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Abstract
This article emerged from a curiosity to understand the relevance of 
sexuality education in a tribe whose traditions indicate gender equality and 
autonomy given to adolescents to choose their life partner and low record 
of sexual violence. The study first looks at the tribe’s traditions regarding 
menstruation, choosing one’s life partner and gender roles. It then analyses 
the sexuality education of Doosra Dashak to understand question like- Is 
the intervention of Doosra Dashak improving the quality of choices of the 
participants? Is Doosra Dashak ‘mainstreaming’ the Garasia youth from 
their culture i.e. encouraging them to give up certain aspects of their lifestyle 
such as bathing in the open, using sanitary napkins? Have there been any 
feelings of alienation from one’s culture experienced by the participants of 
the intervention? Existing literature has separately addressed the importance 
of sexuality education, the work of Doosra Dashak and the sexual norms 
of the Garasia tribe. This article links these three aspects by attempting to 
understand the impact of Doosra Dashak’s sexuality education module on 
the Garasia youth.

Introduction
According to a 1998 publication, 40% of women aged between 15 and 19 
in India are married (Jejeebhoy 1998). About half of all young women are 
sexually active by the age of 18, and almost one in five by the age of 15. More 
than half of all women aged 15–19 experience a pregnancy or a birth. Yet, 
adolescents in India tend to be poorly informed about menstruation, sexuality, 
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reproduction, contraception, physical well-being, health, sexually transmitted 
diseases (STDs), and HIV/AIDS (Jejeebhoy 1998). Yet, the introduction 
of sexuality education in schools is met with debates and opposition from 
various cultural and religious groups. These groups seem to ignore the facts 
that indicate the need for sexuality education, and instead play the “culturally 
unacceptable card”, arguing that sexuality education is a Western concept 
that taints Indian values. 

The apprehension and suppression of dialogue on sexuality has led to 
consequences like individuals not living their full potential or in more severe 
cases it has led to sexual abuse and violence, stereotyping, discrimination, 
and suicides. In her article on the need for sexuality education, Chowkhani 
(2013) links the lack of sexuality education and the resulting misinformation 
among adolescents with related to discrimination and patriarchal attitudes 
informing rape cultures. 

Chowkhani’s’s argument for empowering the child with sexuality education 
can be supported with statistics in the Ministry of Women and Child 
Development’s (MWCD) report Study on Child Abuse: India 2007. A major 
finding of this report was that more than 53% children reported having faced one 
or more forms of sexual abuse. Among these, 21% child respondents reported 
facing severe forms of abuse including rape and sodomy. Additionally, more 
than 50% of the respondents reported other forms of sexual abuse like forcible 
kissing, sexual advances, and exposure to pornography. In 50% of these cases, 
the abusers were known to children (MWCD 2007) The silence imposed 
on questions related to sexuality coupled with body shaming, absence of 
choice in choosing one’s life partner, and gender inequality are factors that 
contribute to a lack of understanding of issues such as consent, personal 
safety, personal boundaries, and physical hygiene.

This article is based on a study that emerged from a curiosity to understand 
the relevance of sexuality education in a tribe whose traditions indicate 
gender equality, autonomy given to adolescents to choose their life partners, 
and a low record of sexual violence. The article first looks at the tribe’s 
traditions regarding menstruation, choosing one’s life partners, and notions 
of gender roles. It then analyses the sexuality education curriculum of Doosra 
Dashak to understand the following questions: Is the intervention of Doosra 
Dashak improving the quality of choices of the participants? Is Doosra 
Dashak “mainstreaming” the Garasia youth, i.e., encouraging them to give up 
certain aspects of their lifestyle such as bathing in the open and encouraging 
new practices such as the use of sanitary pads? Has any feeling of alienation 
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from one’s culture been experienced by the participants of the intervention? 

Existing literature has separately addressed the importance of sexuality 
education, the work of Doosra Dashak, and the sexual norms of the Garasia 
tribe. This article links these three aspects by attempting to understand the 
impact of Doosra Dashak’s sexuality education module on the Garasia youth.

Context

Garasia Tribe

The Garasia tribe lives in the forests of Rajasthan and Gujarat. The community 
is connected within and across the state borders by marriage and kinship. In 
Rajasthan, the Garasia tribe is categorised as a Scheduled Tribe. They are 
the largest tribal group in Rajasthan, followed by the Bhil and Gamethi tribes. 
(Rann Singh Mann 1989)

The Garasia tribes speak a dialect called Girasia or Nyra. Many of the words 
and their pronunciation in this dialect is influenced by Gujarati, Marwari, and 
Mewari. Interestingly, Garasias speak in Marwari with non-tribal outsiders 
(Cain 2013)

A majority of the families in this tribe are nuclear families, i.e., one generation 
living in one house. Aside from domestic duties of cooking, nursing cattle, 
milking animals, and taking care of children, women are also engaged in 
agricultural manual work. Most men in Pindwara are involved in stone-
cutting and often migrate for the same work to other states and countries. 
This exposes them to cultures apart from their own. 

Formal education in Pindwara is operationalised by private and government 
schools. A majority of students attending government schools belong to 
the tribal community. Teachers, however, belong to the general category 
or Rajput community. This disconnects teachers and students because of 
language and cultural differences. Organisations like Azim Premji Foundation 
and Educate Girls are associated with government schools in the area. Non-
formal education takes place through workshops organised by Doosra 
Dashak. 

Doosra Dashak

In 2001, Anil Bordia, an eminent educationist and former education secretary 
of the Government of India started a project called Doosra Dashak (which 
literally translates as “the second decade”, i.e., the phase of adolescence). 



46 Students’ Journal of Education and Development

Doosra Dashak is run by the Foundation for Education and Development 
(FED), a public charitable trust. 

Doosra Dashak works for the education and development of adolescents in 
the 11–20 years age group from some of the most marginalised communities 
in remote rural areas. Its mission is to provide “contextually relevant and 
holistic education” to adolescents who are deprived of schooling, and to 
make these adolescents a lever for socio-economic transformation (FED nd). 
Through a four-month residential workshop, the project imparts education 
covering basic literacy and numeracy, social science, health, and life skills. 
Sexuality education is a section in the life skills curriculum. Through 
sexuality education, Doosra Dashak aims to empower young women to make 
conscious and safe decisions and enable young men begin to understand and 
imbibe gender equality and consideration for the opposite sex. 

Doosra Dashak’s work with the Garasia tribe began as an alternative learning 
centre. This was because the formal education system had failed to account 
for the context, needs, and challenges of the tribe on both the academic front 
(syllabus and pedagogy) and the non-academic front (informal relationships 
between teacher and student, teacher and parent, and within the school 
community). A majority of government school teachers do not belong to 
the tribal community. In our conversations, these teachers linked low 
learning ability with the student’s tribal identity. Students are aware of these 
judgements and therefore show little interest towards regular schools. 

Doosra Dashak attempts to include the community in curriculum design and 
implementation by training the Garasia youth to become field officers and 
facilitators to promote the learning programmes and residential workshops 
in their respective villages. On completing the residential workshops, 
children are encouraged and assisted to secure admissions into Kasturba 
Gandhi Balika Vidyalayas (government hostels for tribal students) and local 
government schools. 

Findings And Analysis

Sexual Practices and Norms

Marriage and Separation

The community refers to ‘marriage’ as a heterosexual, non-religious, 
consensual arrangement between two adolescents or adults. In the Garasia 
community, teenaged children befriend partners of their choice at a two-day 
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courtship fair or mela held in parts of Rajasthan and Gujarat (Akhtar 2014). 
Once the boy and girl choose each other, the couple “elopes” and eventually 
returns to live either in a house of their own or with the boy’s family. Parents 
of the partners come to a formal, public acknowledgment of the arrangement 
only when the boy has paid dapa (bride price) to the girl’s family. Until then, 
the couple continue to live together and have children.

During the study, the elders of the tribe suggested their preference for children 
choosing their own partners at the courtship fair. This practice is seen as a 
cultural norm rather than parental permissiveness. One of the respondents 
said, “We’ve all settled down like this. My parents, me, my children and my 
grandchildren. This is the way things are in our society.” Some were of the 
view that this led to happier relationships. One of the respondents felt it made 
economic sense saying, “Having a marriage ceremony involves a lot of fuss 
and money. Arrangements have to be made for people to visit and eat. It also 
becomes an excuse for some unruly men to get drunk and create trouble.” 

In a tribal society, equity in social relationships is deep-rooted, whereas the 
institution of marriage gives superiority to manhood. The community views 
marriage as an imposition on women (Akhtar 2014). During the study, many 
narratives from the community and those outside the community echoed 
Rajiv Gupta’s observations. In case someone in the relationship is unhappy, 
s/he has the freedom to break off the relationship and separate. In such a 
situation, the party that chooses to leave pays a sum of money to his/her 
partner.

Compared with women of other castes, the police observes that Garasia 
women are forthcoming in filing complaints at the police station. Typically, 
complaints received were regarding violation of marriage contracts. However, 
registering complaints is in fact a strategy to force the other party to show up 
not at the police station but at the panchayati—jury meetings held in a public 
park opposite the police station. The panchayati, as explained by a member 
of the community, is an old practice of negotiations between two warring 
parties. Village elders try to negotiate and settle issues through monetary 
penalties, compensations, social ostracisation, and counselling. For the tribe, 
this is the preferred way of solving issues and crimes within the community. 
As another member of the community explained, “We prefer this way of 
resolving issues because the matter is contained within our village, and we 
trust the members of our community to be fair and just with us.”

Thus while this indicates a community with gender equality, certain literature 
and the primary data point to differences in the extent of choice given to men 
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and women in breaking off relationships. In an ethnographic study which 
problematised the “tribal freedom” of Garasia women, Maya Unnithan-
Kumar (1991) pointed out that the power to separate from a partner is in 
favour of men, since women are usually not financially independent enough 
to pay the separation money. She argues that the Garasias are a patriarchal 
society, where men are allowed to have multiple partners, but it is difficult 
for women to exercise the same freedom since they are financially limited, 
and there are societal norms restricting their sexual agency (Unnithan-Kumar 
1991). In their interviews on seperation, Garasia women stated that, “It is 
rare, but it is not prohibited actively by any member of the society.” 

The sexuality education curriculum of Doosra Dashak is to enable girls to 
see the advantage of postponing marriage in order to study and become 
economically independent. The workshops also aim to enable boys to respect 
and value women. Gender equality is taught through an understanding of the 
capabilities of both genders to perform tasks and the advantages of enlisting 
the help of each other. While the aim is to enable the adolescents to respect 
each other, the assumption is that in a scenario of “no alternative” the girl 
is empowered to walk out of a partnership if she is threatened or unhappy.

Sexual Violence

Akhtar (2014) points out that cases of violence against women such as rape 
and dowry deaths are rare among the Garasia. Doosra Dashak, the police, as 
well as the community attribute low sexual violence in the Garasia community 
to the freedom given to choose one’s life partner. The definition of sexual 
violence in the scope of this article is restricted to eve teasing and rape. 
The police pointed out that while the rates of theft, burglary, and dacoity 
committed by the tribe were high, instances of sexual violence were low. 

Women in the community agreed that they felt safe while stepping out of 
their homes and walking in their village. According to many of them, only 
a “drunk man, out of his senses, would cause harm to a woman.” It was 
considered impossible for a man in his senses to risk such socially unacceptable 
behaviour, even towards non-Garasia women. However, in contrast to these 
views, one of the respondents, Moti, pointed out that while the panchayati 
system was strong, its jurisdiction extended only to members of the Garasia 
community. For this reason, he said that Garasia men were more afraid to 
sexually harass Garasia women than women from outside the community. 
He said, “Since you are wearing non-Garasia clothes, it puts you in slight 
danger of being harassed. Were you dressed in our clothes, no man would 
have dared to approach you inappropriately.” Moti perceives appearance as 
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a chance for violence, while the women view instances of drunkenness with 
a possibility of violence. However, apart from Moti, the common consensus 
was that sexual violence in the community is low.

Doosra Dashak facilitators and school teachers pointed out that Garasia 
adolescents are not forbidden from interacting with the opposite sex. In 
fact, a young Doosra Dashak facilitator stated that even before the courtship 
mela takes place, many boys and girls have already singled out their chosen 
partner and consulted with their friends and siblings on their viability (in 
terms of family environment, land, employment, and the personality of their 
partner’s parents). Moti also commented on our question on sexual violence 
crimes saying, “When we can choose to be with who we want, why would we 
tease or harass women without any reason?” 

It is possible that ideas of “acceptance” and “rejection” have become common 
knowledge among the youth. This leads to a better reception of rejection 
and an awareness and respect for consent. Since exercising this choice has 
become a tradition, specific choices are possibly viewed as a part of the 
process of choosing a partner and not as a personal attack.

Perceptions of Gender

The freedom of choice of partner and the freedom to separate is seen by a large 
amount of literature on the Garasia tribe as an indication of a gender equal 
community. However, other literature contradicts the same. Certain literature 
refers to the tribe as matrilineal and certain studies shed light on the patriarchy 
in the tribe. Unnithan-Kumar’s (1991) study notes that in premarital stages, 
women hold a great deal of liberty with respect to movement, interaction 
with men, and mate selection. In cases of marital problems, the woman 
has an equal right to seek justice as a man does. However, in post-marital 
stages, this freedom is curtailed. Some taboos are imposed on women during 
menstruation, childbirth, and pregnancy, in addition to the activities which 
construct their daily routine. Along with parda (a married woman covering 
her face in front of her elders-in-law), the treatment of women as “impure” 
and ‘polluted’ at the time of menstruation and post-delivery are traits that the 
Garasia tribe has borrowed from the higher-caste Hindu traditions, the study 
further noted (Unnithan-Kumar 1991). While we did not notice any instance 
of parda during the field visit, the findings from a gender role game pointed 
out that equality does not extend to other spheres of life in the community. 

In an interaction with 16 adolescent girls—we conducted a simple game. We 
gave the participants a set of flash cards with drawings of money, cleaning 
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equipment, water pots, cattle grazing, kitchen, cycle, electrical appliances, 
sports equipment, and local market. None of the pictures had humans in 
them. One at a time, each participant was asked to segregate the cards into 
three groups—women’s activity, men’s activity, and activity for both. The 
graph below indicates the results of this game.

Although our samplwe size is too small to make a clear generalisation, the 
results of the activity do suggest biased notions about the roles of men and 
women in the Garasia community in the minds of adolescent girls. Some tasks 
were considered to be exclusively done by women, for instance, cooking, 
cleaning the home, and filling water. On the other hand, tasks of earning 
money and house repairs were largely considered male chores. Cycling 
presented an interesting picture. While doing the activity, four girls reported 
that while cycling was usually done by boys and men, it was possible for girls 
to do it too. “We’ve never seen girls cycle in our village, but we know we 
can,” they said. This is in spite of the fact that none of the girls said they knew 
cycling. Given this response to cycling, we asked the children if men are not 
capable of doing the women’s jobs and vice versa. In response to this, a few 
participants replied that maybe they can but they do not.

The sexuality education curriculum of Doosra Dashak has a strong focus 
on gender. It asks the students to challenge what they see in their everyday 
life by asking them to give these roles a try. For example, if boys believe 
they cannot cook, they are asked if they have to, will they be able to. The 
response regarding ability to the question on cycling could be an indication 
of a changing mind-set. 
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Community Knowledge on Sexuality

Menstruation and Sexual Intercourse

When it comes to sexual intercourse, its physiological, psychological, and 
emotional aspects, respondents from the community indicated that some 
information on this is received from married friends, older siblings, and 
young aunts and uncles who are close to their nieces or nephews. Parents 
do not discuss the same with their children. As one of our respondents said, 
“You’d get a whack across your cheeks if you spoke about that stuff to your 
parents.”

Mothers are also hesitant to speak to their daughters about menstruation, 
but described a strategy they have used for a long time to convey necessary 
information. “When a mother feels that her daughter may begin menstruating, 
she approaches a few of her friends, and tells them about it. She then 
requests them to tell her daughter about it.” However, information on why 
menstruation occurs does not get conveyed.

There were indications of poor menstrual hygiene and an absence of 
knowledge on sexually transmitted diseases among the community. 
Conversations with women indicated that while there they did have some 
information about menstruation and the use of condoms, there was a lack of 
knowledge on why menstruation occurred or how it could be managed less 
painfully and uncomfortably.

None of the three villages we visited had electricity, which eliminates the 
chance of receiving knowledge about safe sexual intercourse, menstruation, 
and maternal health from television, internet, radio, etc. While we are 
not ruling out community health centres, government hospitals and state-
sponsored advertisements on protected sex as providers of information to the 
Garasia community, our research leads us to consider Doosra Dashak as an 
important and trusted source of knowledge on personal health and hygiene. 

In addition to this, several taboos regarding menstruation have decreased 
their hold among young camp-graduates. One facilitator described these 
taboos in detail:

It was believed that if a menstruating woman touched food, for instance, 
papad, it would become red. Earlier, menstruating women would simply sit 
in one corner of the house till someone served them food. They wouldn’t 
even enter the kitchen if they were hungry. Now, the younger girls don’t 
believe in all of this. They use pads and can see why menstruation happens, 
and how it happens.
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One of the facilitators mentioned, “We try to get the girls to shed their 
deep hesitation to talk about menstruation, by asking them to share their 
experiences. In this way, many girls get information from within the group 
itself; we simply act as facilitators.” 

In regular schools students are introduced for the first time to reproduction in 
class eight. An example of the limit of regular schools to provide an unbiased, 
comprehensive view of sexuality can be seen in the National Council of 
Educational Research and Training (NCERT) class eight science textbook in 
the chapter titled “Reproduction in Animals’. It deals with sex exclusively 
as a reproductive activity, as is evident from the title (NCERT 2008). There 
is also no mention of how this reproduction occurs between two people: the 
penis is mentioned as a male reproductive organ, but there no mention of 
the vagina, nor is it depicted in any of the diagrams. Sexual reproduction is 
reintroduced in class 10 and 12, but once again, there is no information on how 
this reproduction physically takes place; it is given almost a clinical treatment: 
“The sperms enter through the vaginal passage during sexual intercourse” 
(NCERT 2006) Many studies on child sexual abuse have indicated that this 
mild form of body shaming (by completely omitting the diagrams of human 
anatomy) and the omission of names of the genitals hinder the children from 
articulating and voicing cases of abuse. 

Doosra Dashak’s textbook on sexuality has clear illustrations of the human 
anatomy. Sex is described not only as a means to procreate but also as an 
emotionally satisfying activity. The language has a tone of openness and 
stresses on the fact that all these feelings and processes are natural, normal, 
and important for living a fulfilling social life.

Our interviews with the youth and their parents indicate that while adolescents 
are given the autonomy to choose partners, it is expected that they will know 
what to do once they have chosen a life partner. In a society where sexual 
activity among adolescents is the norm, it becomes even more important for 
the youth to be fully informed and aware of their choices. 

In such a scenario where youth do not have a guide to address questions 
on sexual intercourse and menstruation, our research indicates that Doosra 
Dashak steps in to fill this gap. The curriculum and pedagogy of Doosra 
Dashak as well as our interviews with the facilitators demonstrated the 
comprehensiveness of perspective and information provided to the Garasia 
youth during the residential camps of four months and seven days. This is 
done through discussions, theatre, and stories. The reference books at the 
camp on health and gender address topics like standing up against sexual 
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violation, gender roles, sexually transmitted diseases, understanding the 
physical and emotional changes during puberty, personal hygiene (wearing 
underwear, using sanitary pads), pregnancy, and maternal health care.

While Doosra Dashak makes efforts to provide education within the cultural 
context of the Garasia tribe, one begins to wonder if they are alienating 
Garasia youth from their cultural traditions. In this case, two incidents 
demonstrate the alignment of Doosra Dashak’s intervention with the 
community. One, Doosra Dashak does not force mothers to begin talking 
about menstruation with their daughters. Instead, they have worked with the 
youth and the community, keeping the friend-to-daughter tradition in mind, 
by encouraging girls to talk about menstruation among themselves in a safe, 
comfortable space—the camps. 

In addition to this, an ex-facilitator of Doosra Dashak mentioned, “I bought 
3,000 sanitary pads myself to distribute to the girls. But I realised that after 
the camp, these girls would have to buy pads on their own, which wasn’t 
feasible. So we introduced them to cloth pads. We taught them how to make 
them, use them, and maintain them, and now they teach other girls in their 
community.” 

Maternity

As a facilitator explained to us, “We knew that many girls in the village 
‘marry’ early. We decided to introduce maternity health to them for this 
reason because we knew they had no other access to this knowledge, and 
many young women would die as a result of poor maternal health.” Another 
facilitator spoke of his learnings on the field regarding teaching maternal 
health to Garasia girls. “Over time, we realised we had to address this with 
girls as young as 13 and 14 years old. We talk about advanced maternal care 
to older girls as well, from the age of 17 to 20.”

Doosra Dashak’s conversations with students focus on the value of postponing 
pregnancies until both partners are at an age in their life when they are 
physically, emotionally, and financially ready to have children. Keeping in 
mind high rates of maternity-related deaths in the area, this becomes vitally 
important. During discussions on maternal health, facilitators mentioned that 
they try to dissuade young, un-partnered girls to delay settling down and 
starting a family till they are 21 or 22 years old.

It is also important to note here that Doosra Dashak has not urged the Garasia 
youth to discard their partner-choosing tradition in favour of a legalised, 
religious marriage ceremony, but it has concentrated on making the youth 
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aware of the responsibilities and consequences of early marriage. Thus, its 
focus has not been on changing the way Garasias traditionally choose to start 
families but on improving their quality of life in terms of maternal health and 
financial security. 

An elderly lady pointed out to us that doctors had told them about the 
“operation”—vasectomy and hysterectomy—but women did not visit the 
hospital very often. The hospital is viewed as a remote place, where one goes 
only when things become very serious. She gave us the specific example 
of pregnancies. Almost all women, she informed us, gave birth to children 
inside the home. They would be assisted by the mother-in-law (or the mother, 
in the case of the first child) and a dai or the local mid-wife. When asked 
about using hospitals for deliveries, she responded, “How do we give birth to 
children in a hospital? I will be surrounded by strangers there, and I won’t 
feel comfortable. In the village, we know what to do.” A study on the health 
status of tribes in Rajasthan states, in communities with strong traditions for 
managing pregnancy and birth, the introduction of biomedical facilities to 
provide prenatal care is often met with indifference (Bhasin 2007).

There is some indication that this is changing, since two young men that we 
spoke to alluded to the high rates of maternity-related deaths in the community. 
One of these men’s partners was expecting a baby. He said, “She will be 
giving birth at home, but I’m going to stay outside with a vehicle just in case. 
Who knows what may happen?” This has been supported by other research 
on the subject as well. A study looking at the health status of six Rajasthani 
tribes (including Garasias) finds that a “majority of maternal deaths takes 
place at home and few on the way to health centers. Several factors were 
found to be deterrents to seeking timely care at the health center, including 
women’s preference to deliveries at home, the cost of transportation and 
hospitalisation and the women’s status in the society” (Bhasin 2007). In such 
a situation, the existence of Doosra Dashak becomes important. 

Bisht (2008) addresses the perception of adults about adolescence in India 
and discusses how children falling in the age group of 12–15 years are referred 
to as neither adults nor children. The role of the adult in this phase is not to 
indoctrinate the adolescent with personal morals and values but to further 
develop the cognitive and emotional ability of the individual adolescent to 
make informed choices.

Many claim that the aim of education is preparation for adult life. The extent 
of knowledge on sexuality has a great influence on the choices one makes 
in the phase of adult life. In keeping with this view and acknowledging the 
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cognitive and emotional development of the adolescent, Doosra Dashak 
works as a mentor and friend. Its intervention addresses sexuality in a manner 
that is comfortable, relevant, and open to questioning. This approach has 
earned the organisation the trust and respect of the adolescents and older 
community members.

Nirantar’s report titled Sexuality Education for Young People (2008) delineates the 
difference between “sex education” and “sexuality education”: the former refers 
only to a biological/reproductive/anatomical understanding of sex, while the 
latter refers to a more holistic socio-cultural understanding of sexuality, which 
covers a wide range of dimensions—biological, psychological, emotional, 
and social. It goes on to outline the various aspects and aims of sexuality 
education: addressing shame and fear, understanding desire and one’s body, 
and creating comfortable spaces to ask questions and receive answers. The 
report argues that since sexuality education is aimed at adolescents, it must 
address sexuality in a broad, inclusive, and open manner, since adolescents 
have many differing yet interlinked issues regarding sexuality throughout 
their growing-up years (Nirantar 2008).

A sexuality education that is completely neutral of aspects like values, cultural 
norms, and traditions is impossible and worthless. But a curriculum inclusive 
of all the dimensions as mentioned in Nirantar’s report can empower the 
child. The sexuality education curriculum of Doosra Dashak addresses the 
dimensions as mentioned in the report by including several scientific, cultural, 
and social discourses on sexuality. This approach encourages rational choice 
and thus promotes health, safety, and equality. This approach coupled with 
community participation in the design and implementation can successfully 
address concerns regarding “the rights to moral impositions of one social 
group over another”. 

Note
Names of participants have been changed to respect their privacy.
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