political system,
which they believe has in recent years become too anti-Muslim for any Muslim initiatives
to achieve success. Of course, while resources are abundant enough to spend on
developing badly-needed facilities for healthcare and education, they are too scarce to
spend on a highly risky affair as trying to influence the Gujarati/Indian state to change its
policies with regard to Muslims.
All these reasons combined have led to a fourth reason: the very idea of using political
channels to improve the condition of Ahmedabads Muslims has come into disuse
amongst religious organizations. This is exemplified by the following quote from Afzal
Memon of the religiously- inspired Gujarat Sarvajanik Welfare Trust:
‘The state is not providing us services, but that is not a big problem. The problem
is that it obstructs the community in providing for itself.’ (interview Afzal
Memon)
This quote testifies of an implicit acceptation of the fact that the state neglects Muslims.
Seemingly, mr. Memon primarily demands of the state that the Muslim community is to
be left alone to deal with its own affairs rather then assist the community. Having this
conviction, political involvement does not come into the picture. Just like mr. Memon,
there are more Muslims who no longer even expect state services to reach them or for
protest to have any effect on the government.
Rafi Malik (interview), affiliated with the secular Centre for Development NGO points
out that the reasons that hold back a significant part of Muslims from political protest,
leads to a simple lack of practice. This lack of practice is maybe the biggest reason why
so few Muslims use their power of voice to try and improve their situation. Because
Muslims believe they will not succeed when confronting the authorities, they never try,
and because they never try, they lack the knowledge required for protesting effectively,
which will makes them suppose they will not succeed. Because of this vicious circle,
Muslims do simply not know the procedures to stand up for their rights.
Self-sustenance
Rather than political engagement religious organizations aim for community selfdependence. Various religious / orthodox organizations are engaged in setting up services
that range from schools, hospitals and relief to water pumps. The conviction for the need
of self-sustenance is wide-spread. The Gujarat Sarvajanik Welfare Trust regards
healthcare and education its most important activities and runs various educational and
medical facilities. It has plans to set up more education and healthcare facilities. Afzal
Memon, who is the director of the society, thinks there should be much more initiatives
in Muslim community, such as the Trust (interview Afzal Memon).
Mr. Memon told me he was of the opinion that Muslims should set up their own high
quality educational institutions. These facilities should train the Muslim youth to become
good, contributing members of society. The moment they are able to contribute, it will be
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much easier to reintegrate in mainstream society later on. In an earlier interview with
Yoginder Sikand, he gave the following explanation:
“Muslims have generally not engaged in any sort of planning for the community’s
future, but, yes, now there is definitely some sort of soul-searching happening.
There is an increasing realization that we have to be self-dependent in all fields,
because, given the fascist anti-Muslim character of the state government and the
enormous influence and power of Hindutva groups in Gujarat, we cannot hope for
the state and the wider civil society to help us.” (quote by Memon in Sikand
2005b)
The same opinion is shared by Mohammed Shafi Madni, President of the Jamaat-eIslami, Gujarat (interview):
“Initially the Jamaat-e-Islami Hind was in favour of co-education, Muslims and
Hindus going to the same schools. But this is no longer possible in Gujarat. So I
believe the Muslim society should build up its own educational institutions.”
This opinion is reflected in the 2004 report of the Islamic Relief committee, which
mentions the intention to establish 8 new schools and 7 medical facilities in Gujarat in the
coming years.
A senior member of the Tablighi Jamaat who wishes to remain anonymous, agrees with
this strategy of self-dependence. Only when asked specifically did he acknowledge the
importance of political protest. He has little hope that these efforts will be successful.
The preference for self- sustenance can be partly explained by the fact that the group
interest defined by religious organizations is based on a religious conviction. Especially
in the field of education and dispute-settling, religious organizations are not satisfied with
the type of services that the state offers, as these are largely secular. They would prefer
alternatives that are closer to how education and dispute-settling are conceived in Islam.
It is of course much easier to set up community schools that function according to this
ideal, than to convince the Indian state to provide schools according to principles it does
not share.
Another reason for the preference for self-provision is of a more worldly nature:
Religious organizations are able to play an important role in self- sustenance alternatives,
because of their relative financial strength. There are three reasons for this. Firstly, within
India, these organizations are strongly developed and have a broad network of
sympathizers which they can mobilize. The use of religion as a banner is a strong force to
mobilize people.The following quote exemplifies this:
“In a meeting to raise money for a hostel for Muslims who come to visit from
outside Ahmedabad. Tablighi Jamaat can collect 70 lakhs 21 rupees in 25 minutes.
That is impossible for us [the secular organizations]” (interview Hanif Lakdawala,
head of the secular NGO Sanchetana)
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Secondly, organizations as Tabligh or the Jamaat-e-Islami are well-known organizations
abroad. The Tablighi Jamaat is an international Islamic reform movement and the
Jamaat-e-Islami Hind , while formally independent, has got strong ties with Jamaat-eIslami branches in other parts of the world. Because of their visibility and fame, they are
the main target for donations from ex-pats and other (Muslim) donors outside of India. It
is however very difficult to estimate these amounts, not least because large parts of
remittances from Muslim NRI’s are sent via the informal Hawala system (Ballard 2003,
p.3).
Thirdly, the pro-active use of religious funding as an external policy tool by some states
in the Gulf region. One example is the Saudi funding in order to further the Wahabbi
understanding of Islam. Sikand describes how the Saudi government and affiliated
private donors and organizations provide financial aid to specific Muslim institutions,
which has been used to “establish mosques, madrassas and publishing houses. To a lesser
extent, money was channeled to Muslim organizations to set up schools and hospitals in
Muslim localities and to provide scholarships to needy Muslim students.” (Sikand
2005a).
Concluding
While religious organizations do protest politically about specific injustices, they seem to
prioritize the development of alternatives to state services. More effort is put into
developing a system which can function next to the state than improving the service of
the state. Interviews with various leaders indicate that, although they do usually
acknowledge the value of political protest, they believe the development of separate
institutions is the wiser option, because the state cannot be trusted.

5.3.2 The strategies of the secular leadership
Whereas religious organizations seem to believe in the need for self- sustenance, secular
NGOs are convinced of the use of political strategies to improve accessibility so
healthcare, education and judiciary. It is not so that NGOs do not undertake any activities
that are related to community self-sustenance. Various NGOs run schemes that consist of
service provision. Some NGOs run tuition classes, others distribute healthcare to the
poor. Rather then lobbying for state-banking in slums, some NGOs run micro credit
schemes that enable the poor to access loaning facilities. Many services that are provided
by the state, are also provided by NGOs. But the ideologies that are subscribed by many
of the NGOs put the emphasis on political campaigns to improve services offered by the
state. This sort of strategies, such as raising awareness, seems to make up the largest part
of NGO activities.
Why do NGOs believe that engaging the state will yield better results than solving
problems themselves?
During my interviews, the view that supports this choice was most clearly expressed by
Zakia Jowher, affiliated with the secular NGO Action Aid.

62

“We are an NGO. You can help [developing alternatives] , but it will never be
enough. The need [for various services] is a thousand times more… And why
should you provide these services? It is the responsibility of the state. It is the
constitutional rights of civilians. We believe in the rights-based approach. We do
not belief in duplicating or replicating the government. We belief in fighting with
the government and ascertaining access of the people we work with in all these
services”
This quote can serve to explain the theoretical underpinnings of many secular NGOs that
work in the Muslim society. This conviction that self-sustenance is not a good strategy
rests on two assumptions: it is unnecessary and it will not work. It is unnecessary because
almost all of the services in which NGOs (and some religious organizations) are
involved, are already legally guaranteed to Indian citizens. The small number of activities
that are not part of the duties of the state, but are nevertheless essential to a large amount
of citizens, could be made part of these duties by political campaigning. The Gujarati
state is in favour of liberalization and is undercutting the welfare state and thereby
favours the rich (interview Zakia Jowher). There is a believe that NGOs should focus on
reversing this trend.Secondly, replicating the state, even if civil society organizations try
their best to do so, will not work. NGO service provision will not suffice, as it is beyond
the scope of NGOs to provide services to the masses who are in need of those services.
While it is possible to start a school for 50 students, it is impossible to accommodate
50.000 students. The voluntary and non-profit sectors lack the resources to provide
welfare services for the entire Indian population. The state on the other hand is wellsuited to provide public services. As the state has the right to raise taxes, it can enforce
contribution to the public good, and hence create resources of the appropriate size.
A third reason why NGOs oppose self-sustenance alternatives to the state is that these
are of an inherently ‘Muslim’ nature. As they are only developed for Muslims, in Muslim
areas they increase segregation between Hindus and Muslims. This is considered a bad
move for the political prospects of Muslims. Hanif Lakdawala (interview):
“You cannot on the one hand complain that you are being segregated, and on the
other hand ask for something that segregates you more.”
Rather than offering services, most secular NGOs see it as their role to ensure that the
state fulfills its legal obligations so that Indian citizens can enjoy the services they are
constitutionally entitled to. One part of this is engaging the state directly, by organizing
rallies, influencing the media and lobbying with politicians.
Closely related to this is the more indirect strategy of raising awareness amongst their
target- group. As many Indians are not aware of their rights, creating this awareness is a
first important step in facilitating them to claim their rights. In the words of Hanif
Lakdawala, head of the Sanchetana NGO (Sikand 2005c):
“We are now trying, in our own small way, to bring Muslims on a secular
platform and to struggle against fascism in Gujarat by working along with other
secular and progressive groups. Most Muslims simply don't know where to go
when their human rights are violated by the state or Hindutva forces.”
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This consciencization of both the duties of the state and the rights of the citizens forms a
requisite for successful political protest:
“It is obvious that communalism must also be countered at the political level, and what
we are trying to do is to strengthen certain non-party political processes, politics here
being understood in a wider sense. We have to intervene at the public level in order to
carry forward the struggle against fascism. We cannot act in the usual NGO style servicedelivery mode. That won’t really change anything. NGOs cannot be a substitute for
peoples’ struggles.” (quote Zakia Jowher in Sikand 2005d)
The quote above shows that rather then delivering the services themselves, Action Aid
believes in ‘combating fascism’ politically, and by this making the state more accessible
to Muslims.
Thus to summarize, the secular NGO leadership believes more in political strategies than
in strategies of community self-sustenance. This does not mean that NGOs are not at all
active in the provision of services. Most NGOs do not prefer this service-delivery.

5.3.3 Conclusion
In order to improve the access to state services, civil society organizations can choose
between two broad strategies, political engagement and self-sustenance. In the choice
between these options, there seems to be a difference between religious organizations and
secular organizations. Religious organizations prefer to strategies of self-sustenance
whereas secular organizations prefer strategies of political engagement.

5.4 Conclusion
The Ahmedabad Muslim community is no unity. There seem to be two different sorts of
civil society organizations involved in improving the Muslim access to state services. The
leaders of these organizations have different ideas of the group whose interest they aim to
serve, of this interest itself, and of the best means to advocate this interest (see table 5-1).
Table 5-1 Two different perspectives

Conception of group
Conception of group
interest

Strategy preference

Religious organizations
Defined using religious
criteria: Muslims
Focussed on ‘symbolic’ issues,
that bear religious significance.
Increasing focus on socioeconomic issues
Preference for self-sustenance.
Political strategies are less
common.

Secular organizations
Defined using socio-economic
criteria: poor
Socio-economically defined.

Preference for political
engagement. Self- sustenance
strategies are less common.
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Religious organizations seem to advocate the cause of predominantly Muslims. As is
fitting to religious organizations, religious concerns are dominant on their agendas. It
seems that they expanded this agenda to include social-economic issues as a response to
the 2001 earthquake and the 2002 riots. Religious organizations seem to prefer a strategy
that makes the community self-reliant and independent from mainstream society and the
state. Secular NGOs work from a human rights approach, and are primarily concerned
with socio-economic issues. Their target- group is not defined using religious but socioeconomic criteria. Secular developmental NGOs try to further the cause of their target
group by enabling them to participate in political processes. These processes are
necessary to coerce the Gujarati state into delivering services that it is constitutionally
obliged to deliver.
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6 Healthcare
Now that the Muslim problems accessing state services and the two different strategies
for solving these problems have been introduced in general terms, I turn towards three
specific state services in the next three chapters. The first of these is healthcare.
Despite the importance of the state in the provision of healthcare, many states have not
succeeded in developing an efficient and adequate public health care system. India is one
of them. As in the rest of the country the condition of public healthcare provision in
Ahmedabad is poor. Ahmedabadi Muslims specifically face problems accessing
healthcare services. As basic access to healthcare is vital for any community,
Ahmedabad’s Muslims have responded to these problems with the aim to improve
accessibility. In order to show the nature of these responses, I will proceed as follows:
First, I will give a quick overview of the availability of healthcare in Ahmedabad and
Gujarat. After that I will continue to explain the problems that Muslims have with
healthcare facilities. I will show the problems that have existed for a longer time, as well
as how these problems changed after 2002. Finally, I will come to the most important
part, showing how Muslim strategies towards these problems changed as a result of the
2002 riots.

6.1 Healthcare in Ahmedabad
The biggest problem with healthcare in India is simply that there is not enough of it. In
figures: in 1990 for every 1000 Indians there were only 0,4 physicians and 0,8 hospital
beds. This is low even compared to the ‘low & middle income countries’ category as
defined by the HNP statistical department of the Worldbank, where 1,3 physicians and
3,1 hospital beds per 1000 inhabitants were available in 1991 (Worldbank HNP stats,
2003). Of the low number of physicians and beds available in India, only half are
provided by the public sector: 0,2 physicians and 0,4 hospital beds per 1000 inhabitants
in 1991 (Raising the Sights 2001, p.18)22 . This unavailability results from a lack of
investment in the sector by the Indian state. In terms of public expenditure on healthcare,
which was 1,2 % of the GDP in 2003, India ranks amongst the lowest in the world. To
compare, countries in the World Development Index low income group spend 1,4 % of
their GDP whereas the global average is 5,8% (Worldbank HNP stats, 2003). According
to the recent Worldbank report on healthcare in India, the budget allocated to healthcare
is simply insufficient to provide basic healthcare to a population numbering roughly one
billion. As a result of this, every year, more than half a million people die from easily
preventable diseases like diarrhoea. Many people do without the most basic of healthcare
facilities (Raising the sights 2001, p.2).
For a part this giant vacuum that is left by the state is filled by the private sector. Private
expenditure on healthcare in India takes up 3,7 % of the GDP in 2003 (Worldbank HNP
stats, 2003). This means that more than eighty percent of healthcare costs are paid from
private funds, which is rather unique: only Cambodia, the Democratic Republic of the
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Congo, Georgia, Myanmar, and Sierra Leone have a higher dependence on private
financing in the health sector (Sengupta & Nundy 2005, WHO 2004).
The private sector is quite diverse, incorporating both profit and not- for-profit providers,
ranging from high-quality corporate hospitals, small charitable trust hospitals to one room
wards run by a sole doctor (Raising the sights 2001, p.20). Private services are usually
more expensive than public healthcare. The wealthier part of the population is relatively
more dependent on the private sector, whereas the poorer part is relatively more
dependent on public services (Raising the sights 2001, p.107; p.114).
The state of Gujarat is a very mediocre provider of healthcare in India. While it is one of
the most affluent of India’s states, its healthcare score ranks slightly above the all- India
average in terms of performance of public healthcare sector. Still, because the role of the
private sector is larger than in the rest of India, doctors, hospitals and medicine
dispensaries are more readily available than in the rest of India (Acharya & Ranson 2005
p. 4144).
As an urban area Ahmedabad itself hosts an above average part of public sector
healthcare services compared to the countryside. The Ahmedabad Municipal Corporation
spends 10-12 percent of its annual budget on health (Ramani et al. 2005, pp.3-4). In
addition to this, the Gujarat state funds more healthcare services in Ahmedabad directly.
The total number of public healthcare facilities in the city is close to 70. Among these are
three general hospitals, several (medium sized) referral hospitals and 43 urban health
centres (to provide the most basic services) distributed across the city. In addition to this
a huge state hospital with over a 1000 beds is located in Ahmedabad. The offer of private
healthcare services in Ahmedabad is huge, estimated at over 3000 facilities (Ramani et al.
2006, p.3). These private facilities range from expensive high-quality hospital groups
such as Sal and Apollo, to cheap unnamed clinics in slums and everything in between.
Although public healthcare is not expensive compared to the services of the various large
corporate hospitals in the city it is still expensive for the lower- income classes. Health
insurance does virtually not exist in India and many people pay healthcare costs ‘out of
the pocket’. The huge costs involved cause 40% of Indians to borrow money or to sell
assets to pay healthcare bills after serious accidents or diseases. One third of hospitalized
Indians fall into poverty because of the costs (Raising the Sights 2001, p.3, p.134).
For the poor, state healthcare is expensive. Therefore, poor Gujaratis, defined as having
an annual income below 1500 rupees (appr. 30 euros), can apply for a reduction on
treatment costs in government facilities (personal remark Ward Berenschot). These
reductions can be quite high and are therefore much-desired, not only by the poor, but
also by the middle class. The Gujarati government does not keep an official income
registration that could be used to verify if citizens are eligible for a discount. In Gujarat
local politicians are responsible for such decisions. Politicians are seen as being in the
best position to judge the income of its citizens. Local politicians are responsible for
establishing the income of citizens. The reason for this is that politicians are not only
well-known persons in their electoral areas, but they do also know their area well
themselves. Especially local politicians, who have often resided in a neighbourhood for a
long time, have a well established network of contacts. By making use of this network of
contacts, they can get a fair idea of someone’s annual income and issue an ‘income
certificate’ to obtain a discount to those who they hold eligible.
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Apart from the general shortage of healthcare services the public healthcare sector is
characterized by huge quality problems. There are shortfalls in terms of personnel,
equipment and medicines. Management is inefficient and the staff, enjoying a high level
of job security, is often unmotivated (Acharya & Ranson 2005 p. 4142). Furthermore, the
availability of services is not the same for all parts of the city. Health facilities are
unevenly distributed, leaving large areas of the city very poorly served, such as the area
east of the railroad (Gomtipur, Bapunagar – see map 3-1) and the areas to the south of the
old city (Ramani et al. 2005, pp.3-4).
Access to public healthcare and the role of politicians.
Although the private sector is very important in providing healthcare, the somewhat more
affordable private clinics do not provide all types of treatment and generally more
expensive than state healthcare. For these reasons, demand for public healthcare facilities
is also high. The demand for public healthcare is larger than the availability. In the
competition tha arise for scarce services, local politicians take an active role. This can be
observed in Indian hospitals.
When entering the main entrance of V.S. Hospital, one of the four general hospitals in
Ahmedabad, there is a room to the visitor’s right-hand side. Accustomed to European
hospitals, I automatically assumed that this was the reception where visitors could get
information and be referred to the departments where they needed to go. I was surprised
to enter a large, tube- lit room with a multitude desks standing at the sides. It did not
resemble a reception at all. On the walls were pictures of Hindu gods and emblems of
political parties. The desks were not manned by hospital staff, but by various elected
members of the municipal council. People were queuing for an audience with a specific
municipal councillor. Most probably, this was the councillor from their own electoral
district, but some people approached a specific councillor because he was a relative, a
business relation or an acquaintance in some other way. Officially, people visit a
politician to acquire a so-called ‘income certificate’, which allows patients to apply for a
discount on the cost of treatment. Politicians and their assistants are present in the
hospital at certain times as a ‘service’ towards their voters, who can obtain an income
certificate and treatment at the same time. Unofficially, politicians manipulate the
distribution of scarce public healthcare to the benefit of their clients. By being physically
present at the hospital, councillors try to make sure that their patients get good and
immediate treatment. In return for these services, councillors receive political support
during elections. This mediation is part of the patronage system described in Chapter
Four.
The involvement of councillors has a positive side: For most Ahmedabadi citizens, their
local councillor is more easily approachable than hospital staff. The councillor, who they
know personally, can advice them on what paperwork is needed to obtain medical
treatment. As they are well-known in the hospital as well as their electoral ward, they can
facilitate communication between patients and the medical staff, clarifying
misunderstandings and smoothing the entire process. But their involvement also has a
darker side. In V.S. hospital, and other Ahmedabadi hospitals as well, politicians have
obtained the status to advice doctors to a large degree on which patients to treat first, how
to treat them, which to give beds, which to give medicines, etc.
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This is opposite to the way how the distribution of healthcare services should function:
doctors, who are qualified in medicine, should use their expertise to decide which
patients are treated when they are treated and how they are treated. They are supposed to
prioritize according to principles of medical ethics. Instead, politicians decide how to
spend scarce hospital resources with the aim of their own re-election in mind.
Why do doctors allow this infringement on their authority? The reason is simple: the
same politicians that boss them around, sit on the hospital board or have close
connections on the hospital board. This gives them leverage on the doctors. This hospital
board can pressurize doctors that resist political influence by threatening with transfers
to a less preferable posting.This involvement of politicians in the dealings of state
healthcare facilities is not just limited to Ahmedabad, but widespread over India. The
Worldbank report Raising the sights mentions political involvement in healthcare as one
of the problems of the public sector (p.19). Sengupta and Nundy (2005, p.1158) add that
in India “30% of patients in government hospitals claimed that they had had to pay bribes
or use influence to jump queues for treatment and for outpatient appointments with senior
doctors, and to get clean bed sheets and better food in hospital.”.

6.2 Muslim problems / grievances
As became clear in the text above, obtaining hospital care is a competitive affair, in
which patients enlist the help of their politicians to receive treatment. During the various
interviews that I conducted, I noticed clearly that Muslims in Ahmedabad feel they have
more than average problems obtaining medical services. To investigate the position of
Muslims all over India in 2006, the central government of India appointed a so-called
Prime Minister’s High Level Committee, headed by the judge Rajender Sachar,. This
committee visited a large number of Indian states to speak with government officials and
the members of the Muslim community on the community’s problems. Their recently
published report shows that the feeling that Muslims have bad access to healthcare is not
restricted to Ahmedabad, but shared by Muslims all over India (Prime Minister’s High
Level Committee 2006, p.14).
One of the first problems is the low share of Mulims in the provision of healthcare. The
medical facilities in Ahmedabad are predominantly staffed by Hindus. While it is
difficult to come up with exact figures, the Ahmedabad branch of the Indian Medical
Association states that out of 4500 doctors, only 200 (4.4%) were Muslim in 2002
(Mudur 2002, p.1174). As the Muslim population in Ahmedabad was 13% in 1991 and
has not decreased since that time Muslims are heavily underrepresented (Census of India
1991). Under-representation at higher ranks in hospitals can be expected to be even
bigger (interview dr. Raghib). In addition, there is the matter of the influence of
politicians in hospitals.
If the distribution of healthcare is strongly politicized, it stands to reason that an isolated
minority that is scapegoated by the dominant political force will confront some problems
in acquiring healthcare. Since the various state institutions of Gujarat at both the state
level and the corporation level have become saphronized. Under the BJP-rule, many
Sangh Parivar sympathizers have been installed in official positions (interview
Sreekumar, Haresh Solanki). As this saffron influence trickles down to the level of the
hospital, hospital boards and other high officials in hospitals have a fair amount of BJP-
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affiliated members. As described above, the distribution of hospital resources is largely
done by politicians. Thus BJP politicians have much more useful party connections to
influence the medical staff of the hospitals than Congress politicians, especially Muslim
Congress politicians. This has the result that Muslim patients will be less able to secure a
bed or a treatment in the hospital.
More broadly, it can be expected that this high level of under representation in hospital
staffs leads to problems for Muslims in the communally charged atmosphere of
Ahmedabad, as Muslims do not feel at ease in hospitals that are dominated by Hindus.
Treatment by the medical staff is sometimes discriminatory. As hospitals regularly do not
have enough beds for all patients, Muslims are the first that are not given any beds and
have to lie on the ground. Furthermore, some Muslims receive less attention from the
doctors than Hindus (interview Rafi Malik). This being said, I should add that interviews
indicate that such open discrimination in treatment is not very wide-spread. Even when
asked explicitly, not many Muslims mentioned they had personally been discriminated in
a hospital. However, stories about maltreatment have a powerful effect of keeping people
away from hospitals, especially in the field of healthcare in which clients are very
vulnerable; they should be able to trust the members of the staff (interview Raghib).
The Ahmedabad Municipal Corporation (AMC) is aware of these problems: one of the
top health officers explained to me that mistrust of government facilities is a major reason
why people prefer to be treated in their own community hospitals. The AMC did not have
intentions or ideas how to counter this distrust, however (interview Patel). According to
one Muslim member of the medical profession, the anxiety suffered by Muslims who do
go to government hospitals effects their rate of recovery negatively (interview Raghib).
Apart from the problems that exist within hospitals, getting to hospitals is also
experienced to be problematic. Processes of spatial segregation that have been going on
for several decades combined with the backward economic conditions of the Muslim
community have led to a spatial distribution where Muslims live in worst parts of
Ahmedabad city, in terms of quality of living, facilities and infrastructure. The antiMuslim bias of the current BJP government has done nothing to improve the situation in
Muslim neighbourhoods and only increased the deprivation in Muslim areas. As a result,
many Muslims complain that healthcare facilities are not available in their areas.
The availability of healthcare in the Juhapura area is low. A large part (roughly half) of
the Muslim population in Ahmedabad lives in this ghetto located southwest of the city
centre with an estimated population around 240.000 (Mahadevia 2003/2004). This area
falls outside the current boundaries of the Ahmedabad Municipal Corporation, but is part
of the larger Ahmedabad Urban Developmental Authority-region. The area is divided in
six different administrative areas: nagapalikas and panchayats 23 . In the entire area, state
health facilities are absent. Not only hospitals are absent, but primary health centres,
which are supposed to be available in every large town (nagarpalika) to offer
vaccinations and to give simple treatments (interview Haidar) all over India. In the
absence of a primary health centre, the inhabitants of Juhapura have to rely on the private
sector, which in Juhapura consists for a large part of uncertified doctors, whose medical
skills are not guaranteed. Inhabitants of Juhapura have to pay for the treatment of
23

India has three types of administrative entities on the scale of the municipality. Small villages called
under Panchayat administration, towns are called Nagapalikas (or Nagar Panchayats) and large cities are
run by Municipal Corporations.
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common diseases, vaccinations and essential drugs, whereas the various Indian healthcare
policies since independence have always indicated that these should be costless available
for all citizens (Raising the Sights 2002; interview dr. Pappu).
The 2002 riots and their consequences
In order to understand Muslim hesitations for visiting government hospitals, it is vital to
understand the role of hospitals during the carnage of 2002. Whereas communal strife
stopped at the doors of the hospital during previous riots, in 2002 the carnage entered the
hospitals. During this period, large groups of Sangh Parivar activists blocked Muslim
access to several large hospitals in Ahmedabad. In some instances the violence even
entered the heart of the hospital, the operation theatres. In these rooms, Sangh Parivar
men finished the work of their colleagues in the streets by killing Muslim who were
badly injured by the slaughter in the city. Two excerpts from the Concerned Citizens
Tribunal (2002) reports on hospitals:
“ One eyewitness from Jamalpur stated, "The worst conduct was at the Sola Civil
Hospital. Here Bharti behn and Anita behn, both BJP corporators (Bharti behn is
from Mani Nagar), were actually telling doctors whom to treat or not to treat.".
(Concerned Citizens Tribunal 2002b, p.119)
“This most appalling state of affairs can be appreciated and properly understood
from the fact that victims and doctors had petitioned the NHRC [National Human
Rights Commission], pleading for SRP [State Reserve Police] protection within
hospitals. This is a sad commentary on the situation in Gujarat during those
months, and reflects the depth of communalization of Gujarati state and society.
Muslims were terrified to go to government run hospitals to claim their dead
because systematic efforts were made to create an atmosphere of dread and terror
there. Menacing groups of Bajrang Dal and VHP youths would stalk the casualty
departments of hospitals, 50-60 at a time.” (Concerned Citizens Tribunal 2002b,
p.120)
As can be understood from these excerpts, injured Muslims faced a horrible dilemma. In
order to have a chance of having their injuries treated, they had to face great risks. Not
only the journey to hospitals, situated predominantly in Hindu areas, was dangerous, but
treatment in the hospital as well. Ahmedabad’s Muslims were confronted with the
realization that the municipal and state-run hospitals were unavailable to them at a time
when they most needed them. Frightened to undertake the hazardous journey, many
Muslims reverted to seeking improvised medical assistance within their residential areas.
Several private doctors and occasional Muslim clinics offered their services to those who
could not go else were. It goes without saying that these experiences have had the effect
of discouraging many Muslims from visiting government healthcare facilities even
several years after the riots.
For these various reasons, a sizeable part of the Muslim population in Ahmedabad
continues to see hospitals as Hindu spaces and is hesitant of going there for fear of
discrimination. However, a large part of my interviews indicated that many Muslims
continue to go to state hospitals. In order to understand this, it should be considered that
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poor families, of which there are many in the Muslim community, do not have a real
choice, since the treatment they need is only available for an affordable price at state
institutions.

6.3 Improving Muslim access to healthcare
The riots of 2002 have caused a change in civil society activity for an improved
healthcare availability. Instead of mobilization to protest against the inaccessibility of
hospitals during the riots and protest to ensure accessibility of state facilities in Muslim
areas, various organizations in the community have made a move towards selfdependence in the field of healthcare. In the words of Rafi Malik: head of the Centre for
Development, a secular NGO (interview):
“There is a mentality in the Muslim community. If they want to access a public
facility, they do not go there but start developing the facility on their own. They
are not coming to V.S. hospital, they are not coming to L.G. hospital, they are not
coming to the library. These are all public places promoted by the government.
Instead of that, they are creating their own facilities for their own community.
They are mobilizing resources, they are mobilizing land. And the users are 100%
Muslims. And they are creating these facilities in Muslim area only. So this
decreases interaction with the other community. These practices are not giving
them any confidence to access government office. They don’t know how to do the
procedure to get this intermission, to get a loan or a training.”
According to Mr. Malik, Muslims are increasingly less oriented towards the state and the
various services it provides, among which healthcare. Due to this shifting orientation,
protest against unfair treatment and restricted access have become less prominent
strategies. As most Muslim organizations are not considered with these sorts of actions
they also forget the skills required for waging effective protests doing so.
Parts of the Muslim intelligentsia cont inue to be concerned with the accessibility of state
healthcare to Muslims. Together, they wrote a letter to the High Level Committee (Feb 7
2006) urging it to insist that the Gujarati state stops neglecting the Muslim ghettos and
‘recognizes [Muslim] areas and provide necessary sanitation and health care’.
As mentioned above, one area where the lack of healthcare facilities is especially grave is
Juhapura. Local residents have bundled their strengths to try to get healthcare facilities in
the area. In trying this, it is a big handicap that the huge area is divided administratively
in smaller areas (interview Harad). Coordination between the various municipalities on
mutual problems is not very well-organized, and individually, they are too small to get
facilities installed. Vejelpur Nagarpalika is located at the northern side of Juhapura. It has
one public healthcare facility, but this is located in the northern area of Vejelpur. While
the healthcare is not very far away from the residents in the northern part of Juhapura, the
health centre is not very close either. More importantly, it is located in the middle of a
Hindu area. This effectively meant that it was inaccessible for Muslims during the last
riots, as the border between the Hindu and Muslim area is well guarded at times of riots.
The hospital is likely to become inaccessible during future riots as well. One of the
residents concerned with the struggle to obtain healthcare in Juhapura is dr. Pappu, a
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doctor with a private clinic in the area. Dr. Pappu is one of the few Muslim councillors of
the Vejelpur Nagarpalika. On behalf of Juhapura’s concerned citizens, he addressed the
lack of a public health centre in the Muslim part of Vejelpur and asked the council to
provide the funds for a second centre several years ago. His proposal is still under
consideration. If it might eventually be put on the agenda, dr. Pappu is not very hopeful
that the council will vote in favour of it: 26 of the 36 councillors are BJP and therefore
unlikely to agree to a plan that will benefit the Muslim community (interview dr. Pappu).
Harad, a former sarpanch 24 of Maktampura Panchayat in Juhapura, has taken up the
matter with in the three- monthly Gram Sabha meeting several times. At this meeting,
residents of panchayats in India can address high officials from various departments of
the Ahmedabadi district, such as the health care department. Despite his requests at these
meetings, the officials never acted upon them (interview Harad).
Muslim civil society organizations have little chance of persuading politicians to make
the state provide healthcare for the area. One of the most obvious routes would be
approaching the Member of the Legislative Assembly of Gujarat that was elected from
the area. MLAs both have a sizable budget that they could use for funding a hospital, as
well as the political leverage to put an issue on the political agenda of the Ahmedabad
Urban Development Authority or the Ahmedabad Municipal Corporation, one of the two
institutions that would be most likely to develop a healthcare centre or hospital. Another
strategy to put the issue on the political agenda would be to approach the Member of
Indian Parliament elected from the area, as those generally represent the interests of their
electoral area. However, the MLAs elected for the Juhapura area, the largest Muslim area
in Ahmedabad, are both prominent BJP party politicians. According to the head clerk of
the Maktampura Panchayat, they ‘will not even spend 1 lakh of their 1 crore budget on
the area, for it is a Muslim area’ (interview Haidar). This is possible as the Juhapura area
falls into two different MLA electoral wards. In both wards Hindu voters have the
majority, and the BJP was able to win the elections in both cases. This has resulted in a
situation where the present MLAs have neither the electoral incentive, nor the ideological
motive to stand beneficial towards developmental plans for the Juhapura area. So by and
large, it seems that it is very difficult to secure better access to state health care for
Muslims.
A change of strategies after the 2002 riots
As a result of the riots, segregation in the city of Ahmedabad increased, resulting in an
even stronger division of Muslim neighbourhoods and Hindu neighbourhoods. Hospitals
are located primarily in the latter areas. The 2002 riots have shown that state-hospitals
could be virtually useless to the Muslim community at times when it mostly needed them.
This brought a realization within the Muslim community that it had to be self- dependent
in the field of healthcare, for it could not rely on the state. Various forces within the
Muslim community took it upon themselves to make sure that their community would be
ensured of affordable healthcare services within its own neighbourhoods. Since the 1992
riots, but especially directly after the 2002 riots, Muslim trust hospitals have sprung up in
various parts of the city (Times of India, 1 July 2002). ‘There was a proliferation of
community trusts working towards achieving self-sufficiency in health and education.’
(Jasani 2006, p.9). According to Jasani, who did field work in Ahmedabad, the idea
24

Head of the elected Panchayat council
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seems to be to develop a hospital in every major Muslim area of the city. Rather then
striving for fair access to government facilities, the Muslim community seems to have set
its hope upon achieving independence from the state in the field of healthcare.
One example of such a hospital is the Iqra hospital in Juhapura. This hospital was under
construction when the riots started. The building was ready, but equipment had yet to be
provided. According to the management of the hospital. the funding problems that had
bothered the development of the hospital were immediately solved as the public realized
the need for a healthcare facility during the riots. In response to the riots, the management
decided to open the hospital ahead of schedule. Equipment was provided from various
sources in India, and even from abroad. The management claims the hospital was much
needed because the flow of wounded was virtually endless: “At the height of the riots it
reached one patient per minute, and there was a shortage of staff.” (interview IQRA
management). The Al Amin hospital in Gomptipur opened its doors in 1998, largely as a
response to the lack of hospital facilities in the 1996 riots, when Muslim residents of the
area had nowhere to go. Another reason for its opening was economic setback in the area
that came with the closure of the textile mills that previously provided the occupation of
many residents of the area (interview Hamza). The Lokhandwala hospital had been a
badly visited government gynecologic facility since 1969. After the Lokhandwala trust
took over in 2003 it started adding other services, in response to the increasing demand
from the Muslim residents in the area. The number of patients rose impressively to
hundreds per month. Similarly, the Mariam hospital was also opened in response to the
2002 riots.
The types of services offered by these are roughly similar. All of them have an operation
theatre in which they can perfo rm basic operations but not all operations. Patients who
suffer from cardiac problems, kidney problems, cancer or other specialized problems are
referred to a government hospital. This is often VS Hospital, which has traditionally been
the state hospital where Muslims feel most comfortable (Bunsha 2006). Various hospitals
have their own ambulance service.
Most of the patients who come to Muslim trust hospitals are Muslim. Some hospitals
such as Lokhandwala estimate that about 10% of the patients are Hindus. Despite this the
staff at the various hospitals stressed that non-Muslims are also more than welcome. The
Al Amin branch in Gomptipur is a notable exception with 50% of its visitors being
Muslim and 50% Hindu. This high number of visiting Hindus is probably a result from
the lack of good public healthcare facilities in the mixed area of Gomtipur.
Although nurses and other staff members are normally Muslims, the staff of doctors
usually consists of an even mix of Hindus and Muslims. This seems to be largely the
result of the incapacity of hospital managements who are not able to attract more Muslim
doctors. Muslim doctors are simply not available in large numbers. This caused large
problems during the 2002 riots, when Hindu doctors stopped coming to Al Amin and the
hospital was hugely undermanned. Part of the doctors were unable to come because the
city was in turmoil, but several of them were threatened by Sangh Parivar affiliates that
they would face grave consequences if they would help Muslim victims (Concerned
Citizens Tribunal 2002b, p.118).
One of the structuring philosophies behind the trust hospitals is that affordable healthcare
should be available to all Muslims. Therefore, trust hospitals are run on a not- for-profit
basis. A part of the funding comes from donations. Based on estimates by the IQRA, Al
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Amin, Lokhandwala, Mariam and Mohammedi hospital staff, 10-15% of the annual
budget comes from donations. The donors, who contribute quite a large amount of
money, are Islamic religious organizations and rich Muslim businessmen, not only from
Gujarat, but also from other parts of India. Some Hindus also contribute to the hospitals.
The remaining funds required to run the facilities are obtained by raising fees. These fees
are nominal; roughly comparable to treatment costs at a government facility, which is a
lot cheaper than the fees of profit based private facilities. Some treatments are even
cheaper than in government facilities (even considering discounts for poor patients). The
hospitals have a system of cost differentiation, where rich patients can choose to be
hospitalized in a separate room instead of a bed in the general ward. In return for this,
they contribute a generous amount, which can be used to for the benefit of the poor.
Some patients are too poor to pay for their medicines or treatment. In order to help these
people, Muslim Trust hospitals have a Zakat fund. Zakat is one of the five pillars of
Islam: it is the religious duty to contribute a fixed amount of one’s income to the poor.
All trust hospitals I visited have a bank account to which Muslims can contribute their
Zakat donation. People who are needy can apply for a Zakat fund discount in the hospital.
No paperwork or any other proof of income is required. The fact that Zakat is a religious
institution ensures that it is respected, and virtually no-one applies for it unjustly.
As only Muslims are eligible to receive Zakat donations, there is need for funds that can
be used to provide discounts to non-Muslims. A creative solution is used: Islam does not
allow its followers to receive or pay interest. However, it is difficult to get a commercial
bank to make an exception and refrain from paying interest on the one account used for
the Zakat donations. The hospital accountant keeps track of the interest received and uses
this to provide discounts on treatment of non-Muslim patients who have no religious
objections to money acquired as interest.
The level of quality at the various trust hospitals seems to be rather good. Most of the
hospitals are located in relatively new buildings. They are well kept and well provisioned.
Most interviewees were satisfied with these hospitals and believe they were doing a good
job in providing affordable healthcare. It is rather surprising that community-run
hospitals are able to perform as well as the state (and sometimes even better) in terms of
price-quality. In some cases, this might leads to the paradoxal situation that poor / middle
class Muslims have better access to healthcare than Hindus, because they are being
discriminated. How can trust hospitals perform as well as government facilities without
the huge income that comes in the form of government budget?
One important reason is efficiency: Government facilities all over India are known for
their inefficiency. Being state- funded institutions, there is no relation between income,
performance and output. Therefore the managements do not care much about efficiency
and the staff is not very motivated. This differs much from trust hospitals. While they do
not aim for profit, they cannot afford to run with a loss either. Because of the limited
account of funds in trust hospitals, there is an incentive to work efficiently. If it would
function with the same levels of slack and wastage as government facilities, it would
quickly go bankrupt. And there is the added advantage that the staff does care about its
work, because it is motivated by an ideal to do community service (interview Hamza – Al
Amin). On average, the salary of staff in trust hospitals is much lower than in government
facilities. A beginning doctors salary is somewhere between 10.000 and 30.000 rupees at
a government facility. In a trust hospital he would only get 1.500-3.000 rupees per month.
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Also different than in government hospitals, the staffs are paid by the hour instead of for
a full-time occupation. Apart from the salary and the feeling of doing community service,
many of the staff also work at a trust hospital because it is a good place to get experience
which will allow them to apply for better paid jobs later on in their career. In addition,
several of the doctors that work at Trust hospitals are ‘honorary doctors’, who contribute
their time on a charitable basis. They often have their own private clinics to earn their
living and do unpaid community work at the hospital for 2-3 hours a day. These various
factors make that trust hospitals spend much less on staff then government hospitals.
Another reason why prices are affordable for patients is the cost of medicines. Medicines
make up a substantial part of the total cost of treatment in India. In Indian government
healthcare facilities is customary that patients bring their own medicines. These can be
obtained at commercial rates at pharmacies in the city. Trust hospitals provide several
common medicines for their patients for a reasonable fee. They buy several of the most
common medicines in bulk quantities and sell these to their patients at cost price. This
way patients save 50-70% on the retail price. In addition to hospitals, various
dispensaries run by Muslim organizations provide cheap medicines in the same way.
Better efficiency, lower staff costs and cheap medicines make that the fees at the trust
hospital are affordable for the patients, despite the fact that there is no government
subsidy.
The development of hospitals to achieve self-dependence in the field of healthcare
provision is an interesting phenomenon. It is difficult to say something about the
pervasiveness of self-dependency. To what degree can Muslims in Ahmedabad rely on
their own community-based healthcare facilities? In table 6-1 and 6-2, I try to show the
relative importance of Muslim trust hospitals by calculating the number of beds available
for the Muslim community of Ahmedabad in trust hospitals.

Table 6-1 Muslim Trust Hospitals
Name hospital
Al Amin
Mariam Hospital
Lokhandwala
IQRAA / Pir Mohammedi Shah
Al Amin
Raj-hospital
Chhipa welfare trust
Amena / Mohammedi
Total

Area
Gomptipur
Jamalpur
Dariapur
Juhapura
Khanpur / Mirzapur
Raikhad
Jamalpur
Juhapura

Beds
70
35
40
60
(51)
(51)
(51)
200

Comment

(exact
number
unknown, average of
above hospitals)
(under construction)

558
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Table 6-2 Hospital beds (2000-2004)
Population
total beds
beds per 1.000
Sources:

Public healthcare Ahmedabad
3520085
3297
0,9
Census 2001, Health department
AMC, Civil Hospital

Muslim trust Hospitals
387179
558
1,4
Various trust hospitals, Census
1991

When cons idering these tables, two things should be noted in advance. Firstly, the lack of
data on three of the eight hospitals is a serious data problem when making an estimate.
Secondly, in these calculations, I make the assumption that only Muslims visit Muslim
trust hospitals, which is not completely true. For these reasons the figure of 1,4 beds per
1.000 Muslims will not be very precise. But these objections do not disprove my point,
which is that the number of beds per 1000 customers available in Muslim facilities (1,4)
is roughly comparable to the number of beds available in public facilities (0,9). If my
estimates are correct, the availability is even 50% higher. This can be read as an
indication that the degree of self-sufficiency is substantial as far as hospital beds are
concerned. Moreover, the self-dependency seems on the increase. The Lokhandwala
hospital administrator explained that the hospital was still in a process of expanding its
services. It soon intended to open a third-floor on top of the hospital, where a range of
new facilities, among which dialyses centre, was going to be installed. One of the trustees
of the Gujarat Sarvajanik Welfare Trust, the trust that runs Mariam Hospital, two mobile
clinics and some dispensaries, told of the trust’s plans to increase the number of medical
facilities they provided as soon as funds would allow it. He also mentioned some plans to
start Muslim medical colleges, in order to increase the education options for Muslim
doctors. Furthermore there is the giant Amena hospital, which is currently being
constructed in Juhapura. This hospital promises to be a large and complete facility,
comparable to a public general hospital. The management plans to start an ambulance
service, a cardiac ward, several operation theatres as well as wards for 200 beds. And
these may not be all of the plans that exist to improve healthcare accessibility for
Muslims.
The riots of 2002 marked the start of a period in which the several Muslim organizations
in Ahmedabad try to achieve self-dependence in the field of healthcare. The sort of
facilities that are started run on a non-profit basis and receive a fair amount of donations.
The various hospitals aim to make healthcare available to the entire Muslim community.
As from 2002 onwards, Muslims are increasingly segregated and focused on their own
community. This ‘mantra of self-sufficiency’, as Jasani (2006) calls it, is dominant in the
domain of healthcare. As large parts of Muslim civil society belief their best bet is to be
independent of the state, few organizations believe it worthwhile to engage in an
seemingly hopeless struggle to make the state change its policies. It seems much more
attractive to provide services themselves.
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6.4 Conclusion
While state involvement in the provision of healthcare is important, the state is not the
only provider of healthcare in India. The role of the private sector involvement in
healthcare provision is on the increase, especially for middle and upper class Indians.
The healthcare provided by the Indian state faces many problems. Quantitatively, there
are simply not enough beds and doctors to treat all patients. Qualitatively, there are
shortages of material and sometimes motivation. Local politicians (MLAs and
corporators) play a pivotal role in the distribution of these scarce resources. By making
use of their extensive political networks, they have acquired a position in which they can
instruct the medical personnel on the distribution of their resources to benefit their voters.
Muslim in Gujarat, being an isolated minority, face specific problems accessing statehealthcare in Ahmedabad. The Muslim community is underrepresented in medical
occupations. In the communalized milieu of Ahmedabad this fact alone makes Muslims
feel uncomfortable visiting state healthcare facilities, which are perceived as ‘Hindu’
places. The politicized way in which patients are chosen for treatment further works to
the disadvantage of Muslims. Geographically, Muslims feel they are cut of from access,
as healthcare facilities are generally located in Hindu areas. At the times of the riots, the
need for healthcare was dire, but the ongoing violence made the municipal and state
facilities inaccessible.
Muslim civil society organizations have been active in trying to improve the availability
of cheap healthcare for Muslims. Some organizations try to force the Gujarati state to
provide facilities. However, since the riots of 2002, the dominant strategy seems consist
of developing their own healthcare facilities. These alternative public facilities are
predominantly for Muslims only. They are generally located well within the borders of a
Muslim area and are not often visited by Hindus. Religious NGOs, such as the Gujarat
Sarvajanik Welfare trust, especially take an active role in the development of Muslim
hospitals. Secular NGOs, such as the Centre for Development, indicate that they oppose
these developments. The impact of these hospitals for the availability of healthcare to the
Muslim community is substantial, according to a rough estimate of the combined
capacity of these hospitals.
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7 Education
A second domain to the fate of which the Indian state has constitutionally bound itself is
education. In this chapter I will examine the availability of education for Ahmedabad’s
Muslims, and their strategies to improve this availability.
Despite the recognition of the importance of education, in many part of the world, states
have been unable to provide a sufficient offer of education. This is also true for India; the
availability of education is insufficient and the quality is poor. Apart from these,
Ahmedabadi Muslims face even more problems that result from their status as a minority.
Muslim civil society undertakes activities to improve the options for education that are
available to their community. Firstly, I will give a short introduction on the state of
education in Ahmedabad, showing that there are both problems of quality and quantity in
the provision of education. Secondly, I will elaborate on the problems that the Muslim
community experiences in education, and how these were affected by the state-instigated
violence of 2002. Thirdly, I will show how the strategies employed by civil society
changed as a result of the 2002 riots.

7.1 Education in Ahmedabad
In order to understand the condition of education in the Muslim community, it is
necessary to first devote some space to the general status of education in Ahmedabad.
The provision of education is a complex matter that has both qualitative and quantitative
dimensions. Here I will try to give a short overview of the problems of both these
dimensions. Due to time constraints I have focused on primary and secondary education,
largely leaving out higher education and other forms of education where the problems of
the Muslim community are somewhat different. Primary education in Gujarat consists of
classes from I to VII standard. Pupils are generally 6-13 years old. VIII to X standard is
called secondary education (13-15 years). The classes X to XII are called higher
secondary education (15-18 years).

7.1.1 Quantitative – availability of public and private schools
At the declaration of its independence, the Indian state has taken responsibility for
educating its population. Currently, this ambition is stated in the Constitution of India
(2002) as:
“The State shall provide free and compulsory education to all children of the age
six to fourteen years in such a way as the State may, by law, determine provision”
(Prime Minister’s High Level Committee 2006, p.49; Govt. of India – Department
of Higher Education 2006).
The realization of this ambition is a joint responsibility of the central government and the
individual states, which have to provide the service in a “meaningful partnership”.
Several decades after independence, the Indian education system is huge, employing 6,2
million teachers at 1,2 million schools. With this, it aims at catering a target population
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(age 6-24) of 411 million. It does not achieve this goal, as at present, enrolment figures in
the various kinds of education are only 224 million (Govt. of India - Department of
higher education 2006).
Although Gujarat is one of the more affluent states in India, its performance in terms of
capacity are below the performance of the entire Indian nation. Measured in facilities per
hundred thousand inhabitants, Gujarat had 33,2 primary schools as compared to 66,9
primary schools in India in 1991 (Gujarat Human Development report 2004, p.163).
Another common quantitative measure of education is the teacher / pupil ratio. In this
respect, Gujarat is doing quite well, as it was 1:36 compared to 1:40 in 1993 (Gujarat
Human Development report 2004, p.163).
The state is not, and has never been the sole provider of education. There is a
considerable amount of private educational facilities which is on the rise. As Kingdon
(1996, pp.1-2) writes in an article on Indian education:
“Whereas traditionally most governments have preferred to keep all or most of
educational 'production' in the public domain for equity reasons, budgetary
resource shortages in the face of growing school-age populations have recently
encouraged many [third world] governments to re-examine the role of the private
sector in education”
In India too, private schools become increasingly populous and popular, coinciding with
the high economic growth of the last decades that enlarged the size of the middle-class
that are able to afford private education (interview Asil). Table 7-1 shows the distribution
schools per management type in Gujarat.
Table 7-1 Education types in Gujarat
Govt. (%)
Primary
Secondary
Higher
secondary

0.0
3.3
4.5

local bodies.
(%)
82.7
3.7
3.2

Private aided.
(%)
1.7
69.6
74.2

Private
unaided (%)
15.6
23.3
18.1

Source: Gujarat Education Department (2007)

The distinction in terms of public / private in the field of education requires some
explanation, since the term ‘private’ is ambiguous in the context of Indian education. On
the one hand ‘private’ refers to private government aided schools and on the other hand
to private non government aided schools. The former schools are privately run, but
almost entirely funded by the state. Although privately managed, these schools are bound
by strict rules in matters of staff management, salaries, and fees. The latter are private
schools that operate without any financial support by the state. They are private initiatives
that often have a profit aim.
Table 7-1 indicates that almost one quarter of the secondary educational facilities in
Gujarat are provided by the second type - private unaided institutions. As few private
facilities will be run in the country-side, this percentage will be larger in urban areas such
as Ahmedabad (interview Samir). Most private schools are so expensive that they are
outside the reach of the poor and lower middle-class. However, research has shown that
82

an increasing part of education for the poor and middle class in India is provided by
unrecognized private schools. These schools have not been recognized by the authorities,
either because they do not conform to government regulations, or because they have not
applied for recognition. Part of the growing attractiveness of such schools can be
attributed to the absence of local government facilities. But as these schools even are run
in localities where government schools are available, this suggests that the quality of at
least some of these schools surpasses that of government run alternatives (Tooley &
Dixon 2005, p.1). For obvious reasons unrecognized schools are not included in the
statistics and the total number of unaided private schools is much higher. In Ahmedabad
more then half of primary schools is run privately (table 7-2) This is a large share
compared to the rest of Gujarat. Data on public / private provision of secondary education
is not available for Ahmedabad. However, based on interviews it does not seem to differ
widely from the Gujarati average: a large part of secondary education is provided by
government aided schools (interview Samir).
Table 7-2 Primary education in Ahmedabad
local bodies. (%)

Private aided. Private unaided (%)
(%)
Primary
561 (40,1 %)
?
810 (59,9 %)
Secondary
5
?
?
The question marks indicate that these figures are not available
Source: School Board, AMC 2002-2003 (in Ahmedabad Municipal Corporation 2004)

These statistics show two things. Firstly, Gujarat has a lower amount of government
educational facilities than in the rest of India. Secondly, a substantial part of education is
not provided or funded by the state, but by the private sector. This large demand for
private education can be taken as proof that government educational facilities do not
perform up to standard.

7.1.2 Quality of educational facilities
In order to understand the offer of education provided by the state, the quantitative side is
only one side of the coin. The quantitative problems of public education in Gujarat, and
more broadly India, pale compared to the qualitative problems. The quality of education
is such that Anil (interview), communications officer at AMC department of primary
education remarks that:
“Even the lowest employees at the Ahmedabad Municipal Corporation primary
education department do not send their children to municipal primary schools.”
(interview Anil)
If the people that are responsible for providing government schooling themselves do not
send their children to primary education, who will? Although government schools are
free of cost, the quality of education is so low that they are not considered attractive
options for children’s education. The problems that schools deal with are manifold. To
begin, there is a shortage of materials. There are not enough books for all students and the
books that are there are often outdated. School uniforms, supposedly provided by the
government, are not available. Mid-day meals, often the only good meal in a day for
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children from poor families are officially provided by the government to each school. In
reality, the provision of grains, pulses and vegetables is often deficient. The schoolbuildings are generally in bad shape. Filthy, unkempt and often with leaking roofs, which
makes education during monsoon impossible. Toilets are either missing or blocked
(Gujarat Human Development Report 2004, p.165). Apart from material problems, there
are problems with the staff. Although schools are supposed to have one teacher for every
30-40 students, some government schools only have one teacher for every 70 students
(interview Marwan). This makes education much less valuable, as pupils hardly get any
attention from the teachers. Furthermore, teachers who work at government schools are
often under trained, do not ‘update their knowledge’, and continue teaching outdated
knowledge (interview Marwan). But the major problem is that teachers do simply not
show up. According to World Bank research on absenteeism in education in India, 17%
of teachers in government primary schools in Gujarat are usually absent at any given
school day (Kremer et al. 2005, p.606). The report continues stating that half of the
teachers that are present at a school are occupied with other activities then teaching. In
Ahmedabad, one of my interviewees complained that the local teachers brought their
babies to school and spent their time looking after them instead of teaching. As job
security of India’s government employees is very high, it is virtually impossible to fire
staff at a government school. This makes it very difficult for schools management to deal
with problems related to personnel. Often, the school management itself does not care as
well, since lack of motivation is not restricted to the lower ranks of the hierarchy of state
education (interview Marwam; interview Asil).
Private government aided schools have the same kind of problems as government run
schools but are less effected by them. Several respondents indicated that they thought that
government aided schools were better than government run schools. Their better
performance is attributed to the fact that the management is more autonomous. This
autonomy gives them a chance to actually improve the quality of their schools.
Additionally, government aided, but privately run, school often have better contact with
the community they service due to the board of trustees, that is in charge of the schools.
As trustees are generally known in their area, this improves the contact with pupils’
parents. This contact can stimulate the parents, who often do not see the use of education,
to stimulate their children in turn. (Interview Asil). Some private aided schools raise a
nominal fee (150-200 Rs. per month), but others do not.
The best schools are generally private unaided schools. According to Kingdon (1996,
pp.7-8), there are two major indications for this: Firstly performance in the board exams
(which are the same all over Gujarat) of students in private schools is better than at other
schools. Secondly, there is an increasing demand for these schools. Although private
unaided schools are often thought of as being for the rich, private unaided schools
catering the poor and middle class are rapidly emerging. Due to this difference, private
unaided schools fees range extremely: from extremely expensive (thousands of American
dollars per year) to a couple of hundreds of rupees per month.
School positions in government-run and government-aided schools have to be distributed
on a merit-basis. This means that the best students are secured of a place. But as all other
state provided goods, the distribution of positions has become politicized. When the time
has come for subscription for a new curriculum, parents try to secure a good place in a
school for their children. In order to secure this place, they try to enlist the help of local
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politicians, in exchange for political support – in the same manner as described in the
previous paragraph. Schools - officially and unofficially - often reserve a certain amount
of seats to distribute on a non merit basis (interview Samir, personal remarks Ward
Berenschot).

7.2 Problems of the Muslim community
The issue of education is high on the minds of Ahmedabad’s Muslim community. There
is an all-out feeling that the Muslim community is lagging behind the rest of the Indian
society with regards to education. This feeling is wide-spread and present amongst both
poor and uneducated as the rich and educated Muslims, as I encountered it with virtually
all my interviewees. The recently published High Level Committee report (2006) on the
position of the Muslim community in India, shows that this is not only a concern in
Ahmedabad, but among Muslims all over India. There is a large part of truth to this
feeling. The High Level Committee (2006, p.84) states that:
“while the overall levels of education in India, measured through various
indicators, is still below universally acceptable standards, the educational status of
the Muslim community in particular is a matter of great concern.”
Various statistical measures indicate that the Muslim population is lagging even
compared to the Scheduled Tribes and Scheduled Castes, both labels to denominate the
lowest classes in the Indian caste system. For instance, the Mean Years of Schooling of
Muslim children is only 83% of all children in India (figure 7-1). This means that Muslim
children on average only go to school for three years and four months. This period is
almost a year longer in higher Hindu castes. (Prime Minister’s High Level Committee
2006, p.56).
Why does the Muslim population perform so weakly? The issue of Muslim access to state
education is complex. On the one hand, Muslims complain (probably justly) that their
community does not have access to schools to the same degree as Hindus have access to
these schools. As a result of this, the community wants the government to step in and
provide the Muslim community with schools (interview Awwab, Ladgawala, Hashim,
Yasmine Rehmani). On the other hand, the Muslim community is aware of the fact that
education at government schools is of very low quality. That means that if the
government would build schools accessible to Muslims, they would probably still prefer
to send their children to private schools where the quality of education is higher. Now
that in recent years affordable private unaided schools are being developed, even the poor
increasingly prefer private unaided education above government schools (Tooley &
Dixon 2005, p.1).
However, these developments do not mean that the state has no role in supplying
education. In the present and the near future, the private sector cannot take over the work
of all government school and government aided schools because of the sheer quantity of
students. Even if the private sector is going to take over the provision of education for the
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Figure 7-1 Mean Years of Schooling, High Level Committee report 2006, p.56

huge lower income group, it will be many years before it is quantitatively up to the task.
Although quality levels may be low, government education is at present the only option
for the poor, for whom the only choice is between government (or private aided)
education or no education. Additionally, a part of the population is too poor to pay even
the low fees in cheap private unaided schools. For these people too, government schools
are essential. So despite the low quality of government schools, and despite the
increasing role of the market, access to government schools is important to the Indian
population, including its Muslim constituency.
Just as the rest of Ahmedabad’s social and political life, education in Ahmedabad is
highly segregated. Hindu children live in Hindu areas and go to Hindu schools; Muslim
children live in Muslim area and go to Muslim schools (interview Hanif Lakdawala).
Even Christian Missionary schools, which were traditionally mixed, are now facing
increasing segregation. St. Xaviers is a reputed Catholic educational institution praised by
Muslims and Hindus alike, for both its quality in education as well as its reputation as an
anti-communal institution. It offers primary and secondary education in two localities in
Ahmedabad. One branch is situated in the western part of Ahmedabad in an area
predominantly populated by Hindus and the other branch is situated in a Muslimdominated area in the old city. When regarding the enrolment figures of the institution it
seems that level of segregation has remained the same in the last decennia – the Hindu /
Muslim rate has remained the same. But the make-up of the individual schools has
changed: Muslims have left the school in the Hindu area and vice versa causing an rise in
segregation.
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Many schools are unwilling to admit Muslims (interview Hanif Lakdawala). School
managements use phoney excuses to stop Muslim from subscribing. One easy argument
to dissuade Muslim students from applying is stressing the fact that a Muslim child will
feel lonely in a school dominated by Hindus. In this way, schools are able to hold off
dozens of individual students who would form a sizable Muslim share if all of them were
allowed. Other school managements refuse to accept Muslim children on the ground that
they solely provide education to children from the neighbourhood. Since a
disproportional large part of schools is located in Hindu areas, this kind of rules will
systematically put Muslims at an educational disadvantage. The fear of discrimination
stops many Muslims from trying to send their children to Hindu-dominated schools.
Teachers in Hindu areas are said to behave badly with Muslim children (Deepa A 2007).
A disproportional large part of private government aided schools is in firmly in the hands
of the Hindu community (interview Yasmine Rehmani). In the past this would not have
been a major problem, since government schemes allow a communities to set up their
own school and receive government funding. The Gujarat government ceased to provide
funds for new schools around 1997. Presently, only existing schools can apply for extra
grant to meet building and staff expenses when starting a new class. Well known Muslim
educational institutions like the F.D. Educational Trust and the Anjumani Islami Trust,
are overcrowded. Its trust members indicate that they did apply for extra grants, but to no
avail. According to trust members of the schools, government officials keep ‘inventing
obstacles for Muslim schools’ so that these do not get permission to expand. This
effectively obstructs Muslims from participating in government aided education
(interview Hanif Lakdawala, Yasmine Rehmani, Isam).
Another problem of the Muslim community concerns the preferred language of
instruction in schools. While Urdu in India is not only spoken by Muslims it has
increasingly become the ‘Muslim language’ in India since 1947 (Naim 1993, p.151).
About half of the Muslim population in Ahmedabad speaks the Urdu language (Fatiti
2003). The language is closely affiliated with the Indian-Muslim identity. As this identity
is now perceived to be severely threatened, one of the reactions is an increased demand
for Urdu education, and Urdu medium education by some groups in Ahmedabad’s
Muslim society.
Some of Ahmedabad’s Muslims feel that education in Urdu language medium is not
readily available in the city. While primary schools and lower secondary schools exist,
higher secondary education in Urdu is almost absent in Ahmedabad. Only two high
schools in Ahmedabad teach in Urdu medium at higher secondary level. Their combined
capacity is not sufficient for all students who completed their 10th standard board exams
in Urdu medium. The students who want to continue have to attend schools that teach
either in Gujarati or English, which puts them at disadvantage. While they may speak one
of these languages, especially Gujarati, their reading and writing skills are deficient
compared to students who did receive their entire education in these languages. Apart
from capacity problems, in recent years the Gujarat state has also refused to provide
Urdu- language examination papers for the board exam in 12th standard.
However, the issue of Urdu language education is politicized even within the Muslim
community. Many organizations and individuals criticize the need for Urdu language
education on the ground that proficiency in the Urdu language has very little practical
value in terms of chances of job and career prospects. While it may be valuable to learn
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the Urdu language, Urdu- medium education (the language of instruction being Urdu) is a
severe disadvantage. Even though Gujarati or Hindi are taught at these schools, the low
quality of education means that pupils do not learn these languages well. One practical
example: a pupil who drops out of Urdu medium school after 7th standard cannot even
read bus signs in Gujarati, and is therefore hardly able to function as a literate person in
Gujarat (interview Hanif Lakdawala).
In terms of geographical access to education, Muslims claim that their communities are
disadvantaged. Muslims feel that government schools are commonly located a long way
away from their areas of residence. Transportation of children to and from schools is a
large problem, as it takes either time or money to bring the children to school. This is an
obstacle that adds to the list of obstacles why some parents keep their children at home.
Although it is very difficult to prove there is indeed a geographical imbalance in the
distribution of schools among Hindu and Muslims in the entire city of Ahmedabad, it
seems probable. In any case, it seems to be true for the Juhapura area. In Juhapura there
are no government (-run or -aided) high schools and only 2-3 government primary
schools at a population that is estimated to be 240.000. According to the Maktampura
Gram Panchayat one of the municipalities that makes up the area that is called Juhapura,
the shortage of education within its boundaries makes Muslim children reliant on
education in other areas that are located far away. An example is Dara, the son of a mixed
(Hindu-Muslim) couple resident in the area, who has to travel 45 minutes by motorbike
each day in order to visit a school (interview Dara and parents). Clearly, not all families
are able to afford the cost of a vehicle and petrol to enable their children to go to school.
Transportation costs keep many Muslim children away from school (interview Shakeel
Ahmed).
Some complaints about the offer of state education arise from needs that are peculiar to
the Muslim community. Many Muslim parents value an Islamic atmosphere at their
children’s school (interview principal Shama school, interview Nisha Qazi). This sort of
atmosphere is missing in secular government schools.
This ‘atmosphere’ should generally not be thought of as a euphemism for religious
education. While it is a common prejudice that Muslims only want to send their children
to madarsas, religious schools where they spend most of their time learning the Qur’an
and other religious scripts, few Muslim children do in fact attend these schools. Many
Muslim children do receive some religious education, but this part-time religious
educations, taught at maktabs, is given in addition to their enrolment in ‘normal’ schools
(Prime Minister’s High level Committee 2006, p.77).
In these sorts of schools, teachers and the staff set the right example for living according
to Islamic values. Also the presence of prayer- facilities, dress-codes and separate
education of boys and girls is valued by the some parts of the Muslim community. This
latter feature is especially important since many Muslims, contrary to Hindus, sees
separate education for girls as a requisite for sending their daughters to school.
A final reason why Muslims are hesitant of sending their children to government schools
are fears of ‘de- islamitization’ of the community (Sikand 2006b). As education plays an
important role in conserving the past and traditions of a community, some members of
the Muslim community are afraid that the distinct culture and traditions of Islam are at
risk of dying a slow death, unless the youth is educated on its past and heritage.
Especially in Gujarat, these fears are understandable, since large parts of the official state
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history education textbooks have been altered under the BJP government. Changes took
place in such a way that historical Muslim achievements are systematically obscured,
whereas the Hindu history of India is portrayed as more prominent than it actually was. In
these schoolbooks Muslims are depicted as violent conquerors, whose leaders have
always been intolerant of other religions. Gujarat was one of the first BJP-administered
states where the State Education Board disseminated such an ‘unfounded historical
perspective’(Sengupta 2006, p.20). Faced with this kind of drastic rewriting of history, it
is understandable that a community feels that it needs to preserve some of its heritage by
means of education.
Despite these grievances that can to some degree be attributed to the state, the single
biggest problem Ahmedabad’s Muslims face in the field of education is not caused
directly by the state. As almost all respondents (among which Najm, Usaid, Nasif)
mentioned poverty as the major reason why many Muslims do not send their children to
school. Few Muslims can afford to send their children to school, let alone to a school of
some esteem. The costs in school books and fees are only a part of the problem. For the
poorest families every child is a potential bread-earner and therefore difficult to miss.
Muslim poverty is understood as being caused by historical reasons. A large part of
Muslim society consists of converted lower caste Hindu groups, whose socio-economic
condition remained the same despite conversion to Islam. But the effects of poverty are
more wide-spread: interest in education is often lacking. As many Muslim parents did not
receive education themselves and come from a surrounding where no one has received
any formal education, there is a shortage of role-models: Muslims that have become
successful as a result of their educ ation. On the contrary, the examples that are more
readily available to Muslim children are educated Muslims who are unable to find an
occupation. As in the segregated climate in Ahmedabad Hindus are unwilling to hire
Muslims, many qualified Muslims have a great troubles finding occupation. Their
unemployment makes the Muslim youth doubtful about the merits of education (Najm,
primary school teacher).
Although poverty and the marginalized education position is largely not a direct result of
state action, the state is not free of blame either. While various official commissions
(minority commissions and linguistic minorities commission) have reported on the
Muslim deprivation in the field of education, Muslims feel that little is being done with
these reports. The head of the primary Muslim educational trust in Ahmedabad
complains that none of the reports that have been written over the years have ever been
discussed in parliament (R.K. Saiyed 2005).
Although various educationally disadvantaged groups have been singled out and targeted
with special government schemes, this is not happening much with the Muslim
community. It has also not profited much from general schemes for the advancement of
education (Sikand 2006b). One can accuse the Gujarat state of ignoring the educational
backwardness of one specific community and not acting proactively to increase its
educational position, and with that, its social and economical position.

7.2.1 After the riots…
The 1992 and the 2002 riots had the combined effect of increasing Muslim concern for
education and decreasing the educational options available for Muslims.
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The concern of for education rose as the riots of 2002 made the Ahmedabad Muslims
realize the gravity of their educational position. Both riots triggered a rise in interest in
education in the entire Muslim community. One of the common understandings about the
riots in Muslim community is that they occured because not enough Muslims were in
positions of authority to stop the riots. This lack of a Muslim presence in turn is
understood as a result of lack of education: not enough Muslim educated people applied
for these jobs. The need for education was felt by many; not only community leaders, but
by society at large. Rape victims and widows who found that they were unable to speak
out against injustice because they were illiterate suddenly wanted to make sure that their
children became literate (interview Zakia Jowher). The importance of education for the
‘upliftment’ 25 of community is not only felt by Gujarati Muslims. The NGO Sanchetana
did a longitudinal survey in the Muslim community all across India in 1992 and 2002
(interview Marwan). One of the questions in this survey regarded the enrolment in
education. In this period the enrolment of the Muslim community in education increased
by 10%. The increase in enrolment in the Hindu community was only 2-3% in the same
period. The riots are thought to have intensified this feeling among Muslims (interview
Marwan).
On the other hand the riots decreased the amount of available education options. Various
schools closed their doors to Muslim students. Many more Muslims, who were still
formally accepted at their schools, refused to go back out, initially out of fear for their
physical safety and later out of fear for discrimination.
The massive scale of segregation added to the problems of geographic inaccessibility.
Whereas before the riots of 2002 Muslims had to cope with long travel distances in order
to visit schools outside of their residential areas, the problems became more severe after
the riots, for even physical security was a problem. Many parents face the difficulty that
sending their children to school would possibly put them in danger. Numerous parents
kept their children, especially their daughters at home because of this increased risk.
The role of the 2002 riots in the increase of segregation in Ahmedabad’s education is
substantial. Various schools stopped admitting Muslim students for some time. Some
were forced by the Bajrang Dal, which demanded lists of the names of minority students,
others voluntarily closed down, claiming they could no longer ensure the children’s
safety (Varadarajan 2002, 332). When they reopened admissions for Muslim children,
few of them came back. These Muslim children were now attending Muslim schools or
had stopped attending education altogether. One of the examples of the latter category is
Sharaf, the son of a cloth merchant in the low income area of Gomtipur. He completed
his secondary education and was doing his bachelor of commerce at the time the riots
started. During the riots and the ensuing period of unrest he was unable to attend college.
The strict curfews that were imposed on his area of residence required him to stay home
altogether, and at other times to return home so early at night that it was impossible to
attend school. As he had too much backlog at the end of the period of unrest he stopped
his education. Now he is helping his father looking after the shop and attending some
small business of his own (interview Irfan).
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Indian-English word, refers to efforts to increase the community’s upward social mobility.
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7.3 Improving Muslim access to education
The awareness that something was amiss with the performance of Muslims in the field of
education has motivated some organizations in Muslim society to act to try and change
the situation. Efforts such as these did not take place solely within the Muslim
community, but also in combination with some of the other social groups in India. In this
paragraph, I will firstly elaborate on the ways in which Muslims try to improve their
access to education. After that, I will show how the riots of 2002 influenced the choice
between political strategies and strategies of self-dependence to improve educational
options for Muslims.
The Indian constitution is very clear on the state’s intention to provide education for all
Indians and its intention to support weak segments of society. From these two principles
one would expect a strong effort from the state to improve the Muslim educational
position. As this endeavour is lacking, some civil society organizations take up the role to
make the state live up to its intentions. These organizations use various means to
influence politicians and bureaucrats to design new - and implement existing - policy for
the improvement of educational conditions.
On a local scale, in Ahmedabad itself, there are various initiatives to try and improve the
availability of state-education for Muslims. One of the organizations that is concerned
with the educational position of Muslims is the Institute for Initiatives in Education or
IFIE (IFIE 2001). As one of its primary aims is to combat communalism in Gujarat, this
organization does not focus exclusively on Muslims. All its initiatives are meant to
improve the position of both Muslims and other communities and bring these
communities back together.
IFIE takes up an advocacy role for Ahmedabad’s Muslims. In collaboration with other
groups, it tries to improve the access to education of Muslims and other deprived by
holding state-wide conventions on the position of Muslims. The organization is involved
with lobbying. It has presented memoranda on education and other fields to the Gujarat
home-minister and has visited with members of parliament in New Delhi to gain support
for their struggle in Gujarat.
A second political tactic employed by the organization aims at affecting public opinion
by means of the media. IFIE feels that large parts of the Gujarati – and Indian – media are
biased against Muslims, and report on the news in an anti-Muslim way. In order to
counter this negative portrayal of Muslims, and counter the communal thinking, it tries to
gain coverage in newspapers and magazines (such as Outlook magazine, Times of India,
Indian Express) that are less biased against Muslims to make sure that they report on the
situation. The organization has tried to influence the local press in Gujarati language, but
feels that this is not helpful as the press is biased against Muslims. (IFIE 2001; interview
Hanif Lakdawala).
Other important actors in the struggle for state-provided education are existing Muslim
educational facilities that receive government support. The biggest Muslim educational
facility in Ahmedabad is the F.D. Trust. This trust has both primary and secondary
schools in several locations in Ahmedabad, and also in other parts of Gujarat. The
secondary schools receive government subsidies. As the interest in education within the
Muslim community is rising, many of the F.D. schools are now overcrowded. The classes
are too small and the number of teachers is too small. In order to start new classes the
school needs funds to hire new teachers. In order to do this, permission is required from
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the Gujarati department of education. For years, the F.D. trust has tried to acquire this
permission, but up to present, this has been unsuccessful. The head principal of the
Jamalpur-branch of F.D. schools thinks that unfair excuses are provided in order to stop
the school from expanding because it is a Muslim school. The same problem occurred at
Anjuman-e-Islami High school. As of yet, it has been unable to secure the additional
funds required for restoration of the building, which is in a bad state and the recruitment
of new teachers (interview Sharifunnisha Qazi).
For some Muslim organizations the availability of Urdu language education remains a
serious concern, as native speakers of Urdu, mostly Muslims, have difficulties finding
suitable education. The Jamaat-e-Islami is raising awareness to increase availability of
Urdu medium education, especially at higher secondary level, for it feels that Urdu is an
essential part of the Indian Muslim identity. Jamaat-e-Islami presented the issue to the
Prime Minister’s High Level Committee.
Muslim children that have taken their education in Urdu face a second problem. In recent
years it has been very difficult to be allowed to do state exams in the Urdu language
because no Urdu- language examination papers were provided by the Gujarati
government. (interview Azhar, Sharifunnisha Qazi). The F.D. trust put the issue has been
put before different committees, among which the minority commission and the state
government, but to no avail. Students whose mother language is Urdu continue to face
difficulties as they have to do exams in other languages (Center for Human Rights and
Development XXXX).
Apart from political means to affect the role of the state in the provision of education to
the Muslim community, the Muslim community before 2002 showed some tendencies of
starting self-provision. This happened especially after the riots of 1992, when segregation
was becoming worse and the popularity of Hindutva was rising. In a response to this, the
community started some schools of its own, out of a sense of dissatisfaction with antiMuslim bias of the government schools and the lack of education in Urdu.
“Key Muslim leaders, especially large numbers of ulema, responded by appealing
to Muslims to stay away from government schools and to establish alternative
institutions of their own, where Muslim children could be taught the basics of
their faith.” (Sikand 2006b).
In part this appeal reflects the efforts by the Muslim religious leadership to shift Muslims
from secular to religious institutes, known as madarsas. Madarsas are commonly
boarding schools where students live and get taught in religious education. As these
schools offer no training in non-religious subjects, they can hardly be seen as alternatives
to state-run education facilities. The appeal also urges Muslims to start their own
educational institutions where ‘secular’ topics are taught. These are alternatives to staterun schools. In Ahmedabad the community gave heed to such calls and started to set up
various community schools.
One example is Model school, located at a sandy highway in Juhapura. Founded in 1998,
it provides education in English and Gujarati up to 10th standard for 500 students. The
school was built as a response to the lack of educational facilities in the surrounding, as
well as the increasing Muslim population in the area. It was built in order to provide
inexpensive education to the children of poor and lower- middle class families. At the
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time of the founding of the school, the management applied for a government grant. As
of yet no such grant has been issued, and it is unlikely that it will still be issued. Due to
this, the management had no alternative but to raise a fee. Currently the school is
charging 200 rupees per month. Combined with some donations the school receives, this
fee suffices to run the school on a non-profit basis. Although the fee is not excessive, it is
not affordable for poor families with several children. Some more schools like Model
school have been founded especially in the 1990s, when communalism was already
taking a firm hold of Gujarat, but their number was limited.
There are more instances of Muslim community providing alternatives to state education
short of providing full- fledged schools. One of these is provision of coaching classes, that
are run by various NGOs such as IFIE and the SAATH (interview Yasmine Rehmani).
Coaching classes are given after school-time and are meant to complement the often lowquality education that pupils receive at government schools. Another means is to hand out
scholarships (funds to pay fees, uniforms and books) to poor Muslim students in order to
allow them to participate in education. Alt hough state education is supposed to be private
costs that come from these additional requirements are often a problem for poor families.
The various caste-organizations of the various Muslim sects in Ahmedabad play a large
role in providing these scholarships to the youth of their own community (interview
Chhipa welfare trust, Hanif Lakdawala, Awwab).
Trends since 2002
As was shown in Chapter Five, the riots of 2002 made a grave impression upon the
Muslim society in Ahmedabad, dissipating trust in the Gujarati government. In the field
of education, few people believe that the government is likely to offer the solution of the
problems of the Muslim community. Voices within the Muslim community suggested
taking the matter in their own hands and not being dependent on the support of the
Gujarati state. This is also reflected in the way how the community reacts to the problems
it faces in the field of education. According to members of the Ahmedabad intelligentsia
(interview prof. Hashim, Rafi Malik, Zakia Jowher) there is a persistent tendency to
increase the stress that is put on strategies of self-provision. According to prof Tridip
Surhud ‘eyes are turned less and less to the state to solve the community’s problems. A
consequence of this is that the community is developing its own institutions among others
in the field of education. Scarce academic writings, such as Jasani (2006) and Mander
(2006) and media coverage (Deepa A 2007, Times of India 1 July 2002) to reflect this
shift. This does not mean that political strategies have completely disappeared.
Understandably, since 2002, political civil society strategies to affect the Muslim
education have been related to the riots and their direct aftermath. Political ‘campaigns’
for education that have been started after the riots are still generally aimed at issues in
education that occurred during and directly after the riots. On of these is the effort of the
Chand committee that claims to represent Muslims in the field of education. During and
after the riots, the committee was active in organizing a protest to allow Muslim students
to do their board exams in separate schools. Normally exams are conducted at a separate
location. But as these locations were located in a Hindu area and violence still
occasionally occurred, Muslim students felt insecure going to these examinations. The
Chand Committee presented these concerns to the education minister of Gujarat. One
instance in which the aid of the central government has been sought is the High Level
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Committee. Several of Ahmedabad’s most active civil society organizations put a
declaration in front of the committee to request the design of government schemes to
improve educational options for Muslims.
Since 2002 letter-writing, lobbying and other sorts of political actions to improve the
educational options for Muslims have continued. But as of yet it seems that most of the
efforts that have been started since 2002 are aimed at self-dependence. Many new schools
have been built. (Deepa A 2007).
One of the most famous examples of this trend in Ahmedabad is the Shama school. This
school is run by the Gujarat Sarvajanik Welfare Trust, which is closely affiliated with the
Tablighi Jamaat. Located in one of the larger Muslim areas in Ahmedabad, Shah Alam,
the school provides education solely to Muslims (although, the management secured me
that Hindus are more than welcome). The school was founded in 2003, according to the
management as a direct response to the 2002 riots. Not the somewhat abstract realisation
that Muslims need education to prevent future riots and marginalization, but more direct
reasons led to the foundation of the school. Quite some of the students go to Shama
school because they were unable to return to their former schools after 2002. As they had
fled towards the Shah Alam area from a large distance it is impossible to travel back and
forth to their old schools. As mentioned, some schools did not re-admit Muslims after the
riots. Other students were unwilling to return to their school, because they and /or their
parents were afraid that it would not be safe. Currently, the school has 850 students. This
amount has steadily built up since the schools was founded and is likely to increase in
coming years. The school teaches up to 10th standard, but there are plans to add 11th and a
12th level classes.
The languages of instruction are Gujarati and English. Urdu is not among the languages
of instruction. Despite this, the Islamic atmosphere at this school is outspoken. Boys and
girls are separated and dresscodes for girls are strict and compulsory. All girls cover their
heads with a black scarf. According to the head principal, this strict dresscode and the
separation of girls is adhered to overcome parents’ hesitations of sending their daughters
to school. As roughly half of the students is female, this strategy seemingly pays off.
Much value is given to religious education; everyday, a Maulana visits each class for half
an hour to lecture on Islam. This relatively large focus on religion is criticized by staff of
other Muslim educational institutions (Interview Sharifunnisha Qazi).
The school does not receive any government aid, and a large part of its budget consists of
donations to the trust. A substantial part of donations is done by the Muslim elite. As the
donations are not sufficient to run the school, there is a modest fee of 110 rupees per
month. The school is generous towards students who indicate that they cannot pay this
fee. Their individual situation is considered, and many discounts are given. Currently,
about 300 students do not pay fees. Their contributions are paid from the Gujarat
Sarvajanik Welfare Trust. This charity was especially important in the period directly
following the riots, as many families were uprooted and suffered a temporary lack of
income, that forced many students to quick their education.
Neither Model school nor Shama school receive government grants, but both are
recognized by the District Education Office. However, various schools have been set up
by the Muslim community are at present unrecognized. To secure an official recognition
certain criteria regarding the state of the building and the capacities of the staff have to be
met. Mr. Haidar, a senior clerk at the Maktampura Panchayat office, has involved in a
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long procedure to secure official recognition for the Faru Quaza school in his
municipality. It took three years of persuading to get the recognition. And only then,
according to mr. Haidar the only reason for their success was that he was lucky enough to
meet the Education Minister of Gujarat. When he was informed of the matter the school
was able to finish the procedure. Mr. Haidar claims many schools that are not so lucky, as
they are still waiting to acquire recognition. The managements of various Muslims
schools seeking recognition believe they are being obstructed because they are Muslim
institutions.
Because of the existence of unrecognized schools, it is very difficult to estimate the
number of Muslim schools that have been set up by the community. Estimates from NGO
employees who work in the Muslim community range from 5 up to 15 in the last 4-5
years (Interview Marwan, Hanif Lakdawala). Most of these schools operate on a nonprofit basis. They have been set up by individuals who claim (possibly correctly) that
want to cheap education for the Muslim masses. Several of them receive donations in
order to be able to lower the fee for poor students. At present there are several primary
schools planning to start providing secondary education in coming years (interview dr.
Pappu, I.M. Sheikh).
Table 7-3 Muslim educational capacity
Municipal
primary schools
Population

3,520,085 (all)

Minimum Muslim
educational
capacity
387,179 (Muslim)

Maximum
Muslim
educational capacity

Pupils per school
schools

457
810

500
5

700
19

Total
available
seats
per 1000

370170

2500

13300

105.2

6.5

34.3

School
board
AMC 2002-2003,
census 2001

Pupil and school estimates by author. Population
Census 1991. Unfortunately, no later data are
available.

387,179 (Muslim)

Table 7-3 shows a very rough estimate of the capacity of the educational capacity of
Muslim non-profit schools. Columns two and three show a minimum and a maximum
estimate for the capacity of Muslim educational facilities per 1000 Muslims. These
estimates are based on visits to Muslim schools as well as a number of interviews with
NGO employees (interview Zakia Jowher, Marwan, Hanif Lakdawala). In order to be
able to make sense of these numbers, the latter column shows the availability of seats in
municipal primary education. It has to be acknowledged that both the minimal and
maximum estimates of the Muslim educational capacity are very imprecise, and may
easily be off by as much as 50%. Nevertheless, the numbers are solid enough to make a
first comparison of the scale of availability of Muslim schools compared to public
schools. It seems that only in the maximum scenario the capacity can be thought of as
substantial. Still, these numbers have to be read as indicating a trend that has started
around 2002. If we keep in mind that the riots, at the time of writing, were only four
years past, it is likely that more schools have sprung up already. Private (charity based)
schools may in coming years start to form a serious alternative to government schools.
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While providing much needed education, the development of new Muslim schools has
downsides. Various NGOs are sceptical about the schools, complaining that they are run
unprofessionally. A problem is that the schools are ma naged by activists who started a
school from the perceived need for a school. But they have no actual background in
education and are not trained to run an educational facility. Furthermore teachers are
unqualified and materials are missing (interview Ghazala Paul; Zakia Jowher in Sikand
2005d).
As far as schools are not recognized by the education department, it is a large problem
that these cannot offer their students participation in State Exams (interview Ghazala
Paul). A second common complaint is that the managements of the private Muslim
schools try to make a profit over the back of the deprived Muslim community. In these
opinions, the increasing lack of other options forces the community which has no other
real option to depend on overtly expensive education. The large number of primary
schools being set up is proof of this. Although primary schools are less needed than
secondary schools, starting a primary schools requires less investment and is more
profitable (interview dr. Pappu councilor Vejelpur Nagarpalika).
Most of these critiques seem quite understandable. Especially when this is taken into
consideration, the fact that the schools are overcrowded shows the dire need for education
and the lack of alternatives.

7.4 Conclusion
Primary and secondary education in Ahmedabad is provided by the both the state and the
market. The role of the market in the provision of education is increasing. Although
government schools and government aided schools have a lot of shortcomings, they are
indispensable because they are the only affordable option available for a lot of Indians.
The problems Muslims face accessing state education are various: Muslim students face
(and fear) discrimination at Hindu dominated government (aided) schools, education is
not available in the Urdu language which is preferred by the Muslim community, nor in
Muslim dominated neighbourhoods. Muslim educational institutes face obstacles in
getting recognition and financial support. There are several organizations that are
concerned with the provision of education for the Muslim community. Some of them try
to affect the political agenda and to make sure that policies are executed justly. Other
organizations try to provide alternatives to the education provided by the state. Muslims
affiliated with religious NGOs generally spoke more positively on the development of
separate schools for Muslims than leaders of secular NGOs. Members of the Muslim
intelligentsia see the riots of 2002 as marking a change, as from that time on, selfprovision strategies have increased. This is exemplified by a number of Muslim schools
that have been built since 2002.
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8

Disputes-settling authorities; judiciary and the police

Apart from delivering services as healthcare and education, a third important function of
the state is maintaining the rule of law. Private law is the part of the legal system that
deals with affairs between citizens rather then between citizens and the state. To uphold
private law, the state acts as an impartial arbiter in disputes in society. Whenever citizens’
colliding interests lead to disputes, it is up to the state to solve this dispute quickly,
efficiently and justly. In this chapter, I concern myself with the mediation of disputes
and the distribution of justice, another task that is traditionally carried out by the state. As
the authorities largely fail to fulfil their role as dispute-settler, civil society organizations
have taken it up itself to play an important role in the settling of disputes. After
describing these problems and the alternate ways in which conflicts are settled, I will
explain the specific problems that the Muslim community faces in this respect. Finally, I
will describe the way in which Muslim society deals with these problems and how this
has changed after the riots of 2002.

8.1 Settling disputes in Ahmedabad
As mentioned in the preamble of the constitution of India, the Indian state guarantees
every citizen access to justice, regardless of class, caste or economic position. In reality,
it is very hard for most Indians to make the state authorities enforce the law. The reason
for this is that two of the most important state actors in the process of settling conflicts
and distributing justice, the police (responsible for enforcing the law) and the judiciary
(responsible for administering the law) are not qualitatively and quantitatively up to their
tasks.
Although India is often praised for having an independent judiciary, the judiciary is in
very bad condition. One of the major problems is that the capacity is of the courts is not
sufficient to handle all cases. India has 11.5 judges per 1 million inhabitants, as compared
to 51 in Britain and 107 in the USA. This number is by far not enough to handle all cases
that are put in front of the court (The Economist 2006). Longstanding efforts from the
government to increase this number have been unsuccessful. Across the Indian state High
Courts alone, there were 163 vacancies in 2004 (Asian Legal Resource Centre 2005).
This lack of capacity has caused the backlog of civil and criminal cases to exceed a
staggering 30 million (The Economist 2006). A study conducted by the Indian ministry of
finance shows that this effectively means that it will take the judiciary 324 years to
dispose of this backlog if it keeps operating at its current capacity (Asian Legal Resource
Centre, 2005).
The chances that a new court case will be handled in a reasonable amount of time are
minute. The gravity of this problem can be seen in the condition of India’s jails, where
70% of the inmates does not serve out a sentence, but is still awaiting trial (BBC news
2006). Apart from simply taking an impractical long time the postponement in the
administration of justice has negative effects on its quality. Witnesses cannot be trusted to
recall events correctly and give reliable statements. The risk of threats and intimidation to
witnesses increases the longer a case is drawn out.
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Just like the judiciary, the police’s capacity is insufficient. As many vacancies are
unfilled, the Indian police lacks manpower. It also lacks material, such as firearms and
vehicles. The material with which it is supposed to fight crime is often strongly outdated.
One very serious consequence of these shortages is that officers are reluctant to take
down new statements and complaints that are presented to them, as these would only add
to their already very high workload. Rather them taking down statements, they dissuade
citizens from lodging complaints (interview Sreekumar).
Apart from capacity problems, corruption is a big proble m. According to Sabhlok (1997,
p.13) corruption in India’s judiciary has become so wide-spread that the enforcement of
contracts and property rights is deeply distorted. Corruption in the police force is just as
bad, possibly worse. Verma (1999, p.264) argues that the extensive police corruption in
India is so pervasive that it had become embedded in the culture and organizational
norms of the organization. Forms of corruption from the lowest to the highest ranks in the
police hierarchy are many. In the dry state 26 of Gujarat police corruption often involves
the bootlegging industry. In exchange for a hefty bribe Ahmedabad’s police officers are
willing to turn a blind eye during inspections. (Interview Diwan).
Financial aspects are another reason why state administered justice is simply out of reach
of poor and middle class Indians. Taking a case to court is a very long and expensive
process, which requires an amount of knowledge that is unavailable to many, who have to
depend on the assistance of a lawyer. But even before a case is put in front of a judge,
citizens are likely to have paid ‘speed-money’ to police officers, to make sure their FIR is
processed. For most Indians, formal justice is simply to expensive, even if the process
would not take such an outrageous amount of time.
With all these factors combined, it is not hard to understand why Indian citizens do not
approach the police or court to settle disputes. But the malfunctioning of the state does
not mean that disputes do not need to be settled. Citizens fight, because of the rent,
because of issues of property, because someone is building structures blocking one-others
view, or because of insults. If all these conflicts would remain unresolved, society would
hardly be able to function. With the state’s judiciary effectively inaccessible, citizens try
to solve their disputes in alternative ways.
Politicians’ involvement in the settlement of disputes
In Ahmedabad, a large role in dispute settling is played by local politicians and their
assistants. One example is Banaj. He is one of the assistants of Majoor Dewi, a councilor
of the Khadia area of the old city. Banaj openly boasts about being in the ‘liquor
business’. He has been to jail for this several times, as alcohol is illegal in Gujarat, but
apparently, he has some influential friends who help getting him out each time. These
influential friends also make him a figure of authority in the area. Because of his
authority he is frequently approached to solve disputes. At one time, he was approached
to deal with a dispute that arose between two Khadia inhabitants. One of them was
constructing a new building. The other party was afraid that the new building would
block the view from his apartment. Instead of approaching the authorities, the quarrelling
parties came to Bansi Dhobi. After hearing both parties’ accounts of the problem, he
issued that the building should be of a certain height. Although the compromise was more
26

The ban on alcohol in Gujarat is a remainder of the influence of Mahatma Gandhi, during whose stay in
Ahmedabad, the ban was put into practice.
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satisfactory to one than to the other, both parties agreed and kept to their promise. In this
way, the dispute was solved quickly and effectively.
Local elected politicians and their assistants often solve disputes between inhabitants of
the city. The sorts of problems they are approached with are numerous. Common disputes
are rent disputes between landlord and tenant, building restriction problems, property
disputes, debt- issues, and fights between neighbours.
People bypass the authorities on a large scale to visit these alternative mediators because
they believe the quality of justice to be superior to that offered by the Indian authorities.
Even though they may have to pay a small fee for this mediation, this is often less than
the costs involved in bribing a police officer (Berenschot 2004, p.9).
Local politicians are able to deliver such effective justice, because of their authority as
local patrons (see chapter 4) There are various reasons for this their authority. Firstly,
people generally need politicians for any kind of contact with the state. Whether they
want their draina ge repaired, admission to a school or some paperwork done, the local
politician is the first stop to get it done. This dependence means that it is generally a bad
idea to get cross with a politician. Additionally, politicians and political workers usually
have good contacts with the police station in their vicinity. This means they might
approach the police when they are unable to solve the conflict themselves. Futhermore,
they have links to politicians in the high echelons of their political party. Finally, local
politicians commonly have links to the local goondas (or pehlwans - wrestlers):
“Baldly stated “land business” is one of the outcomes of India’s crumbling legal
system. Since landlord and tenant disputes as well as other disputes about land
and property can take well over a decade to be sorted out if a redress of
grievances is sought through the courts, the pehlwan [wrestler] is approached by
one of the parties to the dispute to evict or otherwise intimidate the opposing
party. The dispute being thus “settled” the pehlwan, receives a large fee for his
services. In the case of well-known pehlwans […] the land business can be very
profitable.” (Kakar in Tilly 2003, p.37)
Not only land business, but also in other disputes, the threat that comes with the
involvement of goondas makes opposing parties quickly settle for a compromise.
The links to these goondas is not the least reason why politicians carry the clout to make
them effective mediators in conflicts in their electoral areas.
The Indian authorities are not always pleased with the way local leaders handle disputes.
Police officers complain that they cannot do their job properly, because they are not
informed of conflicts in their area. Often word of a disagreement will sooner reach the
local leaders than the police. These will be earlier at the scene to mediate, bypassing the
police altogether (interview P.I. Patel).
Apart from the authorities and politicians traditional community leaderships have for a
long time formed – and do still form –alternative conflict resolution mechanisms.
Traditional leaderships commonly consist of the elderly men of a specific community
(caste or sect). In the old city of Ahmedabad, the traditional leadership was formed by the
pol panchayat, or pol council in every pol. This council decided on common affairs and
settled disputes. Traditional leaderships derive their authority from their age and
experience. These leaderships predate the modern state and have existed much longer

99

then the police and judges of the Indian state. With the increased importance of local
politicians in Ahmedabad in the last decades, their role seems to be on the decline.
Presently they are still there, but seem to be handling different sorts of disputes than
politicians. In comparison to politicians, traditional leaderships are more concerned with
family problems, marriage problems and problems between neighbours, all within their
community. Politicians seem to be involved in conflicts that may are of a more public
nature and that may involve other communities or the Ahmedabad authorities.

8.2 Muslim problems
As described in the last section, the Indian state does not have enough resources to
effectively solve disputes amongst its civilians. The first to suffer from this shortage are
the weak sections of society, who have limited capacities to either bait or goad the
authorities in assisting them. The Muslim community in Ahmedabad is one of these weak
groups. For them the judiciary and police are even less accessible then for other parts in
society. According to a senior police officer, police officials do systematically refrain
from looking into Muslim cases to lighten their workload. They specifically exclude
Muslims for their lower-than-average chances of effectively protesting against police
neglect. This is reflected in simple facts: the Ahmedabadi police has systematically
refrained from investigating theft of cars owned by Muslims for many years. Stolen cars
belonging to Muslims are not even registered. In this way crime against Muslims is
‘pushed under the carpet’ (interview Sreekumar).
One of the most important reasons Muslims keep away from the state’s law enforcement
is the under representation of Muslims in both the police and judiciary (Robinson 2005,
pp.89-95). While Muslims are scarce within the lower ranks of the hierarchy of these
organizations, they are virtually absent in the higher ranks. Only three percent of the
highest branch of government and police officials was Muslim in 2000, whereas the
Muslim population made up 12% of the population at that time (Najiullah 2006). Of all
60 judges posts that were available in Gujarat in 1985 (the last year for which
information is available), only two were Muslim (Robinson, 2005 p.95). This under
representation leads to strange situations: The police station in the middle of the
Juhapura area, inhabited only by Muslims, is manned by a Hindu majority and headed by
two Hindu officers. The Hindu officers in the Juhapura office openly express their Hindu
identity. The offices of the superintendent and assistant superintendent, contained small
Hindu shrines. Seemingly this is not considered problematic for representatives of the
secular Indian state.
The lack of Muslim police officers and judges is particularly perceived as problematic by
Muslims when their disputes are with the Hindu population. The police are perceived as
automatically siding with the Hindu party to the conflict, regardless of the matter at hand.
Since 2002, the matter of police and judiciary accessibility to Muslims has been
especially charged.
Post 2002
The relation between Muslims and the Ahmedabad police force and judiciary cannot be
seen separately from the experiences during the 2002 riots and their aftermath. During
this time both the police and judiciary failed the Muslim population gravely. The police
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did not come to the aid of Muslim localities under attack, participated in some attacks
against Muslims and obstructed Muslims trying to file cases of the crimes committed
against them. The judiciary is accused of ruling in a biased way.
While some Muslims feel that most of the police officers implicated in the riots were
acting under orders and had no other option than complying with the wishes of their
superiors, (interview Najm, Samir) many others blame the police for its role in the
violence. This will make them more averse of approaching the police or court.
Although the police failures have been extensively documented elsewhere by various
human rights organizations (Human Rights Watch 2002; PUCL 2002 and the Concerned
Citizens Tribunal 2002b among others) it is important to elaborate shortly on one kind of
police failure, since this directly concerns the Muslim capability of attaining justice after
the riots; systematic police obstruction to filing cases. It has to be remembered that
victims of violence had to report crimes committed against them with the same police
force that stood indifferently, or sometimes even proactively engaged in the violence.
While this fact alone kept many victims from approaching the police, many tried to
approach the police to file an FIR (First Information Report – the document that serves as
the start of a criminal investigation in India). In many instances the police deliberately
obstructed victims from filing their FIR, using strategie s as leaving out the names of the
accused, making events more vague and combining various offences in one document
(which makes the document practically unusable in court). On several occasions it took
the involvement of human rights organizations and the National Human Rights
commission to persuade police officers to note down statements. And even after the
statements had been written down correctly, the police usually only started investigations
after a lot of pressure from the outside (Grover 2002, pp.357-361).
Another very sensitive issue in the relationship between police and the Muslim
community is the use of the POTA act. This Prevention of Terrorism Act was enacted by
the Indian parliament in 2002. The POTA act was the Indian government’s answer to the
perceived increased treat of terrorism after September 11 2001, giving extraordinary
powers to police and security services. Several NGOs accuse the Gujarati police of
primarily using POTA to imprison Muslims. Of the 287 persons that were arrested under
POTA since 2002, only one was a Hindu. When Hindus were suspected of similar
crimes, they were arrested under different acts, which are less harsh. One of the major
differences is that Hindus could be set free on bail, whereas Muslims had to remain in
custody due to the harsh POTA law (interview Hanif Ladgawala, Zakia Iowher). While
the law was repealed after much criticism in 2004, many persons arrested under it remain
in prison (Human Rights Watch 2004b). This discriminate use of POTA has instilled
much fear in the Ahmedabad Muslim population. Stories are abundant of how local
youths were simply picked up by the police and arrested under POTA for no apparent
reason, and fathers were lifted from their beds in the middle of the night (interview
Shakeel Ahmed).
In addition to difficulties in trusting the police are problems with the judiciary.
Since the rise of the Sangh Parivar in India, the judiciary in Gujarat is rapidly becoming
‘saphronized’. The current BJP government makes sure that new judges that are being
installed in high court are pro-BJP. High judges in turn are responsible for installing
judges in the lower court, who will now also be pro-BJP (interview Askari). This makes
it increasingly less attractive for Muslims to approach a court, especially in cases where

101

the other party to the conflict is Hindu. Muslim lawyers testify that discrimination is
pervasive in the high court of Gujarat. One Muslim lawyer testifies that discrimination is
so open that it is not uncommon for people to snigger behind his back when he walks
through the building. A major problem is that, apart from judges, advocates and public
prosecutors are increasingly biased against Muslims as well. The VHP, the ideological
wing of the Sangh Parivar, has a strong following under la wyers in Gujarat (Bunsha
2006, p.155). Many of the cases are so clear that even when they are ruled by biased
judges, they could be easily won if lawyers and public prosecutors would do their work in
an unbiased way. But as they intentionally do their work sloppily, it is very easy for a
judge to let accused go free for a lack of evidence (interview Labib).
It is hardly necessary to mention that these trends and experiences do also affect Muslim
expectations of the treatment of cases that are not riot-related at all. While Muslims will
sometimes approach the police for problems within the community, they are very hesitant
doing so with cross-communal conflicts. The police can be expected to side with the
members of the Hindu community.

8.3 Improving Muslim options to settle disputes
For Muslims even more than for others, the Indian state’s capacity to settle disputes
quickly and just is unsatisfactory and insufficient. Despite the malfunctioning of the state,
every community needs a mechanism to solve conflicts and to attain some kind of justice.
In this paragraph, I will describe how Muslims respond to this situation, and how they try
to improve their options for dispute settling.
In this section I will elaborate on various alternatives that the Muslim community has for
settling disputes that should legally be settled by the police and judiciary. To start with,
the same as Hindus, Muslims make use of the alternatives to police and judiciary,
mentioned above. Presumably they do this to a higher degree than Hind us. Based on
various interviews with Muslims, it seems that the role of the traditional leadership is
more eminent in Muslim society than in Hindu society, where politicians and their
assistants are very prominent (interview Nasif, Habib, Isam). While politicians are also
involved in settling disputes, it seems that Muslims predominantly approach Muslim
politicians rather than Hindu politicians. In case of a cross-communal (Hindu-Muslim)
conflict politicians are automatically involved. Political leaders of both communities try
to mediate to prevent a ruckus from occurring (interview Rafi Malik).
One social authority is more noticeably present in the settling of disputes in Muslim
society than in Hindu society. Muslim religious leaders seem to be somewhat more
involved than Hindu religious leaders. This is partly the result of a lack of other options,
as both police and politicians are less available to Muslims. As religious leaders, amirs,
maulanas and muftis are approached when people are faced with spiritual or religious
problems. This involvement provides them with an authority that stretches into the
domain of the secular as well (interview Raghib). One example is T’ariq; a maulana who
lives in one of the chalis 27 in Gomptipur. Attached to his house is a surprisingly wellequipped office (one expensive computer and no less than five phones) where people
27

Chalis are housing blocks that were constructed for the labourers in Gomtipurs many textile mills, that
were operative during the 20th century. A typical chali consists of 30-40 one-room houses, each housing a
family.
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come and visit him for various types of council. He is approached for advice frequently:
at the time of my visit, there were eight people sitting on the ground waiting for their turn
to address the maulana. Apart from healing physical and psychological ails and giving
people spiritual guidance, T’ariq mediates in conflicts in his neighbourhood. He is
approached with minor disputes between families and within families. Generally he is
only concerned with tazir offenses. In Islam the term tazir refers to minor offences (civil
crimes). More serious offenses and conflicts (called hadd in Islam) can only be dealt with
by a mufti, who is better schooled in the laws of Islam. When confronted with hadd
cases, T’ariq refers people to a mufti, who is more learned in the laws and customs of
Islam. The consultation of religious leaders on societal matters such as disputes is a
longstanding tradition, in South Asian Islam.
Some NGOs form an alternative platform for solving conflicts. The Ahmedabad Muslim
Women Association (AMWA) is a NGO that is trying to improve the fate of Muslim
women, especially in the Juhapura area. If offers various kinds of services, among which
after-school tuition for girls, a saving scheme for women and various trainings in order to
enable women to provide in their livelihoods. Most women attend the stitching classes, or
are trained as beauticians. AMWA is also involved in improving the dispute solving
mechanisms for Muslims. It has a help- line for women. Women can ask for help or
mediation in case of domestic violence, disputes with in- laws or rape. In some cases the
organization also is also approached with neighbourhood problems, between families.
Once the organization has received a complaint it sends an offer for mediation. In case
mediation is refused, AMWA offers support to the complainants to file an official
complaint with the police, and to take the case to court. As various members on the
organizations board are (retired) judges and lawyers that are willing to assist, the
organization has got the juridical expertise to be of real assistance. As this sort of support
strongly strengthens the capacities of the complaints to take a case to the authorities, in
practice mediation by AMWA is hardly ever refused by the party that is accused.
During my research in Ahmedabad I have not heard of organizations that were involved
in improving police and judiciary accessibility for Muslims before the rio ts. This does not
necessarily mean that no organizations took up this matter, but if it did happen, it did
happen more under a general label of improving the position of Muslims in India.
Post 2002
The riots of 2002 seem to have had a double impact as fa r as the issue of dispute-solving
and more generally, justice is involved. Firstly, NGOs tried to improve the number of
Muslims approaching the authorities for justice, by facilitating this process. These NGOs
started activities in order to raise awareness of the need to lodge cases as well as activities
to assist riot-victims in their judicial cases. Secondly, in the years after the riots one effort
for self-sufficiency in the field of justice seems to become more formalized. Contrary to
the developments in the fields of healthcare and education, this is not directly related to
the occurrence of the riots. To me it seems that it should be seen as part of a broader trend
of Muslims separating themselves from mainstream society. I will describe both of these
impacts.
Since 2002 various organizations have started programs to ensure Muslim access to the
formal judiciary. These programs do all involve cases related to the 2002 riots. Both
religious and more secular organizations concern themselves with these issues. One
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example of a religious organization is the Cell for Legal Help and Guidance, run by the
Islamic Relief Committee Gujarat. This organization supports Muslims who were
affected during the riot in various ways: the Cell provides the bail to release people from
jail, supports victims both in criminal cases against perpetrators and informs and supports
people on how to get compensation for loss of life and property from the Gujarati state
(Islamic Relief Committee, Gujarat 2004, pp.8-9).
The Gandhian inspired secular NGO Nyayagraha is an secular organization that tries to
secure justice for riot victims. Whereas various other NGOs that are involved with the
2002 aftermath focus their resources on a select number of ‘remarkable’ cases wellknown to the media (such as the Best Bakery case), Nyayagraha tries to assist in the large
number of cases that are less-well suited to the media. It is primarily concerned with
convincing the victims to start court cases. Nyayagraha sends representatives to areas
where much violence took place and informs people of their rights and prospects of
winning a court case (Mander 2006). Labib is one of these representatives. On each
weekday he visits a different riot-affected area where he explains victims how they can
file cases and informs people who are already involved in a judicial process of any
progress in their case (as he Indian judiciary is so slow, five years after the riots he did
still continue his work). In the area of Gomtipur alone, he is involved with 90 cases
related to the 2002 riots. This sort of assistance is essential for many of the uneducated
Muslims who were affected by the violence. Not only do many of them lack the
knowledge and the resources to fight a court cases, most of them have been strongly
dissuaded by the police to take cases to court. The effectiveness of this support is proven
moreover by the reactions of the perpetrators of the violence: in one locality Labib was
offered 50.000 rs. – a huge amount – to stop supporting the local Muslim population in
their judicial struggle. Finally, Action Aid is a secular organization that was involved in
fighting for the rights of people imprisoned under the POTA law.
Of course, issues related to the riots are often criminal cases, or cases for compensatio n
for losses that have to be taken up by the state. Community alternatives in the field of
judiciary are restricted to civil law, and do not encompass criminal law or public law
affairs (such as compensation by the state). For the settling of everyday disputes
however, Muslims increasingly solve conflicts amongst themselves.
One example of this are the effects of the riots on the relations of the police and Muslims
in Gomtipur. The low-income Gomtipur area was heavily affected in the 2002 riots. In
the first two days, 178 persons died in this area alone (Centre for Development map
xxxx). The local police did not only refrain from protecting Muslims, but did actively
participate in the riots, as is shown by the following excerpt:
“At least 12 persons who deposed before the Tribunal were eyewitnesses to the
atrocious and clearly illegal behaviour of the Gomtipur police. There were
testimonies
that stated again and again that about 12 policemen, […] and four ‘D’ staff
(constables), with PSI Modi, were the main assailants.” (Concerned Citizens
Tribunal 2002a, p.57)
It would seem that this would have instilled much resentment in the local Muslim
community, so that people will be tentative of approaching the police in for disputes.
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What might discomforted them further, is the fact that the local authorities seem to have
decided to increase the presence of the police in the area after the riots. Various local
Muslims testify that since the 2002 riots, police presence in the area has increased
(interview Muwaffaq, Najm, Nasif). Indeed, walking through the area, one can clearly
see numerous police posts, large khaki-coloured tents with some stools in front under the
red/blue logo of the Ahmedabad police force. The number of patrols has also increased.
With regular intervals big police trucks filled with police officers drive through
Gomtipurs highways and unpaved roads. This would also seem to be a factor of concern
for the local Muslims.
Yet it seems that reality is more complicated. Contrary to what can be expected, the
police inspector of Gomtipur feels that the relation with Muslims has actually improved
after the 2002 riots (personal remark Ward Berenschot). He has noticed that the Muslim
community has become much more open to the police. Before 2002, Muslims solved
disagreements amongst themselves. The police had a hard time finding witnesses even in
the case of murder. After 2002, Muslims are mush less hesitant to speak to the police
(interview Ward Berenschot). Moreover, this story seems to be confirmed by some of
Gomtipurs Muslim residents. Nasif, a concierge at a school and a rikshaw driver:
“The police presence in Gomptipur has increased. I do not mind this, because they
are not hostile. The police is not to be blamed for the way they acted during the
riots, since they were instructed from above. Crime and fights in Gomptipur have
decreased because of the increased police presence.” (interview Nasif)
However, not all Muslims seem to think about the police role like this. Rafi Malik, the
head of a secular NGO comments:
“After the riots, Muslims did not go to the police. In small cases, like liquor
issues[i.e. issues involving bootlegging], or when two parties fight, they used to
go, but after riots they are afraid, that police will book them for a long time for
small offences.”
Indeed, amongst the Muslim population at least, the Indian police is notorious for its
tendency to jail people for unclear reasons. The frequent (mis)use of the POTA law
against Muslims is largely responsible for causing this fear. Najm, a primary school
teacher in Gomtipur, tells:
“Muslims in general do not go to the police or court for settling a dispute. Cases
are simply too expensive for a poor person and they take to much time. Hindus
sometimes would, but then mostly the rich ones. Personally I would go to the
police if I had some minor problem, but many others would not. Poor people will
sit silent when faced with a dispute or approach Iqbal [the local corporator] or
other social workers. Goondas can also play a role in settling a dispute.”
This seems to be more understandable as a response to the riots. Why then, do some
citizens claim that they are satisfied with the police presence? Part of it seems to have to
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do with the influence of local goondas in the area, which were very active before,
especially in the illegal alcohol business. The police presence may actually have some
good effects, as it holds the influence of local roughs at bay. Rafi Malik:
“The influence of Muslim bootleggers / goondas has decreased after the riots.
Before 2002 these were virtually all local bootleggers were Muslims. Now their
role has passed on to the Hindu lower castes, who were rewarded with these
positions by the higher castes.”
In the text above there was mention of the role of the religious leaders in conflictmediation. Since the riots, the role of religious authorities has become much more
formalized in Ahmedabad by the recent development of a local branch of the Sharia
court28 . The Sharia court is officially formed to rule on issues of personal law. The court
is headed by an appointed qazi (Islamic judge), who is sometimes supported in his rulings
by two fellow judges. Although strictly speaking, this court can only rule on personal
issues like divorce and maintenance, the present judge is also approached with other
types of disputes. One example of the latter disputes the qazi was approached with was a
financial dispute between two builders on a sum of 60.000 rs. To resolve this issue would
have taken years in an official court. Just as important, the financial costs involved would
not be in proportion to the relativity small disputed sum. The qazi reached a verdict
within a couple of weeks, and both parties agreed to it, the costs were aobut 500 rupees.
The Sharia court can only rule on consensual basis: its rulings are not binding and it has
no punishing power. If one of the parties involved is unhappy with the verdict, he/she can
still approach a formal Indian court. However, this does not happen very often for three
reasons. Firstly, as argued above, approaching a formal court is extremely difficult and
takes a lot of time. Secondly, people who do not accept the ruling of the qazi would not
have come before his court in the first place. Thirdly, as the qazi has some authority in
his community, mechanisms of social control force people to comply with the qazi’s
ruling (interview qazi Baz).
The Sharia court is one of the most common politicized issues used by Hindu-nationalists
to exemplify the Muslim threat to India, as it is portrayed as evidence that Muslims want
to put the entire country under Islamic rule. Hindutva supporters depict the Sharia court
as being very influential in Muslim society. In reality, it is not very well known in
Muslim society of Ahmedabad. Few people I spoke to in my research areas had ever
heard of it and even fewer would apply with it. But this may change in years to come:
during the short time it has been in operation slightly more than two years at the time of
writing, an increase in the number of persons that approached the court was clearly
noticeable. There are three reasons to expect that the influence of the court will grow.
Firstly, the court is actively trying to increase awareness of its presence by requesting
imams to explain its functions in the traditional speech before the Friday prayer at the
mosque. Secondly, the institution of the Sharia court has a strong backing in the form of
the Jamaat-e-Islami (interview Shakeel Ahmed). Thirdly, experiences with Sharia courts

28

Under the Personal Law clausule in the Indian Constitution, the various religious communities in India
are allowed to regulate certain personal issues within their community. Among these issues are as marriage
rights, divorce rights and alimony.
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in other Indian cities that ha ve been operating for a long time show that the popularity of
the court will increase, when people will become aware of its presence (interview Baz).
The issue of the Sharia court is controversial even in the Muslim community itself. Some
Muslims strongly oppose it, claiming that it is a “backward” institution, and that religious
courts have no place in a secular country (Hanif Ladgawala, Hashim, Zakia Jowher,
Ghazala Paul). Others think it is an laudable initiative. Of course, to the simple reason
that some Muslims value the fact that it rules according to Islamic law. More advantages
have been mentioned. Dr. Shakeel Ahmed sees it as a good way to lighten the burden of
the overburdened Indian judicial system (interview). Sabir Kabli, a Muslim member of
Gujarat’s Legislative Assembly, has the expectation that religious courts will be less
corrupt, than the Indian courts.

8.4 Conclusion
The Indian state is not up to the task of solving disputes amongst its inhabitants, as its
capacity is severely limited. Because of this people often find alternative ways to settle
disputes, such as approaching politicians or caste and sect leaderships. Muslims are
averse of approaching the police or judiciary, especially for cases that involve a Hindu
party. The riots of 2002 increased this adversity. The 2002 riots triggered many NGOs to
develop programs to facilitate victims of the riots in attaining justice, by assisting their
court cases. Recently, the rule of Islamic judges has been institutionalized by the
founding of the Ahmedabad branch of the Sharia court. Although the presence of this
court is not yet very well known in Muslim society, its influence is likely to increase.
Various organizations try to fight for a fair access to justice for Muslims. Secular NGOS
vehemently oppose the installation of the Sharia court alternative justice resolution
system, a development that is being heralded by religious organizations such as the
Jamaat-e-Islami.
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9 Conclusion
In this thesis, I concerned myself with finding an answer to the following question:
“How did the 2002 riots affect Ahmedabad’s Muslim community’s choice in strategies to
improve its members’ access to education, healthcare and dispute-settling authorities?”
The ‘choice in strategies’ refers to on the one hand strategies that are aimed at coercing
the state to expand its service delivery to the Muslim population and on the other hand, to
strategies that aim to produce these services within the community itself. What then, is
the question, is the influence of the 2002 riots on this choice?
The answer to this question tells something about a minority’s relation to the state after
an episode of state- instigated violence. When minority civil society organizations
consider it more promising to develop their own services, rather then trying to influence
the state, this is can be seen be seen as proof that the violence has estranged the minority
from the state to such a point that it no longer believes in the merits of political
engagement.
In order to formulate a theoretical approach to this question, I combined several
theoretical perspectives. Social movement theory can be used to understand how stateinstigated violence such as the 2002 riots may influence the political activity of an ethnic
group. According to social movement theory state- instigated violence effects political
activity in two opposite ways. The incentives for group action increase as a result of
state- instigated violence, and therefore it can be expected that political action will
increase. The political opportunity structure, incorporating a measure of political trust,
does generally become less favourable, causing a lower level of political activity. On
forehand it is therefore impossible to predict how these contradictory effects will relate to
each other and how violence will influence the choice between political and selfsustenance strategies.
Combining social movement theories with Hirschman’s distinction between exit and
voice and literature on the third sector, I show that this is only a problem when one
restricts the activities that a group can undertake to political actions. In fact, when
discussing strategies to improve access to state services, political strategies are not the
only option, for civil society organizations may also concern themselves directly with
service delivery. Direct service delivery is not negatively effected by an unfavourable
political opportunity structure, as it is not political. The level of energy invested in direct
service delivery is, on the other hand, affected by an increase in grievances in such a way
that it can also be expected to increase. Based on these considerations I hypothesized that
state- instigated violence will shift the choice in such a way that strategies of selfsustenance become more popular in comparison to political strategies (see figure 2-2,
p.24).
In this thesis, the impact of state- instigated violence on public-service improving
strategies was studied in three different sectors: education, healthcare and the mediation
of conflicts. In this conclusion I answer the sub-questions that were raised in the

109

introduction, aggregate my findings to formulate an answer to the research question and
test whether my hypothesis was correct.
What was the role of the state in the 2002 riots?
During the 2002 riots the state of Gujarat scarcely concealed its hostility towards its
Muslim citizens. Gujarat’s police forces did almost nothing to stop the violence of Hindu
mobs against Muslims. In some cases, the police participated in violence against
Muslims. Government officials made sure that the police gave Hindu forces a free hand
in attacking the Muslim community. After the violence, almost nothing was done for the
victims. The state did not set up relief camps, nor did it participate in the rehabilitation of
the victims. Those guilty of the violence were not punished. As a result of this, the
Muslim community’s trust in Gujarat’s government has declined drastically and many
Muslims indicate that they no longer feel they can depend upon the state.
How are state services accessed in Ahmedabad and how does this disadvantage
Muslims?
State resources in India are scarce. State services are not available in sufficient quantities.
This leads to a competition for state resources in which local politicians have taken a
pivotal role. Local politicians distribute state resources in exchange for votes.
This system disadvantages the Muslim community in the distribution of resources in
three important ways. Muslim voters are disadvantaged in two ways. Firstly, as antiMuslim sentiments are prevalent within the Hindu community and most politicians are
Hindu, Muslims requests for services are not likely to be honoured. Secondly, the large
majority of Muslims will be reluctant to vote for the BJP Party. This preference weakens
their electoral bargaining position as it is a reason for both Congress and BJP politicians
to refrain from vote-bargaining with the community. BJP politicians will generally not
bargain because they assume that they will not receive Muslim votes and Congress
politicians will not bargain because they feel secure of the Muslim vote regardless of
whether they bestow benefits on the Muslim community.
Apart from Muslim voters, Muslim politicians are disadvantaged as discrimination and
obstruction from bureaucrats makes it more difficult for them to do their ‘work’;
channelling state resources to their electoral supporters. Their diminished capacity to do
their work in turn weakens their chances at electoral success, for voters are inclined to
vote at the candidate who is most capable of doing the work.
What differences are there in Muslim civil society organizations’ perception of the
problems and solutions regarding access to state services?
With regard to the improvement of state services accessibility, it is useful to make a twofold distinction in civil society organizations: religious organizations and secular NGOs.
These organizations have different perspectives on their function. Religious organizations
focus on improving the conditions of Ahmedabad’s Mus lims. Although they continue to
focus on religious concerns that have concerned them in the past, they are increasingly
pursuing socio-economic matters. They have a tendency to choose for self-sustenance
strategies to decrease the community’s reliance on the Gujarati state. Secular NGOs that
work in the Muslim community aim their efforts at the poor and powerless, regardless of
their religion. They focus on the common socio-economic problems that are faced by
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these groups. NGOs prefer to use political strategies to counter these problems rather then
self-sustenance strategies.
How did Muslim civil society organizations strategies to improve access to education,
healthcare and dispute-settling change after 2002?
In these three domains, the state of India provides important services to its citizens.
Muslim have problems accessing these services. Muslim civil society organizations try to
minimize these problems. I will compare the three domains that I studied on two aspects,
the change that that can be perceived on the scale of exit-voice strategies and whether this
can be attributed to the riots of 2002.
Did the strategies shift towards political engagement or towards self-sustenance?
All activities that are undertaken to improve the access to education, healthcare or
dispute-settling authorities make use of self-sustenance strategies or political strategies.
Many Muslims feel that the state involvement in the riots of 2002 proved that the
Gujarati authorities cannot be trusted to look after their community’s interest. This was
particularly the case in the domain of healthcare. While the state also failed in the fields
of education and dispute-settling, this was perceived as less acute. Nevertheless, in all
three domains, the riots of 2002 have shifted the balance towards strategies that involve
self-sustenance, and are not dependent on the authorities.
This does not mean the complete abandonment of political strategies after the riots.
Political strategies still persist, in the form of lobbying, influencing public opinion,
organizing rallies and more. These strategies are mostly employed by secular NGOs.
Although they still persist, political strategies are less pronounced after the 2002 riots
than before.
The relative rise of self- sustenance initiatives has to be attributed for a large part to the
involvement of the religious organizations. These organizations were not very active in
the field of public-services before the riots of 2002 (and even less so before the Kutch
earthquake of 2000) but largely restricted their activities to religious issues. The gravity
of these both disasters triggered their engagement in secular affairs such as education and
healthcare.
The religious organizations’ perception of the needs of the Muslims in Ahmedabad and
their assesment of the prospects of political strategies as negligible made them opt largely
for the strategy of self-sustenance. The shift in focus towards strategies of self-sustenance
after 2002 is largely a result of their increased involvement.
Can this change be attributed to the riots of 2002?
While 2002 caused a change in civil society organization strategies in all three domains,
it did not do so to the same degree in the three different domains:
The relation between the carnage and the development seems most strong in the field of
healthcare. The shock of not being able to access public health care facilities at a time
when they were most needed made many Muslim civil society organizations decide to
take the provision of healthcare in their own hand. Hospitals were developed in almost all
of the larger Muslim areas in the city. In peace times this is convenient, because state-run
facilities are often a long way away, and some Muslims feel uncomfortable in these
hospitals. But these hospitals were primarily developed with the thought that
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Ahmedabadbad is likely to witness new riots in the near futur. At such time the existence
of hospitals will mean the difference between life and death.
The change of strategy in the domain of education is less clearly directly related to the
violence. The riots of 2002 influenced Muslim education in two ways. Firstly, many
Muslim students left their schools, either because they were forced, or because they were
afraid. Secondly, the events of 2002 triggered an increasing demand for education within
the Muslim community. It can be observed that there was an increase in Muslim schools
after 2002. A part of the Muslim civil society organizations, not believing that the state
was likely to help them fulfil this desire, started deve loping their own schools. However,
while the riots increased the desire for education, the immediate need for self-sufficiency
is less present then in the field of education than in the field of healthcare..
The relation between the violence and the choice of strategies in the field of justice seems
less straightforward. On the one hand the behaviour of the police and the judiciary during
and directly after the violence gave Muslims every possible reason to stay clear of these
institutions. Therefore, it could be expected that there would be a surge towards selfdependency. Yet solving disputes within communities rather then approaching the
authorities has been such an enduring and wide-spread custom among Hindus, Muslims
and other communities in Ahmedabad alike, even before 2002, that it is very difficult to
discern a substantial change after the riots. Just as before 2002, many disputes are solved
by local leaders rather then the police and judiciary.
What has changed is that intra-communal dispute-settling has become much more
formalized in recent years with the introduction of the Ahmedabad Sharia-court. But the
founding of this court seems result more from broader processes of segregation rather
then the events of February 2002. Still, it is likely that the riots have contributed to a
decreased dependence on the police in small way.
Answering the central research question:
In all three domains a shift towards self-sustenance strategies can be observed. In the
domains of education and healthcare, this shift can be clearly related to the events of
2002. With regard to dispute-settling, the relation seems less direct, but is still present.
Thus, I can conclude that my working hypothesis holds: state- instigated violence has
caused a relative increase of self-sustenance strategies as opposed to political strategies.
Community upliftment is achieved through self-sustenance.
But this statement deserves some nuance. To a certain degree the hypothesis holds not for
the reason that many organizations have shifted their strategies after 2002, but because
new organizations involved themselves with the Muslim collective interest and these new
organizations had an overwhelming preference for the self-sustenance strategy.
A comparable shift may occur in other places than Ahmedabad. Based on these findings
one can expect minority civil society organizations to start replacing functions of the state
in situations in which minorities are repressed and discriminated by the state.
Social movement theory should be defined broader than aimed exclusively at explaining
the occurrence of social movements that employ political strategies. Social movements
arise to change certain aspects of society. Change can be brought about by means of
voice, and this how social movements are commonly understood, but in certain cases also
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by means of exit. Rather then assuming that social movements solely employ political
strategies, social movement theory should acknowledge the presence of exit strategies
and explain how actors choose between exit and voice strategies. This work is a small
first step towards incorporating this choice in social movement theory. This thesis has
shown that state repression, by negatively effecting the political opportunity structure,
can shift the balance from political to self- sustenance strategies. It is likely that more
factors can be found that shed some light at this choice.
Consequences
Central in this thesis is the influence of violence on the Muslim minority’s relation to the
state, or put more narrowly, the choice between self-sustenance strategies and political
participation. But there also exists an influence the other way around: Muslim choices
with regard to self-sustenance influence future prospects for violence. As many
Ahmedabadi Muslims have pointed out to me, developing separate institutions segregates
the Muslim community from the rest of Gujarat’s citizens. This is specifically
problematic in the domain of education. When Muslim and Hindu children do no longer
go to the same schools, they will not be able to become familiar with members of the
other community. This will deteriorate the image of the other group in both Hindu and
Muslim society. But segregation is undesirable in other domains as well.
Segregation may, in time, alienate Hindus and Muslims completely. Increasing
segregation makes it easier for political entrepreneurs in both communities to play on
fears of the out-group. This will make it easier to cause friction between both groups and
will therefore likely lead to more violence.
The choice between strategies poses a dilemma for the Muslim community. It may well
be that in the short run, developing institutions of their own is the only option that
guarantees Muslims access to these services. On the other hand, many Muslims realize
that in the long run, this option will not lead to desirable results. It is unlikely that civil
society organizations can ever deliver public services at the scope required to replace the
state completely. Moreover, developing Muslim-only institutions increases the already
high degree of segregation in the city. Thus, in order to serve their short term interests,
they are obliged to choose a strategy that compromises their long term interests.
Their best bet seems to be a mix of these two strategies; not being too reliant of the state,
but also not segregating to much from it either.
Evaluating the research strategy
To answer the research question I chose for an approach that relied heavily on
interviewing key informants. In retrospect, I found this quite satisfactory. It was easy to
arrange interviews: not one person I approached refused me an interview. I was able to
speak with many different persons from various parts of the community in a relatively
short amount of time. Selecting some research areas proved a useful tactic as well. By
repeatedly returning to a select number of areas, I was able to become familiar with the
local people, their problems and politics.
On the negative side, I believe that some interviewees did not feel free to speak their
mind freely, especially on topics related to politicians and the police. This is not very
difficult to imagine, in a climate were there is much distrust and some fear of the
authorities it takes much trust to converse openly with a stranger from a different part of
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the world. I expect it will take much longer than a three- month period of fieldwork to be
able to build up the trust required to address sensitive questions.
I assumed correctly that literature (in academia or media) on the situation in Ahmedabad
is very scarce. Consulting literature upon return from India to fill some ‘gaps’ in my
fieldwork or to expand on it proved to be difficult.
Throughout this thesis I have tried to use statistical evidence to prove my points.
Collecting these statistics was a laborious job to obtain data from the Municipal
Corporation and other sources. Furthermore, the many different sources I consulted were
not usually easily comparable. Unsurprisingly, I conclude that doing fieldwork remains
the best source of information when writing on the local matters in a far-away country.
Future research
As one can expect in all kinds of research, doing research leads to more questions than
one originally started with. In the course of doing fieldwork, and writing this thesis
thereafter, I had various ideas on how to follow on my research.
It turned out that there were many other types of public goods and services such as
housing and post-riot relief and rehabilitation in which Muslim civil society organizations
were involved. Unfortunately I lacked the time to investigate these domains.
It would also be interesting to examine how Muslim minority’s choice between political
and self- sustenance strategies plays a role in the suburban or rural areas of Gujarat. Will
Muslims there also increasingly opt for self- sustenance or do they lack the need or the
possibilities to do so?
Furthermore, I wondered more and more on how other minorities deal with a repressive
state when trying to secure access to public services. A search for academic literature on
this topic was not very fruitful. It would be very interesting to do research in a state that
is flawed by comparable problems as the Indian state and see how minorities try to
organize themselves in the struggle for common goods.
In Chapter Five, I touch upon a distinction between two sorts of perspectives on the
community’s common good, one inclusive and political, and one exclusive and aiming
for self-sustenance. It would be very fascinating to pursue this distinction further and see
whethe r it holds for Muslim communities in other in Indian cities.
Regarding theory, I found it disappointing that so little had yet been written on the
voice/exit dichotomy as experienced by minorities in relation to state services. While to
me it initially seemed a bit far- fetched to use these concepts in this context, interviews in
Ahmedabad clearly showed that the Muslim community itself does experience its choices
in relation to the state in terms of political engagement versus self-sustenance, or voice
and exit. It would be interesting to reflect further on other factors than violence (and
maybe religiosity) that might influence how this choice falls out in specific contexts.
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Appendix A: Abbreviations and Terms
All India Muslim
The organization that is involved with the protection and
Personal Law Board continuing applicability of Muslim Personal Law.
AMC

Ahmedabad Municipal Corporation

AUDA

Ahmedabad Urban Development Area

Bajrang Dal

Militant youth wing of the VHP

BJP

(Bharatiya Janata Party / trans: Indian People's Party)

Chali

Chalis are housing blocks that were constructed for the labourers
of Ahmedabad’s textile mills, that were operative during the 20th
century. A typical chali consists of 30-40 one-room houses, each
housing a family.

Chowki

Small police office, sometimes only a tent.

Corporator

Corporator : elected councillor of a Municipal Corporation.

Crore

Indian unit of measure. One Crore is equal to ten million

Dalit

Dalits are also referred to as untouchables. They form the lowest
rank in the Hindu caste system, and are often not considered part
of the system at all.

Dargah

A Dargah is a tomb of a saint, where Muslims (and sometimes
Hindus as well) come to worship. Although worshipping saints is
not part of official or ‘higher’ Islam, it is a common practice in
South Asia.

FIR

First Incidence Report – the name of the document in which the
police registers complaints and accusations.

Goonda

Goonda or goon is an Indian word that is translated as thug, bully,
hooligan or criminal. Goondas are feared for their violent
reputation. Contrary to criminals, who generally try to keep hidden
from mainstream society, goondas commonly promote their public
image as tough guys, for they can use this reputation to their
advantage.

Lakh

Indian unit of measure. One Lakh is equal to one hundred
thousand.

MLA

Member of the Legislative Assembly of Gujarat

MP

Member of the Indian Parliament

Nagarpalika

Town-sized municipality

Panchayat

(lit. council) Village-sized municipality

Personal Law

Under the Personal Law clause in the Indian Constitution, the
various religious communities in India are allowed to regulate
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certain personal issues within their community. Among these
issues are as marriage rights, divorce rights and alimony.
POTA

Prevention of Terrorism Act

Qazi

Islamic Judge

Sangh Parivar

(Translation: Family of Associations) A term that refers to the
family of organizations that promote Hindu nationalism

Saphronization

Saphronisation is a term to describe the increasing influence of
right wing Hindu nationalism. Saffron is the movement’s colour of
choice.

Sarpanch

Head of the elected Panchayat council.

VHP

(Vishwa Hindu Parishad / trans: World Hindu Council)
Ideological organization of the Sangh Parivar
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Appendix B: Interviews
A star (*) indicates that the name of an interviewee has been changed for privacy reasons.
I did not change the names of persons whom I approached in function and those who
represented the views of the organizations they work for
The dates on which the interviews took place are indicated between brackets

Afzal Memon
Ahzar (*)
Anil (*)
Asil (*)
Askari (*)
Awwab (*)
Banaj (*)
Baz (*)
Dara (*)
Diwan (*)
Dr. Pappu
Ghazala Paul
Haidar (*)
Hamza (*)
Hanif Lakdawala
Hashim (*)
Iqbal Sheikh
Isam (*)
Labib (*)
Marad (*)
Marwam (*)
Mr. Patel (*)
Mr. Sreekumar
Muwaffaq (*)
Nail (*)
Najm (*)
Nasif (*)
Nazir (*)
P.I. Patel
Qadir (*)
Rafi Malik
Raghib (*)
Sabir Kabli

Affiliated with Tablighi Jamaat, member of Gujarat Sarvajanik
Welfare Trust (04-28-2006)
Gomtipur entrepreneur, member of Chand Committee (05-022006)
Communications officer at Ahmedabad Municipal Corporation (420-2007)
Board Member of F.D. educational trust (03-24-2006, 04-17-2006)
High court lawyer (03-25-2006)
member of Bohra jamaat (2-25-2006)
Khadia resident
Islamic judge at Sharia Court (04-25-2006)
Juhapura resident (04-09-2006)
Juhapura Resident (04-04-2006)
Doctor and member of Vejelpur Nagarpalika (5-5-2006)
Director of the NGO Samerth (04-05-2006)
senior clerk at Maktampura Panchayat (04-21-2006, 03-13-2006)
Superintendent Doctor at Al Amin hospital (2-21-2006)
Head of Sanchetana NGO (2-28-2006, 4-18-2006)
Retired English Professor (02-12-2006)
corporator of Gomtipur area (04-12-2006, 04-27-2006)
Gomtipur resident (4-24-2006)
affiliated to Nyayagraha NGO (04-13-2006)
Former sarpanch of Maktampura Panchayat (02-07-2006)
Affiliated to Sanchetana (03-14-2006)
senior clerk at Ahmedabad Municipal Corporation Medical
Department (03-12-2006)
Indian Police service (05-10-2006)
Gomtipur resident (3-15-2006)
Khadia resident (02-19-2006)
Teacher at a primary school in Gomtipur (02-07-2006, 5-10-2006)
Gomtipur resident, concierge at FD schools (02-05-2006)
Gomtipur resident (02-05-2006)
Inspector at Vejelpur Police Station (04-29-2006)
Juhapura resident, junior member of Jamaat-e-Islami (2-15-2006)
Member of Centre for Development NGO (4-29-2006)
dentist (02-26-2006)
MLA Jamalpur (05-11-2006)
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Samir (*)
Shakeel Ahmed
Sharaf (*)
Sharifunnisha Qazi
T’ariq (*)
Tripid Suhrud
Usaid (*)
Yasmine Rehmani
Zakia Jowher
Ziad (*)
Zuhair (*)

All-India radio – training department (02-04-2006, 4-19-2006)
Jamaat-e-Islami Hind, Islamic Relief Committee Gujarat ( head of
Cell for Legal help and Guidance) (2-11-2006, 4-25-2006)
Gomtipur resident (05-15-2006)
principal of F.D. High School in Jamalpur (02-06-2006)
Gomtipur resident, maulanna (3-30-2006)
Professor at Gandhinagar University (04-19-2006)
student (03-03-2006)
SAATH NGO (05-03-2006)
Action Aid, senior fellow (3-13-2006)
ex-corporator of Jamalpur and Rakhiad (04-19-2006)
student (02-25-2006)
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