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Abstract

This thesis aims to uncover and explain the notions of honour used to instigate
and justify honour killings of women and girls in Pakistan and amongst the UK’s
Pakistani community. Honour has been a central concept across many
societies. However, its conception, configuration, use, and consequence are
variable both historically and culturally. While the notion of honour has prima
facie positive connotations and characteristics, its connection to crime, violence
and killings makes it contentious. Also, little is known about the complexities of
honour killings beyond their popular ‘cultural explanation’, that is, that honour

Killings are the behaviour of a specific ethnic or cultural group.

A critical realist social constructionism framework informed the empirical
research, which was carried out using the principles and methods of a critical
ethnographic approach. The fieldwork was carried out in Pakistan and the UK.
22 in-depth individual and eight group interviews were conducted in both
settings with 45 male and 11 female participants from various ethnolinguistic
groups. Additionally, during the fieldwork, non-participant observation was
conducted in community-led events, and informal conversations were held with

various people during the field visits to both research sites.

The data show that the local terms for honour, dishonour and shame have
different meanings and functions; these are interconnected and underpin
organised structures that constitute the honour system. This functions as a
three-pronged system of surveillance, normalisation, and examination, aimed to
produce harmless, non-rebellious, passive female bodies. The women who
follow the rules are supposed to be satisfied with a life conforming to the
normalised standards of being a chaste, modest, and obedient woman. In turn,
such a woman is perceived as a vessel of honour of an individual man or wider
group that can be a family, lineage, kinship, community, and tribe. In contrast,
women and girls who do not conform to the prescribed rules and norms are
regarded as defiant, disobedient, and deviant. To control non-conforming
women and girls, a range of social practices from forced marriages to honour
killings are used by the actors under the auspices of the honour system. Honour
Killing, that is, killing or attempted killing of women and girls to save or restore a



social group’s honour, is an extreme form of such behaviour. Hence, honour
killing is not an isolated individual behaviour; instead, it is a social practice
rooted in patriarchal cultures and operates within a tight social group as a tool to
exercise power and control over women and girls.

This is an interdisciplinary study drawing on anthropology, sociology,
psychology, gender studies, and public health, which informs the understanding
of notions of honour that lie behind honour Killings in a transnational context.
Drawing on post-colonial literature, critical feminist theories and transnational
perspectives, it introduces a shift from an essentialised cultural view, and the
binary division of cultures based on the conception of honour to the novel
concept of the honour system. This is a ‘real’ and a ‘complex’ social system of
power and control underpinned by the notions of honour. This conception
enables a change in narratives and behaviour regarding honour Kkillings.
Furthermore, this empirical work and related conceptualisation of cross-cultural
variability can be used to design culturally specific and acceptable interventions

to prevent such violence.
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Chapter1. Introduction

‘At ours, karo-kari (honour Killing) is a “trade” in which women are treated
like a commodity; hence, they can be bartered, bought, and sold and
even killed when they are no more considered a valuable commodity’

(Male participant Kooral Khan, 50, Pakistan).

This thesis aims to uncover and explain notions of honour and how they are
implicated in the honour killings of women and girls. The rationale for the study
derives from academic literature and public policy discourses related to notions
of honour and the associations with the honour killings of women and girls. Data
were collected from women and men in Pakistan and the Pakistani community

in the UK.

This first chapter provides the background to the study by establishing the
context and the significance. It also describes the key concepts relating to
notions of honour and honour killings. It then examines the origins of the term
‘honour killing' and the prevalence of honour killings. The third section presents
the aims, objectives, rationale for the study and my positionality. The final

section describes the structure of the thesis.

1.1 Background of the study
1.1.1 Context of the study

Honour has been a central concept across cultures throughout history.
Similarly, violence has existed across societies and continues to touch all
people’s lives in some way. However, its patterns, extent and consequences

exhibit noticeable differences among men, women, and children (Krantz &
1



Garcia-Moreno, 2005; Krantz, 2002). Violence against women based on gender
is a global problem, directly affecting one-third of all women globally in their
lifetime (World Health Organisation, 2017) and occurring at all levels of society.
Nonetheless, patterns, roots, causes, nature, distribution, and degree of violent
incidences differ in time and context. Violence against women using notions of
honour as a justification has a long history; however, after condemnation from
the United Nations in a resolution in 2000, honour-based violence in general
and honour killings®, in particular, have received considerable scholarly and
public attention from the media, human rights organisations, public health
professionals, politicians and wider society. There are hundreds of books on
honour crimes and honour Killings written for popular consumption in the
literature. Some of these were critically analysed by anthropologist Abu-Lughod
(2015), in which she notes that the literary scholar Dohra Ahmad has called this

genre of books ‘pulp nonfiction’ (p. 87).

Honour related violence and honour crimes are umbrella terms; they include a
range of harmful practices shaped by notions of honour such as domestic
abuse; death threats; sexual and psychological abuse; economic abuse, acid
attacks; forced marriage; forced suicide; forced abortion; female genital
mutilation; assault; blackmail; and being held against one’s will (Hester et al.,
2015; Nesheiwat, 2005). Killing or the attempted killing of a woman or a girl in

the name of saving or restoring the honour of an individual man or a social

"In Pakistan, the combined term 'honour Killing' is known by its regional names such as kala-kali
(Punjab), karo-kari (Sindh), tor-tora (Khyber Pakhtunkhwa) and siyakari (Balochistan). In the Urdu
language, honour killing is termed as 'ghairat ki naam pi qatil' (translated as murder in the name

of honour).



group (commonly known as honour Killing) is an extreme form of violence for

the sake of honour. In this thesis, honour killing is defined as occurring when

‘in order to save or restore honour, the perpetrators (predominantly male
family members) killed a woman, or a girl perceived as having brought or

tried to bring dishonour or shame to the social group’.

The most widely used definition of honour killing in the literature is the murder of
a woman or girl by male family members who have been accused of having
engaged in “sexually immoral” actions such as having pre-marital or
extramarital sex. However, | argue that this definition is narrow because women
and girls can be killed for various reasons (for example, even when they are
victims of rape) that are believed to be a source of dishonour and shame for the
social group, which can be a family, lineage, caste, biradri or tribe. Hence, the
above definition of honour killing is one that encompasses the murders of
women and girls that occur for many reasons and can involve perpetrators

outside a family.

Maintenance of family honour and avoidance of dishonour and shame are
critical concerns of Pakistani communities both in Pakistan and abroad. The
notion of honour is diverse, complex, and fluid. Honour is generally viewed as
part of an inherent and indispensable system of social values, which provides
the basis for the social position of a family within its respective social groups
that can be a clan, caste, kinship group and tribe. Patterns, models, and ways
of enacting honour have created normative understanding for both women and

men.

However, the justification for harm based on breaches of honour is always
attributed to the bodies, sexuality, behaviours, and actions of women and girls.

3



This gender disparity is illustrated in the findings from research studies; for
example, the number of murders on the pretext of violation of family honour is
immensely skewed towards women. For example, based on reports in the
newspapers, the Human Rights Commission of Pakistan (HRCP) recorded 430
cases of honour killings from three provinces of Pakistan (Punjab, Sindh &
Khyber Pakhtunkhwa) in 2020, involving 148 male and 363 female victims
(HRCP, 2021). There are also norms for who performs the kKilling. Where a
woman is murdered in an honour Killing, she is killed by her family; in contrast,
male victims are killed by the family or relatives of the woman with whom he
was accused of inflicting dishonour to the family, for example, by having a pre-

or extramarital affair or eloping together with the woman for marriage.

In Pakistan, Shah (2016) and Aase (2002) examined a sub-set of honour
Killings in intra- or inter-tribal and family feuds, in which honour killings of
women and girls were used as a justification to start, avenge or resolve the
feuds. In addition, Aase (2002) analysed cases of blood feuds, and Shah (2016)
examined case studies of karo-kari (a type of honour killings) and the
associated vendettas; both authors state that the honour killings were used to
settle marriages, land and water disputes. In sum, the honour killings of women
and girls are committed for many reasons, from an allegation of adultery to
talking with a stranger (Bhanbhro, Wassan, Shah, Talpur & Wassan, 2013), as

the following studies illustrate.

Shaikh, Shaikh, Kamal, and Masood (2010) did a cross-sectional survey with a

convenience sample of 601 men and women approached in markets, bus stops,
hospitals, and other public places in Islamabad, Pakistan in 2006. The majority

of respondents (65% men and 53% of women) considered the killing of a

woman justifiable and acceptable in the event of an extramarital sexual
4



relationship as a measure to save the husband’s honour. Although it is
acknowledged that the public context for this data collection might have affected
what participants said, other studies affirm that murders of women and girls for
the sake of honour can involve a variety of reasons. For example, a qualitative
study by Bhanbhro and colleagues (2013) in the vicinity of one of the district
headquarters of the Southern province of Pakistan, infamous for a high
prevalence of karo-kari (honour Killings), reveals that honour killings of women
and girls are not limited to their sexual conduct, but that there are multiple
reasons, including marrying against the parents’ will, marrying outside one’s
social group, or talking to a man who is stranger to the family. In addition, Shah
(2016, 2007, 1993), Phulpoto, Shah and Shaikh (2013) and Raza (2006)
document that in many cases of honour killings, financial motives are
prominent. For example, her family might kill a woman to settle a debt, or an
unmarried girl forced to sign away her inheritance to her brothers or uncles,
knowing that failing to do so, she would be declared as kari and killed.
Nevertheless, in order to justify the killings, male perpetrators predominantly
use family honour, culture, tradition, and religion (Laghari, 2016). The findings
of these research studies suggest that murders of women for the sake of
honour are underpinned by various factors, including customs, traditions, feudal
and male-dominated social structures, the complicit role of state institutions and
law enforcement agencies, and a network of actors/agents who have vested

interests in the practice of honour Killing.

In the UK, empirical research on honour-related violence is also emerging. For
example, Gill (2008) did participatory observation and analysis of a roundtable
discussion related to honour-related violence. Her findings suggest that honour-

based violence is a complex social crime comprising different elements, all of

5



which revolve around women'’s systematic subordination in the communities
that practice and condone it. In another study Gill (2006) examined British
media reporting of honour-related violence, concluding that British media
coverage has misrepresented ethnic minorities and engendered a sense of

mainstream moral superiority.

In 2015, Her Majesty’s Inspectorate of Constabulary (HMIC) commissioned a
qualitative study to identify and interview survivors of honour-based violence;
the research documented the voices and experiences of 50 survivors across
England. The study found that 36 respondents experienced forced marriage
and/or honour-related violence, while the remaining respondents were survivors
of female genital mutilation. The study confirmed that family honour created the
conditions for the violence and additional constraints and harms for the victim.
Also, it revealed that the victims of honour-related violence wanted police forces
to understand better the subtleties of honour, such as how it exerts power and
control over the victim and how the notion is implicated in actual incidents of
violence and the dynamics of the wider family and community involvement
(Hester et al. 2015). This study was limited to capturing the experiences and
awareness of the victims and survivors of honour-based violence only and

focusing on their interactions with police forces.

The wider global public health literature presents a bleak picture of violence
against women and girls. It is a gender-based crime that includes the most
abhorrent of abuses; rape and sexual assault, domestic abuse, honour-based
violence such as forced marriage and female genital mutilation, stalking and
harassment. It is a major public health concern affecting most women and girls
directly or indirectly. For example, the World Health Organisation’s (2021)

analysis of prevalence data from 2000-2018 across 161 countries and areas
6



and found that worldwide, nearly 1 in 3 (30%) of women have been subjected to
physical and/or sexual violence by an intimate partner or non-partner. Similarly,
the Crime Survey for England and Wales estimates that 1.6 million women aged
16 to 74 years experienced domestic abuse in the year ending March 2020
(Office National Statistics, 2020). Gender violence has a serious detrimental
impact on health and wellbeing, and it is one of the main causes of death,
disability and illness of women and girls, leading to health consequences
including chronic pain and depression across the world (World Health

Organisation, 2021).

Violence against women and girls is committed in the name of ‘honour’; that is,
honour-based violence is a subcategory of gender violence. It can negatively
affect the emotional and mental wellbeing of women and girls if they are directly
victimised themselves or witness to honour-related violence as they may live in
constant fear for their safety within households or accessing health and social
care services. Considerable progress has been made toward understanding the
nature of violence against women and girls in general; however, there is little
known about honour-related violence and honour killings beyond its “cultural
explanation”, which excludes underlying economic, political and social factors
and does not provide sufficient insights to develop interventions to prevent it.
This study used interdisciplinary perspectives to explore and examine the wider
factors and underlying narratives that shape, justify and maintain honour killings
of women and girls. By examining community conceptions of the notions of
honour and their relationship with the honour killings of women and girls in
Pakistan and the Pakistani community living in the UK, this thesis will address a

current knowledge gap.



1.1.2 Significance of the study

Violence against women and girls committed in the name of honour is a form of
gender-based violence. It can negatively affectthe emotional and mental well-
being of women and girls if they are directly victimised themselves or witness to
it as they may live in constant fear for their safety within households, and it can
have an impact on their day-to-day life, for example, on their ability to access
social and health care services. The HMIC’s inspection study (2015) found that
two of the 36 victims and survivors of honour-related violence, including forced
marriage, had attempted self-harm, including suicide, and 11 reported that they

were taking medication for anxiety or depression (Hester et al. 2015).

Despite the Anti-Honour Killings Laws (Criminal Laws Amendment) Bill that was
passed unanimously by Parliament in 2016, honour-related violence and honour
killings continue in Pakistan. This legislation on honour killings includes strict
punishment for the perpetrators making it more challenging than ordinary
murder cases. Legislation against honour killing and its various forms has
existed in the country since 2004. However, under this earlier legislation, the
perpetrator could officially seek forgiveness from the victim’s family, thereby
avoiding all legal consequences (Shah, 2016a). Under the new law, relatives of
the victim can only pardon the Killer if he is sentenced to the death penalty.
However, the culprit would still face a mandatory life sentence of twelve-and-a-
half years (Fatima, Qadir, Hussain & Menezes, 2017). As such, it is considered

a step-up towards tackling the issue.

Nevertheless, the conviction rate under the new legislation is low. The Sindh

Police released a report in early 2020 on the statistics for honour Killings in the
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province. The report reveals that 649 cases of honour killings were brought into
courts between 2014 and 2019. Of these, the accused in 19 cases were given
sentences. Those charged in 136 cases were acquitted, and 494 cases are still
pending trial (Ali, 2020). The conviction rate figures imply that the legislation is

not effective.

Similarly, gender-based violence against women and girls committed by their
male family members in the UK is widespread, and in England and Wales, it
costs approximately £66 billion a year in policing, health services, victim
services, legal processes, and social care (Oliver, Alexander, Roe & Wilasny,
2019). For instance, the UK Femicide 2020 Census report reveals that men
killed 1425 women between 2009 and 2018 (Femicide Census, 2020). The
prevalence of honour-related violence in the UK is also thought to be

widespread, although the problem’s exact scale is unknown.

Whilst progress has been made towards understanding the nature, causes and
the extent of violence against women and girls in general, little is known about
honour-related violence and killings beyond its two popular explanations. The
first is that it is condoned by a specific culture type known as ‘honour culture’.
This authorises its members, mainly males, to resort to violence and murders
for the sake of saving family honour (Lowe, Khan, Thanzami, Barzy, &
Karmaliani, 2018; Khan, Saleem, & Lowe, 2018; Metlo, 2012; Kurkiala, 2003;
Kressel, 1981). The second popular explanation suggests that violence against
women and girls is committed by men using any available excuse; honour is
merely one such excuse that serves as a reason where the real cause is down

to the socio-economic and political structures of society that are essentially



patriarchal in nature and universally oppressive for women (Begikhani, 2005;
Pimentel, Pandjiarjian, & Belloque, 2005; Siddiqui, 2005; Sev’er & Yurdakul,

2001).

Both explanations are likely to have some truth within them. However, neither is
supported by sufficient empirical data. In addition, the first explanation, which is
probably the most prevalent, is reactionary in the sense that it appears to close
the door on the potential for change; culture is treated as being essential and
beyond criticism. In the ‘cultural explanation’ of honour crimes, the culture,
traditions, and religion of particular communities are taken as causes of violent
crime for the sake of honour. Conversely, some scholars have criticised the
cultural explanation. For example, Montoya and Agustin (2013) argue that the
“culturalised forms of violence” largely ignore the gendered nature of violence,
and the cultural framing of violence creates a dichotomy between non-violent
Europeans and violent others. Similarly, Meetoo and Mirza (2007) argue that in
‘domestic violence’ discourses, which includes ‘honour Kkillings’, the victim
women have been highly ‘ethnicised’. In turn, the cultural/racial classification not
only stigmatises particular acts of violence but entire communities (Montoya &

Agustin 2013; Abu-Lughod, 2011; Bhanbhro, de Chavez & Lusambili, 2016).

Thus, when honour-related violence is dismissed as a cultural issue, the
communities in which it prevails are stigmatised, and those who suffer violence
also face their suffering being brushed off as a cultural problem (Montoya &
Agustin 2013; Ewing, 2008). In addition, some scholars argue that cultural
understating and representation of violence conceals more pressing and central
structures of violence affecting women and political processes that shape it; in

those parts of the world where culture is usually blamed for such violence. It is
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necessary to be mindful of this when analysing and understanding the violence

in cultural terms per se (Abu-Lughod, 2011; Ewing, 2008; Shah, 2007).

Public and policy discourses on honour killings often arise from journalism and
demotic discourse rather than empirical research, scholarship, and theory.
Moreover, the perspectives of communities where honour killings are prevalent
have been afforded less attention. There is little research on the underlying
taken for granted assumptions behind honour-related violence, the production
of the concepts of honour and honour killings, or how concepts produce
meaning, customs, identities, and the collective values and systems that shape,
justify and maintain honour killings. The present comparative study attempts to
address this knowledge gap by focussing on Pakistan and the UK’s Pakistani
community. To date, there has been little empirical research with social groups
and communities where honour killings are prevalent; this lack of research is
particularly marked in Pakistani communities, where the incidences of honour

Killings are on the rise (Human Rights Watch, 2017).

Honour crime, including honour killing, may affect women, men, lesbian, gay,
bisexual, and transgender people; however, as illustrated above, it is most
prevalent against women and girls. In female honour Killings, the perpetrators
are mainly male family members, supported by their social groups and rarely
challenged. Therefore, this study explored and examined the intersections of
different social forces and structures that manifest in honour killings of women

and girls.

In social groups, where honour-related violence and killings are practised, they
have different forms and names. However, in much of the policy, popular and

academic discourse, the term ‘honour Killing is widely used. This labelling of the
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crime plays a crucial role in shaping public and academic discourses on the
subject; in turn, the debate influences the development and implementation of
social interventions to tackle honour killings. Therefore, it is useful to know how

the combined term originated.

1.2 Origin of the term ‘honour killing’

The term honour killing has a long history but gained currency in the late 1990s
as a label used within activism, research, and scholarship associated with the
killing of women and girls, mainly in Muslim communities in their own countries
and diaspora communities across the globe. Diaspora Muslims usually live-in
countries where Islam is not the majority religion (Syed & Pio, 2016); thus,
because of a propensity to othering and invoking ‘different culture’ explanations,
there has been much discussion and debate with a growing body of literature in
various fields such as anthropology, sociology, criminology, public health, and
social work. In academic literature, the term honour Killing is ubiquitous but
contested. Hitherto, it is not reported exactly when and by whom the term
honour killing was coined. In the rest of this section, | describe my attempt to

establish the origin of the term.

Amid the anthropological debate on concepts of honour and shame in
Mediterranean societies, a study was published in the British Journal of
Sociology titled ‘Honour crimes in contemporary Greece’ (Safilios-Rothschild,
1969). In this article, the author describes violent crimes, including Killing, in
defence of family honour of a dishonoured female family member or those
responsible for the dishonouring: the author terms this “honour crime” (p. 206)
but does not use the term “honour Kkilling”. Later in 1981, the Current

Anthropology journal published a study on homicide for family honour in Israeli
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Muslim Arabs, in which the author used the term “homicide for family honour” to
describe the murders of women for the sake of family honour by their family

members; again, the term “honour killing” was not used (Kressel, 1981, p.142).

Most recently, authors like Churchill (2018), Shaikh, Ossege and Sears (2018),
Idzikowski (2017) and Xavier (2015) have credited the Dutch Turkologist Ane H.
Nauta with coining the term “honour Killing”. Interestingly, except Churchill
(2018, p.2), none of the authors has cited this source. Churchill (2018) cited the
blog, where he took the information, but the blog also did not reference the
actual source. In 2002 van Eck published the book “Purified by Blood: Honour
Killings amongst Turks in the Netherlands”, in which Ane Nauta was
acknowledged for coining the Dutch term eerwraak that means honour revenge
(p- 10). More recently, it was confirmed by Ermers (2018) in his book, in which
the authors give reference to his communication with the scholar that occurred
in November 2006 (p. 194). Neither Ermers nor van Eck translates eerwraak as
honour Killings. As such, it appears that Ane Nauta did not coin the term ‘honour
killing'.

| did an exhaustive search into the literature and archives, including the
Guardian, New York Times, and Dawn Newspapers, the first entry of the term
‘honour killing’ was found in the New York Times on March 19, 1991, ‘Honour’
Killing of wives outlawed in Brazil. Afterwards, it appeared in a report titled
“Violence against women in Bangladesh, Pakistan, Egypt, Sudan, Senegal and
Yemen”, published by the Institute of Development Studies (IDS), the University
of Sussex, in March 1993. The author of the report, Rachel Marcus (1993),
defines honour killing as “the murder of a woman because she is suspected of
having engaged in illicit sexual relations” (p.12). The author cites two books of

the famous feminist Egyptian authors; however, neither book had the term. In
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the same year, in January 1993, the Pakistani anthropologist and politician
Nafisa Shah (1993), considered a leading authority on karo-kari, a form of
honour Killings, published a feature in the Newsline magazine on the subject.
She did not use the term ‘honour Killings’ instead, and she termed it “Karo Kari

ritual killings in the name of honour” (p. 28-29).

After the IDS report, the American journalist and writer Jan Goodwin talks about
honour Killings extensively in her book “Price of Honour”, published in 1994. The
author lived and worked in the Islamic countries and researched in ten
countries: Afghanistan, Pakistan, Iraq, Iran, Saudi Arabia, Kuwait, United Arab
Emirates, Jordan, Israel (West Bank & Gaza), and Egypt. Later in January
1996, Jennifer Griffinand Mohammad Ismail published a report in the Observer
newspaper's same issue. The story’s headline was “women murdered by
tradition”, it was about karo-kari killings in the Sindh province of Pakistan. The
report mentions the term honour killing and refers to the late Asma Jhangir, the
renowned lawyer and the founder of the Human Rights Commission (HRCP) of

Pakistan.

Consequently, it can be concluded that the term honour killing was probably a
creation of the journalist Jan Goodwin that was based on a wide range of
related terms; academics and the media then picked it up. Grewal (2013)
argues that, as a media-invented-and-led term, honour Killing circulates as a
symbol of cultural deviancy and as “a crime of culture” (p. 3), which not only
describes honour as a cultural ideology, but is also seen as a fixed cultural
“pathology” (p. 4). The problem with the term honour killings is that it tempts the
user to cultural essentialism (Narayan, 2000) and political inaction. Dustin &
Phillips (2008) argue that inaction could be seen as racist, but so could action,

i.e. women are being abused but so is the conception of ‘culture’. In academic
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and popular discourse concerning honour-related violence and honour Killings
of women and girls, there has been a tendency towards what Benhabib (2002)
describes as “reductionist sociology of culture” (p. 4), that is, a tendency to
represent cultures as more distinct from one another, less marked by internal
contestation and more determining of individual behaviour than is ever actually

the case.

Moreover, cultures of certain groups and communities are represented as
homogenised entities such as the Muslim culture or Asian culture. This cultural
reification often involves binary classification of ‘cultures’ such as backward vs
progressive, civilised vs uncivilised, violent vs non-violent in popular
representations with minority or non-European cultures. Dustin and Phillips
(2008) argue that such representations of ‘other’ cultures tend to read the
behaviours, actions and beliefs of people from ethnic minority or non-western
cultures simply as expressions of “their culture”, which not only assumes an
extraordinary degree of homogeneity within the cultural group but also denies

individual agency (p. 408).

Further, cultural essentialism makes possible condemnations of these cultures
concerning the protection of women. Grewal (2013) argues that many
governance tools have emerged in response to honour Killings, from
immigration tests in which young women testify that they did not have forced
marriages to policing methods focused on detailing Asian males and families. It
also makes the crime a hypersensitive and politically charged issue. It also
diffuses responsibility by diverting the attention from specific social groups that
tend to resort to violence for honour to vaguely defined social entities such as
Asian culture, Islamic culture, Pakistani community, and the Muslim community.

Some scholars also believe that the term honour Killings is a euphemism that
15



serves to exonerate the Killer, and thus they suggest the word ‘femicide’

(Welchman & Hossain, 2005, p. 8).

Despite its limitations, it is a widely used and recognised term. This thesis uses
it with the full awareness that it is problematic and should be viewed and

analysed as a social practice.

1.3 The scale of the problem

Honour based violence and killings take place worldwide in various cultures,
some regions being hotspots, such as South Asia and the Middle East (Fisk,
2010; Mayell, 2002). There are no reliable statistics on honour killings, but in
2000, the United Nations Population Fund (UNFPA) estimated that at least
5000 women and girls worldwide are murdered each year in the name of
honour (UNFPA, 2000). The figure is the most widely cited in academic
literature and the media. As yet, these numbers have not been updated by any
organisation. Various women and human rights groups contest the numbers,
and some researchers believe that the rates are at least four times higher (Fisk,
2010). Nonetheless, of the 5000 internationally reported honour killing cases,
2000 are from India and Pakistan, according to the international digital resource
centre Honour Based Violence (HBV) Awareness Network (HBV Awareness

Network, 2015).

In Pakistan, Nasrullah, Haqqi, and Cummings (2009) analysed the data on
women’s honour Killings. The data were systematically collected by the Human
Rights Commission of Pakistan (HRCP) from newspaper reports from January
2004 till December 2007. The analysis revealed that in total 1957 honour

Killings occurred in four years; the major reported reason behind 1759 of the

16



Killings was extramarital relations. This quantitative analysis provides important
statistics on the problem’s scale and highlights the urgent need for further
empirical research, systematic data collection and preventive measures in this
critical area of public health. Since 2004, the HRCP, the country’s apex
independent human rights organisation, has recorded honour killings from
media sources and volunteer reports. The HRCP reports show that between
2004 and 2016, a total of 15,222 cases of honour killings of women and men
have been recorded in the country; this figure excludes attempted honour
killings and other forms of honour-related violence. This means an average of

1170 honour killings every year and 22 per week (HRCP, 2019a).

Similarly, more than 11,000 honour-related violence incidents, including 29
honour killings and attempted killings of women, were recorded by the UK
police forces from 2010 to 2014 (Talwar & Ahmad, 2015). Of these 29 killings
and attempted killings, the ethnicity is known or alleged in 22 cases; of these,
15 were of Pakistani origin, three of Indian, one of Bangladeshi, one of
Palestinian/Syrian, one of Kuwaiti and, one of white British (Dyer, 2015). The
statistic shows that most reported UK honour killings have been carried out
against people of South Asian origin, most of whom have Pakistani ethnic

origin.

Overall, there is no national data on the scale of honour crimes in any country,
including Pakistan and the UK, because it is not a recorded crime category.
Consequently, the actual numbers of the crime are inaccurate. However, it is
widely thought that the prevalence of honour-related violence and honour
killings is increasing in Pakistan (HRCP, 2016) and the Pakistani community

living in the UK (Dyer, 2015).
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Having described the study’s background, the origin of the term honour Kkillings,

and its prevalence, | will explain the rationale for the study.

1.4 The rationale for the study

There has been little empirical research conducted to explore, examine, and
explain the social forces and structures that support, maintain, and manifest
themselves in the acts of honour killings. Also, there is little known about
honour-related violence and killings beyond their above-described popular
explanations that such killings are cultural (particular to certain social groups) or
patriarchal (universal to all societies). In practice, the notion of honour combined
with violence and killings assumes that violence, in particular against women
and girls, is culturally sensitive — a sensitivity that allows the perpetrator to use
further coercion to prevent the victim from seeking help and to intimidate
agencies of the state to stop them from pursuing and prosecuting these violent
crimes. When honour-related violence is dismissed as a cultural issue, the
communities in which it prevails are stigmatised, and those who suffer violence
also face their suffering being brushed off as a cultural problem (Bhanbhro,

2017).

Additionally, there is an absence of systematic official information, over-reliance
on secondary materials, and the lack of community perspectives on the
conception and implication of honour notions through violence. Due to the
sensitive nature of this issue, many researchers preferred to use secondary and
tertiary sources and do not do fieldwork primarily because of the potential risk
posed by those who might feel honour Killing is a ‘sacred cultural practice’ that
should not be tampered with (Sev’er, 2013; Perlmutter, 2011; Malik, Saleem, &

Hamdani, 2001). This over-reliance on second and third-hand information has
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implications for reliability because the available information is extracted from
newspapers and electronic media reports, which is incomplete and therefore of
limited value. Furthermore, a poor understanding of the context behind honour
killings, such as social, religious, cultural and class structures, could contribute
to unreliable assessments and analysis of the issue, and in turn, vague
solutions could be suggested. Existing literature acknowledges an urgent need
for primary research to improve understanding of the problem, which could help
formulate preventive strategies and specific policies to address the issue
(Bhanbhro et al., 2013; Nasrullah, Haqgi, & Cummings, 2009; Patel & Gadit,
2008). This interdisciplinary study draws upon knowledge from different
disciplines, including anthropology, sociology, gender studies, psychology,
political economy, and public health. The study also draws on postcolonial and
transnational perspectives to contextualise the findings representing the same
community from two different contexts, i.e., Pakistan and the UK. It analyses,
synthesises, and harmonises perspectives, concepts, and theories taken from
the different disciplines concerning the subject under investigation, presenting
them as a coordinated and coherent whole to explain the notions of community
honour and how they are enforced through violence and killings. In order to
investigate honour killings as a collective practice rather than an individualistic
action, the blend of anthropology and public health approaches provided a
framework to include diverse sectors such as health, education, social services,
justice, and policy in the analysis to understand what is usually assumed to be a

purely “cultural” problem.
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1.5 Aims and objectives of the study

Aim:

To explore, examine, and explain notions of honour and how they are
implicated in honour killings and better understand these concepts and their
implications in the honour killings of women and girls in Pakistan and the UK’s

Pakistani community.
Objectives:

e To explore the community understanding of notions of honour and their
enforcement through violence.

e To identify and uncover values, beliefs, norms, and traditions that
underpin concepts of honour used to justify killing or attempt kKilling of
women and girls.

e To explore, examine and explain the role of social structures such as
extended family, clan, kinship, tribe, caste, culture, patriarchy, gender,
sexuality, and religion as perceived by the community in shaping values
of honour and their enforcement through violence against women and
girls.

e To identify the social forces that shape, maintain and encourage the use
of honour to justify the killing of women and girls.

e To interrogate the relationships of causality and justification between the

notion of honour and killings or attempted killings of women and girls
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1.6 My positionality

As we have seen, notions of honour and honour killings are unavoidably
political and sensitive. This research is informed by critical realist social
constructionism framework with critical feminist and race theories (this is
described in chapter 2), which seeks to examine the taken-for-granted
assumptions (women’s subordination to men), ideologies (honour), and the
social practices (honour killings) and how they are deeply embedded in societal

structures and women'’s position in society.

| am a 40-year-old male British Pakistani married to a female British Pakistani. |
have two children. | was born and brought up in Sindh, Pakistan, and lived in
the UK for 14 years. | have travelled and worked extensively within Pakistan,
the UK and overseas, including visiting 12 countries in Europe, the Middle East,
North America, and Southeast Asia. This has given me insight into diverse
cultural perspectives on the subject under study. | have been working as a
researcher for twelve years in academic institutions in the UK. | also worked in
Pakistan fortwo and a half years with Aga Khan University and the Trust for
Volunteer Organisations. My first language is Sindhi (a regional language in
Pakistan). | am fluent in English, Urdu and Hindi and understand Punjabi,
Balochi, and Seraiki (regional languages of Pakistan). The participants in the
UK and Pakistan viewed me both as an ‘insider’ and ‘outsider’ to the respective
cultures because of my ethnic background (Sindhi) and social class (foreign

education, working in a university and living in the UK with family).

Nonetheless, | maintained to operate in the field as an insider, as someone
whose ethnicity, country of origin, skin colour and language gave the study

participant and me a ‘lived familiarity’ and a prior knowledge of each other
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(Holmes, 2020, p. 6). This position had both advantages and disadvantages; |
explore these further in the reflexivity section of the methodology chapter. My
ethnicity being a Sindhi (an ethnolinguistic group of Pakistan who speaks
Sindhi), was the key factor in shaping my interactions with other Sindhi or non-
Sindhi participants and impacted the data in Pakistan and the UK. For example,
some non-Sindhi participants viewed honour killings purely as a problem of
Sindhi culture and psyche; thus, their perspectives were skewed towards karo-
kari (a form of honour Killings) in the Sindhi province instead of honour killings,
and similar practices occur in all parts of Pakistan. Being a Sindhi, some of the
UK’s non-Sindhi participants viewed me as a part of the problem and wondered
why | was researching the topic. In contrast, some Sindhi participants focused
on the view that the alleged association between honour killings and Sindhi
culture is a conspiracy to malign their culture instead of acknowledging that it is
a real problem but not one that is limited to Sindhis. Therefore, being a Sindhi,
they wanted me to remove this misconception concerning the alleged
association between Sindhi culture and honour killings practice through

evidence-based research on the issue.

Similarly, my foreign education and residence in a foreign country were key
factors from my class background that influenced interactions with the
participants, particularly in Pakistan (see reflexivity section). So, the way | was
perceived by participants and gatekeepers in the research sites, | feel it

improved the richness and quality of the data.

| did this PhD because of my interest in women and girls’ health and social well-
being resulting from my previous research on health inequalities, maternal
health, the impact of tribal conflicts on women and honour killings in Pakistan. |

was interested in women’s and men’s perspectives on honour and honour
22



killings of women and girls to understand their viewpoints on social forces and

structures that shape, support, and maintain the practice of honour Killings.

In previous research, the people and social groups in the communities where
honour killing has been studied have been only marginally represented, if at all.
By contrast, this inquiry aimed to engage them to provide their perspectives on
the issue being studied. | set out my research position to give significance to
“speaking with, rather than for” these groups (Gill, 2013, p. 241). This position
acknowledges participants as “active, capable and knowledgeable” (Russell &
Barley, 2019, p. 22) and their knowledge as legitimate and authentic, as well as
their right to imagine and construct it themselves, fashioning and reclaiming

their being as opposed to others determining it (Dossa, 2011).

Based on my experience of conducting ethnographic research in various
contexts, including Pakistan, pertaining to this study’s aims and objectives, the
principles and methods of a critical ethnographic approach were used to
undertake fieldwork for data collection. In addition, the critical approach was
closely aligned with the selected research methodology of the study. The
fundamental principle that guided me was that the reality lay beneath surface
appearances; this principle unsettles the current status of social issues and
disrupts neutrality and taken-for-granted conjectures by bringing to light
underlying and opaque structures of power and control (Madison, 2011). In
applying critical ethnographic principles and methods, attention to my
positionality has been vital. Among other things, it made me acknowledge my
power, privilege, and biases (Madison, 2011) for minimising the impact of those

on research processes and findings.
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My standpoint continued to change over the course of the PhD. Reflecting on
my personal and professional development and how it may have influenced the
research design and analysis has been an important feature of this study. As
appropriate, | have taken steps to mitigate personal and professional bias,
particularly in fieldwork and data analysis, by writing field notes and memos,

reading widely, and fully utilising discussions with my supervisors.

In Pakistan’s research site, | maintained my research positionality as a member
of the same social group as the participants but in a position of power that
comes with my living and studying abroad. Before going to research sites, |
reflected on what | knew about honour-related violence and honour Killings.
Because | made myself aware that my background knowledge would impact
how | interview participants, | made a conscious effortto approach the data
collection process as the one who has no or little knowledge about honour
killings and therefore acknowledging the participants as the ‘experts’ on their

experience.

1.7 Outline of the thesis

The thesis is organised into nine chapters. The present first chapter presents
the background, rationale, aims and objectives of the study. It also reports the
prevalence of honour Killings and sketches the historical origin of the term

honour Killings.

The second chapter sets out the research methodology applied to answer the
study’s research questions and objectives. It justifies using critical realist social
constructionism as an appropriate philosophy of research for this study. It also

describes how the framework was used in the study. The chapter contains the
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overall approach to data collection and analysis, including the directions to
fieldwork in both research sites and negotiating access to the participants. It

ends with a description of my reflections on the research processes.

The third chapter contains the literature review, including methods, results,
synthesis, and analysis. The chapter culminates with theories and models that

informed the data analysis.

Chapter four presents the empirical findings on participants’ understanding of
honour’s notions and related concepts of dishonour and shame. It also includes
local terminology that is closely aligned to notions of honour and their key
dimensions. The chapter describes the relationships and implications of these

concepts in acts of honour Kkillings.

Chapter five presents empirical data on the honour system, its purposes, and
the power dynamics that enable it to operate as enforcement rules through
different social entities and emergent powers. It also outlines a three-pronged
approach of surveillance, normalisation, and examination used by the system’s
agents, including the individuals, social groups, and institutions that make up
social entities called ‘norm circles’. The final section of this chapter describes

how the honour system treats women and girls as vessels of family honour.

Chapter six presents empirical findings on the social entities, community or
social groups that believe in the norms and values of honour and are affected
by the honour system’s rules and practices as norm circles. It describes the
three levels of norm circles, i.e., micro, meso and macro, and how they interact

and intersect to actualise the honour system’s functions.

Chapter seven draws together chapters four, five and six by showing how the

social forces and structures presented in these chapters manifest in the acts of
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honour killings. It also describes that honour killings are not isolated incidents

but a collective social practice.

Chapter eight discusses the empirical findings in light of relevant literature. It

also discusses the theoretical developments.

Chapter nine concludes the thesis. It also sets out the contributions to
knowledge made by this thesis and recommendations for policy and practice. It

contains a discussion of the strengths and weaknesses of the study.
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Chapter 2. Philosophy, methodology and
research design

This chapter covers the theoretical framework underpinning the philosophy,
methodology and research design of this thesis. First, | introduce the critical
realist constructionist theoretical framework used in this project. | then move on
to describe the research design, including research sites, data collection and

analysis tools and the research participants involved.

This study aimed to uncover and explain notions of honour and how they are
implicated in women and girls’ honour killings in Pakistan and the UK’s
Pakistani community. This research aim has two parts: a) exploring and
understanding the nature of functions and influences of notions of honour,
which lie behind the murders of women and girls; and b) examining
relationships between the conception of family honour and the social
phenomenon of honour Killings of women and girls. The section below
describes the philosophy of research, including ontology, epistemology and

methods used to attain its aim.

2.1 Philosophy of Research

The philosophy of research or research paradigm is “sound only if it guides the
selection of methods in carrying out empirical research” (Yeung, 1997, p. 70).
There are three basic elements to the research philosophy (Guba & Lincoln,
1994). Firstly, ontology describes the nature of what is under study, the kind of
entity it is. In my study, the central entity is “honour” and the associated honour

killings of women and girls. Secondly, epistemology explores how we can know
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what exists, particularly the entity or entities of interest. My epistemological
standpoint in this study was that it is not possible to know a single objective
reality of entities of interests (honour and honour killings). Instead, it was
deemed appropriate to explore multiple, subjective, and intersubjective
perspectives of the study participants about socially constructed entities of
interests. Thirdly, methodology — is inquiry logic and tools, how we learn about
our entity or entities of interest (Howes, 2015). The methodology also
encompasses a set of theories about how and how far the research design
enables a researcher to draw plausible inferences to conclusions that provide
answers to the research questions (Guba & Lincoln, 1994). | used different
theories, including critical feminist and race theories as well as theories
concerning social practices and honour; these formed the basis of a social
asset theoretical perspective to inform the analysis. Additionally, | employed

critical ethnographic principles and methods to design and conduct this study.

The careful selection of a research paradigm is the first step towards the design
and conduct of any empirical research. There is no ‘objective’ ground for
selecting a specific research paradigm. However, it was necessary to conduct
research within a paradigm consistent with the researcher’'s assumptions
(Yeung, 1997). | made these explicit and critically reflected on them throughout
the research process (see the section on reflexivity). The following section
describes the three elements of the research paradigm, starting from critical
realist social constructionism (Elder-Vass, 2012), which | used as an

overarching theoretical framework in the research.
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2.1.1 Critical realist social constructionism

Critical realist social constructionism combines two theoretical perspectives that

are often considered contradictory: social constructionism and critical realism.

One of the notable differences between social constructionism and critical
realism concerns ontology. For social constructionism, social entities are the
creation of social processes. Further, they have no existence independent of
the social process. Thus, social institutions, such as money, the market, social
class, and honour, exist only because humans create them and dissolve when,
typically, humans cease to believe in them (Hacking, 2000). Money has value
only because we believe it can function as it does (Searle, 1995); class
inequality exists because people create distinctions along these lines. And
because of this, they have no reality in terms of causal power — how can
something that exists only by virtue of human consciousness have independent
causal power? For a social constructionist, the power must lie with humans and
their beliefs, not in the entities they create through their beliefs. A further aspect
of social constructionism is that we can create a different set of social entities.
For example, the philosopher Appiah (2010) gives a historical account of
honour as underlying moral misconducts such as duelling in England, foot-
binding of women in China and slavery in the British Empire. As he shows,
these practices have been eliminated. However, there remains a social practice

called ‘honour Killings’ that exists in many countries worldwide.

In contrast to constructionism, critical realism is a particular form of broader
scientific realism (or natural realism). Critical realism says that reality exists
independently of human beings and their beliefs and entities exist whether we

believe in them or not, e.g., gravity. The building blocks may be atomic or
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primary forces such as gravity and electromagnetism, but also, the things built,
the systems, such as carbon entities and living beings, have an independent
existence and, crucially, causal power. Critical realism takes this into the social
realm and argues that social systems, processes, and so forth also have an
independent existence and causal powers (Archer, 1998). For example, a mob
has causal power that does not lie simply with each individual member of the

mob.

At first, the two approaches look incompatible: social constructionism explicitly
rejects the independent nature of reality that critical realism affirms. However,
the sociologist Dave Elder-Vass squares that circle, proposing a theoretical
framework that combines both. He emphasises that social entities are socially
constructed — but once constructed, they also have an independent existence
and causal powers. Also, insofar as humans are social beings, they “land” into a
world of independent social entities that mould them and which they, in turn,

mould.

The causal powers of social entities are emergent (i.e., emerge from the
structure — just like emergence in the natural realm). Some are ascribed to
social entities as a whole (e.g., a company can adopt a marketing strategy; an
orchestra can create a harmony) or by its parts in virtue of the whole (as when a
boss can fire a worker but not vice versa). These powers can be ascribed to an
individual, but they exist not by virtue of qualities in the individuals themselves
but by virtue of the system. Thus, when a boss sacks a worker, this can only be
explained at a structural level; the individual’s desires and make-up are of

relatively minor importance.
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Hence, for Elder-Vass (2012), social construction is a real and causally
significant process that depends on multiple interacting causal powers to
produce social entities. Once the entities are formed, they exist and operate
independently of our knowledge of them. Therefore, both perspectives are
significant and mutually dependent for an inquiry into the nature of existence of
social entities and the emergent causal powers and processes that lie behind
the formations, operations, and effects of the entities, such as norm circles, in
the social world (Elder-Vass, 2012). Norm circles are central to Elder-Vass’s
account and are a key realist explanatory tool for all social phenomena. A more

detailed account of the theory of norms circles is given in the following section.

2.1.2 Theory of Norm Circles

Norm circles can be defined as emergent entities comprising sets of individuals
who hold normative beliefs, dispositions, and social expectations to endorse
and enforce norms. This norm circle model is underpinned by Foucault’s (2002
[1969]) discursive formation or episteme, a system of dispersion that may
include compatible and conflicting norms and statements. However, one issue
with Foucault's account of discursive formations is the difficulty in accounting for
the causal powers of discursive rules that “reside in discourse itself” (p. 82) and
which are produced in some way by the historical archive of discourse. Elder-
Vass (2012) argues that Foucault fails to identify a mechanism through which
the causal influence of episteme could occur. In the norm circle model, Elder-
Vass identifies groups of people with the collective commitment to enforcing
those norms that are the source of their causal influence. For Elder-Vass

(2012), such social groups are social entities with people as their constituent
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parts, and they have the causal powers that are “emergent properties”. The

term emergent property is defined as,

“a property [of an entity...] that is not possessed by any of the parts
individually, and that would not be possessed by the full set of parts in

the absence of a structuring set of relations between them” (p.17).

The emergent powers of social entities (norm circles) are produced by
mechanisms, which are processes of interactions among the parts of the whole
that produce the power, which produce a tendency in individuals to adhere to
standardised social practices. Social order is then normativity - the tendency
that people must follow the practices that are relatively standardised across a
social group. For example, in the social practice of child marriage, people prefer
to adhere to it on normative conditions that they believe most people in their
relevant norm circle follow, and those people also believe that others should

conform to it (Bicchieri, 2016).

In this thesis, | contend that the term ‘honour Killing’ is viewed as a social
practice rather than an isolated individual behaviour. This social practice is
rooted in patriarchal cultures and operates within a tight social group, a norm
circle (see below section on social practice theory). It is not necessary that a
single norm circle exerts its powers to approve and impose a social norm within
a social setting, but a variety of norm circles can exist and overlap with each
other for sanctioning and implementing the norm. For example, a norm circle
comprising extended family members who strongly believe in preserving family
honour can interact and seek support from another norm circle comprising
people from a similar clan who hold expectations from the family to avenge

‘dishonoured’ family honour by killing the person responsible. Sequentially, both
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norm circles hold normative expectations from a third norm circle consisting of
family and clan heads, mediators (muqdams) and tribal chiefs (sardars) to
intervene and organise a traditional settlement (khair) to resolve the issue.
These norm circles are concerned with a single social norm but exist at different
levels and overlap with each other. For example, there may be a set of
individuals or families (norm circle) who believe in the notion of family honour
(social norm), which they attach to the sexual conduct and behaviour of their
female relatives. In order to ensure compliance with the social norm, the
concerned norm circle construct rules (code of honour), measures (expectations

and sanctions) and social practices (honour killings).

Another significant aspect of the theory of norm circles is that the behaviour of
individual members of a norm circle is determined by normative social
institutions (e.g., family honour) and other causal forces. These institutions can
contribute causally to determining behaviour. Hence, while it is not inevitable
that the members of a norm circle will conform to the social practice, they are
expected to observe it; they must either comply with or reject it — their behaviour
is affected by it either way. The expectations are mediated through positive and
negative sets of sanctions. The one who conforms to the practice receives

praise, reward, and social support.

In contrast, the one who does not conform to the practice gets punishment,
disapproval and, in some cases, socially shunned. In the context of honour
Killings, the perpetrators are mainly applauded and considered brave for
protecting or restoring the family honour; they receive social and financial

support (e.g., the group members collect funds to provide cash for the police
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case and they accompany in support the concerned family to court, the police

station or place of traditional settlement). If a family does not conform to the

social norm of redressing damaged family honour, the family can be levied with

negative sanctions such as social boycott (e.g., the noncompliant group

members and families are not welcomed in birth, death, and wedding

ceremonies), financial penalty, and loss of business. It is not all members of a

given norm circle that influence an individual to conform with a norm concerned,

but the local group ensures the conformity to a given norm. These local groups

are categorised as:

Proximal norm circle — consists of immediate and extended family
(khaandan) members. This group develops schemas, dispositions, and
beliefs around a norm, which in turn, individuals internalise as a social
and familial value. This level of norm circle and its effects are a feature of
Bourdieu’s habitus (Bourdieu, 2013 [1977]).

Imagined norm circle — encompasses people from a khaandan (extended
family or lineage), neighbourhood, paro (a section of a tribe or group)
village, tribe, clan, and members of other social groups. This group of
people’s attitudes and beliefs are not necessarily known to the individual,
but that individual believes this group would endorse a particular set of
norms, usually those of the proximal norm circle. The circle really exists
but what is imagined by the individual, perhaps accurately, is their
attitudes and beliefs. What Anderson (2006), for example, calls
“imagined communities” (p. 6), where fellow members of the group
‘imagine’ “they share beliefs and attitudes and recognise a collective...as

having similar opinion and sentiments to their own” (Hague, 2011, p.19).

This constructed form (imagined) of the “reality is something that
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everyone believes in, and as long as this communal belief persists, the
imagined reality exerts force in the world” (Harari, 2014, p. 35). This
norm circle plays a significant role in the enforcement of a concerned
norm.

Actual norm circle — composed of social institutions such as jirga (council
of elders), police, district administration, and laws. This circle determines

when actual endorsing and enforcing of behaviours are likely to occur.

These norm circles intersect with each other, and the boundaries between them

are blurred. However, in a given social setting, the procedures to enact a social

practice like honour killing include the following steps:

killing an accused woman and man or both

blaming a man for being a paramour of the family women (wife, mother,
sister, and sister-in-law)

reporting the incident to the family members then the head of the clan

making the incident public

The nature and order of the above steps could vary across regions, cultures

and social groups. In this study, the norm circle could be a family (khaandan

or kin group), a clan, a biradri, a tribe (qaum or qabeelo) or a sub-tribe, caste

(zaat), a kinship group?, and a social group (connected through their country

of origin) and the social norm, for the particular group members, who are

committed to conforming is family or the group honour.

2 The terms biradri, gaum, gabeelo and zaat are terms used interchangeably in Pakistan

particularly in Sindh province to refer to the genealogical based endogamous groups consisting

of several sub-caste and kinship groups.
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Having discussed the first part of the philosophical stance - ontology (the nature
of what is under study), we consider the second element of the paradigm:
epistemology. My epistemological stance involved exploring multiple,
subjective, and intersubjective social realities steered by several theories,
including critical feminist, race and social practices and honour as property; |

now turn to these theoretical perspectives.

2.1.3 Epistemology

Epistemology includes considerations about knowing what exists, particularly
about an entity’s ontological properties. In line with my ontological position
(expressed in the above section), my epistemological standpoint was that it is
not possible to know about a single objective reality of social entities of interests
(honour and honour killings). However, it was plausible to explore multiple,
subjective, and intersubjective social realities through interactions with the study
participants. This position encompasses aspects of social constructionism and
critical realism. The ‘critical’ element is shown in terms of going beyond merely
describing the social structures of power and domination to engendering
plausible explanations that might contribute to a change in the status quo. The
‘realist’ and ‘constructionism’ is shown in relation to exploring causal powers of
socially created but independently operating entities that are not inevitable but

amenable to be deciphered and transformed.

Concerning the realist perspective, knowing about the social entities of interests
is to identify and state the existing theories and test them through empirical
research. Thus, | identified the relevant theories from the existing literature, and
those of most interest were examined and refined iteratively to develop an in-

depth understanding of the social entities under investigation. Hence, the study
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begins with initial theories examined (explored/challenged) and refined using
empirical data and ends with developed theories that explain the notions of
family honour and their relationships with the practice of honour killings of

women and girls.

In this study, | adopted some aspects of critical theory to analyse the workings
of power structures and forms of domination that apprise the intersections of
gender, sexuality, and race with class, culture, and caste. In addition, | engaged
with the theoretical perspective ‘honour as property’ (Bond, 2012, p. 202) to
explore the intersections between notions of honour and their functions as a
form of social asset. In the following section, | will describe these theories in

detail.

2.1.4 Critical theory

Critical theory is one of the major traditions of critical thinking and analysis of
the 20th century. It originated with various scholars, including Max Horkheimer,
Herbert Marcuse, Theodor Adorno, and Jurgen Habermas at the Frankfurt
School. The theory’s major goal is to describe the social forces of domination,
inequality, and exploitation by going a step further to examine them critically
and generate knowledge about them that can, in turn, inform social and political
action for social justice. The scholars of this intellectual tradition stress the term
“critical” for two reasons. First, the theory is critical. As such, it not only makes
the forces of domination and disparities explicit, but it also deciphers the
possible underlying factors that cause the social inequality and power
differences and, in response, provides resources to society in general or at least

oppressed sections, to strive for social and political change (Rush, 2004).
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Second, the critical theorist believes that other theoretical perspectives are not
critical because they have a more “administrative character”, which takes social
forces of dominations and inequality for granted, without questioning them,

which helps maintain the status quo (Fuchs, 2016, p.1).

Hence, critical theory aims to provide descriptive and normative sources for
social inquiry and movements striving for social justice. In accordance with this
approach, feminist theories (Friedan, 1982 [1963]; hooks, 2000) offer accounts
of gender inequality due to the oppression and exploitation of women in a
patriarchal system, rather than the supposedly inevitable or natural differences
between men and women. In turn, this kind of explanation informs feminist
activism to aspire to change in gendered power relations. The feminist theories
provide ‘alternative visions’ by demystifying the naturalistic explanation of
gender relations through more in-depth understanding and critically examining
the surmised assumptions and ideologies and how they are deeply embedded
and operate through social practices and social entities (Rhode, 1990, p. 635). |
drew on the ideas and principles associated with the aspects of critical theory,
including critical feminist, race, and social practices theories, which | will

describe in the following section.

2.1.5 Critical feminist theory

Feminism has many varieties; thus, a single abstract definition of feminism
would not apply to the whole spectrum of gender at all times and in all
situations, regions, and cultures. In this study, | adapted a definition of feminism
in accordance with the contextual relevancy of the definition with my study. The

definition was formulated by the group of South Asian feminists, which argues,
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“Feminism is a theory and practice of an awareness of women’s
oppression and exploitation in society, at work and within the family, and
conscious action by women and men to change this situation” (Bhasin &

Khan, 1986, p.2).

This definition corresponds to a critical feminist approach, which goes beyond
merely demanding social and legal reforms to end gender discrimination to
critically investigating patriarchal power structures and wider social forces of
domination, inequality, and exploitation. Following the critical analysis of a
social phenomenon, the approach creates resources for action to bring social

justice to society.

The more recent critical feminist theory (since Crenshaw) uses an intersectional
framework, which considers the interconnections between various factors,
including gender, class, caste, race, ethnicity (Crenshaw, 1991), migration
status, resistance, representation, place, and response to the influential
discourses of imperial Europe (Kramarae & Spender, 2001). For example, Okin
(1999) and Appiah (2010) created discourses based on moral superiority, which
show how social practices such as polygamy, the murder of an adulterous wife,
wearing headscarves and female genital mutilations and honour killings in
immigrant communities represented moral differences between ‘us’ (civilised
West) and ‘them’ (backward East). These types of ‘discursive representations’
(Volpp, 2000, p.89) are made on the grounds of supposed moral superiority in
order to make appeals to ‘human potential to do the right thing’ (Abu-Lughod,
2015, p. 56). For example, Appiah (2010) calls to his Western audience to
intervene in getting Pakistani men primed to find the particular treatment of
women (honour killings) shameful and to ridicule men who engage in honour

Killings; he views this as a means to bring about a moral revolution (p. 56). In
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Spivak’s (1994) words, Appiah calls on the West to “save brown women from

brown men” (p. 92).

In her analysis of ‘sati’, Spivak (1994) similarly argues that Indian women were
caught between two patriarchal systems in colonial times. On the one hand,
white men wanted to ‘save’ them by abolishing the sati through a raft of
oppressive misogynist laws and on the other hand, brown men wanted to erase
the Indian women, leaving “no space from where the sexed subaltern subject
can speak” (p. 316). Historically, the ‘moral superiority’ argument has been
more accessible to the ‘power centres’ that influence the public, policy, and
legal discourses. Itis also purported by academic discussions and writings
(Volpp, 2000). Therefore, | used critical theory (feminists, race and social
practice) and an intersectionality approach to critically examine these

discourses.

In my research, critical feminist theory provided the basis to examine taken-for-
granted assumptions (women’s subordination to men), ideologies (honour), and
the social practices (honour killings) and how they are deeply embedded in
societal structures and women’s position in society. For example, the status quo
of ‘women as carriers of family honour; inferior to men; and are viewed as
property’ narratives — were questioned and disrupted in my study. Similarly,
postcolonial feminist theories offered a critical stance on the universalising
tendencies in Western feminist theory and a lack of attention to gender issues
(Mohanty, 1984). The intersectional approach used in the study to take into
account the role of culture, religion, state and social groups dynamics in
production, reproduction and reinforcement of such assumptions, ideologies
and practices that make women vulnerable to violence and killings for the sake

of family honour. For example, the law in many countries, including Jordan,
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Lebanon, Egypt, Syria, shows leniency towards perpetrators who murder

women for the sake of family honour (Hasan, 2002; Warrick, 2005).

Similarly, some state institutions pay no or less attention to systems such as
jJirga (council of older men) in Pakistan and “khap panchayats” (caste-based
councils) in India, that settle disputes of honour violence and killings out of the
courts and sometimes sanction honour Killings (Hussain, 2006; Roy, 2011). In
the same vein, courts in Europe and the United States tend to take the ‘cultural
background’ of perpetrators into account and result in more leniency when
dealing with violence against black and ethnic minority women, including honour
killings (Volpp, 2000; Hasan, 2002; Mojb & Hassanpour, 2003). Further, Meetoo
and Mirza (2007) argue that honour killings as a form of domestic violence have
become ‘ethnicised’ in the British multicultural context, as the media and
government agencies perceive that these crimes are unique to cultural minority
ethnic groups. In the same vein, Abu-Lughod (2013) and Zakaria (2021) argue
that honour crimes in general and honour killings, in particular, are one of the
favourite subjects of Western journalists when reporting on the Muslim countries
or Muslims who live in Europe and America. With a view to analyse and
problematise such ‘ethnicised/racialised’ presentation of minority ethnic groups
and the practice of honour killings, | used critical race theory, to which | now

turn.

2.1.6 Critical race theory

Critical race theory offers accounts of race, racism, racialised identities and
racial oppression as socially constructed modes of explaining power relations
rather than naturalistic accounts of these categories (Haslanger, 2014; Baum,

2015). While the biological or naturalistic accounts of race have been largely
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debunked, at this time the similar essentialist assumptions have been made for
the ‘culture’ of outsider communities such as black and ethnic minority groups,
who are living in Europe and the United States. For instance, the cultures and
traditions of particular groups such as Pakistani, South Asian, or Middle Eastern
are taken as causes of criminal violence such as honour killings. Such
communities and groups’ cultures are seen as fixed, homogenised, and having
an inherent tendency of gender oppression and violence. This racialised view of
some cultures is produced and reproduced because culture's very fluid and
diverse nature has been ignored. Under such a framework, black and ethnic
minority communities’ culture has been transformed into a “pseudo-biological
property of communal life” (Gilroy, 1993, p. 24). Similalry, Weheliye (2014)
argues that not thinking critically about race leaves the door open for the
naturalisation of this category (that is, race). He argues that race should not be
viewed as an ideology or “the erroneous ascription of social meaning to existent
biological classifications” (p. 51). But Weheliye suggests Roberts’ (cited in

Weheliye, 2014) explanation to view race as

“a political system that governs people by sorting them into social
groupings based on invented biological demarcations. . .. Race is not a
biological category that is politically charged. It is a political category that

has been disguised as a biological one” (p. 51).

As in the past, if someone of another so-called race did something wrong, it
might be attributed to being ‘in his blood’. More recently, this attribution has
become it is in his culture’. In both cases, race and culture are viewed as innate
characteristics of certain social groups. Within this viewpoint, ethnic differences
between native and immigrant populations are equated with moral differences

to explain behaviours, attitudes, views, and beliefs (Volpp, 2000).
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Further, Montoya and Agustin (2013) argue that this view of violence as having
a ‘racial’ or ‘ethnic’ basis largely ignores the gendered nature of violence and
the cultural framing of violence; it also creates a dichotomy between “insiders”
(non-violent Europeans) and “outsiders” (violent others). Therefore, Spiller
(cited in Weheliye, 2014) asks us to understand and tackle systems of
oppression and not choose between race and gender but demand attentiveness
to different forms of domination, including gender, coloniality, slavery,
racialisation, and political violence. Grewal (2013) takes on the issue from a
slightly different direction, focusing on ‘the production of the idea of honour
Killing’ or how the concept produces meanings, cultures, and identities’ (p.1).
She argues that the concept of honour killings has been outsourced from
Europe and America like patriarchy. By “outsourced”, she means that in the
Western discourse on honour Killings, the culture remains the dominant
explanation for the crime, which produces the forms of power that reinforce
caste, class, racial and Islamophobic answers to the honour crime. The overall
result is that the cultural/racial classification not only stigmatises certain acts of
violence but entire communities and cultures (Montoya & Agustin 2013; Abu-
Lughod 2015; Bhanbhro, de Chavez & Lusambili, 2016). This is shown by, for
example, Brandon and Hafez (2008) conducted a major study on honour-
related violence in the UK, which was commissioned by an independent think-
tank, the Centre for Social Cohesion. In the study report titled “Crimes of the
Community: Honour-Based Violence in the UK”, they showed that the terms
“‘community” and “honour” were attributed to ethnic minority groups as if only
the notions exist among these groups and all of those communities were
implicated in the crime of honour. Critical race theory enriched the analysis to

show how, when, and why the racial or ethnic differences were attributed to
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harmful practices and “bad behaviours and actions” of certain social groups, in
this case, communities of South Asia and Middle Eastern origin in general and

Muslims in particular.

The cultural accounts of honour-based violence, including honour killings, have
been produced and reproduced extensively through the media, academic
writing, popular literature, political rhetoric, and policy discourses, underpinning
the overstated differences between “us” and “them”. Under such framing, the
concept of culture has been used as an essential tool for making ‘others’ (Abu-
Lughod, 1991), which avert people viewing and understanding specific power
relations — both within other cultures and their own (Volpp, 2000). In order to
signal the shift from the overuse of ‘culture’ in the context of honour killings
instead, | used the notion of social practice in my research. The idea of practice
is ‘built around the problems of contradiction, misunderstanding and
misrecognition and favours strategies, interests and improvisations over the
more static and homogenising cultural tropes of rules, models and texts’ (Abu-
Lughod, 1991, p. 472). The following section will describe another key aspect of

critical theory: the social practices theoretical approach adopted in this study.

2.1.7 Social practices theory

The theory of social practice has many strands and spans literary to cultural
studies. | used a critical theory informed perspective of social practices in my
study. The practice involves human action that means — ‘anything people do’
(Ortner, 1984, p.149). Historically, many anthropologists and sociologists have
derived an action from concepts and processes known as social systems. For
instance, ‘collective consciousness’ for Durkheim, ‘habitus’ for Bourdieu,

‘systems theory’ for Parson, and ‘structuralism’ (structural anthropology) for
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Lévi-Strauss, all refer to social systems that underlie all the things that humans
do (van Leeuwen, 2008). The practice theory model seeks to explain and
understand the relationships between human action and social systems. For
example, a marriage system is a ‘system of social relations, economic
arrangements, political processes, cultural categories, norms, values, ideals,
emotional patterns, and so on’. So, anything people do in such a system would
form a social practice (Ortner, 1984, p. 148). With reference to my study of
honour and honour Kkillings of women and girls, | contend that the notions of
honour operate through an organised system of patriarchal control and
domination over female family members and anything people do to maintain
that system is a social practice, such as the murder of women for the sake of

honour.

Social practices are a patterned and routinised set of behaviours in a social
system (Bourdieu, 2013 [1977]), in which human actions (Ortner, 1984) are
underpinned by a web of intersubjective meanings (Kippax, 2008). The
practices involve numerous elements interconnected to one another. | adapted
the elements of a social practice outlined by van Leeuwen (2008, p. 7-12).

These are described below:

e Actors: People who directly or indirectly take part in a particular social
practice such as instigator, agent, affected, beneficiary, etcetera. For
example, within the Pakistani Muslim marriage system, cousin marriage
(a marriage between a man and a woman, who are first or second
cousins) is a social practice. In this practice, a typical set of actors would
be a bride, groom, parents, siblings, other relatives, cleric, etcetera. The
practice varies across cultures and communities within Pakistan and the

Pakistani diaspora; hence the actors would vary.
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Actions: A set of actions performed in a sequence by the actors, the
sequential actions in the above practice would be negotiations between
the families before the wedding, performance of a set of rituals before,
during and after the wedding ceremony such as nikkah (marriage
contract), walima (the marriage banquet), rukhsati (sending off the bride
from her parents’ home to her in-laws), and consummation of the
marriage.

Performance mode and times: The actions are performed at a certain
pace, time, and sequence; for example, in the practice of cousin
marriage, nikkah is done before walima and then rukhsati. The marriage
will be consummated after rukhsati and usually at night-time.

Locations: Places where social practices take place, for instance, the
social practice of cousin marriage, may take place in the bride or groom’s
house or a hotel or marriage hall. It can occur at multiple locations in
parts, such as nikkah in a mosque, walima in a hotel and rukhsati from a

house.

Further, a practice is a coordinated, intentional, and rule-governed pattern of
behaviours (McGeer, 2007) that generates, allocates, and arranges resources
with a positive or negative value such as honour, social status, power, property,
knowledge (Haslanger, 2018). The consistency in behaviours comes from
cultural schemas or intersubjective meanings, which social group members

have learned and internalised through socialisation (McGeer, 2007).

In addition, social practices play an important role in setting a ‘stage’ for actions
to be carried out that they specify. For example, bride price is a social practice

within the marriage system observed in certain social groups that provides a
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platform for actual acts of weddings through exchange rules, price of a bride,
customs for negotiations and agreements. The set rules are aligned with social
institutions such as jirga to settle the disputes that may arise, measures for the
enforcement of the decisions taken in the jirga and means of communication to
perform the bride price. Social practices theory views that to perform an action
specified in the relevant practice, individuals may act alone but that, despite
this, the action is not (primarily) an individual behaviour. Rather it is the
individual acting with reference to shared meanings (Kippax & Stephenson,
2005) or representing the norm circle for that concerned social norm (Elder-
Vass, 2012, p. 26). One way to think of this is that the individuals are fairly
interchangeable; it is the individual as a group member that acts, not the

individual as an autonomous agent.

Therefore, social practices are formed within intersubjective webs of meanings
and are basically social - in the sense that the relations between people shape
them. The social relationships between people are mediated, structured, and
navigated by important differences in social groups (norm circles), such as
social status, class, ethnicity, and other structural differences in age, gender,
and sexual orientation. From a social practice perspective, individual behaviour
is always socially and contextually embedded (Kippax, 2008). For example, in
certain social groups, the concept of family honour is a highly prized social
asset, and, in a bid to protect such cherished resources, the groups would
create social practices, such as honour killings. The following section will

describe an analytical lens, “honour as property”, applied in the analysis.

2.1.8 Honour as social property
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| used a theoretical perspective known as the ‘property-based theoretical lens’
(Bond, 2012, p. 204). It was first introduced by Johanna Bond, a law professor,
in her article titled ‘honour as property’, published in 2012. She contends that in
many countries worldwide, legal systems have treated the notion of honour as a
form of social ‘property’ and have made legal and social provisions for men who
seek to regain honour property through violence (Bond, 2012). For instance, the
partial defence of provocation in the current American law mitigates the murder
of a cuckold husband on his wife and/or her lover. In the past, it was justified
that in such a situation, a man with honour was not merely forgiven but
expected and encouraged to take the law into his hands and avenge his
honour. Now the partial defence of provocation is no longer a justification but an
excuse, expressing society’s forgiving understanding rather than the full
condoning of such killings. Nevertheless, in most American states, as in
England and other common law countries, the partial defence of provocation is
still the law of the land (Kamir, 2006). In this context, the theoretical model,
honour as a form of property, provided me with the analytical insights to
examine the intersections between the nature and functions of socially
constructed concepts of honour and property and their implications for the

social practice of honour Killings.

The theoretical lens is based on the idea that honour is a highly valued and
fiercely protected form of social property in a norm circle. The social standing of
a family within a norm circle (clan, biradri, tribe, community, or a group) mainly
depends on the conception of honour that fundamentally operates to control
sex, sexuality, body, and behaviours of female members of a family who, in
turn, are deemed as objects of the honour property. Similarly, paper banknotes

are objects that contain monetary or exchange value.

48



Honour property is intangible; it lies with female family members but is ‘owned
by male family members’ (Bond, 2012, p. 233). Schneider (1971) argues that for
the Mediterranean pastoralist groups, honour and its corollary concept, shame
served two main purposes - to defend or enhance the patrimonies of families
and to define “the family as a corporate group”, in which women are considered
as the contested resources for group rivalry and usurpation (p. 21). Similarly,
Shah (2007) says that different tribes and clans in Upper Sindh Pakistan, when
competing for resources, use the idea of honour to articulate these
competitions; and the tribe and clan members use honour allegations for the
rival group members to draw huge penalties in cash, kind, or both. Further, she
states that within the ‘exchange economy of honour’ (p. 139), many resources
are redistributed through honour accusations such as government employees
advance salaries, pensions, house-building loans, traders’ returns, fresh

acquisitions of property.

Women symbolise honour in the way that money symbolises exchange value,
and like monetary value, honour-value can rise or fall. Having defined what is
meant by ‘honour as property’, | will now move on to discuss Bond’s (2012)

theorisation of it:

e Honour as currency: its presence and absence have economic
consequences, and its value fluctuates with women’s behaviour and
actions. For example, in a village where honour Killings are practised, if
a local shopkeeper's daughter has been accused of tainting the
family’s honour and the person does not want to clean the family
honour, he may lose all his customers.

e Honour and cost-benefit analysis: in the context of honour crimes, in a

bid to avenge damaged family honour, legal and non-legal penalties
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are involved, and concerned families carefully consider economic
consequences before taking any action to protect or restore the family
honour. For example, the cost of weapons to be used in the crime,
expected penalties by the community or the state, fines, imprisonment,
and cost of a police case. In some cases, families place responsibility
for defending family honour on younger or older male family members,
who are economically inactive. This can be seen in the case of
brothers who shot dead their 20-year-old sister in Sindh, Pakistan, to
save the family honour, but who then registered the case against their
retired father (Samoon, 2017). The local reporter of Dawn newspaper
told me that this manoeuvre was pre-planned by the father and
brothers to save the family from financial consequences following the
murder, avoid imprisonment for the brothers, who had jobs, and
instead imprison the father. The latter was on a pension (Dawn.com,
personal communication, July 11, 2017).

e Economic gains (fraudulent use of honour): Male family members may
seek to extort money from an unrelated male by claiming that the
person has damaged their honour. For example, in karo-kari (a type of
honour Killings prevalent in Pakistan), a man can Kill his wife in a bid to
extract money from a rival person, with the accusation that she had an
extramarital affair with the rival; the accused party would then be liable
to pay compensation in the form of money, land, or any other valuable
property.

Further, Bond (2012) has placed the idea of honour property into two
conceptual categories, i.e., honour property as power and honour property as

communication.
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i) Honour property as power

Bond (2012, p. 236-242) articulates four aspects of honour property as power,

that include:

a) First possession through discovery or conquest: hitherto, legal systems
such as the exact meaning and boundaries of “possession” are not
defined clearly in many countries. Under the first possession rule, courts
generally give property rights to those who first owned a disputed,
previously unowned property. Consequently, in the context of law, a
person gets compensation if he or she can show a legitimate claim to the
formerly unowned or undiscovered territory. In the context of honour, the
‘previously unowned or undiscovered territories’ are the virgin and chaste
female bodies’ (p. 236) that carry the value of family honour. So, in the
situation where the chaste or virginal female body has been exposed
through premarital, extramarital sex or even rape, the family honour is
diminished; as a consequence, the owners of honour property (male
family members) would attempt to regain that value through violence
targeted at the carriers of honour property (female family members). This
explains the claim and exercise of honour as power through ‘possession’
of honour property (p. 236). Itis like discovering that some of your money
is fake, and so you publicly destroy that to reassure the community that
the rest of your money (analogous to, say, another daughter) is still
“pure” or — not fake.

b) Occupancy theory: under the first possession rule, the occupancy theory
justifies property ownership simply by establishing possession through

occupation or control over the contested property. For example, in the
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family honour system, male family members exercise power and control
over female family members as women are the objects of honour
property.

Labour theory: conception of this theory is based on the English
philosopher John Locke’s (cited in Bond, 2012) argument, according to
which ‘a thing derives its value from someone’s investment of labour,
and, as a result, the person who invested labour deserves to call the
property his or her own’ (p. 240). In the family honour system, family
members constantly watch family women and girls’ movement and
behaviour. Girls are taught to obey modesty, chastity, and honour codes
and norms from a very young age. In many parts of Pakistan, a woman
cannot go outside the home without a male family member, even though
they could be as young as five. The vigilance over women’s conduct is
labour intensive. For example, in some social groups, where honour is
highly valued, males go to great length and invest resources in a bid to
maintain the value of honour property through restricting women’s
behaviour, social mobility and their contact with men outside the social
group (family, kinship, or caste).

Exclusion: In modern property theory, the right to exclude is one of the
key principles. In the honour system, exclusion means barring others
from gaining sexual access to female family members and, by this

means, maintaining the value of honour property.

ii) Honour property as communication

The second conceptual category is honour property as communication, which
serves three main roles in a social group (norm circle). Firstly, norm circle

members communicate and recognise the relationship between the property
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holder and the honour property and expect the members, particularly males, to
guard the family’s honour property. Secondly, the norm circle plays a role to
regulate the value of honour property by creating and organising rules and
structures to enforce and manage claims of defilements. These include, for
example, procedures to convene khair (informal settlement), fixing the price of
compensation in cases of married or unmarried women and fixing the means of
compensation, such as cash payment or sangchatti (exchange of women to
settle a dispute). Thirdly, avenging family honour to reclaim the value of honour
property through the murder of an alleged transgressor also conveys a
message to other women. This can be seen in the case of a Turkish woman
Ayse, who escaped from honour Killing in 2002. Her husband wanted to prevent
the murder of Ayse, but the council of family elders insisted that he had to Kill
his wife, on the pretext that it would be a bad example for other women, who

may wish to follow Ayse (KA-MER, 2004, p. 128).

The ontology, epistemology and theories described in the previous sections
informed the selection of methods, the critical ethnographic principles, and
methods, which | used to carry out empirical research. | will now move on to

discuss these in the following section.

2.2 Methods

The selection of appropriate data collection methods is important because of
what, how and where the generated data are used to produce explanations to
answer the research questions. Considering my study's nature, scope, and
objectives, the research methods based on the positivist paradigm show a
single objective reality that can be discovered by applying suitable experimental

methods such as laboratory-based trials, quantitative polls, questionnaires, and
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surveys deemed unsuitable. In contrast, my study’s selected research paradigm
was based (as described above) on critical realism and social constructionism
that there is no single reality, but multiple and multi-layered realities that can
exist independent of our knowledge about them. They can be explored by
eliciting the study participants’ perspectives on the research topic. This can be
done using appropriate data collection methods such as interviews,
observations, and focus groups on eliciting participants' views in a social

setting.

To reiterate, given the sensitive nature of the issue under study, most
researchers who have studied this topic previously preferred to use secondary
and tertiary sources of information and did not do fieldwork. Thus, little attention
has been paid to engaging people, groups, and communities, specifically male
members of such groups, who believe in the ‘values’ of honour and their
enforcement through violence. So, in order to investigate the particular research
problem, fieldwork using critical ethnographic principles and methods is
justified. | anticipated a greater potential for trust and communication with men
in the research sites as a man. Also, owing to a paucity of male researchers
working on honour-related violence, including honour Killings, our knowledge of
men’s views, attitudes and beliefs about honour and honour Killings is slighter
than women. Therefore, | chose to include both (men and women) but

concentrated more on men in both research sites, i.e., Pakistan and the UK.

At this stage, it is necessary to clarify that this was an ethnographic study but
not a full ethnography as | did not take ethnography as a philosophical
paradigm involving the systematic study of people in their cultural context
(Atkinson & Hammersley, 1994). Also, | did not stay with them for a long period

to produce a thick ethnographic account of people and their culture (LeCompte
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& Preissle,1993). However, given the marginal representation of people and
communities in the research on honour-related violence and honour Killings
undertaken up to now, the process of this inquiry needed to be one that had the
potential to engage potential participants to provide their perspectives on the
issue being studied. This required an approach that would gain an emic
perspective. Thus, because of the sensitive and complex nature of the topic
under-study (honour and honour Kkillings) and my previous experience with
ethnographic research carried out in several contexts, including Pakistan, the
principles and methods of a critical ethnographic approach deemed appropriate
to undertake fieldwork for data collection as these were aligned with the
selected research paradigm. The critical ethnographic principles that guided the

research are:

e The reality lies beneath surface appearances; this principle unsettles the
current status of social issues and disrupts “both neutrality and taken-for-
granted” conjectures by bringing to light underlying and obscure
structures of power and control (Madison, 2011, p. 5).

e To be attentive to the realistic representation of the study participants,
their culture, and stories. Presenting and representing those you have
come to know and those who have given you consent to bring to light
their stories through the research process have consequences. As Hall
(1997) says, the way people are represented, the way they are treated.

e Sensitivity to “positionality” and “reflexivity” — the researcher needs to be
explicit about their background, values and stance relating to the
research topic, locations, and participants (Madison, 2011). The
researcher needs to develop and embrace a process of self-awareness

to be critically reflective on one’s thoughts, biases, and experiences and
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how these have influenced all stages of the research process (Begoray &
Banister, 2012; Hammersley & Atkinson, 2007).
These principles informed my data collection methods, including individual and
focus group interviews, informal conversations, social events observations, and

archives searches.

2.2.1 Data collection methods

| did fieldwork in two research sites: a district of Sindh province of Pakistan, and
a city of North England, UK. | held informal conversations in both settings,
formal in-depth individual and focus group interviews with people of various
socio-economic backgrounds, including opinion-makers (those who influence

their social groups or communities) and observations of community events.

Informal conversations are important in doing the fieldwork (Driessen & Jansen,
2013, p. 249). Despite the recent changes in the fieldwork practices and
processes, the informal conversations are part of Geertz's (1998) idea of
systematic “hanging around”, which is still a core ingredient of fieldwork. In most
cases, during my fieldwork, | used informal conversations as a continuum to the
formal interviews, which allowed me to probe and discuss the emerging issues

in the interviews.

| used interviews as data ‘making’ or data-generating tools (Baker, 1997,
p.130) to produce knowledge about the social phenomenon under study, in
partnership with the study participants, instead of excavating pre-existing data
(Holstein & Gubrium, 1995). In-depth individual interviews are normally
considered appropriate methods to capture deeper information and participants’

perceptions in ways other tools such as surveys cannot (Rich & Ginsburg,
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1999). In addition to the individual interviews, | organised focus groups
interviews to gather various participants’ opinions. The focus group interviews
provided an opportunity to explore group dynamics, which enhanced the
participants’ likelihood of speaking frankly about the issue; this could not have

occurred through individual interviews (Lederman, 1990).

In addition to the data collection methods mentioned above, | produced data by
observing community events such as jirga, kachahri (traditional male
gatherings), community association meetings, meetings with schoolteachers
and speaking with taxi drivers, shopkeepers, and labourers. The observations
were useful because they enriched and supplemented the data gathered
through other tools and gave me direct access and insights into social and

physical spaces where complex interactions occurred (Moyles, 2007, p. 174).

In combination with the data gathering methods mentioned above, | used
archival research methods to extract information from archival sources such as
manuscripts, documents, records (including electronic records), and
newspapers. It provided historically significant evidence related to the research

topic.

The individual and group interviews were carried out in the preferred language
of the research participants. Participants were asked open-ended questions and
given prompts to gain meticulous details and a deeper understanding of the
study subject. For the interview guide in English, Sindhi, and Urdu, see
Appendix 1. The majority of interviews were audio-recorded with the consent of
the participants. Informal conversations were not audio-recorded, but relevant
notes were made with the participants’ permission. All the audio recordings of

the individual and focus group interviews were translated and transcribed by
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two professionals and double-checked by myself and my critical friend, bound

by the study's ethics to ensure accuracy.

| conducted the maijority of individual and focus group interviews. However,
given the delicate nature of the topic, female research participants were given a
choice to be interviewed by a female researcher or me. In the UK, four female
research participants preferred to be interviewed by a female researcher.
Following their preference for a female researcher, | arranged an experienced
female community researcher who interviewed them in their preferred language
and place. In order to capture the range of perspectives, the following main

research methods were used.

Individual in-depth interviews

In my study, the individual in-depth interview was one of the key data collection
methods. The interviews provided the means to explore the participants’
perspectives on the study topic while giving their views “culturally honoured
status of reality” (Miller & Glassner, 1997, p. 99). Hence, all interviews were
conducted face-to-face, yielded more detailed information through open-ended

questions, and received higher response rates.

| conducted 22 individual in-depth interviews in total, twelve in the UK and 10 in
Pakistan. In each setting, six interviews were held with male and six with female
participants. The interviews were held at locations preferred by the individual
participants, including male guest rooms (ofaq), shops, mosques, community
centres, non-governmental organisation (NGO) offices, participants’ houses,
political party offices, cafes, private clinics, and government offices. The length

of the interviews varied from 30 minutes to an hour. The interviews were
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conducted in a conversational style, but the pre-designed open-ended

questions and prompts were used to steer the conversation towards the topic.

Focus group interviews

| facilitated the focus group interviews, which involved group participants’
interaction with each other and me. The distinctive feature of the focus groups
was interaction among the group participants, in which they not only exchanged
their point of views on the topic of the focus, but they sometimes challenged
each other on some points. This technique was useful as the “explicit use of
group interaction to produce data and insights would have been less accessible
without the interaction found in a group” (Morgan, 2011 [1997], p. 2). In total,
eight focus group interviews were conducted with male and female participants.
Of these, six were held in Pakistan and two in the UK. Each focus group

interview consisted of 2-9 participants.

Observations

| did non-participant observations of different social events. This method
allowed me to see, hear and write notes unobtrusively while people were
engaged in their respective activities, talking to each other, participating in
discussions, running shops and restaurants, and playing their assigned roles (in
the case of jirga). In the events where | was allowed to ask questions, | did try to
probe for clarification and got some insights about the issues being discussed.
My presence in some events, such as a khair (out of court settlement for honour
killing dispute), was conditional that | would not write, record, take pictures or
ask anything during the process of khair, but | could ask questions after it
ended. Regardless of being a participant or non-participant observer, | needed
to be there, as opined by Fetterman (2010), that “is being there—to observe, to
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ask seemingly stupid yet insightful questions, and to write down what is seen
and heard” (p. 9). Some social events attended at both research sites included
informal community gatherings, a community engagement workshop on honour-
based violence and forced marriages, entitled 'community dialogue on honour’,

and a khair (an informal settlement event on an honour killing dispute).

Informal conversation

Informal conversations with people in both field sites were useful information-
gathering sources about the research settings, the participants, and their
perspectives on the issue. It was important to build rapport and overcome
strangeness, newness, and otherness in the field. For example, on my second
field trip to Pakistan, while waiting for a participant to interview, | had a chat with
a person who brought tea for me. When | told him that | was researching karo-
kari (honour killings), when he heard the word ‘karo-kari’, he immediately
replied, ‘what are you doing here then? You should go to [name of an area] and
speak to people; they will tell you everything about this social evil [karo-karo]'.
When | asked the person why [the name of the area], he replied, ‘the [name of
the area] is the centre of the centre (garh) for this laanatf’ [literary means curse

but metaphorically used for an extremely offensive or bad act] (Field notes).

Archival research

The archives can provide vital information about the past that can help us to
much the changing present. The available literature on the issue of honour-
based violence, including honour killings and the concept of honour, have
presented this social phenomenon as an ahistorical socio-cultural problem,
which gained currency in the late 1990s and took off after 9/11 (the September
11, 2001 attacks in the United States of America) as a label for activism, human
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rights, research, and scholarship associated with the killing of women and girls,
mainly in Muslim communities in their own countries and migrants in Europe
and America. However, | contend that this phenomenon has existed for
centuries in many cultures and communities and is not limited to Muslims and
South Asians. Therefore, it was considered necessary to explore and
understand the historical context behind this social phenomenon. According to
Harari (2016), “studying history aims to loosen the grip of the past... it will not
tell us what to choose, but at least it gives us more options” (p. 69). Thus, |
researched the archives to explore the historical backgrounds of honour killings
and how the notion of honour has been constructed. More importantly, to see

how and why women have been made carriers of family honour.

| attended a PhD student open day in January 2019 organised by the British
Library, London, to access archival material. Following this, | made a few visits
to the library where | carried out systematic searches using specific search
terms in the main catalogue of British Library, India Office Library, Missionary

Literature, and Digitised Newspapers since 1858 (British Raj).

2.3 Ethics approval

Adherence to ethical guidelines or codes of conduct is central to conducting
high-quality research throughout the research process. It is the responsibility of
a researcher to pay attention to ethical issues during the research process. The
ethical guidelines encompass various things, but most important are informed
consent, anonymity, confidentiality, privacy, respect, risk assessment,
reciprocity, and promises (Habib, 2018; Sanjari et al., 2014; Allmark et al., 2009;
Halai, 2006). The professional and ethical codes of conduct should be observed

throughout the research process, including data collection, analysis, reporting
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and publication of research findings or information about the research

participants (Marshall & Rossman, 2016).

Before going into research sites, | obtained ethical approval from SHU’s Faculty
of Health and Wellbeing Research Ethics Committee Ref: 2015/6-HWB-HSC-39
(Appendix 2). The anticipated main risks were to do with distress, maintenance
of confidentiality (particularly in the focus groups), what to do if details of a
crime become apparent, the interviewer’s personal safety and gender
acceptability. There might have been some inconvenience since participants
had given time to take part. Before the data collection, adequate arrangements
were made at collaborating organisations to address these issues. The
arrangements included: a) the participant information sheet was prepared in
local languages, Sindh, and Urdu (Appendix 3); b) adequate information about
the research was provided to the potential research participants in their local
languages before they participated in interviews or focus groups, and c) a
female researcher was arranged to conduct interviews with female participants.
Voluntarily informed written and oral consent was taken from all participants

before conducting interviews, focus groups and observations.

Participants right to withdraw at any stage of the project was made known in the
participant information sheet, at the meeting they had with me, within the
consent form and again before taking part in the study. Due to time constraints
at the end of some individual and group interviews, debriefing sessions were
held with collaborating organisations to ensure people were okay. Seven
debriefing sessions in the UK research site and 3 in the Pakistan research site

were arranged, but the participants raised no concerns.
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All the interviews were translated and transcribed by professionals while
double-checking for accuracy and reading for the analysis; | spotted
considerable inconsistencies in four interviews and one focus group, which | re-
transcribed myself. Also, | did re-check all interviews against the audio
recordings for their accuracy and consistency. Participants were informed that
their real names would not be mentioned in the transcripts. Identifying details of
the participants and places was taken out of any final report and any publication
so that readers would not identify them. The documents relating to this research
project’s administration were kept in a folder called a site file that was locked
away securely. The only situation in which people from outside the research
team did see this documentation was where people from the University wanted
to check that | was following the correct procedures. However, even in this

case, the anonymity of the participants was preserved.

2.4 Approaching research sites

The fieldwork in Pakistan was conducted on four trips between September 2016
and August 2018. On these trips, | spent more than two and a half months at
the research site. The data collection in the UK was carried out between

February 2017 and March 2018.

The research culture in Pakistan is underdeveloped, and it is challenging to
access people and invite them to participate in any research. This research
involved a sensitive issue and inviting people to participate in such research is
even more difficult. Similarly, honour-related violence, including honour Killings,
is a politically charged and contentious issue in the UK. Therefore, | used inter-
and intra-personal networks and local resources to access research participants

and data collection in both research sites.
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Before starting my fieldwork in Pakistan, | communicated with my contacts who
belonged to the area and explained the study. | collaborated with a network of
non-profit organisations. The network worked with different communities on
gender-based violence, including honour killings and reproductive health. It has
several officesin Pakistan, but my main contact was with the office located in
the selected district because it was my main research site in Pakistan. The
network provided me with the necessary support in my fieldwork, including

arranging access to the research participants and data collection.

My first visit to Pakistan for data collection was in September 2016. This trip
happened to be after the high-profile case of the honour killing of Qandeel
Baloch. On July 15, 2016, Qandeel Baloch, a 26-year-old Pakistani model,
actress, and social media celebrity was strangled to death by her younger
brother, who alleged she had dishonoured their family. Honour killings and
people’s divided views about it were not a new phenomenon in Pakistan, but it
was something new that people did express their views freely on social media.
Some people were praising the Killer that he was justified in killing his sister for
cleansing the stained family honour, and some were condemning the murder
that it was the hypocrisy of her brother when he was receiving money each
month from her then he did not think about the family honour. However,
wherever | went during my field visit and asked people about honour and
honour Killings, people immediately started talking about Qandeel’s case. This
incident created an environment where | felt it was hard to engage people in the
conversation beyond this case. Due to the extensive national and international
media coverage of the case, the Pakistan parliament started debating the
pending legislation on the anti-honour killing law. Some segments of the society

considered honour killings a national disgrace and pressured the state

64



institutions such as the parliament, courts, and law enforcement agencies to
tackle this issue. As a result of the ongoing public discourse on honour Killings,
people avoided speaking with the people coming from abroad about honour
killing, and the impression was that reporting of the foreigners regarding such
issues gave a bad name to the country. | overcame this challenge by getting
support from my contacts and the collaborating network, who facilitated my
fieldwork by arranging interviews, focus groups and meetings with community
members, journalists, civil society, and human rights activists. My other field
visits in 2017 and 2018 were fairly smooth, as | established a rapport with
people, built new connections with people and the local organisations and

identified some village level gatekeepers whom the people trusted in the field.

Similarly, at the UK research site, a charity working with local communities on
various issues, including domestic violence, offered me a flexible work
placement for my data collection duration. | used this opportunity and visited its
office every alternate Saturday for about four months. While sitting in the office,
| interacted with the staff, the volunteers, and the public members who visited
the office. Along with the organisation, another community centre also helped
me recruit the study participants and use their premises for conducting focus
groups and interviews. The centre also invited me to various community social
events, which were useful in building rapport with people. With the centre's
support, | also got an opportunity to speak on a local community radio station to
introduce my research. In addition to these organisations, | received support

from individual gatekeepers to conduct my fieldwork.
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Negotiating access

Access to the study participants was negotiated through various gatekeepers
identified through the local organisations. For data collection in Pakistan, there
was no other permission required. However, | visited the local police station and
informed the House Station Officer (SHO) about my study and the fieldwork.
The SHO offered the help that a police officer could go with me to the villages
and ask people to speak with me, but | thanked him and declined his offer as it
could have sabotaged the data collection, given that the presence of a
policeman could prevent the study participants expressing themselves freely.
After informing the local police station, | approached the potential study
participants through already identified gatekeepers and provided them with
information about the study’s aims and objectives. | distributed the participant
information sheet, which was translated into the Sindhi and Urdu languages.
Most of the participants did not read it and asked me to explain it, which | did.
Those who agreed to participate then signed a consent form; again, most of the
study participants in Pakistan did not sign the consent form but preferred to give
oral consent. A majority of interviews were conducted simultaneously, and
some of the interviews and focus groups were arranged one day before going

into the field.

The snowball sampling strategy was mainly applied to recruit the participants,
which provided an effective way of accessing key individuals within a specific
field, especially when | could have otherwise found it difficult to make direct
contact with appropriate individuals or when the response rate was expected to
be particularly low. As in the case of participants’ recruitment in the UK research
site, it was difficult to recruit the participants for the interviews, especially when |

tried to hold interviews with Muslim clerics or religious leaders. In order to hold
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interviews with at least two religious leaders or Imams from each of the Islamic
sects (Shia/Sunni), | approached 8 of them, but after listening about the
research topic, all of them declined to take part. Then, one of the gatekeepers

arranged an interview with a Sunni cleric in a local mosque.

Access to participants was greatly enabled through local contacts, family
members, relatives, friends and friends of friends. For example, approaching a
politician or a religious leader for an interview on honour Kkillings was
challenging. However, my sister-in-law’s husband had close relations with the
Council of Islamic Ideology (ClIl) chairman. He not only booked my appointment
with the chairman for the interview but accompanied me to the office, where |
conducted the interview. Similarly, access to women participants in the field,
especially in rural villages, was almost impossible due to the strict gender
segregation. Nevertheless, one of my friends introduced me to his colleague,
who worked in an NGO in the same area where | was conducting my fieldwork.
His organisation worked with rural women,; therefore, he helped me arrange

interviews with two women in a village.

Along with the support of the collaborative organisations for the participants'
recruitment, | visited local mosques many times. | spoke to Imams and office
bearers of mosque associations during the visits, but they all declined to
participate in the study. A majority of them quoted the reason that honour killing
has nothing to do with Islam, and it is a contentious issue; therefore, they do not
want to be part of it (fieldnotes). A couple of the Imams went on to say that it's
part of the Western agenda to malign Islam and Muslims (fieldnotes). | tried to
convince them that you must speak out and share your views about this issue if

you think it is Western propaganda. But to no avail.
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| made considerable efforts and thoroughly exhausted resources to speak with
Muslim organisations’ representatives from England in order to get their
perspectives on the subject under study. For example, | visited mosques, spoke
with Imams, and sent repeated emails to several organisations, but no one

responded.

2.5 Research Sites

2.5.1 A district in Sindh Pakistan

My main research site in Pakistan was a district of Sindh province. The district

is a part of the Larkana division. The division is also known as Upper Sindh and
comprises five districts, including Kashmore, Jacobabad, Kambar-Shahdadkot,
Shikarpur and Larkana. In Sindh province, the region has the highest rate of

honour killings, commonly known as karo-kari.

The research site is a junction where the borders of Pakistan’s three provinces
Sindh, Punjab and Balochistan, meet. The district has a unique identity because
of its prominent geographical location and crossroad connecting borders with
three provinces. There are 11 courts and 24 police stations in the district, yet

the district has the second-highest rate of honour Killings in the province.

The district has a well-established tribal system in place, locally called sardari
niazam, and is considered as one of the least developed districts of Sindh. More
than a dozen sardars (tribal chiefs) of various tribes and castes dwell in this

district. They dominate it and are considered the ruling class of the area.
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| did fieldwork within the selected district (further details are given in Appendix
4), mainly in one of its sub-district villages, with the highest rate of karo-kari

(honour killings) in the district.

2.5.2 A city in northern England

The main site for data collection in the UK was an ethnically diverse city in the
north of England. According to the UK Census (2011), 80.8% of the population
is white, and 19.2% belongs to various ethnic minorities, including Pakistani,
Bangladeshi, Indian, Somali, Yemeni, Chinese, and the Caribbean.
Approximately 4% of the city’s population are of Pakistani origin, and among
these, 8703 were born in Pakistan. Nearly half (46%) of the Pakistani
community lives in areas amongst the 10% most deprived in the city. This is
above the citywide average of 23% (Department for Communities and Local
Government, 2015). Further details about the research site are given in

Appendix 4.

2.6 Research participants

Hierarchy based social classification is one of the critical features of all
ethnolinguistic groups of Pakistan. For example, the research site district in
Pakistan is broadly divided into two broad groups, i.e., Baloch and Smaat.
Within these larger groups, people are divided into different tribes. Again, the
tribes are divided into sub-tribes or caste groups. Similarly, people of Pakistani
origin in my UK research site are divided into two major groups, i.e., people
from Azad Kashmir, commonly called Mirpuri, further divided into biradri (s) or
clans and people from other parts of Pakistan. This is why the first question a

Sindhi asks a Sindhi fellow is, ‘awhan kair ahyo’ (literally means who are you?).
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In reality, this is a query about one’s biradri or zaat (caste). Similar questions
are asked by other Pakistanis too. For instance, a Punjabi asks from his Punjabi
fellow like ‘tusi kaun honde oo™ This sentence’s literal meaning is who are you,
but the question is about biradri or kinship group. This identification of ‘self’ in
relation to a social group, i.e., caste, biradri or kinship, is significant concerning

examining honour Kkillings. As Alvi (2001) argues:

“The notion of honour (izzat) and the potential to react in defence of
one’s honour emphasise the shared aspect of the self. Thus ‘to lose face’
(mu na rea) means to be no longer able to live with an image of the self

in harmony with others” (p. 50).

This hierarchical feature of different groups contributed to the data collection
sample's variation and helped capture narratives that account for depth and
diversity from the UK and Pakistan. The research participants' sample was
stratified by gender (men and women) and ethnicity (Punjabi, Sindhi, Pashtun,
Baloch, and Kashmiri). Within each stratified group, a mix of roles in the
community (Community leader, cleric, head of clan and councillor), religious
sect (Sunni and Shia) and education levels were included; a fuller range of
perspectives was captured. The research participants were aged from 18 years

to 78 (see tables 1 & 2).

2.6.1 Pakistan — Research participants

In Pakistan, individual in-depth interviews (n=10) were held with men (n=8) and
women (n=2). Six focus groups were conducted with 15 male and three female
participants. The participants included community members, farmers, clerics,

tribal chiefs, mediators, lawyers, teachers, business people, civil society and
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human rights activists, journalists, government officials and local municipality

councillors.

In total, 28 people participated in the individual and group interviews aged
between 18 and above 65. The youngest person was aged 19, and the oldest
was 78 years old. Twenty-five participants were married, two single and one
widowed. The majority of the participants, 13 were Balochi speaking, followed
by seven Sindhi, three Seraiki, and the rest were Urdu, Pashto, and Punjabi
languages. The six participants had no formal education. Three had primary
education (up to class five), three had middle or secondary school certificates
(up to class 10), nine had undergraduate, and seven had postgraduate degrees.
Ten participants were employed, four unemployed, nine self-employed, two
farmers, two homemakers, and one retired. Twenty-six participants had no
formal religious education or qualification, but most Muslim participants had
attended the local mosque or Madrassa to learn the Quran in their childhood.

Two participants had formal religious qualifications.
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Table 1: Sociodemographic characteristics of the participants — Pakistan

Age, years 18 — 24 01 3.6
25-34 03 10.7
35-44 10 35.7
45 — 54 12 42.8
55 - 64 01 3.6
65 or above 01 3.6
Gender Male 23 82.1
Female 05 17.9
Marital status Married 25 89.3
Single 02 71
Widowed 01 3.6
Divorced 00 00
Languages Urdu 02 71
Punjabi 01 3.6
Mirpuri 00 00
Sindhi 07 25.0
Pashto 02 7.1
Seraiki 03 10.7
Balochi 13 46.4
Level of Education No Formal Education 06 214
Primary 03 10.7
Middle/Secondary 03 10.7
Undergraduate 09 32.1
Post-graduate 07 25.0
Employment Status Employed 10 35.7
Unemployed 04 14.3
Self-employed/Business 09 32.1
Homemaker 02 3.6
Farmer 02 7.1
Retired 01 3.6
Formal religious qualifications | Yes 02 71
No 26 92.9
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2.6.2 UK - Research participants

In the UK, individual in-depth interviews (n=12) were held with men (n=6) and
women (n=6). Two focus groups were conducted with 16 male participants. The
participants included community members, Imams, community leaders,
councillors, politicians, shopkeepers, charity workers, teachers, nurses, retired

people, and students.

In total, 28 people participated in the study aged between 18 and above 65. The
youngest person was aged 24, and the oldest was 73 years old. Twenty-four
participants were married, one single and three widowed. The seven
participants were Mirpuri and seven Sindhi speaking, followed by six Punjabi,
three Urdu, two Pothwari, two Balochi and one Pashto. Three participants had
no formal education, five had education up to A/O level, two had GCSE passes,
six had diploma certificates, six had undergraduate degrees, and six were
postgraduate. Of the 28 study participants, sixteen were employed, two were
self-employed, two were students, one was homemaker, and seven were
retired. Twenty—three Muslim participants had no formal religious education or
qualification, but most had attended the local mosque or Madrassa to learn the
Quran in their childhood. Four participants had formal religious qualifications;
two were full-time Imams in the local mosques, one was a part-time Imam and a
Muslim chaplain in NHS trust, and one was a full-time Muslim chaplain in

prison.
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Table 2: Sociodemographic characteristics of the participants — UK

Age, years 18 —24 01 3.6
25-34 03 10.7
35-44 13 46.4
45 — 54 04 14.3
55 — 64 03 10.7
65 or above 04 14.2
Gender Male 22 78.6
Female 06 214
Marital status Married 24 85.7
Single 01 3.6
Widowed 03 10.7
Divorced 00 00
Languages Urdu 03 10.7
Punjabi 06 21.4
Mirpuri 07 241
Sindhi 07 25.0
Pashto 01 3.6
Pothwari 02 7.1
Balochi 02 7.1
Level of Education No formal education 03 10.7
A/O Level 05 17.9
GCSE 02 71
Diploma 06 21.4
Undergraduate 06 21.4
Post-graduate 06 21.4
Employment Status Employed 16 57.1
Self-employed 02 7.1
Homemaker 01 3.6
Student 02 7.1
Retired 07 25
Formal Religious Qualifications Yes 04 14.3
No 23 82.1
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2.7 Data analysis

A theory-led, critical thematic analysis approach was used to analyse the data
(Lawless & Chen, 2019; Braun & Clarke, 2006; Hayes, 1997). Critical thematic
analysis (CTA) examines ‘the interrelationships between interview discourses,
social practices, power relations, and ideologies’ (Lawless & Chen, 2019, p. 92).
The thematically driven analysis was performed within a pre-identified
theoretical framework - critical realist social constructionism. The critical
standpoint was used as a part of the analysis process for linking everyday
discourses and narratives gathered through various methods with wider socio-
economic and cultural practices (honour and honour Killings) embedded in

unequal power relations (Lawless & Chen, 2019).

The aim of critical thematic analysis was to systematically uncover hidden
relationships of causation and justification among the notion of 'honour’; its use
as a justification to kill or attempt to kill women and girls and the wider
underpinning social structures such as culture, patriarchy, clan, gender,
sexuality, and religion. | used a cyclical and iterative approach involving
identifying theories from the existing literature related to what honour is and how
it is implicated in honour killings of women and girls, setting up the identified

theories and examining them with empirical data.

| used qualitative data analysis software NVIVO version 11 to manage the data.
First, all data were imported into NVIVO, and a data set was created. Then, the
following six steps were followed to conduct the analysis. The analysis followed

the following five steps:
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1. Listening to the audiotapes, reading and re-reading of each item of the
data set. | listened to the all-audio recorded interviews and focus groups
and read all the transcripts three times.

2. Open coding: this was carried out at two levels. First, | identified the
initial codes when listening to the audio recordings and reading the
transcripts and field notes. Second, all the data items in the NVIVO were
manually coded (see appendix 5 for the coding framework). Both coding
steps were guided by Owen’s (1984) analysis criteria, including
recurrence, repetition, and forcefulness. In this context, recurrence
denotes when the meaning is repeated in a transcript, not necessarily
using the same words; repetition refers to the specific reappearance of
keywords or phrases. Forcefulness means the significance that research
participants give to their language or stress a point. Both sets of codes
were compared and double-checked to ensure consistency.

3. Closed coding: in this step, | linked the codes with pre-identified
theories, marked them as broader themes, and then checked for
emerging patterns, variability, and consistency.

4. Reviewing and refining the theoretical themes, in this step, the theoretical
themes were reviewed and refined for clarity and consistency with the
theoretical framework. My reading and re-reading, together with the
discussions with the supervisors, mainly shaped this step.

5. Writing a narrative of the analysis.

2.8 Reflexivity

One of the key ethnographic principles | applied was attentive to my

"positionality” (as discussed in chapter 1) and reflexivity, which required being
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explicit about my background, values and stance relating to the research topic,
locations, and participants. As a research student, my main job was producing
and co-producing knowledge about the participants and their culture. The
production of knowledge processes has consequences (Hammersley &
Atkinson, 2007) for the research participants and the data. Inter alia, the
disclosure of my positionality was important to acknowledge my assumptions,
power, privilege, and biases (Madison, 2011) to minimise the impact of those on

research processes and findings.

Throughout the data collection, | kept a field diary in which | recorded whom |
talked to, where, when, and who helped me access a person, what happened in
the interaction, and my reflections on the interaction. | also recorded what

worked, did not work, changed (if anything), and my decisions.

Being an insider and outsider

From the start, | was nervous about introducing the research topic, considering
the sensitive and politically charged nature of it, when gaining access to the
participants, negotiating access, and achieving my chosen sample size. |
approached the topic of study and the research site in Pakistan as an insider
because | was born, grew up and educated there, and it was where | belonged.
| knew the languages and the culture of the area. However, when | first went
into the field, | realised that | had been considered an outsider, studying, and
living abroad. At the same time, an insider, whose khaandan (extended family)
lives in Sindh, speaks Sindhi, people of my clan (Bhanbhro) are inhabitants of

Sindh, and more importantly, my ancestors were from there.

My being perceived as an insider and outsider had both advantages and
disadvantages. It created opportunities as well as hindrances in the field in
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Pakistan. For example, when people considered me an outsider in the field, this
created problems collecting data from police and district administration sources.
However, the same role helped data collection with people and community
members as they were open and did not hesitate to share their stories.
Sometimes, people were concerned that | might share their information with the
police or newspapers. | made it clear that everything they said would be
published anonymously from time to time. They were assured that they would

not be identified in any published material.

| was perceived as an outsider by some people because they perceived that
after the fieldwork, | would go back to London (for people in the field, London is
the country, not a city, they did not know the UK, but Britain (in Sindhi word
Bartania) was famous after London. Seeking to be accepted as an insider, |
dressed in a local dress shalwar kameez like those worn by local men rather
than a t-shirt and jeans. Before going into the field, | practised and consistently
introduced myself as a PhD student living in the UK for more than ten years.
Thus, | explained that | did not know much about karo-kari, especially the nature
of the incidents in this area. Though | was born, raised, and educated here in
Sindh, Pakistan, this is my first visit to this area in my whole life. | emphasised
that | appreciated their time and hospitality and was thankful to them for sharing
their views, experiences, and relevant information about the subject. This
introduction was a strategy to be accepted as someone who did not know much

about the topic.

Similarly, my approach to the topic and the research site in the UK was such
that | am going to study my people, considering that | shared language, culture,
religion, and country of origin with the potential participants. However, when |

recruited the study participants, | learned that what | had in common with them
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did not matter much because most participants were of my ethnolinguistic
identity, a Sindhi. Sindhi is an ethnolinguistic group of people who speak the
Sindhi language and are native to Pakistan's Sindh province. By being
considered as a Sindhi, | found it challenging to access non-Sindhi participants

in the UK.
Being a Sindhi Pakistani

Being a Sindhi had a drawback because the term karo-kari (literally black male
and black female) is a Sindhi-language expression for honour Killings,
predominantly used by the media in Pakistan. The overuse of the term karo-kari
has created the impression that honour killings happen only in the ethnic Sindhi
people (Bhanbhro, 2015). Thus, during the fieldwork, the non-Sindhi

participants generally assumed that being a Sindhi, | knew all about honour
killings. Therefore, | assumed they had nothing new to tell me. The impact of

this assumption is picked up below.

During my fieldwork in the UK, | found the same perception was common in
non-Sindhi speaking people from Pakistan. For example, one participant said,
‘vou are from Sindh, isn’t it? You know more than me about the karo-kari
because Sindh is the centre of this evil (Fieldnotes). One of the UK born

participants said,

‘I had never been to the Sindh but have been visiting Punjab annually
and sometimes biannually. | have heard that Sindh is a backward area,
there is no education and lot of corruption; therefore, honour killings are

more common in Sindh than other parts of Pakistan’ (Rahib, M, 36).
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Another male participant, who has lived in the UK for 15 years, originally came
from the Khyber Pakhtunkhwa (KP) province of Pakistan, said that ‘karo-kari is

the culture of Sindhis’ (Muraad, 42).

While interviewing Sindhi males living in the UK, there was a pressure that as a
Sindhi, | should try to change this misperception that in Pakistan, the practice of
karo-kari exists only in Sindhi speaking people. A male focus group participant,
who was born in Sindh Pakistan and had been living in the UK for the last 16

years, said that,

‘karo-kari occurs in all ethnic groups of Pakistan, in fact, in Sindh, it came
from Balochistan, and it also happens more in Punjab, but we Sindhis
are blamed because of the Urdu media’s biased reporting and some of
our Sindhi people have played a role in it. They created TV dramas and
documentaries in which Sindhi culture was shown as the reason behind

karo-kari’ (Mustafa, 37).

In the same focus group, a couple of the participants instructed me that it is my
responsibility to remove this stain (karo-kari) on the Sindhi nation (Jinsar, 45 &
Saheb Khan, 45). While in Pakistan, being considered a British Pakistani, |

encountered other challenges.
Being a British Pakistani

While conducting the fieldwork in Pakistan, being a British Pakistani was an
obstacle in the data collection. For example, when | approached the leader of a
religious political party, who was also the chairperson of the Council of Islamic
Ideology (CII), he agreed to give me the interview but on two conditions; first,
the venue of the interview was the office of his political party, and second, the

interview was conducted in the presence of members of his political party.
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During the interview, the audiences were silent most of the time, while one of
the people sitting in the room interrupted the discussions on honour killings and
challenged me, saying that | am doing this research to defame the Pakistani
culture in the Western countries. | was surprised when the young man from the
audience commented that 'lagta hey tum foreign agent ho, jo ye masla chuna
hey ki bahir Pakistan ko badnaam ker sako' (it looks like you are a foreign
agent. That's why you have chosen this topic [honour Killings], to defame
Pakistan to foreigners/westerners). The chairman diffused this situation by

supporting me that,

‘He is a student who wants to complete his PhD. Also, he is our guest;
therefore, we should respect him. Many others, who are also of Pakistani
origin, receive money from America and make films, dramas, and
documentaries to malign Pakistan and Muslims’ (Khan Muhammad, 65,

PK).

After this encounter, being a British Pakistani, | felt powerless and was
concerned about my safety and security. Consequently, during the rest of the
fieldwork activities, | accompanied my local gatekeepers, and before starting
any activity, | explained the study and myself in detail to the participants. This

strategy worked, and | did not face such issues anymore.
Being a male researcher

Being a man interviewing predominantly men and some women also allowed
me to gain in-depth information from male participants, which might be difficult
for a female researcher. However, being a male, some of the questions were
turned back to me: if your wife or sister does something wrong, like having an
affair with someone else, what will you do in that situation. My answer was that |
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would not Kill her but try to speak to her and listen to her problems. My answer
astonished the people, and most of them kept silent to show courtesy, as | was
considered a guest, and it would have been culturally inappropriate to offend a
guest. However, one of the participants did not feel that way and said to me that
‘you have become a foreigner and more education makes people beghairat’ (a
person with no honour) (Kooral Khan, 50, PK). When | asked him what he

meant, he explained that,

‘see you are more educated than all of us, you even got education from
London, but it seems you don’t care about your izzat (honour), that's why
you said you would not kill your woman if she would sleep with someone
else, even we are uneducated, but we know how to safequard our
izzat/ghairat if our womenfolk do that there is no other option for a man

but to kill them to save izzat’ (Kooral Khan, 50, PK).

Being a man, | anticipated friendliness while interacting with male research
participants. However, sometimes | felt anxious to talk to men about certain
issues like sexual intercourse due to cultural taboos. For instance, speaking
about sexual intercourse was crucial to the research topic, as the women who
are killed for honour (according to the participants, the genuine honour Killings)
are mainly accused of having sexual intercourse with men. During my initial
interactions with the people in the field, | hesitantly asked people about sexual
intercourse when they explained the cases of karo-karo (they called them
genuine), where a man and a woman are caught on the spot for sexual

intercourse. One of the participants instructed me that,

‘In our moashro (society), we do not say these words openly, you should

use words like khraab ya gando kaam (literally means wrong act), or
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gunnah (literally means sin) or munnh karo (literally means black face)’

(Bhooral, 48, PK).

Metaphorically all these terms mean having sexual intercourse. | followed this
advice and used these emic terms confidently, facilitating a more natural

conversation.
My standpoint

As | have explained above, my position in the field as one of them (community)
had advantages and disadvantages. However, it had more advantages like
accessing the participants, obtaining insider views, and being considered a
guest from a foreign country; therefore, | chose to maintain this position. This
experience was different when compared with anthropologists such as
Malinowski. In his fieldwork, Malinowski (2010 [1922]) likened himself to a
predator spreading his nets in the right place and waiting for what will fall into
them. Before going into the field, | reflected on what | know about honour-based
violence and honour killings. Because | am aware that my background
knowledge could impact how | interview the research participants, | made
conscious efforts to approach the data collection process as a researcher who

had no or little knowledge about honour Killings.

| employed Gibbs (1988) Reflective Cycle to make sense of my reflective
accounts. The model entailed six criteria that helped me systematically and
critically reflect on my research experiences to make more balanced and
precise judgments. For example, when | was considered a foreign agent, | felt
alone and worried about my security. My evaluation of the experience was that |
am not trusted because honour Killings is a sensitive issue. The current
environment (two months after the honour Kkillings of Qandeel Baloch) is not
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conducive, especially interviewing politicians or religious leaders. In such
situations, a gatekeeper's availability was useful; therefore, | took the local

gatekeepers every time going into the field.

The reflective approach was crucial because it assisted me to put my
assumptions aside and reflecting on what participants were saying without bias.
For example, | had to assess my assumption of ‘being one of them’ or ‘studying
my own people’ on both sites; | was not perceived the same as | assumed.
Therefore, | decided to be open and listen to the participants about what they
had to say about me, like who | was, rather than focusing on a particular identity
marker. As Shah (2016) states, 'the field is not a neutral site, a medium or
source of knowledge. It raises questions about outsiders and insiders, power
and knowledge, and finally about the anthropologist as a mediator between
different worlds of knowledge' (p. 220). Itis well established in the literature that
various factors include personal, cultural, emotional, and political variants that

impact research somehow (Al-Natour, 2011).

| was received as both a local (insider) and a foreigner (outsider) in the field in
Pakistan. These positionalities had an impact on the data in different ways. For
instance, those who considered me a local did not openly respond to my
questions or share their stories. On the other hand, those who identified me as
a foreigner freely shared their stories and provided detailed answers to my

questions.

The richness and quality of the data did affect my positions. Being an insider
and being conversant with the topic, | realised that | was patronising the
respondents. For example, when | listened to a couple of pilot interview

recordings, | noticed in one of the interviews that | was trying to instruct the
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respondent that ‘when you people see that karo-kariis wrong, why don'’t you
stop doing it’. Later, | made a conscious decision to excavate their views on the
issue and put my views aside, which | rehearsed as a mock interview with my

family members.

This chapter has described the theoretical framework underpinning the
philosophy, methodology and research design of this thesis. It also included
details of research sites, data collection and analysis methods, and the

research participants. The next chapter describes the review of the literature.
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Chapter 3: Literature Review

This chapter reports a review of the literature undertaken to provide background
and initial theories for the study. My review surveyed the literature related to the
honour Killings of women and girls and, through this survey, clarified the notion
of honour, its constituents and dimensions, and its relationship with honour
killing. This chapter also describes the contested nature of the concepts,

practices, actors, roles, and processes.

The chapter begins with the review methodology, search strategy, critical
analysis and synthesis of evidence-based arguments extracted from the
literature. This is followed by a critical discussion of the review findings and

implications for this study’s empirical aspect.

3.1 Review methodology

In line with the overarching theoretical framework of realist social
constructionism used in this thesis, the purpose of the literature review was to
develop provisional theories that help unpick the specific notions of honour that
lie behind the phenomenon of the honour killings of women and girls. The
specific aim was to explore and understand the literature on the notions of
honour, their conception, configuration, expediency, consequence, and how it

operates in women and girls’ honour Killings.

Realist researchers consider clarifying concepts an important first step in realist
research (Shearn, Allmark, Piercy, & Hirst, 2017; Harris, Kemp & Sainsbury,
2012). However, there is no specific method recommended to achieve this goal.

Therefore, given the literature review’s purpose, | used a critical review
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approach to develop ‘conceptual innovation’ as a theory or model (Grant &
Booth, 2009). The approach focuses on each document’s conceptual
contribution included in the review rather than a formal quality appraisal of the

literature.

Based on initial literature searches and background reading, | was aware that
the body of literature related to the notion of honour is dated and largely comes
from ethnographic studies in the Mediterranean area. In contrast, the literature
related to honour Kkillings is recent but large, diverse, and complex. It includes
predominantly primary qualitative and quantitative studies, conceptual,
descriptive, editorials, reports, policy documents, and opinions papers. Hence, |
used the critical review approach that served three key purposes of the review:
1) exploration: to search, select, deselect, and organise the most relevant
documents from the large, diverse, and complex body of the literature; 2)
analysis: to interpret and synthesis the information for developing interim
models/theories to explain the phenomenon under study from the literature; and
3) application: to inform empirical components of my research (see figure

below).
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Figure 3.1: Summary of the review methodology adapted from Onwuegbuzie & Frels, 2016.

The conventional systematic review method was deemed inappropriate for
these purposes as it is a specific review methodology used for searching,
appraising, and synthesising the findings of primary studies to answer a
specific, often quantitative, research question (Grant & Booth, 2009). By
contrast, the critical review method involves critical analysis and synthesis of a

diverse body of literature, including empirical, theoretical, editorial comments
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and policy papers, and it provides the opportunity to ‘take stock’ and assess
what is useful for conceptual development (Grant & Booth, 2009, p. 93).
Additionally, | used the principles of the critical interpretive synthesis approach
to inform the critical review. The approach treats the literature as warranting
critical examination in its own right by questioning its underlying assumptions
and achieves synthesis through a dialectic process between research evidence
and theory (Dixon-Woods et al., 2006). The review method does not
recommend any specific quality appraisal of documents but emphasises
relevance (conceptual contribution) to the review question as a key inclusion
criterion (Entwistle et al., 2012). This ensured the identification of relevant
sources of information from a diverse range of sources. Further, the approach
proposes an iterative and dynamic search strategy (Dixon-Woods et al., 2006;

Entwistle et al., 2012) which was useful in locating a wide range of sources.

3.1.1 Search strategy

| used an iterative search strategy to retrieve published and grey literature
related to the notion of honour and honour killings from a wide range of sources

and databases. See the box below:

Box 1: Sources searched for literature

Databases

Scopus, MEDLINE, Social Sciences Databases on Proquest and

Philosopher’s Index

Websites searched for published and grey literature.
o Women Living Under the Muslim Laws (http://www.wluml.org/).

o Crown Prosecution Service (https://www.cps.gov.uk/)
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o Her Majesty’s Inspectorate of Constabulary and Fire & Rescue
Services (https://www .justiceinspectorates.gov.uk/hmicfrs/)

o International Honour Based Violence Resource Centre (http://hbv-
awareness.com/)

o United Nations (https://www.un.org/en/)

o UN Women (https://www.unwomen.org/en)

o World Health Organization (https://www.who.int/)

o Amnesty International (https://www.amnesty.org.uk/)

o Human Rights Commission of Pakistan (http://hrcp-web.org/hrcpweb/)

o Shirkat Gah Women’s Resource Centre (http://shirkatgah.org/)

o Metropolitan Police Service (https://www.met.police.uk/)

o Honour Crimes Project (https://www.soas.ac.uk/honourcrimes/)

o Home Office (https://www.gov.uk/government/organisations/home-

office)

Reference and citation searches of key papers and authors.

Search terms

Violence against women Honour/honor

Gender-based violence Honour/honor-based violence
Patriarchal killings Honour/honor related violence
Honour/honor culture honour/honor Killing,
Honour/honor-based culture Honour/honor crime,

honour/honor and shame culture Crimes of honour/honor

Sexual violence karo-kari, kala-kali, siyahkari (honour
Public health Killing)
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A combination of these search terms was used. All items within each term
section were combined with OR, and then each section was combined with

AND for different combinations of sections that produced the highest result.
Inclusion and exclusion criteria

The following inclusion and exclusion criteria were developed and applied to the

identified items to select the most relevant sources for the review.

The study settings and population relevancy: Documents were included in the
review that focused on the honour Killings (including other forms such as karo-
kari, siyahkari, kala-kali) of women and girls in Pakistan and the Pakistani
community living in the UK. This criterion was applied because the concept of
honour exists in almost all societies, and crimes of honour have also been
reported in many countries and regions such as Albania, Brazil, Denmark,
Egypt, Greece, India, Iraq, Israel, and the occupied territories, ltaly, Jordan, and
Turkey (Giordano, 2016; Coomaraswamy, 2005; Fazio, 2004). Following this
inclusion criteria, | focused on studies relevant to the geographical study
settings (Pakistan and the UK) and the population (Pakistani living in Pakistan
and the UK’s Pakistani community). Additionally, where the Pakistani
community lives in other European countries and North America, their
immigration patterns and experiences could have differed from the Pakistani

community living in the UK; thus, these sources were not included.

Form of honour crime: honour-based violence and honour crimes are used as
umbrella terms and include a range of harmful practices committed using the
pretext of honour, such as domestic abuse; violence or death threats; sexual
and psychological abuse; acid attacks; forced marriage; forced suicide; forced
abortion; female genital mutilation; assault; blackmail; marrying without the
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consent of the family and being held against one’s will. Covering all these
practices was beyond the scope of my study. Therefore, | focused on the

honour killings of women and girls, which is defined in this thesis as follows:

‘To save or restore honour the perpetrators (predominantly family
members) killed (or attempted to kill) a woman or a girl perceived as
having brought or tried to bring shame or dishonour to the social group
that can be a family, lineage, kinship, clan, or community (c.f. Abu-Odeh,

2010; Werbner, 2007; Bhanbhro, Chavez & Lusambili, 2016).

Victims of honour killings: While my focus was the honour killings of women and
girls, it should be acknowledged that the victims of honour killings also include
men, boys, lesbian, gay, bisexual, and transgender people; but the incidents of
women and girls as victims of honour Kkillings are overwhelmingly more
prevalent. For example, in 2014 in Pakistan, from 837 recorded cases of honour
Killings, 46 were male victims, and the rest were female victims (HRCP, 2014).
Also, in cases of female honour killings, the perpetrators are mainly family
members, whereas, in cases of male honour killings, the perpetrators are the
male relatives (father, brother, cousin, uncle) of the women with whom the killed
man was accused of involvement in dishonourable actions or behaviours such
as having a pre-marital or extramarital affair. Honour crimes against LGBTQ
people are not reported in Pakistan explicitly. Therefore, it is difficult to gather

reliable data on this type of honour-related violence.

Conceptual relevancy: The conceptual usefulness of papers was used as one of
the key criteria to select the most relevant papers, as one of the purposes of the
review was to generate provisional theories. The ‘conceptual richness’ (Booth et

al., 2013, p.4) is suggested in a literature review when the review’s objective is
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to generate a theory (Bridges et al., 2013). Booth and colleagues (2013) define
the ‘conceptual richness as a degree of theoretical and conceptual development
that explains the researched phenomenon’ (p. 4). The ‘conceptual usefulness’

of the items was weighed on the following criteria:

Documents discuss the conceptualisation of the notion of honour in

contexts of honour-related violence, particularly the honour killings of
women and girls.
e Documents contain the context of the practice of honour Killings.
e Documents describe underlying reasons, meanings, and intentions
behind the practice.
e Documents discuss the historical development of the practice of honour
killings of women and girls.
Study design: To include a wide range of sources, including theoretical papers,
research reports, empirical studies, editorials and opinion pieces, no exclusion

of papers was made based on the study type or research design.

Timeliness: No time limit was set for the searches because the literature on
honour Killings is relatively modern starting from the 1990s and gained impetus

after the terrorist attacks in the United States on September 11, 2001.
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Figure 3.2: Modified PRISMA diagram illustrating the search results
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Additionally, an alert was set up in the databases used to search for the
notifications of any new papers that might come to light over my research’s
remaining period, i.e., September 2019 to December 2020. | received
notifications for six more papers. The notified sources were read against the
inclusion criteria. Of these, four papers did qualify and are included in the

review.

3.2 Data extraction

| read the full text of each included article and extracted pertinent data using the

following major themes and characteristics:

e The conceptualisation of the notion of honour and its corollary concepts,

i.e., shame and dishonour
e Definitions of honour Killings

e Background theories that explain the relationships between the concepts

and the practice

e A cultural domain underpinning the concepts and practice includes

norms, beliefs, values, customs, and traditions.

e Social structures that underlie the concepts and the practice include

gender, class, caste, ethnicity, immigration status, historical background.

e Contextual factors include religious, economic, political, and legal.

3.3 Analysis and synthesis

All the included items were imported to qualitative data analysis software

NVIVO version 11 to manage the review process. | read the papers critically to
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identify the pertinent themes, patterns, categories, theories (Dixon-Woods et al.,
2006) and characteristics of the documents. While reading, passages of text
were selected and coded in NVIVO. While conducting this critical reading of the

papers, | asked myself these questions:

e How well-developed are the themes or arguments in an article?

¢ What are the theoretical perspectives used?

e |s there any potential bias in the arguments?

e Are the interpretations presented convincing?

e If there is a comparison given in the article, is it appropriate?

e Are the conclusions supported firmly by the preceding argument?

e Does empirical evidence back up claims?

e Have any ethical considerations been adequately addressed in primary

studies?

3.4 The literature search results

| searched the sources mentioned above in May 2017 and August 2019, using
the search terms given above. As depicted in Box 1, the sources searched for
the literature. The strategy-led database searches produced n= 5722, and the
relevant websites n= 1211 items. Also, 122 records were identified from the
papers and authors reference/citation searches. A total of 7055 records were
identified through these searches, of which duplicates and non-English
language n=3816, newspaper articles and news items n=827 were removed.
The initial screening of 2412 was conducted by reading titles and abstracts. The
1827 articles covering forced marriages, female genital mutilation, femicide,

domestic violence and gender-based violence were excluded.
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The full text of 585 remaining documents was accessed. When the inclusion
criteria were applied, 62 documents, including papers, books, book chapters

and reports, were included in the review.

| organised these documents into two sets. The first set included papers
addressing the conceptualisation of honour, dishonour, and shame; the second
set included papers covering honour crimes, honour-related violence and
predominantly honour killings of women and girls in Pakistan and the Pakistani

community living in the UK (see the Prisma Chart, Figure 3.2 above).
Overview of the selected studies

My research question had two interconnected parts. The first part explored the
notion of honour that lies behind the honour-related violence and honour killings
of women and girls in Pakistan and the Pakistani community living in the UK.
The honour and corollary concept of shame has been studied extensively by
social scientists, particularly anthropologists in Mediterranean societies during
the second half of the 20t century. The conceptual relevancy criterion qualified
most Mediterranean studies; however, there were many documents. Therefore,
a sample was selected based on their conceptual usefulness. After applying
inclusion criteria on the Mediterranean studies, | selected the most relevant 24
documents, including sixteen articles, seven chapters from two edited volumes
and a book covering empirical evidence and theoretical arguments on honour

from 1964 to 2016. The details of these studies are given in appendix 6.

The first set involves mainly anthropological studies that analyse legal,
theological, literary, and historical texts in Mediterranean societies, for example,

Campbell (1964, 1965), Pitt-Rivers (1965, 1968), Peristiany (1965), Baroja
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(1965), Bourdieu (1965), and Abou-Zeid (1965). These authors have pioneered
studies of honour in Mediterranean societies by investigating the concepts of
honour and shame as central cultural values shaping people’s everyday

behaviours and attitudes.

Other scholars carried out theoretical examinations of the works of earlier
authors, the ancient Greek myths, and epigraphical accounts (Schneider 1971;
Friedrich, 1977; Dodd, 1973; Ortner, 1978; Herzfeld,1980; Jowkar, 1986) and
besides, investigated honour and shame within the cultures, in-person
(Gilmore,1987; Delaney, 1987; Abu-Lughod, 1985). In this group, some
anthropologists have attempted to trace the origin of the concepts of honour
and shame using a political-ecological model (Schneider, 1971) and explore the
association between women’s sexual purity using a political economy approach
(Ortner, 1978). Abu-Lughod (1985), in her ethnographic account of Egyptian
Bedouins, explores the relationships between cultural ideals entailed in a code
of honour and poetry as a public performance of power, vulnerabilities and
passion for being a suitable member of the group. Whereas Herzfeld (1980),
Gilmore (1987) and Delaney (1987) question the uniformity of the concept of
honour and argue that though the conceptual pair (honour/shame) is highly
significant in Mediterranean cultures, it glossed over a wide variety of local
social, sexual, economic, and other value systems. Also, the lever terms
translated as honour and shame may have different meanings in different
cultures and contexts within a culture. For instance, in Andalusia term, honora
has become effectively obsolete and that, instead, the term verguenza (shame)

is used to assess the conduct of both men and women (Gilmore, 1987, p. 93).
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The second set of studies on honour and its related practices, such as honour
killings, have emerged in the 1990s with the appearance of this new genre of
violence, termed ‘honour-based violence’ and specifically the honour killings of
women and girls. These authors revisited the concepts concerning honour
crimes and honour Killings, with empirical and theoretical analysis which applied
a variety of perspectives, including theological, historical, social, psychological,
cultural, economic, and legal, to explain ‘honour’ and how it is used to justify the
violence and the honour killings of women and girls in a variety of cultures. After
applying inclusion and exclusion criteria, 38 documents, including empirical
papers, reports and book sections, were included in the review. The details of

these studies are given in appendix 7.

| reviewed literature from both sets to review conceptualisation, characteristics,
and theories of honour and how honour is implicated in honour Kkillings of

women and girls. These are discussed below.

3.4.1 Literature relating to honour, dishonour, and shame

The earliest explanation of honour is that it developed in small scale herding
and pastoralist face-to-face communities (Campbell, 1964; Peristiany, 1965;
Pitt-Rivers, 1968), where there was a weak or an absence of state structures
(Schneider, 1971). It evolved as a social norm to perform both ideological
(interpretive) and practical (actions) functions (Perstiany, 1965; Friedrich, 1977).
The key roles of honour include: maintaining and assessing the social position
of an individual, family or a social group in the social structure that is subjected
to damage through their social and moral behaviours; specifically, the sexual
conduct of women (Campbell, 1964; Perstiany, 1965; Abou-Zeid, 1965;

Bourdieu, 1965; Pitt-Rivers, 1968), maintaining the distinctive group differentials
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(Ortner, 1978), and protecting the economic basis of their culture, which is
vulnerable to lose through theft, raiding, encroachment and rivalries on

resources with neighbouring groups (Campbell, 1964; Schneider, 1971).

Furthermore, of all the anthropologists who studied honour in different contexts,
Julian Pitt-Rivers was the one who attempted the most exhaustive definition of
honour. He did acknowledge that since the notion is so complex, various
dimensions have to be considered forits conceptualisation. His definition of
honour is widely used: “a person’s value in his own and others’ eyes” that
honour has three key aspects: a) honour as sentiments means it is a matter of
feelings; b) manifestation of the feelings in conduct refers to tangible behaviours
as the expression of the feelings; and c) the appraisal of the conduct by others
refers to the reception and evaluation of the conduct by others (Pitt-Rivers,

1968, p. 503).

This conceptualisation shows honour as a personal attribute of an individual
and a collective feature of the social group: family, lineage, clan, kinship, caste
group, and nation. A man’s honour (and in the discussion of honour killing of
women and girls, it is almost always a man) is reflected in the family, group, a
lineage with which he belongs. Since a person receives one’s identity from
affiliation to a social group, honour provides or manifests social status. Thus,
validation of claims of honour from the group members becomes important.
Though honour is a personal quality, as the value of a person in his/her own
eyes, it ultimately depends upon recognition from the group members or people
who matter to the person in the social group — the “significant others” (Moxnes,
1993, p. 168). This suggests honour operates within a close social group in
which honour functions as i) a social standing source, ii) an instrument to social

differentiation, and iii) a social asset of the social group, in this context called a
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‘norm circle’. A norm circle is a social group comprised of a set of individuals
who hold normative beliefs, dispositions, and social expectations to endorse

and enforce a social norm (Elder-Vass, 2012). Let us examine these in turn.

i) Honour: as the source of social standing
Honour is a source of the social standing of a social group that can be a family,
a lineage, a clan, a kinship, a caste, or a community (Pitt-Rivers, 1965) within a
set of norm circles. The norm circles matter to the family or social group
members when making choices and decisions (Bicchieri, 2016) and impart
validation to the social status based on honour (Pitt-Rivers, 1968, p. 503). More
specifically, Simmel (1897) explains honour as a mechanism of ‘social
maintenance’, a ‘social requisite’ that guides an individual’s behaviour within
one’s social sphere (p. 681). The existence of a social circle becomes the sine
qua non for the honour to operate as codes of conduct. In turn, family members’

conduct becomes a yardstick forthem to assess their social status.

All societies have rules of conduct. Those who conform to the rules are
rewarded, and those who disobey are punished. Peristiany (1965) writes:
“‘Honour and shame are social evaluations and thus participate of the nature of
social sanctions: the more monolithic the jury, the more trenchant the
judgement” (p. 9). Social groups who inhabit the ideas of honour, dishonour and
shame as cultural ideals construct rules and practices to regulate the group
members’ conduct termed the honour value system (Shah, 2016; Baker,
Gregware, & Cassidy, 1999). In the system, there are different rules of conduct
for men and women. For instance, both honour and dishonour are
predominantly acquired by men through women, specifically through female
sexual conduct. Men are upholders, and women are carriers of family honour.

Joseph (cited in Baxter, 2007) states that men who experience personal pride,
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approval, and social standing within the honour system are recognised based
on women’s behaviour. Thus, the system places responsibility on men for
caring, “monitoring, guiding and chastising” women family members because it
is women’s actions on which men’s performance is judged (Baxter, 2007, p.
744). The honour value system gives men power and control over women to
conform to the norms that regulate women’s conduct. Yet, women, especially
older women, also participate in enforcing the norms of honour, in particular
policing the other women, especially young girls, to ensure they do not engage
in dishonourable or shameful behaviours and using family honour to justify
violence against them (Dogan, 2018; Shah, 2016; Gill & Brah, 2014). Women
as the carrier of family honour greatly influence determining the social standing
of a family through their conduct; any misconduct on their part can bring
dishonour to the family, consequently the loss of family reputation (Vandello &

Cohen, 2003; Kandiyoti & Kandiyoti,1987).

ii) Honour: as an instrument of social differentiation
The notion of honour plays both ideological and pragmatic functions (Friedrich,
1977) that internalise the honour norms and guide the behaviours according to
the group’s norms. This assumes that “honour is an instrument of social
differentiation”, through which continuous attempts are made to achieve both
individual and that of the group’s superiority or maintain the distinctive social
structures or identity of one’s group in the social sphere (Giordano, 2001, p.
687). For example, Schokeid (cited in Giovannini, 1987) describes that male
control over women and girls’ social and sexual conduct through the ideology of
family honour has been intensified in Israeli Muslim Arabs as “a symbol of
ethnic and religious” identity in opposition to the dominant Jewish majority.

Further, this symbolic significance attached to the chastity of women aids to
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align the Muslim Arab group with the wider Arab community where similar
codes exist (p. 71). Similarly, it has been said that immigrant groups, especially
Muslims in the UK and other Western countries, practice the same rules of
female chastity, purdah, and segregation between sexes to separate their

culture from the majority cultures (Metlo, 2012).

Moreover, Schneider (1971) argues that “honour as ideology helps shore up the
identity of a group (a family or a lineage) and commit to it the loyalties of
otherwise are doubtful members. Honour defines the group’s social boundaries,
contributing to its defence against the claims of equivalent competing groups”
(p-17). In a similar vein, Shah (2016) contends that in many cases of honour-
related violence and karo-kari, it turns out to be the reason for creating group
identities (Shah, 2016). By highlighting the group differences, the groups want
“to claim to social and moral superiority” alongside the fear of social decline is a
case of tainted honour, where honour is employed as a tool of social
differentiation and the significance of ‘public opinion’ increases substantially.
The social standing of individuals and groups based on their honour within the
social hierarchy is determined by public opinion, which plays an important role
in social control (Giordano, 2001, p.688). For example, to avoid the negative
public perception of caste-based groups in India, honour is used as a
mechanism of social control of caste purity to protect female sexuality against
contamination by lower-cate males (Ortner, 1978, p.20). This view recognises
that the concept of honour is temporal and mutable but persists as a
fundamental part of the struggle for the preservation of the identity of social
groups that can be a family, a class, a caste group, and a community
(Giordano, 2016, p. 695), within their concerned norm circles and/or external

groups.
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iii) Honour: as a social asset
This notion rests upon the assumption that honour is a form of a social property
highly valued and fiercely protected by people (Bond, 2012). Social group
members also see it as a “substitute for physical violence in defence of
economic interests” in which “women are reduced to currency in the process”
(Schneider, 1971, 17-18). Schneider’'s (1971) uses a socio-ecological
theoretical approach to examine existing ethnographic research and argues that
political and ecological forces interacted and produced the concepts of honour
and shame as a code of conduct to govern the sexuality of women. These
interactions concerned conflict for contested resources, which included
cultivable land, water and grazing rights, paths of access to land and women.
Therefore, infringement on land boundaries, water rights, and adultery was
considered a breach of the honour code (p. 2). In Schneider’'s framework, a
family is a corporate unit where women are regarded as contested resources

and honour attached to them is a form of social property.

The family as a corporate unit developed as one of the social settings where
male domination demonstrates itself evidently and unquestionably by “treating
women as means of exchange” that enabled men to amass social and symbolic
capital (Bourdieu, 2001 [1998], p. 98). Honour was also used to control
women’s fertility by restricting their sexual behaviour to regulate productive and
reproductive resources (Shah, 2016; Delaney,1987). Women were not only
considered “competing resources” (Schneider,1971, p. 2) and means of
reproduction and capital accumulation (Bourdieu, 2001 [1998]) for a family but
they were also viewed as a delicate gender that required protection from

pollution and defilement.
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In sum, the social groups regarded honour as a social asset and women as the
carrier of family honour and their docile bodies as sites of male domination’s
brute power (Foucault, 2012 [1975]). The symbolic embodiment of cultural
ideals, such as honour and shame, reduces women to the status of objects or
‘symbolic instruments’ for men to accumulate symbolic and social capital
(Bourdieu, 2001 [1998], p. 43). This symbolic circulation of women “makes the
female body, literally, an assessable, interchangeable object circulating among
men like currency” (Dardigna, cited in Bourdieu, 2001 [1998], p. 43). The
currency has a value up until the honour attached to it is intact. Thus,
undamaged honour makes the female body a useful commodity for men, which
can be exchanged, bought, and sold in the social group’s market. In extreme
cases, it can be discarded or destroyed (as in honour killings) when the body is
damaged, which means honour is no longer intact (Khan, 2006). This section is

summarised in the following table:

105



Table 3: Summary of honour’s functions in a social group

Theme Social groups

Honour Family (immediate Concerned norm External Groups
and extended) circle (s)

Source of Internalises the norms | Endorse and enforce Irrelevant

social of honour the norms

standing Exhibits the norms Approve or disapprove | Irrelevant
through the conduct the conduct
The mechanism to Impart validation to the | Irrelevant

govern the family

integrity

family integrity

Means to membership

Belonging

Set boundaries

An instrument

Adopt the distinctive

Maintaining identity

Sources for

of social features of the competition
differentiation | concerned norms
Shows the social Claim social or moral Markers for the
differences superiority differences
It helps to accumulate | A social platform to A potential threat
“symbolic capital.” materialise the capital | to the capital
Social asset Property Market for transaction | Irrelevant
Claim the value of the | Facilitate the claim and | Irrelevant

property

agree to transactions

Determines manliness
of male family

members to protect the

Space to perform

masculinity by

defending the property.

Benchmark for
comparing

masculine power

property and authority
Provides cover for Provide justification or | Irrelevant
economic gains condemnation to the
cover

Source of power to Endorsement to the In some
control on female power situations, it
family members becomes a

reason for

exerting control.
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Some scholars challenged the dominant interpretation of honour seen by some
anthropologists as an exclusive property of men associated with women’s
behaviours and bodies. For instance, Wikan (1984) says that it is absurd to
believe that, unlike a man, a woman cannot gain value in her own and others’
eyes, which is only male privilege. Further, she acknowledges that it is plausible
to contemplate that a woman’s worth is exclusively reliant on her sexual
behaviour, so if she behaves badly, she loses her value, and that “women’s
ideas on this point should be identical with those of men” (p. 639). Similarly,
feminist analysis of honour and shame has critiqued honour’s exclusivity to men
and shame to women and argued that women should not be constructed as a
passive reservoir of male honour. However, as Stewart (2015, p. 183) argues,
women’s silence and passivity might be a form of contempt against male-

controlled hierarchical social arrangements.

Nevertheless, women’s agency and power exist within the system’s parameters,
in which notions of honour and shame play both ideological and pragmatic
functions to control their sexuality, body and behaviours (Goodwin, 1995; Sen,
2005). As opposed to honour as a unitary social entity controlled by men,
Mosquera (2016) suggests it is a multifaceted concept with four facets: morality-
based honour, family honour, masculine honour, and feminine honour

(Mosquera, 2016).

This leads us to the second set of studies that emerged from the 1990s with the
appearance of honour-related violence and honour killings, in which
relationships among culture, honour and the practice of honour killings are

examined both conceptually and empirically.
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3.4.2 Literature relating to honour killings

i) Essentialised notion of honour culture
It is not known who coined the combined term “honour culture”, but an early
example appears in research from American social scientists Nisbett and
Cohen in 1996 in their book ‘Culture of Honour: the psychology of violence in
the South’ (Nisbett & Cohen (2018 [1996]). In the Encyclopedia of Social
Psychology, Cohen (2007) defines a culture of honour as “a culture in which a
person (usually a man) feels obliged to protect his or her reputation by
answering insults, affronts, and threats, often through the use of violence’ (p.
213). Nisbett and Cohen’s hypothesis that the violent tendencies and high rates
of homicides in the Southern States of America were due to inherited culture of
honour, in which honour norms are highly valued, and the affronts on one’s

reputation are answered with violence as a deterrence strategy.

The theory has been influential but has no longer been applied to explore the
links between the concept of honour and the murder of women in the United
States or other Western nations. Because of the historical tendency to use
honour and shame as an ‘othering label’, the pair have been widely used to
make cultural distinctions between Western and non-Western societies
(Stewart, 2015, p. 181). Thus, the theory of honour culture has been applied
predominantly to non-Western cultures. As it is assumed that the notion of
honour has been obsolete from Western cultures, such as in modern America,
“honour and chastity are seen as ideological leftovers in the consciousness of
obsolete classes, such as military officers or ethnic grandmothers”, writes
American sociologists Peter Berger in 1970 (p.339). In Stewart’'s (2015) words,

“honour once defined northern Europeans, then it defined others on the margins
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of Europe, and now it is a problematic feature of ‘others’ within Euro-American

societies” (p. 181).

The re-emergence of honour and shame is viewed as traditional baggage
brought by immigrants from the Middle East and South Asia to the West.
Cooney (2014) identifies the honour cultures that are predominantly
concentrated in Muslim nations and among their emigrants to Western
countries. The distinguishing features of these cultures are that they are rigid,
collectivist and patriarchal, place a high value on family social standing, and are
highly sensitive to the opinion of social group members (Khan, Saleem & Lowe,
2018; Abu-Rabia, 2011). Khan and colleagues (2018) categorise these features
as “Asian collectivist honour cultures” (p. 288), in which men are authoritarian,
aggressive, and violent and women are compliant, conforming, and passive

victims (Khan et al., 2018; Idriss, 2017).

The honour culture framework gives men power that forces women to conform
to prescribed social, moral, and sexual behaviours. If women do not comply with
these specified rules of conduct, they are punished, and the punishment can be
their murder. Therefore, culturally determined honour crimes, i.e., honour-
related violence and honour killings, are common in these cultures. So far, this
section has focused on the notion of an honour culture. | will now move on to

discuss the practice of honour killings as an extreme form of honour crimes.

The existing literature provides two types of explanations, cultural and

patriarchal.

ii) Cultural explanations of honour Killings
This interpretation suggests that honour killing is a culturally motivated and
sanctioned (Kurkiala, 2003; Kressel, 1981) form of social control over women’s
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sexual agency (Zia, 2019; Welchman & Hossain, 2005) in the form of
punishment (Zia, 2019; Cooney, 2014; Dogan, 2014) in response to behaviours
that are culturally defined as dishonourable or shameful. The act of kKilling is
carried out to restore or protect highly valued honour, not just for an individual
or a family but a collective (Payton, 2014; Khan et al., 2018; Idriss, 2010), that
not only endorse the practice but reward the murderer in some cases too (Shah,
2016; Bhanbhro et al., 2013). Additionally, this explanation starkly separates
honour killings from other murders with the view that honour killings are
governed by “the specific logic of an honour culture” (Kurkiala, 2003, p. 6). As
per the logic, if a woman does not conform to the norms set by her “cultural
community”, her immoral conduct brings dishonour to the entire social group,
family, lineage, or the community. To ensure conformity to the norms for family
honour protection, male family members have to kill her. Thus, these kinds of
murders are seen as culturally authorised to maintain the particular social and
moral order (Kurkiala, 2003, p. 7). In a similar vein, Dogan (2013) argues that
the communities where honour killings tend to occur, in which a culturally
“ascribed position determines the behaviour of people”, that is controlled by the
collective thinking of a community and they do not have individual agency, but

they are agents of their cultures (p. 403).

This includes women as agents of the culture, and they too take part in
enforcing norms of honour. For instance, Aplin’s (2017) analysis of 100 honour-
based abuse cases investigations between 2012 and 2014 in the UK reveals
that mothers play a “massive” role in the perpetration of honour-related violence
against their daughters (p. 1). Bates (2018) supports the findings with her
examination of 162 cases of honour-based abuse from South England, in which

she finds women, particularly mothers and mothers-in-law, are more involved in
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honour-related violence than other forms of domestic violence. Women'’s role
varies from controllers to collaborators, and in some cases, they are forced by

their male family members to take part in the honour crime.

The evidence of cultural support to honour killings can be seen in the empirical
studies. One example is an empirical study involving 377 male respondents
from the Federally Administrative Areas of Pakistan to assess the cultural
support to honour Killings from the perspectives of Maliks (the chief of a village
or clan). The authors suggest that honour killings are a product of “Pashtun’
culture, specifically the Pukhtunwali3, which places great value on family honour
that is strongly tied to the virginity and chastity of women and expects strict
adherence to the traditional ways of life, including restoration of honour with
blood. The study found that 79.1% of the respondents strongly believed in
women’s sexual purity norms, and 73.5% endorsed honour Killings for violation
of the norms (Bangash & Muhammad, 2017). Shah (1993), in her seminal
essay on karo kari (a form of honour Killings), writes that her study participants
express that they have grown up with the tradition. Even the survivor women do
not question the custom of karo kari, but they put it down to fate (gismat).
Similarly, Shaikh et al. (2010), in their cross-sectional survey with a
convenience sample of 601 men and women, found that the majority of
respondents (65% men and 53% of women) considered the killing of a woman
justifiable and acceptable in the event of an extramarital sexual relationship as a

measure to save the family honour.

%1t is the code of conduct for Pashtun people. The key principle of the code includes that a
Pashtun manis expected to defend hishonourthat is tied to his land, family, women and property.
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Similarly, Lowe et al. (2018) did a study using vignettes containing a
hypothetical scenario in which a husband, despite his marital infidelity, verbally
abuses and physically assaults his wife after discovering that she has been
unfaithful. The survey questionnaire was completed by 579 men and women
from ‘collective patriarchal honour cultures’, namely India, Iran, Malaysia and
Pakistan. The authors conclude that compared to the women participants, the
men from all four countries were more supportive of ‘honour-adhering attitudes’
as a riposte to the perceived damage to husbands’ social standing by their
wife’s infidelity. Pakistanis were the most supportive of all the study participants,
and the Malaysian were the least (p. 238). A study of Indians and Pakistanis
living in the UK found that comparatively, a small percentage of people
supported honour-related violence against women. If she had dishonoured her

family, 18% of both male and female respondents agreed that violence for the

sake of honour was justifiable (ComRes, 2012).

Moreover, wider family and social group support provide moral justification to
the murders committed on the pretext of honour. This is evident in the
commissioning of honour killings by informal male-headed community councils,
which allow the execution of women to violate sexual norms. This endorsement
from the wider community can provide moral impunity to the perpetrators and

justify the act (Zia, 2019; Jafri, 2008; Amnesty International, 1999).

This is further exemplified in a study undertaken by Zia (2019), in which she
interviewed a local feudal lord (sardar) who leads such tribunals (jirgas). The
feudal lord sees “honour as a sensibility that is intrinsically associated with
culture and tradition” (p. 369). The embeddedness of honour in cultural norms
and values makes it part of people’s everyday lives. Similarly, Eisner and

Ghuneim (2013), in their attitudinal study, conclude that adolescents who
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supported honour Killings had “collectivist and patriarchal world views” that
stress shared responsibility to safeguard the honour of the social group (family,
lineage, clan), conformity to the group’s expectations, norms, traditions, and

rejection of Western cultural values (p. 405 -407).

In the same vein, in 2007, a national public opinion survey was carried out with
a stratified convenience sample of 200 respondents in Jordan; 2.5% of the
survey respondents termed honour Killings as “morally just’. Additionally, the
survey revealed that 72% of the respondents attributed honour killing practice to
“Jordanian culture”; 69% called it a tribal custom, and 22% believed that the
practice is influenced by Islam (Sheeley, 2007). In Pakistan, Nasrullah, Haqq;,
and Cummings (2009) analysed the data on women’s honour killings. The data
were systematically collected by the Human Rights Commission of Pakistan
(HRCP) of newspaper reports from January 2004 till December 2007. The
analysis revealed that in total 1957 honour killings occurred in four years; the

major reason reported behind 1759 of the kilings was extramarital relations.

In the cultural explanation of honour and honour killings, gossip has a central
role. It is viewed as a necessary and sufficient device to ensure appropriate
female behaviour that operates through public opinion (Glazer & Ras, 1994).
This is ubiquitously represented in the Urdu language phrase as “log kia kahein
gey” (what will people say) (Mehr, 2018). Conceptually, the notion of gossip is
viewed as “a spontaneous collective sanction, the voice of public opinion
enforcing conformity to community norms, a group binding, boundary-
maintaining mechanism, an informal device for social control” (Gluckman cited
in Glazer & Ras, 1994, p. 270). Studies were undertaken in the Middle East
(Dodd, 1973; Glazer & Ras, 1994; Hasan, 2002) repeatedly mention that an

offence against dishonour such as pre-marital or extramarital affairs may
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receive only light punishment unless it is publicly recognised and
acknowledged. It is presented so vehemently that in the “communities where
honour Killings tend to occur” (Dogan, 2013), the power of the fear about what
others are saying is enough to provoke the honour Killing of “their” women. It is
considered unreasonable fora man who hears a rumour about his wife having
an affair not to take action against her to save the family honour. The action
could be Killing her. Another significant aspect of the cultural interpretations is

the association between religion, especially Islam and honour Killings.

The links between religion and honour killings remain controversial and under-
researched, with some of the protagonists of the cultural explanations arguing
that religion (Iftikhar, 2016, Sev’er & Yurdakul, 2001), specifically Islam has
nothing to with it (Bangash & Samiullah, 2017, Idriss, 2010) whilst others see it
as the cause of honour killings (Bruce, 2016; Chesler & Bloom, 2012;
Perlmutter, 2011). Yet, there seems to be no conclusive empirical evidence to
prove or disprove any association with religion, particularly Islam (Kulczycki &
Windle, 2011; Welchman & Hossain, 2005). A recent study of a large sample
(n=25,723) of Muslims from 21 countries examined the relationships between
Islam and honour-related violence. The authors argue that there is strong
support for honour Killings from people who regularly attend mosque, have
extremist religious views, low literacy, and residents of rural areas (Beller,
Kroger & Hosser, 2019). In contrast, Bangash and Samiullah (2017) surveyed
377 male respondents from the Federally Administrative Areas of Pakistan to
investigate the relationships between Islam and honour killings. The authors
conclude that though honour killings exist in both dominant sects of Islam
(Sunni and Shiite) and all tribes of the area, the study respondents vehemently

responded that Islam does not permit honour killings in any shape or form. The
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respondents acknowledged that Islam has greater significance and influence on
peoples’ lives, but the local customs and traditions place a high value on honour
norms that inspire honour killings. However, Chaudhary (2014), in his

comparative analysis of honour crimes in Pashtun and Punjabi ethnic groups of
Pakistan, contends that the “way Islam is practised (influenced by local cultures)

supports honour crimes/killings” (p. 200) in different parts of the world.

The stories and reports related to honour killings coming from the Middle East
and South Asia or immigrant communities living in Europe and North America
are almost always linked with Islam (Abu-Lughod, 2011). In contrast, Giordano
(2016) and Fournier, Mcdougall, and Dekker (2012), in their analysis of various
western legal systems, argue that honour and its related practices has origin in
western legal systems and are not associated with any particular religion.
Additionally, analysis of the newspaper coverage and policy documents on
honour-related violence and killings in the Netherlands, Germany, Sweden, and
the UK found that the issue of honour-related violence in general and honour
killings, in particular, is routinely associated with Islam and represented in the
media as being ingrained in the values of Islam (Hong, 2014; Korteweg, &
Yurdakul, 2009 & 2010). By contrast, it should be noted that honour-based
violence and honour Killings are also reported among Hindus, Sikhs, and
Christians (Gill, 2008; Shafak, 2012). In sum, honour crimes and honour killings
have origins in cultures, particularly pastoralist ones, some of which are now
Islamic. As such, Islam has marked the way in which honour is viewed but is not
the major cause of it. In contrast to cultural explanations, the following section

describes a patriarchal interpretation of honour Killings.
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i) Patriarchal explanation of honour killings
The patriarchal interpretation explains honour-related violence and honour
killings as having little or nothing or little to do with any particular culture, but
rather that the root cause of the problem lies with universal patriarchal
structures that oppress women worldwide (Begikhani, 2005; Pimentel,
Pandjiarjian, & Belloque, 2005; Sev’er & Yurdakul, 2001; Siddiqui, 2005). The
notion of honour is an ideology of patriarchy, and honour-related violence and
killings are tools to maintain control over sexuality, body, and behaviours of
women for socio-cultural, economic, and political gains. Welchman and Hossain
(2005) edited essays on the subject that interrogate violence committed against
women in the name of honour in various contexts covering South Asia, Latin
America, the Middle East, and Europe. In this collection, the authors argue that
violence in the name of honour is situated on women’s bodies; it controls
women’s sexuality and women’s agency in naming and claiming their sexuality
(Welchman & Hossain, 2005; Sen, 2005; Warraich, 2005). Gill (2008) did
participatory observation and analysis of a roundtable discussion related to
honour-related violence in the UK. Her findings suggest that honour-based
violence is a complex social crime comprising different elements, all of which
revolve around women's systematic subordination in the communities that
practice and condone it. In another study, Gill (2006) examined British media
reporting of honour-related violence, in which she conceptualises it as
patriarchal violence in the name of honour and concludes that British media
coverage has misrepresented ethnic minorities and engendered a sense of
mainstream moral superiority by making honour killings an exclusive practice

observed by minority ethnic communities.
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Moreover, this interpretation universalises honour-related violence and honour
Killings by making it a ‘subspecies’ of gender-based violence (Reddy, 2014, p.
27). The protagonists of the view argue that it is necessary to avoid the
‘inappropriate focus on the alleged cultural aspects of such violence, which
treats the phenomenon as a species separate from wider domestic violence’
(Aujla & Gill, 2014, pp. 155-159; Reddy, 2014, p. 28). Anthropologist Wikan
(1999) argues that this is an ‘old model’ (p. 62), in which ‘culture’ is mis(used) in
public discourse about immigrants and the notion of culture is seen ‘as static,
fixed, objective, consensual and uniformly shared by all members of a group’ (p.
75). At the same time, Baumann (cited in Grillo, 2003) calls the old model an
‘essentialist’ version of culture, which means “a system of belief grounded in a
conception of human beings as ‘cultural’ (and under certain conditions territorial
and national) subjects, i.e., bearers of culture, located within a boundaried
world, which defines them and differentiates them from others” (p. 158-160).
Singling out honour-related violence draws attention to race, culture, and
religion and puts the ‘political spotlight’ on the UK’s immigrant population
(Eshareturi, Lyle, & Morgan, 2014, p. 376). Aujla and Gill (2014), in their
narrative analysis on honour Killing cases, conclude that it is not straightforward
to define honour Killings in the context of cultural notions of honour and
patriarchy. However, gender appears to be a critical aspect; therefore, instead
of focusing on culture and religion, it is better to understand why and in what
circumstances murders of women occur. Similarly, Gill and Brah (2014) did a
detailed analysis of Shafilea Ahmed’'s* murder by her parents, in which they

argue that the cultural specificities behind honour-related violence must be

4 British Pakistani girl from England, who was murdered by her parents in a suspected honour
killing in September 2003.
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recognised. However, cultures of ethnic minority communities should not be

blamed for honour crimes.

Further, they contend that “there is a difference between wholesale
condemnation of the culture of a specific social group and condemnation of the
harmful, illegal practices of members of that social group (p. 84). On the other
hand, in spite of the above explanations, there is little discussion of the
historical context behind honour related violence. Therefore, it would be useful
at this stage to give a historical account of honour and its enforcement through

violence.
Historical account of honour killings

The existing literature on honour killings of women and girls and the implications
of the notions of honour through violence have depicted this as an ahistorical
socio-cultural problem. As explained in the introduction chapter, the term
honour Killing was introduced in the late 1990s, and it got currency after the
9/11 incident in the USA when the label has been mainly linked with Muslim
communities in their own countries and migrants in Europe and America.
However, the notions of honour and their implications through violence has
been a historical practice. Therefore, | reviewed archival material and published
books and articles to inform a historical account of how women and girls were
constructed as carriers of family and community honour and that the violation of
honour norms has been enforced through violence. The archival research
involved extracting information from archival sources such as manuscripts,
documents, and newspapers to provide historically significant evidence related
to the notions of honour and their relationships with violence and killings. Two

key examples were found in the search.
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i) The legend of Padmavati

This legend has many versions, and the earliest source is Malik Muhammad
Jayasi’s (1540 CE) epic fictionalised poem titled Padmavat. The poem
describes the story of Padmini, also known as Padmavati. She was a legendary
queen (Rani) of the Mewar kingdom of present-day India. Ratan Sen, the Rajput
ruler of Chittor Fort, married her and brought her to his fort. When Alauddin
Khalji, the ruler of the Delhi Sultanate in the Indian subcontinent, heard about
the beauty of Padmavat, he attacked her kingdom to claim her. The Khilji army
defeated the Rajputs and captured Chittor but could not capture the Rajput
women because they performed Jauhar (mass suicide by self-immolation) along
with Padmavati. The women committed mass suicide, avoiding being caught by

a foreign invader and, in so doing, protecting the community’s (Rajputs) honour.

iij) Soomra dynasty

When Alauddin Khalji, the Delhi Sultanate ruler, attacked the Jat kingdom of
Sindh, the northwest part of the Indian subcontinent ruled by the Soomra
dynasty (1026 -1356), which is now a province of present-day Pakistan, the
rulers gave their women as saam® to another community called Abro. The
women were sent to Abro to protect their honour in case the invaders defeated
them. Soomra believed that their neighbouring community could defend women
and not harm them or give them to the foreigners. When Khilj’'s army killed all
Soomra men, they tried to find wealth and women. Khilji's army found wealth

but not women. The army found out that the women were with the Abro

5 A tradition practised during a war or conflict in which males of a social group sent theirwomen to a different social goup
for a protection. As per the tradition the recipent social group will treat the women with outmost respect and provide

mandatory protection, evenif the women belongto theirrival group.
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community and went to war with them. Before going to war with Khilji's army,
Abro dug a deep well inside the boundary wall of their palace and instructed
their women and the women of Soomra that if they lost the war, then all women
must commit suicide by jumping into the well so they would not be captured; the
women had orders from their men that they should defend men’s honour by
dying, instead of surrendering to the invaders. According to the legend, Abro
lost the war, and all women committed suicide as their men instructed them by

jumping into the well.

These examples show that men have long considered women carriers of their
(family, community, tribe) honour, and violence and killings have existed for the

sake of honour in the form of suicide.

Similar examples can be found in recent history. For example, during the 1947
riots around the partition of India and Pakistan, thousands of women and girls
were either killed by their families or forced to jump in wells or self-immolate to
save the family and community honour (this is similar to the legends described
above). Also, thousands of women were abducted from both sides of the border
(Menon & Bhasin, 1996). Forced suicide is still used as a strategy to mask
honour Killings; for example, Batman, a town in Turkey, is known as a ‘suicide
city’ because of the high rate of suicides by women in the name of honour
(Kremen, 2014, p. 213). During the partition of India, it was violence that had no
boundaries for many women,; they needed not only to fear from ‘miscreants’,
‘outsiders’ or ‘marauding mobs’ but their husbands, fathers, brothers, and sons
could turn killers (Menon & Bhasin, 1998, p. 3). Both countries’ political
leadership commenced an urgent recovery operation to bring back women
because of their symbolic value — that they “symbolised the honour of

community and the nations”. They needed to be brought back within the fold of
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both for the honour to be properly restored (p. 21). Though women did return to
their respective countries, many families did not take them back because they
were treated as ‘polluted’ as they had been in sexual contact with men of the

other community, and their honour was questioned (Butalia, 1997).

In conclusion, in the literature reviewed above, there is little or inconclusive
empirical evidence. Besides, neither the cultural nor patriarchal approaches
grasp the complexities and subtleties of crimes committed in the name of
honour, including violence and honour killings. The cultural explanations do not
explicitly recognise the cultural specificities that are used to justify violence and
killings in the name of honour and essentialise the honour culture. In contrast,
the patriarchal approach conceals more pressing and central structures of
violence affecting women and political processes that shape it in those parts of
the world where culture is often blamed for such violence. Thus, in my empirical
analysis, | used an intersectional approach informed by the critical theories (of
feminists, race and social practice, see details in the methodology chapter) to
consider the interconnections between various factors, including gender, class,
caste, race, ethnicity, migration status, and place. This is presented in the

following chapters.
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Chapter 4. The conceptualisation of notions of
honour

The study findings are divided into four chapters, each covering an aspect of
the research question. This chapter presents the findings related to participants’
own understanding, conception, configuration, and application of izzat and
ghairat and their related concepts of dishonour and shame. The second results
chapter (chapter 5) presents the data on the honour system, its purpose,
workings of power, and enforcement rules. The third results chapter (chapter 6)
discusses the different levels of norm circles that enforce the honour system
through the rules and practices. The fourth and final chapter (chapter 7)
summarises the social forces presented in the three chapters of data as they

manifest in acts of honour Killings.

The participants’ pseudonyms together with age (if applicable), gender and
profession (if applicable) are used with verbatim English and translated

quotations.

In all four chapters presenting findings, both research sites (UK and Pakistan)
are included. This is done in an integrated but also with attention drawn to the
difference in the context of the two sites. These differences are stark and
include the rule of law, the criminal justice system, institutional and individual
autonomy levels, and the political environment. For example, in the results, it is
often necessary to point out how differences in behaviour at an individual level
are driven by knowledge of the ways in which the legal system works; that the
UK system has no history of formally permitting honour-based violence against
women. This is a good illustration of the ways in which norm circles interact with

each other. However, in both contexts, some social structures such as biradri
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(extended family, clan or kinship) are considered necessary for social practices
like honour killings. Another common feature is the rural households in Pakistan
and their legacy in the UK. Bourgois (2003) argues that in rural households, it is
the father who heads the family and defines his worth around the "respect"
accorded to him by his family women (p. 288). Also, in both contexts, the
notions of honour (izzat/ghairat) are still operating as a “modality” (Khan, 2018,
p. 3) to exercise power and control over women and girls’ bodies, behaviours
and sexuality. Therefore, in this analysis, | consider honour Killings practice as a
continuum because of the dynamic cross-border connections between
Pakistanis and British Pakistanis. The dominant connections between both
contexts are the underlying transnational features such as biradri, marriage

practices including cousin, inter-family and biradri marriages.

4.1 Local terminology for the concept of honour

Various local terms are used for honour in different ethnolinguistic groups of
Pakistan and the Pakistanis living in the UK. Of these, two terms are widely
used: izzat and ghairat. Some authors have translated izzat as respect,
prestige, and status and ghairat as honour (Shah, 2016; Bhanbhro et al., 2013;
Chaudhary, 2011). Similarly, some authors have translated izzat as honour (Gill
2008; Alvi, 2001; Cheesman, 1997) and ghairat as shame (Alvi, 2001) and
some authors have translated both izzat and ghairat as honour (Metlo, 2012;
Jafri, 2008). Moreover, the UK public agencies such as the Crown Prosecution
Service and the Metropolitan Police Service and charity organisations working
on honour-related violence mainly recognise honour as izzat and ghairat

together with namus [an Arabic term for honour]. Given that the authors in the
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literature have widely used the term honour for both izzat and ghairat, | have

adopted honour to translate izzat and ghairat in the thesis.

Izzat and ghairat

Although both izzat and ghairat are interpreted and understood differently by
different people and social groups, they are generally used interchangeably. All
non-Sindhi speaking male and female participants from the UK translated the
term jzzat as an honour in the study. In contrast, all Sindhi speaking male
respondents from the UK [there was no female Sindhi speaking participant from
the UK] used the term ghairat for the concept of honour. In comparison, all
Sindhi and non-Sindhi participants from Pakistan used the term ghairat for the

concept of honour.

Two male participants (one from the UK and one from Pakistan) doubted
honour is an appropriate translation for the term izzat. For them, it meant
prestige, respect, and social position; no participants expressed similar
concerns relating to ghairat. Ghulam Jaffar [M, 62], a participant of a focus
group interview from the UK, said, ‘honour is not a right word for ghairat, but it is
for izzat because both terms have the same meanings, but different
applications.” Similarly, in an informal conversation, Khuda Bux [M], a

schoolteacher from Pakistan, remarked that,

[....] honour means izzat or respect, not ghairat as there is no right word
for ghairat in English [language] because angreez [English people] do
have honour and respect as all people do. Still, they do not have ghairat
as their women are just wandering around half-naked and can have sex
without getting married, so how do they get any ghairat?’ [Translated
from Sindhi].
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In contrast to this opinion, another teacher Gul Muhammad [M] from the same
school, said that ghairat is a natural feeling in all humans. In a similar vein,

Imran [M, 40, UK], a mosque Imam and a chaplain, explained in English that,

‘There are several layers to honour. Okay? And depending on who you
are, where you are. Er...what your sex is, okay? Depending on your
race, your racial er...gender...what your racial...erm... which part
of...status is (honour). Your national status, okay? That can all impact on

...er... but itis present in every single group of people’.

Gul Muhammad [M, PK] had similar views, saying that English people may
express the emotions of honour differently; this is partly because Britain's laws
are robust. Thus, people may avoid killing someone for an issue of honour or
dishonour. By contrast, in Pakistan, laws are weak, and their implementation is

questionable; therefore, people simply take the law into their own hands.

Some of the participants from Pakistan associated honour with blood. Some
pointed out that, for example, the term ghairat is a combination of two Sindhi
language words; ghair means ‘other or outsider’ (parao or baahryon) and ‘rat’
means blood; so etymologically, the term ghairat means ‘other blood’ (parao
rat). As Khuda Bux [M] explained that the practice of cousin marriages is an

example of ghairat in practice; he said,

‘we have a ‘riwaj’ (tradition) of inter-family marriages based on ‘ghairat’,
meaning we don’t want to mix others’ blood in our blood. If | give my
daughter in marriage to a ‘ghair’ [an outsider who is not from one’s caste
or biradri], people of my caste will call me a beghairat’ (a person without

honour) [translated from Sindhi].
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In summary, the study participants viewed the notions of izzat and ghairat as
the defining factors of the value systems and social organisation across all
ethnolinguistic groups of Pakistan and people of Pakistani origin living abroad.
Both terms are used for honour, and both are closely intertwined and can be
achieved by doing similar or sometimes the same things, yet these are two
distinct concepts in scope and applications. | now turn to the definition of izzat

and ghairat from the participants’ perspectives.

4.1.1 Defining izzat and ghairat

I1zzat

The study participants described izzat as an attribute of three kinds: a) an
attribute derived from material and non-material possession, b) a personality

trait, and c) a feature ascribed to women.

a) Izzat as an attribute based on material and non-material

possessions

The first element of izzat is as an attribute of an individual or social group, one
which is gained through a multitude of elements, such as level of education,
family background, a large size of landholding, wealth and property,
connections with politicians, Sardars (tribal chieftains), and state officials,
having a good job, and a successful business. For instance, a participant from
Pakistan, Niaz Ali [M, 47], said, ‘izzat is connected to many things, job, money,
position in society and education’. While, for all Mirpuri speaking male and
female participants from the UK, izzat is about being at a certain social level
and being proud of one’s family background together with ‘dera’ (household),

‘dada-potra’ (lineage) and the ‘gotra’ (clan).
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In the same vein, for the majority of male and female participants from Pakistan,
izzat is an individual characteristic, but more often connected to a person’s
‘khaandan’ [usually means family, more specifically extended family, kin or
lineage], biradri, ‘zaat’, ‘paat’, ‘gaum’ or ‘qabeelo’ [the terms refer to the
genealogical based endogamous groups consisting of several sub-caste and
kinship groups]. The data suggests that the concept of izzat applies across
social groups, including Punjabi, Sindhi, Pashtun and Baloch, religious groups
[Muslim, Hindu, Sikh], sects [Sunni and Shia] and genders [men, women] in
Pakistan. However, traditionally, men are seen as defenders of the family izzat,

whereas women are deemed the izzat (honour) carrier.
b) Izzat as a personality trait

This second attribute of izzat is associated with various personality traits,
including self-respect, integrity, politeness, generosity, modesty, hospitality,
obedience to one’s parents and conformity to one’s social group’s customs and
traditions. As Nuzhat [F, 30], a respondent from the UK, expressed her view in

English that,

‘it is just something that we are brought up with and just being careful
how you carry yourself outside so that your family is not affected by your

deeds or whatever you do...hmm......meaning showing ‘sharam o haya

(shame and modesty), respecting others and listening to parents’.
Similarly, Mujtaba [M, 36] participant from Pakistan, explained that,

‘there are many terms used in everyday life like ‘ghairat, izzat, aabro,
(honour) haya’ (modesty)’, the actual concept is ‘haya’, which applies to
both men and women, as the Prophet (PBUH) said that ‘haya’ is part of

‘imaan’ means modesty is part of one’s faith’.
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He elaborated that,

‘If a man sees a woman, he should show ‘haya’ by keeping his eyes
down, women should keep their eyes down too, meaning not look at ‘na
mahram’® (anyone whom a woman is allowed to marry), both men and
women should respect elders, so if someone does not have ‘haya’
(modesty) that means he or she has no ‘imaan’ (faith)’ [translated from

Sindhi]

The aspects of izzat, as mentioned above, infer that it is not a permanent
attribute but an ever-changing notion. For instance, if a person’s izzat in his
social group is because of his job and he lost that job, then, in consequence, his
izzat is diminished; but if the person gets the job again, that means he will
regain izzat too. Moreover, izzat is also about to give and take, for example,

izzat for Aziz Ahmed [M, 72, UK],

‘....is something | will give you. | will invite you home in your honour. |

will do things. | will prepare a feast for you’.

So, izzat can be returned by inviting the person to one’s house or doing

something similar to reciprocating the gained izzat.
c) Izzat as a feature attributed to women

The research participants perceive this aspect of izzat as the most important
facet. It constitutes an individual or social group’s izzat; it is the female family
members, particularly their social and sexual behaviour and body. The next

most important are wealth and land. This feature of izzat is different from the

6 The term denotes anyone who a woman is allowed to marry, often set in opposition to the term
mahram which means anyone who it is permanently forbidden for a woman to marry because of
blood ties, breastfeeding, or marriage ties.

128



above described two aspects because it is associated with women and girls,
and izzat attached to women can be lost but not regained; instead, it is ‘stained’
and ‘cleansed’ or ‘repaired’. This characteristic makes it more like the other

important notion of ghairat (discussed in the next section).

The majority of male study participants repeatedly expressed the view that izzat
is associated with female family members. For example, Ahmed Ali [M, 34, PK]
explicitly referred to izzat as ‘my nang (women) are my izzat. Similarly,
Mushtaqg Ahmed [M, 38, PK] and Rahib [M, 36, UK] believed that one’s izzat is
female family members. The data reveal that a trio of ‘zun, zar, zameen’
(women, wealth, and land) was seen as an integral part of the value system for
male participants from Pakistan. By contrast, none of the nine female
participants from both research sites connected the izzat concept with women.
However, concerning the notion of izzat, some of the female participants
stressed that izzat is about how a person conducts themself in the public realm
so that their respective family’s reputation is not affected by their actions and

behaviours.

This section has described the three key aspects of the notion of izzat an
attribute derived from material and non-material possession, a personality trait
and a feature ascribed to women; it has also indicated that the centrality of
female family members to izzat is of crucial importance in the examination of
honour killings. However, it also shows instability in the concept based on
gender, with female participants holding izzat to be far less gender-specific than

male participants. | will now move on to discuss the notion of ghairat.

Ghairat
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The data show that most male participants considered women and girls as izzat
of an individual or a social group. As we have seen, the notion of izzat is
associated with many things, including family women. In contrast, for the males,
the notion of ghairat is predominantly and strongly associated with women and,
in particular, their social and sexual conduct. For many female respondents, this
association between men’s ghairat and women'’s behaviour is a strategy by men

to control women. To explain the link Kooral Khan [M, 50] from Pakistan said,

‘mostly people of our area attach their ‘ghairat’ with their ‘nang’ (women),
and in most of the cases, men consider that their ghairat is offended
when their womenfolk do something morally wrong, or any men sexually

transgressed with their women’ [translated from Sindhi].

This connection between ghairat and women’s conduct was a recurrent theme
in the data: virtually all participants perceived ghairat as internal and external to
an individual and a social group that can be a family, biradri, caste or
community. Itis internal in the sense that it affects the person’s or group’s self-
worth; it is external because it affects their worth in others' eyes. In both cases,
the critical aspects of honour described by the participants include a) the notion
of ghairat is an emotion, b) the expression of the emotion in behaviours, and c)
assessing the behaviours by the members of one’s social group. These aspects

of ghairat resonate with Pitt-River’s (1968) three key dimensions of honour.

a) Ghairat as an emotion

The study participants perceived that ghairat is a natural feeling of anger and
aggression, predominantly experienced by men, but in some cases by women
too, to protect izzat, which is primarily associated with women and secondarily
with wealth and land. Zubair [M, 42], a mosque Imam from the UK, said,
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‘ghairat is a natural thing that is present within every individual. It is
mainly connected to .... what one holds most dear.... the things that are

most valuable for the person’ [translated from Urdul].
In the same vein, Bux Ali [M, 34], a participant from Pakistan, described,

‘a thing that disturbs your inner [being], this could be your psyche,
thoughts or it could be your values when something happens against

these, | will give it a name of ghairat’ [Translated from Sindhi].

Surprisingly, when the participants attributed ghairat to natural feelings, they
meant it is in a person’s genes and therefore immutable. For example, Imran
[M, 40, UK] explicitly referred to a person’s ‘DNA as a key constituent of one’s
honour'. It was echoed by Niaz Ali [M, 47, PK] as ‘they [people] have inherited

these things from generations.’ Likewise, Aziz Ahmed [M, 72, UK] emphasised

that,

‘This [ghairat] is something natural. It does not come about because of
some job. This is natural for all humans. So, no, it cannot be changed
[italics added]. You may want this to change as well. However, it cannot

be changed'.

Interestingly, some of the male participants viewed honour as ‘ego’, and a few
of them, together with all nine female study participants from different age

groups and backgrounds, viewed ghairat as ‘men’s false ego’ (kuri/jothi anna),
which is stirred up for many things, but mostly forissues related to women and

girls. Rukhsana [F, 38] from Pakistan questioned the men’s notion of ghairat as,

‘...where is men’s honour when they sit at ‘hotels’ [tea shops locally

called as hotels] all-day idle and their womenfolk work in fields
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[agriculture] irrespective of harsh weather. Nevertheless, when they
[men] see a ghair mard (an outsider man) even talking to them [women],

the men will make that an issue of ‘ghairat’ [translated from Sindhi].

Similarly, a group interviewee Ayesha [F, 48, PK], when asked about what first
thing comes to mind when you hear the word ghairat/izzat or honour,
responded, ‘death of women for the sake of false ego. Ghairat is a false sense
of ego for men’. Another interviewee Zahir Khan [M, 52] of the same group,

agreed with the statement and said,

‘what | think ghairat is the false sense of ego of men for women and girls
[italic added] like if someone's daughter or wife is having an affair, that

hurts man's ego or false pride’ [translated from Urdul].

While Ayaz Ahmed [M, 45, PK] alluded to the notion of ‘honour’ as a ‘false ego’

but emphasised that the people in his area,

I....] are uneducated agricultural class, so they have a false ego,
especially in the ‘Baroch” tribes, even in minor issues they fight. Ghairat!

...leave it aside, sir, [referring to the interviewer], [translated from Sindhi].

b) Ghairat as the manifestation of feelings in conduct

The second dimension (using Pitt-Rivers’ format) of ghairat is the manifestation
of feelings in conduct, the tangible behaviour as the expression of the feelings.
For example, in the case of the defilement of ghairat, a person may feel

dishonoured or ashamed or angry, and the person expresses the sentiments

" thisis a colloquial Sindhi termfor Baloch, an ethnic group of Pakistan, the term is frequently used by the
Sindhiand Balochispeaking participantsand itis mainlyused for the Baloch tribes thatare residentof Sindh
province. | will use both terms Baroch and Baloch in the thesis, where appropriate.
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through violent behaviours towards people held liable for the violation. It was

explained by Aalim Khan [M, 50, PK] as,

‘ghairat is an emotion of rage or anger, and it comes from your inside
when someone looks at your ‘nang’ (women) in the wrong way or your
women damage your ‘ghairat’ by doing something immoral’ [Translated

from Sindhi].

This statement suggests that when a man looks at someone else’s 'woman' with
malicious intent, such that the look may be interpreted as attempting to have a
sexual relationship with her, or if the woman herself is involved in an illicit
relationship, these are considered sources of dishonour for the involved
woman’s family. In turn, the male family members attempt to restore the lost
honour by taking action against the involved people. Aalim Khan felt that it is
one of the reasons people commit honour killings. He argued, ‘that is why a
ghairati manhu (a person with honour) commits murders or to be murdered for
his women’. In the same vein, a focus group participant Ayaz Ahmed [M, 45,

PK], explained that,

it [honour] is naturally embedded in our thinking like it is already decided
if that sort of case happens, we will kill the female family members in the

name of ghairat’.

In contrast, Mujtaba [M, 36] from the same focus group said that while ghairat is
a natural sentiment of every person, this does not mean that it should be

manifested by killing someone. He went on to say that,

‘our society and religion have told us to do’s and don’ts, such as if your

wife has dishonoured you be involved with some other man and you do
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not want to keep her in your house, simply you should divorce her’

[translated from Sindhi].

A UK respondent Farooq [M, 45], said that he does not know what the English

word for ghairat is, but it is,

‘often referred to as not washing your linen in public. So, if you have a
problem within the community, within the family or the house - you do not

want to let the neighbours know’.
Rahib [M, 36] from the UK had a similar view, and he expressed in English,

‘it [ghairaf] is about keeping, especially the elderly community, or the
older community, keeping their self-respect within their own.... among
their own peers and within their own community. In whatever way or

means that they find fit. So, denying things’.

The participants' views refer to the expression of ghairat works in different ways
for different people. For some, it is about demonstrating the emotions of ghairat
publicly through their behaviours and actions, whereas for others, it is about
keeping those things away from public view. However, in all cases, the
informants reported that primarily honour is about an individual or social group’s

worth in others' eyes.
c) Ghairat as an assessment of the manifested behaviours

This third dimension of ghairat is the appraisal of tangible behaviours, in other
words, what other people think and say about the person, behaviours and
actions he did or did not take to hold the family honour or in response to the
inflicted dishonour. The other people, in this case, are the members of one’s

social groups: that can be a family, a lineage, a clan, a caste and a tribe; in this
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thesis, it is described as a norm circle (this will be discussed in chapter 6). A
participant summed up this aspect of ghairat as, ‘it [honour] is basically an
opinion of what other people see in which light they see you and in which light

you see yourself’ [Imran, 40, UK].

The maijority of the study participants from both sites shared the psychological
view that ghairat is a natural emotion. However, they had different views on its
manifestations through actual behaviour, which depends on various factors,
including social, cultural, economic, and political factors. It was explained by Mir

Muhammad [M, 38, PK] as,

‘how a man reacts to an insult or dishonour depends upon his
social status, education, religious education, caste and many
other factors, so | mean to say that all people feel ghairat, but
how they show it differs in different contexts’ [Translated from

Sindhi].

Another respondent echoed this view:

‘...it not easy to just say who has it [honour] and who doesn't.
Because depending on where you are, which family you are in,
which town you are in...er...what kind of circles you have...They
each have a different level of what honour means. So, for
example, the honour for one family may be... may have
something to do with, for example, abandoning old parents’

[Imran M, 40, UK].

The analysis finds that the social group’s understanding and expectations are
the key factors determining how an individual or family expresses the

sentiments of ghairat through actions and behaviours. So, the ‘implications’ of
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notions of honour in ‘honour Killings’ of women and girls are intersectional,
depending on various factors, including caste, class, tribe, gender, sexuality,
and place. This is apparent from an example given by the respondent that if a
man of any Baloch tribes of north Sindh hears that his sister is having an illicit
relationship with a man, in such a case, it is most likely the man will react
harshly by killing the woman and her paramour too. According to the
respondent, this is considered a typical course of action in Baloch communities,
and it is an expectation from social group members that when a man’s honour is
'stained’, then he should 'cleanse' the honour by killing them both, irrespective
of consequences, for example, whether he will go to prison or not. Further, the
participant's example suggests that if in the same area a man from any Smaat
[a large group identity of people in Sindh, often set in opposition to the
Baroch/Baloch groups] communities, discovers a similar occurrence with his
sister, he might not kill the couple. Instead, he may take some different course
of action; for example, if his sister is unmarried, he will quickly arrange her
marriage or try to hide it. Further, Mir Muhammad elucidated his point as, ‘/ do
not want to rule out that people from Smaat groups do not do karo-kari (honour
Killings), they also do, but as compared to the ‘Baroch’ communities they do
less’. So, the reason for dishonour and emotional outrage may be the same, but
the response to it could be different by different people of the same area or

culture.

In the same vein, Isma [F, 35] from the UK explained that many factors
influence a man’s behaviours and actions for dealing with the issue of honour.
For instance, in the context of the UK, where, as stated above, the law is said to
be stricter, people from the same biradri such as a doctor or a lawyer are less

likely to kill a sister for family honour than would be a taxi driver or a

136



shopkeeper. This happens because educated people will not only think about
their reputation in the biradri or community but also have social status from their
job and education. So, people consider the impact that will have on their lives,
career, family, and children. By contrast, a taxi driver or shopkeeper’s reputation
within the community could be more important than their business. Thus, along
with a person’s position in his community, other broader factors influence one’s

decision to address honour issues.

The data show that izzat is something a person possesses regardless of
gender, class, or caste; ghairat is something a person feels and that he [in this
context, it is usually a man] demonstrates that feeling by taking action.
However, the manifestation of ghairat depends on social, cultural, economic,
and political factors, including gender, class, or caste. Three male participants,
Mustafa [37], Jinsar [45] and Deedar [42] from a UK focus group, expressed the
view that the sentiment of ghairat is natural and universally present in all men
and women. However, women do not have the ‘power’ to express it as men do.
This powerlessness of women to demonstrate the emotion of ghairat as men do

is central to the analysis of honour Killings.

Furthermore, not all issues of izzat become matters of ghairat worthy of a harsh
reaction for redressing it. However, the issues of izzat associated with women
and girls have indeed related to ghairat, and the majority of them become
sources of dishonour and shame for an individual or a social group. In turn,
these issues warrant actions from social members, particularly males, against

the people responsible for violating honour.

For male respondents’, one of the critical aspects of their izzat was closely

linked to women, particularly women’s sexual and social conduct and protecting
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that aspect of izzat was the sentiment of ghairat for men. These were
vehemently repeated words by most male participants from both research sites.
For instance, consider a man who has izzat in his social group because of
having a good job with a decent salary, but who is fired on corruption charges;
whilst this will damage his izzat within the concerned social groups, his ghairat
remains intact. In this scenario, the person’s social group members will not
expect him to reclaim his damaged izzat by acting against his employer or, if
applicable, the people responsible for the infamy, irrespective of the person is
guilty or not. By contrast, if a man’s wife had an extramarital affair with
someone, his izzat is lost means his wife has brought dishonour and shame on
the person and his family. In this situation, the man is expected from his
concerned social groups to respond harshly to show his ghairat for restoring his

izzat. Isma [F, 35], an interviewee from the UK, illustrated this,

‘to show off that this is our ghairat...Men who think they have a strong
sense of ghairat want to oppress their wives, sisters, daughters more.

Because they do not want anyone else picking on them’.

The above sections described the understanding of izzat and ghairat from the
participants’ perspectives. Both are seen as interwoven concepts and strongly
associated with sexuality, behaviour, and women'’s bodies. Now | turn to
present the data on the concepts of dishonour and shame seen by the

participants as an integral part of izzat and ghairat.

4.2 Dishonour and Shame

The data suggest that the term dishonour is related to shame and disgrace for

an individual or a social group, mainly brought about by female family members,
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through their actions and behaviours that are considered a violation of honour. It
might even be to the extent that if a man rapes a woman, that would also be
considered a source of dishonour and shame for the family of the raped

woman. Talking about this issue, a mosque Imam said, ‘[your] woman being
raped is a dishonour to your family’ [Imran, M, 40, UK]. He thought that if a
woman was raped, the family blood considered as [pure] was contaminated,
which is viewed as dishonour. The breach of honour norms become a source of
dishonour and shame for an individual or a social group that can be a family,
biradri, lineage or a caste group. For instance, Nuzhat [F, 30], a respondent

from the UK, said in English that,

‘if women exposed themselves by wearing revealing clothes or too tight
clothes, it can become an issue of dishonour for their families. The
[family] men .... would be mocked as ‘beghairat insan’ (a person without

honour) by their biradri or community’.

Imran [M, 40], a mosque Imam from the UK, said that, also, if some women are
very open with na mahram [anyone whom a woman is allowed to marry] and
have no shame and modesty, these are behaviours that can cause dishonour to
the women’s families. Further, he stated that several things could become
sources of dishonour, but ‘sexual intercourse’ by women before marriage or
after marriage with another man or even a woman is ‘raped’ is regarded as one
of the biggest sources of dishonour and shame for a family. Imran expressed

his views in English as,

‘.... honour is .... keeping your bloodline pure.... that involves not
marrying outside your caste. In relation to this, there is an interesting

notion of soiling your land [field]. For example, there is an understanding
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that in the context of males and females, especially when it comes to
bearing children, your woman is like a field. Okay? Yes, itis an
understanding in the Islamic context that your woman is your garden and
field. But also, there is a cultural understanding that the woman is the
breeding ground. She is the breeder. She is the field, yes.
And...and...therefore, the seed needs to be...er...the seed needs to be
pure. That the women of your family should be bearing the pure seed of
your own, if it is mixed with somebody else’s seed, then it is defective
[impure]. That becomes a source of dishonour. It is almost similar to the
dishonour of your woman being raped. This is because of the notion of

an external male, coming and ...sowing their seeds into your female’.

This view was echoed by participant Khan Muhammad [M, 65], a religious,

political leader and scholar from Pakistan. He said,

‘'so, a nikah (a marriage contract) means that the woman gives this place
[womb] for the tilth to the husband, so, as to say that from now on, you
[man] have the right to implant your seed. After marriage, if any woman
has a sexual relationship with someone else or has ‘spoilt’ her womb or
corrupted it [got pregnant], this is a crime. So, then there is the element

of dishonour’ [Translated from Urdu].

The data revealed a variety of reasons considered by the participants as
sources of dishonour and shame. In honour-related violence and killings, the
sources of dishonour refer to a woman’s sexuality, including body, behaviours,
clothes, communication, and virginity. These are mainly related to men
exercising power and control over women and girls, restricting them from

crossing three borders. These are sexual, bodily, and social and are
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fundamental for preserving an individual or social group's honour. The reasons
reported by the participants are shown in the below diagram 4.1. They range
from matters that might be considered trivial to an outsider, such as talking to
someone, to issues of grave concern such as having an illicit sexual

relationship. As such, measures to address these issues are different.

The participants from Pakistan expressed their concerns as they thought that
due to the rapid increase in mobile phone technology and people’s access to
this technology, ‘karo-kari incidents have also increased. Some participants
reported that they have noticed that many people have declared their women as
‘kari (accused of bringing dishonour) for talking to a man on the phone or even
having a mobile. Concerns regarding women’s access to mobile phones were

widespread as Niaz Ali [M, 47, PK] said,

‘there are changes in it [karo-kari] with modernisation like nowadays
mobile phones are involved in it. People are making a woman as kari for
keeping mobile or talking to someone [on] a mobile’ [translated from

Sindhi].

Similarly, another male participant Wazir [34, PK], mentioned that,

‘this mobile has also created problems for women...these days many
young girls are killed over here for karo-kari, and the reason was that
they had mobile and were talking to someone on the phone or their
family found ghair mard (outsider man) number in their mobiles’

[translated from Sindhi].

The most frequent reasons reported by the participants for bringing dishonour to
an individual or a social group were having a sexual relationship and marrying

without the family's consent, specifically a family man and marrying outside
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one’s social group. Some of the reasons illustrated in the diagram below were
considered intolerable offences by most male participants. The sexual
relationship before or after marriage was top of the list, followed by marriage
without parents’ permission. The people who can effectively defend their honour
are locally known as “ghairatwala insan” (an honourable person) or
“ghairatmand” (a person with honour), and “mursmanhu” (machismo). The term
beghairat is placed in opposition to these terms, and it is deemed the most
insulting term, which is translated as a person without honour, but as subtext, it
explains a man’s inability to protect or avenge his honour. Though the term
applies to both men and women, often it is associated with men and words such
as besharam (shameless) or behaya (immodest) are used for women. The
terms sharam (shame) and haya (modesty) were ascribed to women and girls;
haya was applied to both women and men, but more often to women and girls
who maintained the family honour by not becoming involved in activities that

brought dishonour or shame on their families.
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Pre-marital sex
Extra-marital sex
¢ A woman being raped
e Getting pregnant from

the sexual relationship
Having a boyfriend

Sexual

e Asking for a share
in inheritance

e Disobedience to
parents and/or
family men.

¢ Working outside of
home.

e Moving away from
their family house
before marriage.

¢ Going out without
permission of
parents or other
male members of a
family.

e Talking to
unrelated man

e Marriage:
o without consentof family
o outside one's social group
(concerned norm circles).
o by eloping with a man of her
own or another social group.
o with a man from a lower caste
o with a non-Muslim man.
e Asking for a divorce
* Saying no to cousin marriage
e Complaintto relevant authorities

against parents, who tried to
arrange a forced marriage. /

e Using mobile
phone
* Using social media

Figure 4.1 Women and girls’ behaviours and actions are considered as sources
of dishonour and shame.

In summary, though these notions of izzat, ghairat, dishonour and shame have

different meanings and functions, they do not operate separately. The concepts
are interconnected and underpin an organised set of social structures called the
honour system. This chapter has described the local terminology for honour and
the participants understanding of the key concepts that underlie the honour

system. The following chapter moves on to discuss the honour system itself.
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Chapter 5. The honour system and its rules of
enforcement

The previous chapter presented empirical data on the participants’
understanding of the key concepts izzat, ghairat, dishonour and shame that
underpin the honour system. This chapter presents data relating to the power
dynamics of the honour system that enable it to operate as enforcement rules

through different social entities and their emergent powers.

As outlined in the methodology chapter, critical realist social constructionism is
the overarching framework that informed the analysis. According to this, a social
system (in this context, the honour system) is a network of social entities and
practices underpinned by social and cultural structures that work together
through rules creating emergent causal powers that perform specific functions.
This explains how the honour system is structured and operates through social

entities and practices.

The chapter begins by presenting the participants’ perspectives on the social
structures. It then describes the power dynamics and the system's rules that the
system agents enforce through a three-pronged approach of surveillance,
normalisation, and examination. The system agents include the individuals,
social groups, and institutions that make up social entities called norm circles.
The final section of this chapter discusses how the honour system constructs,
regards, and treats women and girls as ‘objects of honour’, increasing their
vulnerability to violence and killings for the sake of the honour attached to them.
Therefore, the next section presents the participants’ perspectives on the

honour system.
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5.1 The honour system: participants’ perspectives

The study participants considered that the notions of izzat, ghairat, (honour),
dishonour and shame work together to provide justifications and underlying
mechanisms to support the rules and practices which make up the honour
system. Their comments revealed a dialectic relationship between the system
and its rules of enforcement in which the rules constitute part of the system that
underpins actions, but those rules are in turn created by the agents that also
constitute part of the system. Talking about the honour system Musadiq

Hussain [M, 38, PK] said this ‘system’ is enmeshed in their daily life; children
are brought up in this ‘system’, and this is not new, but the ‘system’ people have

adopted for over centuries.

5.1.1 Power dynamics of the honour system

The honour system's power is emergent in that it can be attributed to individual
members of a social group who are part of the system, but it does not exist due
to qualities in the individual members themselves but, instead, by virtue of the
system. As such, the honour system can be seen as an emergent feature of
individuals in that it only exists because of their behaviour, but it also
transcends the individuals and becomes an entity that has independent power
over them. This power rests in agents of the system, and they apply it to ensure
compliance with the honour system's norms and values by enforcing the rules
and practices. Though the participants suggested that honour is a

universal concept, its conception, social structure, and function vary from
culture to culture, region to region, and class to class; different rules and

practices can be applied in different cultures and contexts. The rules of the
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system are informal and malleable, normative rather than deterministic.
Members of a social group expect that most people in their concerned groups

follow the rules; therefore, they should follow too.

For most participants, one of the three fundamental purposes of honour, which
is associated with female family members' social and sexual behaviour, is to be
a source of a social group's social standing. In order to maintain the honour-
related social position, the group members are expected to keep the honour
intact. To this end, various social practices exist in the system, which they can
use to protect honour or repair it when it is damaged. So-called honour Killing is
one of these. Itis a practice associated with the protection and restoration of
honour. In their accounts of the events surrounding the practice of honour
killings, a participant Kooral Khan [M, 50, PK), explained how the emergent

causal powers of the system operate. He said that,

‘... what happens in the 'system' of karo-kari, when a man utters the
words karo-kari from his tongue, that is the end of the story. Whether the
incident is haqi (rightful) or nahaqi (unrightful), no one cares. The village
people can ascertain whether the incident was ‘genuine’ or not, but the
people will not do that. Instead, they will just comply with the system.
What to do, sir [pointing to the interviewer]? If we do not conform and pay
the compensation, there will be massive pressure from Sardars (tribal
chieftains) and the accuser side. Suppose | am an accused person now
my roads are blocked, and | am banned from going to [name of the
town]. My movement is restricted. So, this is a ‘system’ of domination

and violence’ [translated from Sindhi].
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This is a puzzling statement on the face of it — that no one cares whether the
accusation is rightful or not. However, the phrase ‘utters the words karo-karo’
suggests the system's normative order in which people are expected to believe
in and follow its rules, not question the event. Consecutively, the accuser man's
concerned social groups will usually believe that there would have been a valid
reason behind the incident; therefore, no one asks for any evidence. To explain
this, Rab Nawaz [M, 48] from Pakistan, who has been involved in settling

honour Killings disputes, argued that,

‘in the matter of killing for ghairat (honour), there is no need to prove it
because a man usually has had already killed his woman and declared
another man karo. His actions are enough proof, you see, no one can Kill
his woman on false allegations everyone has children killing his own
woman becomes an obligation fora man to defend his honour over here

it is our [men] duty to protect our nang (women)’ [translated from Sindhi].

In the context of honour killings, the system wields power at least at three levels
of norm circles, i.e., micro (household), meso (concerned social group) and
macro (concerned people in positions of power). At the micro-level, the system
grants power to men over women and girls because being a man and is
considered that defending the family honour is his primary role. However, at a
household level, women of the family can take responsibility or assist men in
enforcing the norms and rules of honour, particularly older women, and can
exercise attributed power over younger women and their children.
Correspondingly, at the social group (meso) level, the accuser men use this
power over the accused men in case of honour Killings, and at the macro level,
the people in positions of power apply this over all members of their respective

social groups.
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When talking about the use of power by women over other women, a few
participants remarked that, in reality, most women do not have power as such
[Wazir, M, 34, PK]. However, women who are a part of this society have not
only embraced the concepts of honour and shame [Mir Muhammad, M, 38, PK],
but they have internalised the discrimination against themselves, which these
notions of honour and dishonour have masked [Malooka, F, 45, & Wazir, M, 34,
PK]. In turn, some women can use it over other women and girls. As Shahmeer
Khan [M, 62, PK] argued that ‘the conditioning of society is such that women
themselves have assumed the role of the defenders of family honour. For
example, he described that one of his friend’s family women got hold of another
woman of their household to damage the family honour. The women
themselves could not Kill her, so they sent some boys to go and bring any man
of the family as he could kill the woman. They managed to find the man who

killed the woman.

This example infers that women have social agency, but it is constrained within
the honour system's defined parameters. Since men specify the boundaries, it
grants more power to men and works to their advantage because the system is

patriarchal by nature.

Thus, the system operates through the rules and social practices to regulate
social group members' social and sexual conduct, particularly female members.
Primarily men use this power to control women from crossing three borderlines,
which are essential for maintaining honour: these are virginal (sexual purity),
bodily (body styles, attire) and social (behaviour, social mobility). The rules
apply to both men and women; nonetheless, being in power, men use the
system to uphold honour enforcing the rules as a ‘disciplinary power’ over

women and girls. To this extent, this power is exercised through a three-
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pronged approach that Foucault characterises as ‘surveillance’, ‘normalisation’
and ‘examination’ (Foucault, 2012 [1975], p.182). Foucault's three-pronged
approach is about the systematic exercise of power. (This contrasts with Pitt-
Rivers’ (1968) characterisation, discussed in the previous chapter, which

concerned honour manifested in sentiments precipitating action.)
a) Surveillance

The constant surveillance of women and girls by their families is one of the
honour system's major tools to protect the honour associated with them. The
family members vigilantly supervise the behaviour, activities, and social mobility
of women. Male and female children are trained from an early age to behave in
a certain way consistent with the honour norms and conform to the system's
rules. The enforcement of the rules starts with the segregation of social spaces
into male and female spaces. Social spaces in the Pakistan research site were
demarcated into zenana (female space) and ofaq (male space). Women almost
always stay inside their houses (zenana), and men use a male guest house
(otaq). During their early years, both boys and girls learn the norms of
behaviour of their family, community, and culture, mainly from their families'
women. When they can walk, they can move freely between male and female
spaces. At an early age, the central part of this socialisation is teaching boys to
be a ‘man’ and the protector of the family honour and teaching girls to be a
good, obedient and ‘izzatdar (person with honour) woman. With age, girls’
mobility is restricted, and boys’ mobility is expanded. According to the male and
female research participants, girls remain restricted to women’s spaces
(zenana) before marriage at their natal houses and after marriage at their affine

homes.
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An important concept that emerged from the data was ‘chadar aein char diwarr,
which translated as a veil and four walls, but it is a tool of policing women's
behaviour through a standardised system of rules, commands and prohibitions

for women. Talking about this notion, an interviewee Mir Muhammad [M, 38,

PK], said,

‘with the concept of a woman being the family honour, the idea of a ‘veil
and four walls’ also came into existence. Women had to live with this
notion because women could not protect themselves. Men not only can
protect them but are also responsible for all their needs such as food,

clothing, and shelter’ [Translated from Sindhi].

This argument shows that the concept of a veil and four walls is critical to
policing women's behaviour, activities, and social mobility inside and outside the

house. Kooral Khan [M, 50] from Pakistan illustrated this as,

‘.... the proper place for women is ‘a veil and four walls’, so a ghairtmand
(a man with honour) does not allow his womenfolk to go out and about.
When a person gets unnecessary freedom, then the person becomes a
‘zani’ (adulterous). These days men and women both are free. Thus, |
cannot allow my women, Rano [pointing to another participant with a
word of endearment used for a male] cannot allow his women to go out
alone, sure, they [women] can go for grass cutting, shops or to a town,
but there should be a male with them. If women are alone like some wise
persons say, a jackal is prey for a lion, and if the jackal faces a lion, the
jackal will not be spared. | mean to say a woman is a fragile thing if a

man lays hands on her, what she could do. Therefore, strict purdah for
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women is necessary; the best thing is to stay inside home’ [Translated

from Sindhi].

Hence, the idea that women are weak and cannot protect themselves, requiring
protection from men, justifies constant surveillance of women for their
protection. Talking about the monitoring of women by their families, a

respondent Naziran [F, 30, PK] reported that,

‘a huge problem for women is that they are constrained, and they have
no permission to go out freely and get an education. Then there is strict
purdah and restrictions on them. When women work in the crop fields
near their homes, one or two of their male relatives would be supervising

them sometimes carrying a gun as well’ [translated from Sindhi].

Moreover, not only the concerned family members who keep an eye on women,
but it could be their distant relatives, neighbours, or other members of their
social groups. For instance, Nuzhat [F, 30, UK) expressed concerns about this

and said,

if  know that | am getting a lift from a male, | know that this person is

perfect and has no bad feelings. So, | jump in his car, and he gives me a
lift. If anyone from the community sees me, maybe it is my first time. And
then, their mentality ...they would go and say to my father that | saw your

daughter with somebody’.

Interestingly, many women have internalised this and police themselves; for

instance, Nuzhat talking about this also emphasised that,
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‘Even though the whole community already knows me and respects me,
and know | am not that type of a...[girl]. But | feel | have a duty towards

all of this, so | make sure | do not just jumpin...’

Further, she remarked about the acceptance of such ideas by women as a part

of their daily lives, as she felt that,

‘that’s why | always say hats off to Pakistani women because they are
always making sure that their husband, in-laws, parents, family, and
community are happy, and they make sure that the assigned duties are
also done well at the same time they are making sure that everyone is

happy too'.

Thus far, it has been argued that policing women and girls' behaviour through
elaborated rules, restrictions, and practices to avoid alleged violations of honour

is an integral part of the honour system.
b) normalisation

This second “prong” of Foucault’s characterisation is termed ‘normalisation’ and
has two dimensions. The first is the cultural process of creating usual standards
in which women are perceived as chaste, virtuous, modest, pure, and virgin.
The second aspect is the broader acceptance of the standards as cultural
values, and more importantly, women's behaviour, body, and sexuality are
evaluated against compliance and non-compliance with the normalised
standards. Subsequently, women have adopted them as self-monitoring tools
and keep them consistent with the three borders: virginal, bodily, and social and
avoid crossing any of these borders. In case of crossing any of the borders, she

becomes the source of dishonour.
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In an informal conversation during the fieldwork, a government official from the
provincial Women Development Department, Muneeba Begum, flagged up the
issue of virginity. While commenting on it, she said that in several social groups,
including her tribe, it is still common for the bride to prove her virginity by
bleeding on the first sexual act with her husband. This test will confirm that her
hymen was intact; therefore, she is pure, chaste and a woman of good
character. In some groups, the bride is expected to show the sheets to her
family in the morning. In different tribes, many women have become victims of
‘siyahkarr [literally ‘black deed’ but a practice of honour killing widely known as
siyahkari in Balochistan province of Pakistan], because they had not proved

their virginity by bleeding on the wedding night [Observation notes].

In contrast, when | asked about the virginity proof on the wedding night from a
male interviewee from Pakistan, who has written books and papers on honour
killings, his view was surprisingly different from the above explanation. He
referred to another normalised practice, that of early marriages (child
marriages). He believed that virginity rendered siyahkari an 'insignificant

anomaly'. He argued that,

‘all those are minor and nonsensical things. Because...when | am telling
you that the age of marriage is seven years8. So, then a wedding night
and the point of whether the bride is a virgin or not, well, children do not
even know about that, do they? | am saying that where 'honour killing'
takes place over there, early marriages must occur. Okay? Where early

marriages take place, where is the question of things like virginity and

8 This is the cultural age of marriage as the Pakistan’s currentlaw sets the legal marriage age at 16 for girls

and 18for boys. Itis to note thatthis law is rarely enforced, as the Pakistanicourts often apply Sharia (Islamic

law) instead, which they interpretas allowing any girlwho has gone through puberty to marry.
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things like that? What are you going to see a girl who is just seven years

old?

Moreover, who looks at these things? The husband, too, is seven years
old. What | mean to say is that they cannot even perform a sexual act.
They have no understanding of what a sexual organ is. So how are they

going to look at things like virginity? [Translated from Urdu].

Similarly, there are normalised bodily and social benchmarks for women, which

they have to perform in everyday life; one significant to these norms is women

dressing, particularly in the UK Western lifestyle. Talking about women'’s

accepted dress code Nuzhat [F, 30, UK] stated that,

‘more important is how you speak? How do you dress? How do you
welcome people when they come home? Your attitude...But, the dress
had a significant impact... [italic added] overexposing yourself. Even if
you are wearing English clothes, wear them a bit loose. And not
exposing yourself like some people wear it more Western... | can give
you a good example recently on Facebook when they posted pictures of
[name of a person] the boxer...Did you see? His modern wife...wears
Western exposing dresses. This is what the parents [of the boxer]
mentioned that.... they said it is just not their honour. We have just told
her to wear clothes. It does not matter if she wore English clothes, but
the way she was exposing a lot...Being a Muslim person, it was an insult
to her husband's reputation well and ours [the family] as well...the dress
has a significant impact. How they [women] dress and everything .... that

is a big thing....” what has she worn?’
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Women have internalised and embedded discrimination in everyday life. A
young female participant from the UK, Nargis [24], had strong views about this,

and she explained as,

‘So, if you want to live with honour, lead an honourable life, then it is
necessary that you dress appropriately and well [italic added]. In the
East, from our place, purdah was always part of our culture. Over there,
it is not such an issue. All girls there go out wearing a scarf because they
have been taught so from the beginning. And | don’t see anything wrong
with this. This is a very good thing, indeed. | am of the opinion that we
should wear loose clothing and cover ourselves properly when we go
out. | am not talking about covering one’s face. Just a scarf to cover
one’s head, okay? You have to wear good clothes with full cover, right?
That is the correct thing. This is not an issue from where we come. But
out here in the West, this has become a big issue because you know the
as a result of the culture, you know what sort of clothes women wear.
People here, too, have objections about it. They have given them the
freedom, and they are regretting it now too. Whether it is part of the
culture or as a result of religious norms or even if one does not bring
culture and religion into the picture, | think it is essential for females to

cover themselves irrespective of anything else’.

The data shows that women and girls' behaviour, body, and sexuality, are
evaluated against these normalised ideals by respective social groups, such as

family, clan, or community.
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c) examination

The third prong of Foucault’'s characterisation of power concerns assessing the
behaviours, actions, and mobility against the expected standards to ensure
adherence to honour norms. The honour system has placed a constant process
of examination and re-examination, where men and some women carry out an
assessment to determine how well women and girls are corresponding with the
ways of behaving that they have decided for a good and pure woman. As

Nargis [F, 24, UK] felt that,

‘In the case of men, whatever they do, it is deemed as not very
important. But where a woman is concerned, there are so many
problems that arise. For instance, if she has not put on a scarf or a vell,

then they [people] say that she is a bad woman’ [italics added].

The theme of sexual purity has recurred throughout the data as a key
parameter to evaluate women's worth and character. While talking about honour
killings, a taxi driver in Pakistan said that a woman who cannot protect her
family's honour and gets involved in immoral activities is a ‘gandi aurat (dirty
woman). He went on to say that such a woman is like a dead fish, so it is
necessary to remove a dead fish from a pond; otherwise, that one fish can
pollute the entire pond [Observation notes]. As mentioned above, that girl’s
sexual purity is evaluated on her wedding night. In the same vein, Shahmeer

Khan [M, 62, PK] said,

‘the woman who is alleged as ‘siyahkarr is worthless. She can be Killed.

She is the equivalent of dirt. She is soiled and used and dirty’ [translated

from Urdul].
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Further, the data suggest that males use this approach to perform and prove
their masculinity; locally, it was called ‘mardangi that also means sexual
potency. For most male participants, the ideal masculinity is underpinned by the
notions of ‘izzat’ and ‘ghairat’ (honour) of an individual man or a social group
that can be family, biradri, clan, community, and tribe. According to male
participants from both research sites, one of the main characteristics of ‘the
man’ or ‘mursmanhu’ (a masculine man) is to be a ‘ghairatmand (a man with
intact honour). For men, masculinity's performance is linked to their ability to
defend honour by tight control on women through policing and evaluating
women’s behaviour consistent with the normal standards. Commenting on the

issue of masculinity Rab Nawaz [M, 45, PK] said,

‘in our community, the masculinity of a man hinges on the notion of how
strong he is in controlling his womenfolk. If the man heard a rumour or
someone gave him a tano (taunt) about his sister's character that she is
having an illicit sexual relationship with someone, then he will have no
choice but to kill her, as this would be a challenge to his masculinity’

[translated from Sindhi].

The patriarchal honour system has set up the subtle parameters for what it is to
be a good and pure woman who is the holder of honour that not only they have
fallen into, but they are actually policing themselves by internalising the honour
norms to stay that way. Women feel intense pressure to adhere to that
normalised standard of behaviour at all times because their life inside and
outside a house is one of surveillance, normalisation and examination,
surveillance by way of community gaze, constant supervision, and monitoring
activities. The normalised standard of being a good and pure woman, speaking,

acting, and dressing is acceptable in respective cultures.
157



In summary, the above described three-pronged method shows how the honour
system has become the dominant way of controlling women’s bodies,
behaviours, and sexuality. There is constant surveillance of women inside and
outside their homes. This surveillance combines effectively with normalisation
or a normalised standard of how a good, pure, and honourable woman should
behave, set for her by men. Moreover, both of these aspects work alongside a
constant examination process, where men and other women evaluate how well
women are adhering to the ways of behaving that the honour system has

decided appropriate, i.e., to be chaste, virtuous, and pure.

In the above sections, | contend that honour is a concept or an ideology and a
power system, particularly of the power of men over women and of the social
group or norm circle over the individual. The agents of the system, the
individuals, social groups and institutions that make up different levels of the
norm circle, use the three-pronged strategy of surveillance, normalisation, and
examination to create an environment in which women and girls have instilled
the ideas of honour, dishonour and shame, in turn, they are regarded and
treated as ‘objects of honour’. From a very early age, women and girls learn
through the system's three-pronged strategy to keep the family honour intact,
which is attached to them by avoiding crossing the virginal, bodily and social
borders. Thus, they must strive to achieve this and feel ashamed and guilty
when they fail. It means women and girls grow up in a culture in which they are
regarded and treated continuously as things, objects, and commaodities.
Consequently, the objectification (treating a person as a thing or an object) of
women and girls not only increases their vulnerability to violence but is almost
always used in justifying violence against them. Understanding this

characteristic of the honour system is significant for analysing honour killings of
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women and girls. The objectification is particularly relevant from a narrative,
which was commonly maintained by many of the male participants, that is, a
woman being a carrier of honour has no worth when she has no intact honour;
in turn, she is no longer desirable to her family. If her family kills her in a bid to
reclaim the honour, in that case, her murder is deemed by the concerned social
groups as a justified course of action from the family. The following section
presents some social groups' practices, demonstrating how women and girls

are objectified.

5.1.2 Objectification of women and girls

| used Nussbaum’s (1995) characterisation of objectification to analyse the
data, that is, ‘one is treating as an object what is really not an object, what is, in
fact, a human being (p. 257). The person who treats another person as an
object is known as an objectifier. In the context of honour Kkillings practice, an
objectifier is always a man. For example, the recurrent theme from the data
‘zan, zar and zameen’ (woman, wealth and land) shows that a woman is
regarded as a productive resource or commodity, which can be bought, sold,
exchanged and destroyed (killed) when she loses her honour. Moreover,
several practices exist in certain social groups in which women and girls are
considered a ‘commodity’, which can be owned, bought, sold, and exchanged
and are treated as something without autonomy and agency. This is particularly
salient in the following description by a participant Kooral Khan [M, 50, PK], he
said,

‘...aurat (woman) over here is like mal dhago (livestock). If you ask me

honestly, | would say here women'’s value is less than livestock or

property, because when we [men] lose property such as a piece of land
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or maybe a favourite buffalo or bull, we do ponder about it later.
However, in the case of a woman, once she is labelled as a kari [source
of dishonour], then she has no value, no one will remember her at all,
whether she is killed or sold off in a marriage, she is dead to her family’
[translated from Sindhi].
Similarly, another participant, Ghulam Ali [M], a schoolteacher, expressed his
views on women's social status in an informal conversation. He felt that women
are treated like sheep and goats in his area as they are similarly sold, bought,
and slaughtered [he referred to murders of women and girls]. He went on to say
that the difference is that a woman’s rate is more than a sheep, goat or cow
because a woman could cost four hundred thousand (GBP 2000) to ten
hundred thousand Pakistani rupees (GBP 5000), or some women may cost
around fifteen hundred thousand rupees (GBP 7500). Women and girls are
objectified in several ways; however, Nussbaum (1995) suggests seven notions
involved in objectification and the data was analysed using these seven notions.

These are illustrated in table 6 below.
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Table 4: The customs and practices that show the objectification of women and girls

Notions of the objectification

The social practices that show the objectification of women and girls

Ownership - the objectifier treats the
object as something owned by the
person and/or another, which can be

bought or sold.

In the honour system, an objectifier is
always a man, and an objectified

person is always a woman.

The idea of ownership is apparent in practice locally known as vekro (selling) or ‘takan te
daywath’ (giving or taking for money) in rural areas of Sindh province, in which a man
considers a woman as a commodity, which is owned by him or another man that can be
bought and sold. In Balochistan and the Khyber Pakhtunkhwa provinces of Pakistan, the
groom’s family must pay an amount in advance and bear almost the entire wedding expense.
This amount is called Valvar or Sar (bride’s price or head money) for the Pashtun and Laab
for the Baloch. These practices appear to be different types of marriage by a bride price, but
the data suggest that these practices effectively involve buying and selling women and girls
for marriages in the context of honour killings. Different mechanisms and rates exist in
different social groups and regions; it could be approximately five to fifteen hundred thousand

Pakistani rupees (GBP 2500 - 7500).

Instrumentality - the objectifier treats

the object as a tool for his purposes.

Sangchatti, in Sindhi or Vani in Urdu, is a practice in which girls are given in marriage to an
aggrieved family as compensation to settle disputes. The informal settlement practices, i.e.,
jJirga, faislo, or khair, predominantly led by male members of the macro-level norms circle

(discussed in the next chapter), decide the exchange of a girl reparation to an aggrieved
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group. The participants from the research site in Pakistan reported that the practice of
sangchatti used to be the most common method to settle honour killing disputes. Since 2005
the Supreme Court of Pakistan declared the practice illegal. Several social groups continued
to practice the custom, but it was reduced as local chieftains have banned the practice locally
in their respective tribes. In this practice, girls have no say whatsoever because usually minor
girls are given in the exchange, and the girls are emotionally manipulated by describing the
potential repercussions by their families, such as the aggrieved family may take revenge by
killing their father or brother. The custom is predominantly practised by men in which girls are

nothing but a tool to serve their purpose.

Denial of autonomy - the objectifier
treats the object as lacking in

autonomy and self-determination.

The majority of female participants suggested everyday practices in which men deem women
powerless and dependent on them. Therefore, a man does not allow a woman to go out
alone. In some communities, the participants believed a woman must go out with a male
family member (regardless of age) or an older woman. The participants shared an interesting
concept that women in the Sindhi language are described as ‘baar’ that means children. The
underlying reason behind this description is that women lack autonomy and self-
determination, the same as children. The belief underpins this practice is that women do not

have freedom. Sometimes the role of a supervisor is shared with older women of the family.
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Inertness - the objectifier treats the

object as lacking in agency.

Forced marriage is a practice in which a woman or girl is married without her will. In this type
of marriage, a girl's family deems that she cannot choose her husband because they believe
being parents is their right to decide for her. All of the female participants from the UK
commented that even Islam has allowed women to choose their marriage partners, but girls
are not offered this choice in the community. It is because women and girls are regarded as
the property of fathers and brothers before marriage and husband after marriage. This view

suggests that women have no agency to choose or decide on their future.

Denial of subjectivity - the
objectifier treats the object as
something whose experience and
feelings (if any) need not be

considered.

The rape of a woman is one of the critical examples of this notion of objectification. The data
suggest that a woman is usually considered someone’s mother, daughter, sister, or wife and
that someone is always a man, and she is his honour attached to her. So, when a woman is
raped, her feelings and traumatic experience are mainly overlooked by people.
Simultaneously, the focus is shifted towards the woman’s family to view that the family’s
honour is sullied. The notion discussed earlier in the chapter that mainly families are
concerned about others' views and opinions is described in the phrase ‘what will people say’

about any event, detracting from the victim woman’s feelings and pain.

Fungibility - the objectifier treats the

object as interchangeable (a) with

Exchange marriages are a form of marriage in which predominantly marriages occur between

cousins, or a family prefers to marry their daughter or son within biradri, clan, caste or kinship
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other objects of the same type and/or

(b) with objects of other types.

group based on the exchange. For example, a father may arrange his son's marriage by
giving his daughter (sister of the groom) in exchange for his son’s bride’s brother. In the
context of the honour system, the participants perceived one of the major benefits of this type

of marriage: the protection of honour by not allowing their women to mix with outsiders.

Violability - the objectifier treats the
object as lacking in boundary-
integrity, as something that it is
permissible to break up, smash,

break into.

Honour killings of women and girls is a perfect example of violability in which the perpetrators,

who are always men, think that they are allowed to kill women under the pretext of honour.
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The customs and practices described in the table show that these different
types of objectifications are entrenched in everyday life and developed as social
norms; thus, they are widely accepted. It was incredibly revealing that most
male participants described women as sheep, goats, chickens, cows, livestock,
fragile things, commodity, property, soil, and land. Some male participants
believed that women have no brain; for some, a woman’s brain is in her ankles.
This perception of women is one of the critical factors that determine their social

status in a community.

In contrast, two female participants were explicit about female objectification
and the concept of ‘ownership’ of women by men. For example, a few female
participants thought it was a fundamental problem that underlies women's low
social and economic position and widespread violence against women in
society. Besides, they believed that it is a pervasive ‘mindset’ that a woman is
someone’s mother, daughter, sister, or wife and that someone is always a man,
and she is his ‘izzat’ (honour). This ‘mindset’ is enforced and reinforced so that
she is ‘owned’ by the man, or she is just a thing that holds his honour. So, if
someone owns something, this means that it is an ‘object’. This normative way
of objectifying women and girls makes them vulnerable to violence and killings,

and in turn, the objectifier uses it to justify the violence and killings.

This chapter describes the honour system and argues that it is a power and
control system over women underpinned by izzat, ghairat, shame, and
dishonour notions. The honour system operates through a three-pronged
strategy of surveillance, normalisation and examination that regard and treat

women as objects of honour. The ultimate power lies with the system, which is
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emergent; thus, the system ascribes the power to its agents that form different
social entities and enforcement rules. The key social entity involves different
levels of norm circles: people who exercise power and control to inhabit,
endorse and enforce the honour norms through rules and practices. The next
chapter discusses the three levels of norm circles, which act as the honour

system's building blocks.
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Chapter 6. Norm Circles

The previous two chapters presented empirical data on the notions of honour
and the honour system. The chapter discussed izzat, ghairat, dishonour and
shame as the key concepts that underlie the honour system. These operate as
a ‘code of conduct’ for a social group. The honour system also provides
membership and validation for honour-related actions and behaviours to
individuals or families within a tight-knit group. In the previous chapters, |
identified the community or social groups that believe in the honour norms and
are affected by the honour system's rules and practices as norm circles. Several
norm circles exist in a given social setting that actualises the honour system's
functions through the three-pronged strategy of surveillance, normalisation, and
examination (described in the previous chapter) that, in turn, initiate the actions
and behaviours of the individual members. The norm circles members use the
system's emergent power to ensure conformity with the honour norms by
enforcing the rules and practices. This chapter discusses the three significant

types of norm circles relevant to the analysis of honour killings.

6.1 Norm Circles

A norm circle is a social group encircled around a particular set of norms and
can be a family, clan, caste, tribe, lineage, and kinship group. The composition
of a norm circle varies across cultures. Mujtaba [M, 36], a participant from
Pakistan, explained that the honour system mainly works in a closed social
group. The group consists of people and families who know each other and are

also related through blood ties, marriage, lineage or belonging to the same clan
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or caste group. The participant described the workings of this norm circle in the

following way:

‘.... this all happens in a closed group like a khaandan®, sometimes in
caste groups and a neighbourhood. Let us suppose you are [referring to
the interviewer] an outsider here. If you questioned someone’s honour
over here by giving him a tano (taunting) about his women’s conduct, the
man would be offended with your comments, and he will take it as an
insult. Instead, | am related to the man in some way, or we have blood
ties. | taunted him, meaning | commented about his women that they did
something shameful in that case; the man may not respond to me or take
my views as offensive. Still, he will take it critically and think about
addressing the matter [italics added]. See, my point is, the ideas of
honour and dishonour have significance in relatively tight social groups,
in which people are somehow related like members of the same clan,
caste or tribe. You see, | do not mean to say that the concepts of honour
do not apply to distant relatives or people from different social groups or
areas. | think they do. Nevertheless, their implications will be slightly

different from members of a closed group’ [translated from Sindh].

Many male and female participants from both research locations agreed that the
honour system is meaningful and operates within tight-knit social groups and
that these groups have at least two common characteristics. Firstly, group
members are somehow related to each other by blood, marriage, lineage, and
kinship. Secondly, group members matter to each other, which means when a

group makes decisions and choices, the consequences will have a bearing on

° The term is interchangeably used for a nuclear, an extended family and a lineage.
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the other group members. For example, a participant from the UK explained it

as,

‘So, there is always that kind of...thing at the back in your mind,
particularly of a certain generation. The decision | am going to make,
even though they think it's the right decision in their heart, is whether the
wider society; the Asian community, the Pakistani community, or the
Azad Kashmiri community, or the people from [name of the village], or if
his all-immediate village people — if they will approve! And if somebody
does not approve — then Oh my God, | have lost all honour and face’

[Farooq, 45, M].

Moreover, most participants believed that physical distance among group

members is not that important, especially in this digital age, when everyone is

connected through mobile technology. The above respondent gave the

following example,

‘Where | live is quite a tightly knit community.... actually, in essence,
three villages from Azad Kashmir around [name of a village from Azad
Kashmir] that live there. Everybody knows each other. Everyone knows
whose son is that... is he “Mr Choudhary’s” son ...They will look at him
and say- don’t you look like so and so...oh yes, | do look like ... So, we
know the detail. We know who has got the biggest Kothi or big
house...they have built a big one...theirs is worth one crore... These are
poor; they have not built their house yet ...not what happens in here, but
what is happening back home in Azad Kashmir...The kind of...the ins
and outs of what everybody knows about each other is quite well-

detailed. When we say our community...this is a community for us, and
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things like izzat, beizzati, honour whatever you call them, play an

important role in peoples’ everyday lives in such tightly knit groups’.

Social groups such as a nuclear or extended family, lineage, clan, biradri, tribe,
or caste-group are types of norm circles. Furthermore, an individual or a family
belongs to more than one norm circle within a social setting. The data show that
in a social setting, various norm circles exist that interact and intersect to utilise
the honour system's emergent casual power to enforce any social norm. In
particular, the norms that matter to an entire group bind them together in a norm
circle. This intersection of the norm circles is explained by Mureed Khan [M, 48]

from Pakistan in the following example,

‘A man from a Jat family was declared kala (black) because of a Baloch
woman, declared kali (black)'?. Meaning both had an affair. The woman’s
male family members got together and approached the Baloch elders’
council and reported the incident. Likewise, the accused man’s family got
together and contacted the Jat elders’ council and reported their version
of the incident. So...in the meantime, as this story unfolds, over here, a
Baloch council sits while a Jat council sits there on the other side. See
here.... in these matters, the ultimate power lies with the councils,
particularly heads of these councils, sardars (tribal chieftains). Now Jat
council will contact the head of Baloch council for a settlement’

[translated from Urdul].

The data show that all members do not have the same power over an individual

or family to follow a social norm in a given norm circle. Still, there is a network of

“The incident is a type of honour killings locally known as kala-kali, in Seraiki language, which
means a blackened woman and man.
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local norm circles that ensure compliance with a given norm. The above example
illustrates that at least four separate but intersecting norm circles play their part:
the norm circle of the woman'’s side, the involved man’s side, and two norm circles
consisting of elderly councils of the respective groups. It also suggests that the
power in the system is centralised as in the example mentioned above; it lies with
members of the respective councils, and within the council, the chieftain holds
power over an entire social group, including the other council members. In the
following section, | will describe three primary levels of norm circles that are

significant to analysing the honour system and its implication in honour Kkillings.

6.1.1 Micro-level norm circle

This norm circle primarily consists of individuals from a family (both nuclear and
extended) or lineage. At this level, social interactions between individuals occur

in small groups. It is the basic building block of the honour system, where

individuals:

i) internalise the norms of honour through the three-pronged
approach of surveillance, normalisation and examination as
described in the previous chapter,

i) display and enact them through actions and behaviours,

i) govern the family integrity and social status associated with
honour,
iv) provide the membership to its members in the concerned norms

circles.

In this way, the norm circle works as a habitus (Bourdieu, 2013 [1977])

because its members foster schemas, dispositions, and beliefs around the
171



honour norms, which the members accept as social and familial norms that
motivate them to think and behave. The fundamental social entity in which
habitus develops is a family, where people live, grow up together, and where
relationships between family members are shaped, maintained, and contested.
In turn, habitus evokes any action to protect one’s honour or restore if it is
damaged. Several participants described this process, such as this example

from a UK interviewee,

‘In families, where the boys have seen their fathers talk about izzat, talk
about ghairat and talk about honour. Obviously, it is learned
behaviour...isn’t it? Whatever the father did or whatever the teachings of
the father and traditions have been - the children are going to follow it’

[Isma, F, 36, UK].
A participant from Pakistan expressed similar types of views,

‘Since birth, females are repeatedly told that they are family izzat, and
the family izzat is in your hands; you have to protect it. When you hear
this from older family women, men, even in schools and wider society,
these things are reinforced. In the same way, boys are taught that you
are the protector of the family izzat, you are family guardians, you are

earners of the family etcetera’ [Mir Muhammad, M, 36].
The data show that the micro-level norm circle has two essential functions:

1) to instil the norms and rules of the honour system to its members, in
particular women and girls, by way of applying power and control through
the three-pronged strategy of surveillance, normalisation and

examination as described in the previous chapter and,
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2) to take responsibility when members do not conform to the rules and

norms, usually cooperate with other concerned norm circles.

Participants from Pakistan, Kooral Khan [M, 50] and Rustam Ali [M, 45], stated
that matters related to honour are always taken up by male family members of
an accused woman. For example, in female honour killings, the responsibility
lies with the micro-level norm circle: the concerned family only and the male
family members are deemed eligible actors to perform the practice. As one
male interviewee Bhooral [48] from Pakistan put it,
‘only her family can think about a kari, or only her family can blame a
woman of being a kari’’ or a garhi’2; no other person or her relatives have
the right to make anyone a kari [italic added]. A long time ago, some other
relatives could have labelled a girl as a kari, but nowadays, only a father,
a brother and a husband have the right to make a woman kari’ [translated
from Sindhi].
Similarly, the UK participants believed that the immediate male family members
did the actual deed of killing in most honour killings. Therefore, men are viewed
as the main actors. For instance, Zuhra [F, 37, UK] said, ‘men of the family tend
to do the killings.” One participant, Muraad [M, 42, UK], emphasised that ‘well, |
need to amputate my gangrene myself. This [dishonour] concerns whether | do
something or not to another person involved, | will definitely cut off my foot’

[translated from Urdul].

" The Sindhi language term kariliterally means a blackened woman in context of honour killings, figuratively
a woman who has brought, tried, or alleged of bringing dishonour to the family through her social and/or
sexual conduct.

2 The Sindhi language term garhi literally means a red woman in context of honour killings, figuratively a
woman who has been declared as a pure orinnocentwoman.

173



Further, the participants explained that in the context of ‘karo-kari’ practice, the
expected actions depend on any woman's marital status and family structure.
For instance, if a woman accused of bringing dishonour to the family lives within
a joint family, the woman’s husband, father-in-law, and brother-in-law will be
equally responsible fortaking actions needed as per the situation. Either they
declare her a ‘kar or not and Kill her or send her back to her parents: it is the in-
laws’ responsibility only. Besides, in some cases of honour killings, the family
women, such as the accused woman’s mother-in-law and sister-in-law, take
part in the event as an instigator, abettor, and collaborator with the family men,
who carry out the actual act of killing. The participants emphasised that people
from their biradri, caste and kinship group [other concerned norm circles] will
expect the in-laws to take the actions required to address the issue of family
honour. Sometimes wider group members may pressure the concerned family
to do something. Still, the participants were of the view that it would be entirely
the responsibility of the conjugal family of an alleged woman to initiate any

action.

Correspondingly, if an accused woman is unmarried, the same responsibility

lies with her father and brother to either kill her or have her married off quickly. If
there is an extended family, then the woman’s father’s brother (s) and their son
(s) would be involved; in many cases, maternal uncles and male cousins are
also involved. Similarly, in some incidents, the woman’s mother, sister, and
sister-in-law (if her brother is married) plays the role of instigator, abettor, or
collaborator with the family men who carry out the actual killing. These actors
and their possible role in the practice of honour killings are described in diagram

6.1. Nonetheless, it is the prerogative of an individual to act but that the
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individual has got it by virtue of the norms circles concerned to the honour

norms, which in turn get power from the honour system.

The study respondents identified that the members of a micro-level norm circle
are the primary actors of the practice of honour killings. When asked about who
else is involved in honour killings, most participants believed that the entire
community or a social group is complicit in some ways. For example, Ayaz
Ahmed [M, 45, PK] explained that,
‘.... the problem over here is that there is no law and order.... as in other
parts of Pakistan, even in other districts, the law-and-order situation is
better; in this area, the law is under the Sardars’ (tribal chiefs) thumb. So,
if a falsely accused person for karo-kari will cry and say that he is
innocent and falsely blamed for it, then where will he go, nowhere. The
police will not give him protection, and a Sardar will not defend him, no
one, because this is the systemin which everyone is involved [italic
added], people will advise the man to go and consult the concerned
Muqdam (mediator) and try to get a date fixed for the informal settlement.
No one, either educated or uneducated, rich or poor, no one will support
him and tell him to let us go and challenge this case in court or do a
press conference. No, no one, everyone will recommend him that in the
end, it will be the settlement, so rather than risking your life or your
relatives’ lives and wasting time, you should go and ask for the
settlement and try to arrange payment for the compensation’ [translated

from Sindh].

The above description suggests that the honour system's social order is one of

the normative, in which the members have set expectations from each other for
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conformity with the system rules. Another participant Niaz Ali [M, 47, PK],

agreed with the statement above and said,
‘Our society is blind regarding karo-kari practice and those people who do
karo-kari, no one asks them that what they did was wrong, there is no
question or challenge from neighbours, relatives and other people on such
cases, that what you did was wrong rather people would say wah-wah
(praise). This [karo-kari] is a ‘cultural production’; therefore, people would
not ask questions about karo-kari, but they would remain silent in these
situations or praise the perpetrators that what they did was right

[translated from Sindh].

It is particularly revealing that this participant linked all three levels of norms
circles, including the state institutions, with the honour killing practice. However,
these types of views and concerns surfaced mainly concerning falsely accused
men, and there was little or no concern about the cases of falsely accused
women and girls. In female honour Killings, the responsibility is reduced to the
micro-level norm circle, that is, the concerned family only and the male family

members are deemed eligible actors to perform the practice.

This section has shown that the micro-level norm circle encompasses
individuals related through blood or marriage ties. This level plays a crucial role
in the honour system, from development to adherence to the honour norms.
Moreover, this norm circle level is central to the analysis of honour killings, as
the members of this norm circle have the authority to enact honour-related
matters and are considered the primary actors in the practice of honour Killings.

Now | move on to describe the meso-level norm circle.
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6.1.2 Meso-level norm circle

The next level of norm circle, the meso-level, involves people from a
neighbourhood, paro (a section of a tribe or a group), village, tribe, biradri, and
members of other social groups. These contribute to making sure the required
level of surveillance of women and girls is carried out, validating the expected
standards, and, more importantly, evaluating the honour-related social standing
of a group. As a participant, Zahir Khan [M, 52, PK] explained the significance

of this level of norm circle,

‘If a person’s honour was tainted, say, for example, his wife had an affair