A Slap from the Hindu Nation

RAKA RAY

A body is docile that may be subjected, used, transformed and improved—
Michel Foucault!
When Narendra Modi, the chief minister of the state of Gujarat com-
prehensively won the elections in December 2002, despite his involve-
ment in orchestrating the massacre of Muslims in Gujarat earlier that
year, he reportedly described his victory as ‘a slap in the face for pseu-
do-secularists’.2 The chat rooms of Hindunet.org were jammed with
excited discussion about the meaning of Modi’s victory. Lata Jagtiani,
a regular columnist, and one of the many zealous middle-class sup-
porters of the Sangh Parivar, celebrated the triumph of the sjp, and
asked what made the ‘BJP such a winner, time after time, in Gujarat?’
In an article titled ‘Gujarat: The Second Slap from the Nation', her
answer was that there were lessons to be learnt from the events in
Godhra.

Somebody out there has been slapped twice. The first slap was
the violent retaliation that spread in other parts of Gujarat.
The second, more powerful slap was delivered through non-
viclent means: through the ballot. Both ballot and bullet have
had their say. If there were any anti-national forces out there
that planned to destabilize India through sudden and spo-
radic terrorist attacks on civilians, they must be doing a seri-
ous re-think now. The Godhra attack not only set fire to the
59 passengers, mostly women and children, it also set fire to
any successful strategies of violence. Violence has been
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answered by violence and also, later, much later, by non-vio-
lence . ..

It is really so simple. Violence is counter-productive and every
violent act will only trigger off greater unity and cohesiveness
among the threatened population. When there is a great
threat there is an even greater determination to stand up to
the threat.

This second slap will result in an increased polarization of the
Indian population everywhere. The more violent the terror-
ists get the greater the hardening of stands from the civilian
population. A Gujarati friend aptly described this as apni
kabar khud khod rahen hain [they are digging their own grave].
It’s time for the violent ones to lay down their arms and come
to the negotiating table, because that is the [ast way left . . . 3

The Hindu nation’s violence against Muslims—the ‘someone out
there’—is, Jagtiani suggests, a double lesson. The first lesson is that
Hindus will answer violence with violence. This is the lesson of retali-
ation. But that is not enough. The violence, Jagtiani notes, is then fol-
lowed by the non-violent embrace of the past violence through the
ballot box. We may think of this as the lesson of vindication, Yet unlike
the vision of democracy conjured by the ballot box, the barely hidden
threat that lurks behind it is to be noted: ‘the violent ones’ {Muslims,
again not mentioned by name because they do not need to be—they
are the nation’s Other) are digging their own graves (they are clearly
Muslims since Hindus do not bury their dead, and the Urdu word
kabar is explicitly used). It is Muslims who have been slapped twice.
The first slap, the slap of retaliation, is physical. The second, the slap
of vindication, is symbolic. In my use of the word symbolic, I do not
mean to be read as saying it is ‘merely’ so.* The symbolic is rarely
‘merely’ so, and electoral victories have profound consequences for
people’s lives. I simply want to note here that the massacres and the
electoral victories were both considered in the same way, even though
in the second use of the word ‘slap’ literal physical violence was not
implied. Muslims, the article suggests, must be slapped both physi-
cally/materially and metaphorically/politically. The imagery of a
slap returns with astounding and chilling regularity in recent
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Indian discussions of Muslims in India, and of what Muslims are
doing to the national body of India. In this essay I ask why this should
be. Whence does the slap derive such symbolic power that it can come to
represent the relationship between the Hindu and Muslim communities?

I begin with four examples of the use of the word ‘slap’ to index
the relationship between Hindu and Muslim communities (or India
and Pakistan).> A weblog on Sulekha.com gleefully reports ‘A Tight Slap
to Pakistan by Bush’ referring to a statement made by the Us President
praising Indian and other democracies in which Pakistan was not
mentioned.5 Here the writer and his over 500 respondents share in
the joy that the Us, Pakistan’s powertul ally, has publicly shown that it
does not consider Pakistan a democracy. By doing so, the us has
embarrassed and humiliated Pakistan.

The word ‘slap’ is used to imply a weak and effeminate leadership
which allows its borders to be penetrated. Thus also Vishnu Hari
Dalmia of the vHP in the following quote:

REPORTER: What do you think of the reports saying there was
a Bangladesh troop build-up on the other side of the border?
DALMIA: Of course, I am not surprised. When signals are being
sent that anybody can enter India, slap its citizens in the face
and spill its soldiers’ blood, hostile externai elements are nat-
urally encouraged.”

The word ‘slap’ is loaded with gendered meanings of sub-
servience, weakness, and effeminacy. The leadership of the nation is
indicted for its failures of masculinity in allowing the nation under its
protection to be slapped or slappeable. Indeed, as Paola Bachhetta
has argued, one of the planks of the Hindu Right has been its anxiety
around queerness indicated by weakness and effeminacy.® In the con-
text of the hypermasculinity assigned to Muslim men, this weakness is
all the more problematic. The Rashtriya Swayamsevak Sangh (ss}, the
ideological ‘father’ of the Hindu Right, historically associated the
Congress party with the sort of effeminacy that would appease
Muslims and allow such a penetration to take place.?

Even Hindus who are sympathetic to Muslims in India have
adopted the metaphor of slaps. This from a chat room discussion on
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‘Muslims are the problem in India’:

Ifu slap ur friend then the next moment u will get a slap that
is the thing now happening. first we slapped them now they
are slapping us. just take that slapping hand from the face to
the heart. they will also give their hand to ur heart.10

Here however, the writer argues that it was the Hindus who first
turned away from their “friends’—the Indian Muslims, It was in retal-
iation for the hurt that Indian Muslims were ready to slap Hindus. It
is the responsibility of Hindus to show friendship and this would be
followed by a similar gesture by Muslims. Indeed, the metaphor of the
slap is so powerfully resonant that the inability to slap is interpreted
as a sign of inequality. Thus, Altaf Hussain Qadri writes:

Maulana Hifrur Rahman (1901-1962), a leader of Jamiat

Ulama-e-Hind, once said that he would consider India a sec-

ular country only when it became possible for a Muslim to slap

a Hindu in the street without it triggering a communal riot in

the city.11
Here Rahman refers to a personal conflice—expressed through the
medium of the slap—which should remain at the level of a personal
confrontation hetween two equal individuals and not be construed in
communal terms. That a Hindu can slap a Muslim with impunity and
yet a Muslim cannot do the same reveals the inequality between the
two communities.

There are several questions that arise as we think through the sig-
nificance of the repeated references to slaps in these discussions —
questions that have both to do with its usage in quotidian Indian life
as well as its rhetorical impact. In what follows, I first reflect on the
symbolic significance of the slap in contemporary Indian social and
political Tife, and second, consider slaps and other forms of routinized
daily violence that form part of the everyday lived practices in India,
before returning to the case of Gujarat 2002, with which this paper
began. In the bulk of this brief essay, then, I move the conversation
away from the large scale episodic violence which has preoccupied
scholars, but yet seek to retain a connection between everyday acts of
violence and violence on a larger scale on the one hand, and between
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physical and metaphorical violence on the other!? If, as Arthur
Kleinman and others suggest, we must see violence as crucial to cul-
tural processes, this applies not to just to grotesque large-scale acts of
viclence but to everyday acts of violence as well.13

There are two major ways of thinking about large scale violence,
such as that which occurred in Gujarat. The first sees these episodic
acts as eruptions, a breach of the normal, extraordinary in its excess.!4
Of this group, some scholars find mass violence almost untheorizable,
as if there were no language with which to describe or analyse such
events,!5 while others try to theorize it within the scope of categories
such as collective violence or riots, or even as following the pattern of
religious festivals. 16 The second sees all violence as part of the same con-
tittuum, and argues that both large- and small-scale violence may be
attributed to the same underlying tensions and conflicts.!?

It is the path between these two positions that I find most prom-
ising—one that understands routine violence as linked, but in com-
plex ways, to non-routinized or episodic violence. With Kleinman 1
argue that ‘[v]iolence is what lends to culture its authoritativeness’,
and further, that the violence of everyday life must be understood ‘as
multiple, as normative (and normal)’ (238). In this essay I attempt to
understand some of the multiple meanings of a normative and rou-
tinized violence undertaken by individuals, not collectives (though the
individuals who commit and those who are compelled to receive the
act of violence are always seen as members and/or representatives of
communities) and then to trace the discursive fields within which they
may operate. I want to suggest that acts of violence circulate in both
material and discursive realms, and thus seemingly small-scale and
indeed individual acts of violence may serve as powerful discursive
devices through which large-scale violence may be understood.
Specifically I suggest that the slap, with its attendant connotations
elaborated below serves as a powerful device through which the disci-
plining of populations can be understood.

THE SLAP

We may think of violence as a technique of governance, with a culturally
specific repertoire open to extension and innovation. This technique
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then, must include not just its extreme forms such as mutilation and
torture but its banal forms—such as a slap—as well. In the contempo-
rary Indian context, this repertoire includes a variety of individual and
collective forms such as slapping, kicking, stripping women naked,
and burning. Forms of large-scale collective violence, then, may be
borrowed from multiple sources, but also build from an already known
and practised repertoire.18 It is within this context that I consider the
stap, a particular technique of governance whose power is disguised by
its mundaneness and banality.

The slap—thappad (Hindi) or chor (Bengali}—is a ubiquitous form
of daily violence used by Indian parents on children, teachers on stu-
dents, policemen on perpetrators of a certain class, upper caste on
dalits, and husbands on wives. The slap has two features which distin-
guish it from other techniques of violence.

The slap comes with it own rules about who can slap whom and
when. One might say, in fact, that the slap is embedded in a political
field where actors are positioned very differently vis-a-vis their ability
to deliver or receive a slap. For example, the trajectory of the routine
slap is down a hierarchy (teacher slaps student), while the trajectory of
a non-routine slap would be in the reverse order (student slaps
teacher, or Muslim slaps Hindu), which violates or subverts an accept-
ed hierarchy. A normal slap reinforces or reasserts inequality.

The slap ditfers from a punch or a kick. It is aimed usually at the
face, and though it may be painful, the object of the slap is not pain
per se, but humiliation. It is this aspect of the slap which gives it its sym-
bolic and metaphorical power. It is also this aspect that lends itself to
notions of emasculation and effeminacy.’® To allow oneself to be
slapped is to be put in a vulnerable, feminine and even penetrable
position. Hence when Vishnu Hari Dalmia, Pravin Togadia and
Narendra Modi use the language of a slap they intend to refer to the cit-
izens of a country, or a group being humiliated, and thus placed in a
powerless and feminine position.

Given these two elements of the slap, what work can we say the
slap performs? Put simply, the slap creates good subjects by marking
particular subjects as bad.20 It is an act of subject formation through
discipline, The subjects being formed here are dual. In other words,
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by slapping someone who is not, distinctively, oneself, the deliverer of
the slap creates his or her own self as different and superior to the per-
son being slapped. The slap is thus a simultaneous recognition of
inequality and the creator. It is, it may be argued, a distinctively South
Asian technique of subjectification.

Through being slapped, a person or a group which has trans-
gressed, or exceeded its bounds, is humiliated, abjected, and put back
into his or her body. Such transgressions can be committed by indi-
viduals such as a particular woman, a student, a Dalit, or by an entire
community. But how does it work? And whence does it derive its
strength? In Althusserian terms, we could consider a slap an inter-
pellative *hail’ not just by the state but by any authority, where we can
think of a hail as a unilateral act, as Judith Butler puts it: ‘as the power
and force of law to compel fear at the same time that it offers recog-
nition at an expense.’2l While Althusser famously refers to a speech
act—when a police officer calls out, ‘Hey, you there!’ the person being
hailed i's"recognized as a suspect because s/he has been hailed as such
by the state—the slap can just as easily fall within the realm of the
interpellative hail. At the moment of being hailed, Althusser main-
tains, the individual recognizes his or herself and in that moment
becomes a subject. While there is a temporal sequence in this exam-
ple, Althusser also makes clear that ‘in reality these things happen
without succession . . . Individuals are always already subjects.” 22 Yet,
if we are willing to put aside Althusser’s ‘always-already’ formulation,
he leads us directly to the question of the process by which subjects
actually do get constituted. Thus, we can see that at the moment of a
slap, the slapped one becomes a transgressor and the deliverer of the
slap becomes the arbiter (the law). Indeed the slap recruits and then
transforms the individual into a transgressive subject. A transgressor
who has been slapped is thus reminded of his or her transgression, his
or her appropriate position, and those around him are also reminded
of the possible costs of transgression. The transgressor, once slapped,
becomes simultaneously subjected to a higher law and a subject of it.
The lesson of the slap is carried in the memory of the body.

Who gets to be the object of the slap? In other words, given that
bodies exist in unequal fields of power, whose bodies are at risk of
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being marked by the slap? Veena Das asks, ‘[d}o individual members
of society carry the marks of pain as the price of belonging to a socie-
ty?" in the context of the industrial disaster in Bhopal in 1984. “Pain
and suffering’ she continues,

are not simply individual experiences which arise out of the
contingency of life and threaten to disrupt a known world.
They may also be experiences which are actively created and
distributed by the social order itself. Located in individual
bodies, they yet bear the stamp of the authority of society
upon the docile bodies of its members.23

While these reflections take Das into a consideration of orienta-
* tion to suffering, I proceed here by aggregating individual bodies into
groups and exploring the implications of their exposure to slaps and
other everyday forms of violence, and the effects of slaps in procuring
docile bodies. Like a speech act or a hail, the slap confers different
subject statuses to both the giver and the recipient. They serve the
dual purpose of marking the social world and constituting it.

The slap does not however ‘compel fear’ but humiliation. In other
words, it is through producing humiliation (thus it is precisely not car-
ried out in secret but in public) that the slap achieves its goal of sub-
Jection. And it is through humiliation that the slap fulfils its discipli-
nary task of constituting the social order.2¢ In the next section I con-
sider four social relationships in which slaps are given, relationships
which are central in many ways to the formation of Indian subjectivi-
ty and sensibility. In each case, a particular group is ‘at risk’ for the
particular kind of social suffering that a slap imparts, while another is

empowered to cause this suffering.

The inter-generational slap (parents and teachers): In the traditional
relationship between student and teacher in India there is a long his-
tory of belief that students cannot or will not learn without being
slapped by their teachers. Patanjali’s—the 2nd century B.C. commen-
tary on Panini’s grammar—not only suggests that a student should be
delivered a chapeti (a blow with five fingers of the hand spread out) but
also that students cannot learn without the threat of a chapeti.25 Since
it is not the most painful punishment, the purpose of the slap here s
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clearly to discipline. However, as we know, school teachers routinely
use slaps and other forms of punishment precisely to humiliate and
discipline students (the process is actually referred to in schools as ‘dis-
ciplining students’).

The Calcutta Telegraph carried a story in 2004 about a fifteen-year
old stadent who was punished by her teacher, who made her ‘perform
150 squats [while holding her cars] in the scorching sun on Friday
afternoon as punishment for talking in the class’ while her classmates
were asked to keep count.26 The student finally fainted, and when the
report of this reached her parents, they informed the local police
which resulted in the teacher’s arrest. The newspaper article uses the
word ‘humiliate’ at least three times. No one is left in doubt about the
teacher’s intent. And it appears that it was precisely her refusal to act
as a good subject (she was talking in class and did not show remorse
when her teacher scolded her) that led him to administer the punish-
ment. Here then, it is the humiliation rather than the pain that is
intended to discipline.2” The suffering that is to produce the docile
body is not so much the painful physical exercise in the hot sun, but
rather the humiliation of it.

The gendered slap: That the slap is read in profoundly gendered
ways, should come as no surprise, since within the gender hierarchy,
in many societies, it is the husband who is enabled to slap his wife. The
literature on domestic violence reveals that there is a considerahle
range of grievances for which men feel entitled to slap their wives. A
study on judicial attitudes to women in India found that 48% of judges
agreed that it was justifiable for a man to slap his wife on certain occa-
sions, 2 while 40% of respondents in a 2000 INCLEN study of women in
four Indian states report having been slapped by their husbands.2?
Recent studies indicate that men who slap their wives are often those
who are unable for one reason or another to attain in other ways a cul-
turally sanctioned or hegemonic masculinity.30 Indeed, Uta Klein
found that in the first Gulf War in which Israeli men did not see com-
bat, their levels of domestic violence shot up.®! While the understand-
ing of the authors of these studies is usually that men hit women in
order to express their masculinity, T suggest that they do so in order to
constitute it in a social order that seems a little shaky.
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While I have been reading the literature on domestic violence in
India for over two decades now, it seems to me that there is indeed a
shift from beating a wife simply because one believes one has a right
to do so—say because she forgets to put enough salt in the food—and
beating her because that is the only way you can reassert your author-
ity over her at a moment when she does not seem willing to accept it.
In a recent study an agricultural labourer from Tamil Nadu explains:

Because she comes to work alongside me, and comes back

with me, there won’t be much respect. She will not bow to my

wishes. So one has to beat, to make her tow the line.32

In New Delhi, India, a brifliant doctor tries to commit suicide after her
husband slaps her for contradicting him in front of his friends.3?

In these cases, the slap fulfils an order creating and maintaining
function. It puts the female transgressor who might have acted as if
she was more than a wife or equal in some way to her husband literal-
ly back in her body. It compels humiliation and creates the ‘wife’ as
docile subject.

But women are not slapped only by their husbands. Because
women are seen to represent the honour of their communities and
more specifically the honour of the men in their communities, they
may be slapped as punishment for the transgression of their commu-
nities as in Gujarat, or in countless cases of upper-caste violence
inflicted upon Dalit women, or indeed threatened with a slap to pre-
vent them from speaking out in public.34

Yet women too slap men. What is the meaning of such a slap? It
would be Pollyanna-ish of me to suggest that when a woman slaps a
man, hierarchies are reversed once and for all, and new hierarchies or
equalities created (though, writing her new column for the BBC,
Bollywood's Preity Zinta boasts the ‘one tight slap’ theory of dealing
with men who harass women on the street!). Depending, of course,
upon the context within which the slap has been administered, a
womarn'’s slap may remind a man to perform his manly duty, or humil-
iate him publicly on the street by identifying him as a harasser. I can
only note here that the reversed gender slap promises the possibility
of change, and a brief window in the construction of an alternative
gendered order, however ephemeral.
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The cross class/caste slap: Two years ago, I sat in a car being driven
by a ‘driver’ in Calcutta, as we wended our way through the city’s
intense stop and go traffic. After one of the stops, the driver of my car
started to move before the rather new looking Ford in front if it, and
thus rear-ended the car. Such accidents happen often in Calcutta, and
since the speed was barely five miles an hour, I did not at that moment
think it would come to anything. I was fairly sure that the little Maruti
I was in would be dented, though the Ford would be unscathed.
However, the Ford was brand new, perhaps an important status sym-
bol for the young man who was driving it. He leapt out of his car and
came towards us, swearing at the driver, and then reached in and
slapped the driver across his face. Not to be outdone, I leaped out of
the car, faced him and challenged him to slap me instead. The young
man swaggered and muttered and then left. He could not slap me, of
course, since I was a woman of the same class, but he had not hesitat-
ed for a second to slap the uniformed driver.

In several cases documented in the press, young Dalit men have
been punished by upper caste panchayats by being slapped in public.
In one particular case, two men were made to slap each other with
slippers for publicizing a case of caste injustice.33 In these cases, the
slaps are administered to adult men in public, in an understood ges-
tare of denigration and humiliation. The use of the slipper is meant
to add to the insult.

In our ongoing study of servants and cultures of servitude in
Calcutta, Seemin Qayum and I have found that older employers often
point to how things have changed by telling us that it simply wasn't
done (o slap a servant any more, and yet, in the past, servants did not
mind being slapped as long as it was accompanied by love. One
woman told us about a song her uncle used to sing as he slapped his
male servant. Another employer told us that his mother did slap ser-
vants but also looked after them when they were sick and so they loved
her as they would their own mother. In this last case, the acceptability
of being slapped by one’s parent validates the action. And in as much
as lower castes or classes are considered by upper castes and classes to
be children, developmentally behind the upper castes, they are at con-
stant risk of being slapped.36
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One domestic worker’s clear-headed words make evident that
even if this is how servants once were, it is not the same any more. “You
don't stay when your husband slaps you, why should you stay when
your employer slaps you? They slap you because they have more
money.’ While this refusal to be slapped and assertion of rights is
increasingly common, we have sufficient evidence of domestic ser-
vants, especially if they are children or young women being, at least
occasionally, slapped.37

The inter-generational slap, the gendered slap and the cross
class/caste slap are delivered to different and often overlapping
groups of people. These are real slaps, administered perhaps in rage,
or perhaps not, in order to physically transform, control or shape the
embodied subject. Precisely because they are administered down a
social hierarchy, from men to women, upper caste to lower caste and
from parent to child, slaps index vulnerability, femininity, and subor-
dination—in a word, inferiority.

The nation’s slap and slap as melaphor: “Times without number we
have been made to gulp down humiliation and insult at their hands’
says M.S. Golwalkar.?® Given the contexts within which the slap fea-
tures as a disciplining device, we can turn now to the issue of the body
of the nation. It appears that on behalf of the nation, and in order to
retaliate for the past, all sorts of citizens and elected officials are will-
ing to slap Muslims and ‘psendo-secularists’. Pradeep Dalvi, author of
a play defending Nathuram Godse proclaims when told that the artist
M. F. Husain had painted pictures of a naked Sita: ‘Now Husain will
paint pictures of Sita. You paint pictures of Fatima, then talk about
freedom of expression,’ he said. ‘I have not yet met Husain, but the
moment I will meet him, the moment I will come directly face-to-face
with him, I will slap him.’3?

If the intent of a slap is inflict humiliation and through humilia-
tion to maintain or restore hierarchy, then the power of its use as
metaphor stems from this as well. While it is not entirely uncommon
to see the phrase ‘a slap on the face’ to describe rejection coupled with
humiliation, the phrase has acquired a particularly urgent resonance
in Hindutva India. If the hypermasculine Muslim has in the past heen
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thought to have slapped, raped and penetrated the body of Hindu
India, the same must now be done to him. In a historic moment when
the nation is being urged to take a stand against centuries of foreign
rulers (both British and Muslim), every moment of resistance or rejec-
tion is construed as a slap. Thus from the Indian Express News
Service:

Apparently buoyed by the Gujarat poll results, VHP chief
Ashok Singhal today asked the Maharashtra Government to
reconsider its ‘dictatorial” ban on Pravin Togadia and Sadhwi
Ritambara. ‘Else, they will get a slap on their face (munha ki
khayenge),” he thundered.40

And when in early 2005, Gujarat chief minister Narendra Modi
was denied a visa to enter the us, the gesture was seen as a slap not
only on the chief minister’s face but on the face of every Indian.

‘There is rejoicing in our secular quarters that Modi has been
slapped in his face. They do not realize that a slap on Modi's
face is a stap on every Indian citizen's face and some day they
may know the consequences if they care. Our intellectuals are
good at bowing and scraping. Their ancestors did that to the
British. In turn they are doing it before the Americans.4!

A major part of the Right wing agenda is to show Hindu India as
capable of strength, resistance and retaliation against foreigners who
have in the past and continue today to control and dominate India.
Unlike Pakistan, ‘built on the predatory desire for Hindu property and
Hindu women’ India was seen as, by and large, peaceful and by and
large gentle and meek.4? Within this articulation, the bowing and
scraping Hindu intellectnals are not men of honour but rather, trai-
tors. These intellectuals, along with the nation's leadership, are weak
and effeminate enough to allow the nation to be invaded, penetrated
and slapped. William Miller argues that to have the capacity to be or
to feel humiliated there must be in place certain notions of honour
and self respect.#? It is precisely this assertion of self respect and
reclaiming of honour that the Hindu Right purports to do, and which
they claim the nation’s secular intellectial leadership failed to do, and
thus the use of the metaphor of the slap. The metaphor is at its most
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powerful when it refers to the Hindu nation’s most significant Other,
the Muslim man. The exaggerated attention paid to the slap in public
discourse must be seen in this light. It indexes the shaking off of the
tolerance and effeminacy attributed to the Hindu nation (and men),
and the corresponding diminishing of the image of the hypermascu-
line Muslim nation (and men) by making it (and them) slappeable.#*
Thus Hindu/Indian self respect and honour can only be reclaimed at
the Muslim/Pakistan’s expense.

Avishai Margalit argues that a decent society is one whose mem-
bers do not humiliate one another.#5 I have suggested here that humil-
iation is possibly a major disciplinary principle of Indian society. The
stap in both its literal and discursive formulations represents humilia-
tion and through humiliation constitutes the social world. It is intend-
ed to create not just docile bodies but docile subjects. The violence
that was inflicted on Muslims in Gujarat—whether we call it a riot or
a pogrom—was seen by the Sangh Parivar and its many adherents in
India not as a series of heinous acts upon individual Muslim bodies—
rather the stabbing, cutting, burning and thousands of dead and muti-
lated bodies were seen as a giant slap in the face of the Muslim com-
munity, which Narendra Modi, in his capacity as the guardian of the
state, was entitled to deliver. All of these actions together were intend-
ed to put Muslims back into their Muslim bodies, to remind them not
to be too rights-bearing and demanding, to remind them that if they
had to remain in India, they must be Muslims of a certain sort. Indeed
the horror of individual deaths was all but forgotten in the post elec-
tion conviction that the Muslim community# had been chastened and
enlightened,
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