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Preface

With plethora of literature already available, another book dealing
with ‘Kashmir’ raises the inevitable question: What is so special and
different about this book? '

Kashmir has attracted the attention of researchers mainly
due to the conflict situation. The central point of this book also
remains the conflict situation. However, the perspective is different.
Acknowledging the complexity of the conflict having a convergence
between the external and internal dimensions, it seeks to focus on the
internal dimensions and locate the conflict in the identity politics of
Kashmir. While much of available work on Kashmir deals with the
external dimensions of conflict, the internal dimension of conflict
remains largely ignored. By focussing on the identity politics of
Kashmir, an attempt is made in this book to confront the intricacy of
the ‘Kashmir issue’ and understand its multi-layered reality.

Seen from the internal perspective, the Kashmir issue assumes
complexity due to two factors: first, there is an inner dynamism of
the Kashmiri identity, which makes it imperative to go beyond the
simplistic representation of the politics ‘in’ and ‘of” Kashmir. Second,
there is the context of the political divergence within the state which
calls for an attention to the multiple identity politics.

The identity politics of Kashmir is predominant politics of the
state of Jammu and Kashmir; hence much of the focus of the book
is on this politics. However, since this identity politics does not
represent all the political expressions within Jammu and Kashmir, the
book also goes beyond the ‘Kashmiri identity politics’ and seeks to
explore the other manifestations of political identities within the state.
Interestingly though, much of the identity politics in the state is in
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response to the Kashmiri identity politics and in one way or the other
makes ‘Kashmir’ as its reference point. Seen from this perspective, the . .
book seeking to locate the multiple identity politics in the state of Contl‘lbutors
Jammu and Kashmir reflects on the limits and varied challenges to
the ‘Kashmiri identity politics’.
The purpose of organizing this book is to question the singular
representation of the state of Jammu and Kashmir and give a reflection

to the plurality of its society. However, in bringing to the focus the , Anuradha Bhasin Jamwal Journalist, pc'>ht1'cal activist, executive
layered, overlapping and multiple identity politics, the intent is not to " edithor Kashmir Times. . o
repudiate or trivialize the Kashmiri identity politics. On the contrary, Badri Raina Retired .proflessor of En'gl%sh, University
while acknowledging the centrality of this politics, the endeavour is of Delh.l» Wnte‘r ?md activist.
to locate it in the context of the complexity of the internal politics : Balraj Puri , Journalist, aCUVle and author. He has
of the state. written exhaustively on Jammu and
The book does not boast of exhausting all the issues related to Kashmir. .
the identity politics of Jammu and Kashmir. It is a small beginning Ershad Mahmud -Freelance columm.st and researc}%er‘ba%d
and therefore the editor is conscious of all the gaps. Since the book in Islamabad, Palef:an. HF specxahz?s in
was planned for academic purpose, many of the issues could not contemporary Indla—Pa‘klstar% relations
be covered in the book due to the paucity of academic resource. and ]e_xmmu and Kashmir affairs. B
However, the eminence of the contributors makes up for the gaps. 1 i Gul Mohammad Wani ASSOC{ate meeﬁf% l?epartment Of Politi-
sincerely acknowledge my gratitude to all of them for contributing ' cal Scxence', University (.)f Kafhmlr. o
to this book. Krishna Misri Educationist of Kashmir, retired princi-

pal, Government College for Women,
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Multiple Identity Politics in
Jammu and Kashmir

Rekha Chowdhary

Despite the fact that Jammu and Kashmir has been constantly in a
state of conflict for the past six decades, it is only during the present
phase of conflict that the inner complexity of the state has come to
the fore more sharply. The armed militancy advocating separatism that
overtook the Valley in 1989 brought to focus the ‘specificity’ of the
problem in the identity politics of Kashmir on the one hand and the
plurality of the political responses on the other. Militancy impacting
the whole of the state generated a process which resulted in sharpening
of multiple identity politics. The peace process initiated during
2002-2003 sought to focus on the internal aspects of the problem
through a process of dialogue which further augmented the process.
It triggered claims and counter-claims activating not only the various
identity politics bur also bringing to the centre stage the question of
representation, in a very big manner. To counter the possibility that
only the dominant political voices get to be accommodated in the
peace process, various claims started being made. All these claims,
while reflecting on the need for building a consensus through an
intra-state dialogue, pointed to the intricacy of the problem due to
the diversity and political divergence within the'state.
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Diversity, Divergence and Identity Politics

Jammu and Kashmir is a highly diverse society. Diversities operate
here at multiple levels depicting a complex picture of the society. To
begin with, there is the religious diversity. The three major religions of
South Asia—Istam, Hinduism and Buddhism—have their followers
in this state. The Muslims, though concentrated in the Valley, have
significant presence in Jammu as well as Ladakh regions. While
the Hindus are concentrated in Jammu region, the Buddhists are
concentrated in Ladakh.

The demographic pattern of the state, however, is quite intricate.
Kashmir is the only region which can be described as homogenous
in terms of its religious composition. But even here there has been a
prominent presence of Kashmiri Pandits. A very miniscule minority,
the Pandits have been quite influential, occupying important position
in the society and having a very high visibility. It is only after their
mass exodus from the Valley in early 1990s that the Valley has
lost its diversity. The other two regions are quite diverse. Jammu
is a Hindu majority region and yet it has a significant presence of
Muslims. Except for the Jammu-Kathua bele which is predominantly
Hindu, the rest of the region has a mixed population. In fact, the
Poonch-Rajouri belt has a predominant population of Muslims. The
most diverse part of the region is the Doda belt, which has a slender
majority of Muslims, has almost an even population of Hindus.
Ladakh, though a Buddhist majority region, is evenly divided between
two districts of Leh and Kargil. While Leh is Buddhist dominated,
Kargil is Muslim dominated.

Besides the religious diversities, there are regional, cultural, tribal,
caste-based and linguistic diversities. The state is composed of three

regions—Jammu, Kashmir and Ladakh. These three regions are not
only culturally and socially diverse but are also diverse in terms of
their geographical terrains and their historical roots. It was as late as
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the middle of the 19th Century that the three regions came together
to form the state. Region is an important marker of the identity in
the state and cuts across the religious continuity. Muslims as well as
Hindus of one region not only perceive themselves as different from
their co-religionists of the other regions but also emphasize their
regional identity.

Multiple Context of Deprivation and Neglect

Diversities are so placed in this state that a complex social and political
environment is generated. Firstly, there is no clear-cut context of
‘majority’ and ‘minority’. Majority in one context becomes minority
in another. Even when groups assert their collective strength and
numbers, they claim their status of marginalization. Hence, one can see
a multiple context of ‘minority perceptions’ in the state. Despite being
part of the largest religious group of the state, the Kashmiri Muslims
perceive themselves as a minority in the context of the larger reality of
India. Their perception of marginalization emanates from the context
of the relationship of the state with India, especially the intrusion of
the Centre in the politics of the state and disregard of the local political
aspirations. The Hindus of Jammu and Buddhists of Ladakh, though
majority in their respective regions, perceive themselves as minority
not only in the context of the Muslim majority character of the state
but also in the Kashmir-centric political and power context of the
state. The sense of deprivation and minority lies deep in many other
ways—the Kashmiri Pandits perceive their minority status vis-a-vis
the Kashmiri Muslims, while the Muslims of Jammu perceive their
deprivation both vis-3-vis the Hindus of Jammu as well as Muslims of
Kashmir. Similar is the situation of the Muslims of Kargil who perceive
their marginalization both in the immediate context of the Buddhist
domination in Ladakh as well as the power centre in Kashmir.
What is important about these multiple minority perceptions
is that the status of minority and deprivation is not merely defined
by the demographic factor of religion but also from other categories.
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Besides the religion, the factors of region, tribal or caste status as well
as economic backwardness define the sense of minority. Regional
backwardness and discrimination therefore remains the constant
discourse both in Jammu as well as Ladakh regions. In this discourse,
Kashmir is portrayed as the centre of power and other regions facing
‘neglect’ and ‘deprivation’. The regional context of backwardness is
countered by the sub-regional context of deprivation. Whether in the
Kargil belt of Ladakh, or in the Doda or the Poonch-Rajouri belt of
Jammu region, one can see this discourse of sub-regional deprivation
. and neglect. Apart from the regional and sub-regional perceptions of
marginalization, there are other similar perceptions based upon the
caste and tribal factors. Besides the Dalits and OBCs suffering from
minority perceptions, there are Gujjars and Paharis who perceive
themselves as marginalized groups. Other than these, there are varieties
of displaced people due to the conflict situation (the ‘refugees’ from
across the LoC or the International Border), the people living in the
far-flung areas and those living near the LoC who perceive themselves
as neglected and deprived.

Overlapping ldentities

Secondly, there is an overlapping context of identities. Though a
distinction on the basis of a particular category can be established, yet
the social identities operate in a rather fluid manner. There is neither a
singular nor a homogenous character of identities. Overlapping context
makes each identity internally differentiated. How plural and complex
can be the nature of identities, can be illustrated from the example
of Jammu which is culturally the most diverse part of the state. The
region is a cultural mosaic with Dogras, Punjabis, Pothwaris, Gujjars,
Kishtwaris, Siraji, Baderwahi and lot of other social groupings. Here
neither the Hindus nor the Muslims form a homogenous category
and are differentiated on linguistic and cultural basis. At least four
different distinctions of Muslims are made here—the Dogra Muslims,
Paharis, Gujjars, and Kashmiris. The Dogra Muslims belong to the
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Dogra belt of Jammu region sharing their cultural ide.ntity with Yhe
Dogra Hindus. The Paharis are mainly the Rajput M‘ushms o.f the }.ully
areas of Poonch and Rajouri belt, which is pred?mlnantly inhabited
by another Muslim group, the Gujjars. The Muslims of the Doda k.>elt
are mainly Kashmiri speaking and are culturally closer to Mushms
of Kashmir. Like the Muslims, the Hindus are similarl.y classified as
Dogras, Punjabis, Paharis, Siraji, Baderwahi, Kishtwari, etc.

Muitiple and Layered ldentity Politics

The complex nature of diversities determines the natute of' po'litics
as well. To begin with, there is a divergence of political aspirations,
which leads to ‘multiple identity politics’. As one can see, apart fl‘O%‘n
the Kashmiri identity politics that informs the political movement in
Kashmir, there is 2 range of other kinds of identity politics that n?a'kes
the internal politics of the state vibrant. While some of these poht.lcal
identities operate parallel to each other, many ochers' are located in a
mutually exclusive and contradictory relationship with ?ach other.
Howevert, not all identity politics operate within the samg
paradigm. There is 2 layered context with each layer hgving a diffefent
context of its expression. The first layer that encompasses n'rlamly
the Kashmiri identity politics makes claims that are rooted in the
nationalistic or sub-nationalistic aspirations of the people. The second
layer locates itself within the power structure of the stat'e and o.perat‘es
at the regional and sub-regional levels. The third layer situates itself in
the context of collective marginalization on the basis of tribal, caste
and other categories.

Kashmiri Identity Politics

The Kashmiri identity politics is rooted in the pre-partition period.
Its history can be traced to the period of 1930s when the.f‘?rst
manifestations of the articulation and organization of the political
responses of Kashmir could be seen. Between 1932 (when the All
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Jammu and Kashmir Muslim Conference was organized) and 1939
(when it was reorganized and rechristened as National Conference),
the contours of the Kashmiri identity politics were quite clearly
established. The religious context of identity that had asserted itself
during the mass response of 1931 (and later the establishment of the
Muslim Conference) had by this time transcended itself to the more
progressive agenda of the economic transformation and popular
control over political power. The regional marker of the Kashmiri
identity thereafter became quite sharp as the Muslim leadership of
Jammu disassociated itself from the Kashmiri politics and followed an
altogether different direction. It was the distinct regional dimension
of Kashmiri identity that led Sheikh Abdullah to reject the option

of joining Pakistan as it did not have much to offer to Kashmiris

except the idea of homeland for Muslims. Sheikh, in fact, saw much

advantage in joining India with its democracy, its plurality and its

secular character. With the possibility of negotiating an asymmetrical

federal relation with the Centre, the ‘Kashmiri nationalism’ did not

have much problem in getting harmonized within the Indian nation-

state. In opting for India over Pakistan, not only Kashmiri political

identity was being secured but the material benefits to the mass of
the Kashmiris accrued through revolutionary land reforms were also

being protected.

The ‘nationalist’ question underlying the Kashmiri identity
politics that was resolved by construing a harmonious relationship
between the Indian nationalism and Kashmiri nationalism via the
special constitutional status of the state of Jammu and Kashmir, was
reframed in the post-1953 period when Sheikh Abdullah was arrested
and the logic underlying the Article 370 was questioned from the
Indian nationalist perspective—to begin with from the fold of the
RSS and Jana Sangh and later on from the platform of all Indian
‘nationalist’ forces. It was during this period that Kashmiri identity
politics acquired strong ‘nationalist’ tones. The Plebiscite Front that
was formed in the mid-50s replaced the National Conference in
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providing a ‘political vision® to Kashfn‘iris. For a prolonged peri(})ld
of 20 years, when the mass of Kashmiris were under the spell of t e
Plebiscite Front, the Kashmiri identity was defined through as.sertlon
of Kashmiri nationalism which in essence was based on the idea of
contestation of India’s claim over Kashmir. N

Though the sub-text of the Kashmiri identity pqllFlcs was
changed in the post-1975 period when Sheikh {deul?ah pmed t}}e
power politics, contestation of Kashmir’s relationship with India
remained the reference point of Kashmiri identity. However, the
basis of contestation was changed from the ‘issue of accession’ to the
‘issue of autonomy’. The background to this issue was provided by
the intrusive politics of the Centre and its ‘integrationist’ approach
vis-a-vis the state.

The continued intrusion of the Centre in the politics of the state,
especially after the death of Sheikh Abdullah, changed the reference
point of the identity politics of Kashmir once more. In the wake of
three incidents—dismissal of the legitimately elected government of
Farooq Abdullah in 1984, imposition of NC—Congress.aHiance of
1986 and the ‘rigged’ elections of 1987—the identity politics changefi
its course back to the contestation of India’s claim on Kashmir, albeit
with the massive protests with azadi slogans on the one hand and
armed militancy on the other.

These two contexts of the identity politics of Kashmir—
contestation of India’s claim over Kashmir and contestation of the
Centre-State relationship—though forming two different moments in
the identity politics of Kashmir, also reflect the range of expressions.of
the Kashmiri identity. Interestingly, the two manifestations of identl‘ty
politics are not to be seen as two different poles, reflecting two opposite
contexts of this politics. The two are so related that these can b<.3 seen
10 be operating in continuation with each other as well as operating in
asituation of simultaneity. Much of the azadi politics for instance has
emanated from and has substituted the politics of autonomy. However,
at the same time, while the dominant expression of Kashmiri identity
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politics remains #zad; in the present phase of separatism and militancy,
there is definitely a streak of ‘autonomy’ politics even in the present
phase which is reflected not merely in the political position taken by
the National Conference within the mainstream politics, but also in
the ‘common’ perceptions of Kashmiris swayed by the azai sentiment.
Since much of the azad; sentiment is a reflection of the failure of the
Indian state to accommodate the Kashmiri aspiration for autonommy,
this sentiment is quite fuzzy and can acquire any meaning within the
broad range of identity politics (with autonomy at the one end and
azadi on the other).

The homogenized exterior of the identity politics of Kashmir
is coloured by various internal tensions, one such tension being the
relation between the political aspects of the identity and the religious
question. This tension is inbuilt in the very context of the evolution
of the Kashmiri identity and its identification with the Muslims
of Kashmir. Though many Kashmiri Pandits identified themselves
with the Kashmiri identity and even contributed to the process of
broadening its contours and secularizing its agenda, yet they, as a
group, remained more or less outside this identity. The externality of
Kashmiri Pandits became clearly pronounced with the contestation
of Indian claims on Kashmir in the post-1953 period. However, the
identification of Kashmiri identity politics with only the Muslims of
Kashmir did not necessarily take it to the communal direction. The
predominant expression of the identity politics of Kashmir remained
secular in character though there were always assertions from within to
define it from the perspective of religion. These assertions remained at
the fringes till the very recent times. It was with the outbreak of armed
militancy that fundamentalist forces came to the forefront claiming
the pan-Islamic nature of the Kashmiri movement. The involvement
of the foreign jehadi militants gave a further boost to these claims.
However, as these claims became more pronounced, the resistance and
opposition to these also became more sharp and explicit, generating
a debate about the nature of the movement and its pan-Islamic or its
indigenous political character.

Multiple Identity Politics in Jammu and Kashmir 11

Beyond the Kashmiri Identity

Beyond the Kashmiri identity politics, there are various other
manifestations of the identities and their politics in Jammu and
Kashmir. However, much of the identity politics outside the Valley is
generated either in response to the specificity of the Kas.hfniri identity
politics or in response to the ‘predominance’ of Kashmir in the povwet
politics of the state. It is in this vein that one can analyse the regional
identity politics either of Jammu or of Ladakh.

Though much of the identity politics here revolves around the
issues of power and inter-regional relations, the context of “Kashmiri
nationalism’ also has an effect on the identity politics of these two
regions. In many ways, the regional politics can be seen as a terrain for
the interplay of competitive nationalisms. Much of regional assertion
is manifested in a manner that reflects a pronounced distance from the
Kashmiri political positions (not only those manifested through the
politics of @zadi but also through the politics of autonomy) on the one
hand and a declared proximity to the Centre on the other. For instance,
the Ladakh Buddhist Association’s politics around demand for union
territory for Ladakh is a classic case in this context. In Jammu as well,
one can see the reflection of this tendency often in the opposition to
Kashmiri demand for autonomy. Rather than seeing this demand in
the context of Centre-State relations, it is visualized in the ‘nationalist’
context and portrayed as anti-national. In both the cases, one can see
the reflection of emphatic assertion of Indian nationalism as a means
for contestation of Kashmiri nationalism.

However, it is the political divergence within the state that gets
reflected in the regional identity politics of Jammu and Ladakh. The
sense of political alienation that underlies the dominant politics of
Kashmir is not felt in the same manner in these two regions. The
concerns of these regions as well as sub-regions are specific to the
issues of power sharing within the state as well as within the region.
Unlike the Kashmiri identity politics, political concerns here do not
revolve around the state’s relationship with India. On the contrary,
these revolve around the ‘Kashmir-centric’ politics of the state and
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the inter-regional and intra-regional relationships. Much of the
regional politics (as also the sub-regional politics) has ‘Kashmir’ as
its reference point.

Both in the regions of Jammu as well as in Ladakh, there is a

political discourse that revolves around the issues related to regional
‘deprivation and neglect’. ‘Kashmir’ in this discourse forms the ‘centre
of power’ within the state and is perceived to be dominating not only
the power structure of the state but also controlling the economic
and material resources. It is on this basis that the popular perceptions
have been articulated around the concept of regional imbalances and
a number of agitations have been organized both in Jammu as well
as in Ladakh.

The politics of regional discontent is multi-layered and
encompasses three kinds of issues: first, the developmental issues,
mainly those related to the distribution of material resources; second,
the issues related to the power balances within the state and third,
the larger political and ideological issues related to the political
status of the state. The first set of issues emanate from the structural
changes that the state went through immediately after the abolition
of monarchy in 1947. Apart from the land reforms and the extension
of educational opportunities for larger number of people, the state
was exposed to substantial ‘developmental” activities in the decade of
fifties and sixties which resulted in the social and economic mobility,
especially in Jammu and Srinagar, the two urban centres of the state.
The impact of these changes could be seen in the political responses
of both the entrenched as well as the newly emerging middle classes.
The entrenched classes (especially the rich landed class which in the
wake of radical land reforms had to suffer the loss of land without
getting compensation like its counterparts in rest of India) being the
most vocal ones sought to define their dispossession in regional terms.
Projecting the loss of their privileges as ‘Jammu’s deprivation’ under a
‘Kashmir-centric’ politics, they gave a direction to the regional politics
based upon zero-sum relationship between the two regions. The
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politics of regional divide was further boosted with the enlargement
of the middle classes both in Jammu as well as in Kashmi.r. Th.ere
was this peculiar context of the state’s economy, which while being
flushed with money, was simultaneously defined by its perpetual
status of dependency with no source of employment other than
government jobs. The artificially enlarged state sector therefor.e not
only became the source of intense competition but also a terrain for
regional contestation.

However, though development issues have often found central
space in the political discourse of regional deprivation, it is actual‘ly
the issues related to the power balance within the state that remain
at the core of the regional identity politics. There is a deep-rooted
feeling in Jammu region that there is lack of political parity bet.ween
the two major regions of the state—while Kashmir is the dominant
political partner, Jammu does not have enough share in povwer. The
politics of the state has been so structured that power politics has
been dominated by Kashmiri political elite—not only because of the
fact that Kashmir region has a larger share in the State Legislative
Assembly but also due to the fact that unlike the fragmented politics
of Jammu region, Kashmir has been representing itself in a rnor.e ‘or
less homogenous manner. With one party monopolizing the politics
of Kashmir, it has also been in a position to monopolize the politics
of the state, leaving not much role for Jammu’s political elite. This
position has recently changed with the era of coalition politics.
Fragmentation of Kashmiri political responses and its regional politics
being divided between two parties People’s Democratic Party and
National Conference has brought Jammu for the first time in the
power scenario. Since 2002, Jammu’s political elite have been having a
greater share in power politics of the state. This, however, rather than
subsiding the feeling of regional deprivation, has further sharpened
the demand for regional parity.

However, besides these two sets of issues undetlying the regional
politics, it is the ideological stance around the final status of the
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state that provides emotional substance to the identity politics. In
response to the emotive identity politics of Kashmir, an equally
emotive response is generated and sought to be presented as Jammu’s
response representing its divergence from Kashmiri politics, which in
this context gets linked with the opposition of the ‘Kashmiri’ identity
politics. One could see a reflection of this kind of politics during
the 1952 Praja Parishad agitation of Jammu in which the politics of
autonomy was opposed under the demand of ek vidhan, ek pradhan,
ek nishaan.

Though each of these issues can be singled out in the context
of regional politics of deprivation and discrimination, yet very often
these overlap with each other.

Besides the regional identity politics, there is also the sub-regional
identity politics. In the backward parts of Jammu as well as Ladakh
regions, there is a vibrant politics articulating both the political as well
as economic marginalization at the subregional level, The demands
like Doda Hill Valley Council and the Poonch-Rajouri Hill Council,
for instance, are raised to highlight the neglect of these areas both
at the hands of the dominant state structure of power as well as in
the dominant discourse of the regional politics. The reference point
of this politics is both the ‘power centre of Kashmir’ as well as ‘the
dominant regional elite’.

The regional and sub-regional sentiments, though unevenly
articulated and expressed, pervade the length and breadth of Jammu
and Ladakh and become the basis of political divergence and

discontent.
' The identity politics of Jammu and Kashmir, however, goes
beyond the regional and sub-regional level and involves other
categories defined by their context of marginalization. Tribe, caste
and gender are three categories which characterise the context of
marginalization in Jammu and Kashmir. However, rather than a

consolidated politics of marginal groups, there is an inner competition

which is oriented more towards the elite rather than the people at the
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margins. One can get a glimpse of such competition among the elite
of the marginal sections in the intensely pursued identity politics of
Gujjars versus Paharis—the two tribal/caste groups of the backward

areas of Poonch-Rajouri belts of Jammu region.

The book is a compilation of articles which focus on iden?ities and
politics in Jammu and Kashmir. The objective of the book is to map
all identity politics of the state with a view to represent the inner
complexities of society and politics of the state. Suc.h cc?mpl.exmes
assume importance both in understanding the conflict situation of
the state as well as in contextualizing the peace process. However,
the importance of the book goes beyond the context (,)f conflict and
peace process. Its aim is to locate the politics and society of ]am.rr.lu
and Kashmir in the perspective of the plural and multicultural politics
of the state.

Various articles in the book therefore highlight the plural realities
of the state and focus on social diversities and political divergence. The
central idea underlying the book is to question any kind of singular
representation of the state and its people and draw attention to its
social and political intricacies. The book, therefore, can be'seen.as
an exploration into the multiple and overlapping levels of identity
politics of the state using the categories of region, religion, genc.ler,
caste, tribe, language, etc. Though history remains the reference point,
yet the book is located in the present day political processes, more
importantly, the last two decades of conflict. An attempt is, therefore,
made to deal with the conflict, its location in the present phase and its
linkage with the multiple political assertions within the state. The idea:
is to focus on the complexity of what is known as ‘Kashmir probler‘n
by emphasizing the point that while conflict is Kashmir-centric., .1ts
resolution has to go beyond Kashmir. The multiple identity politics
within the state provides a challenge to the peace process and therefore



16  Identity Politics in Jammu and Kashmir

it is important to locate the whole issue of conflict and its resolution
in the internal politics of the state.

Spread over five sections, the book focuses on multiple
expressions of identity politics in Jammu and Kashmir. The first
section starts with an introduction of the plurality and multiple
identity politics of the state and then goes on to focus on the Kashmiri
identity politics. Defining the multicultural character of the state,
the theme of Balraj Puri’s chapter ‘Identities, Ideologies and Politics’
is the pronounced diversities and plural identities. Identities, Puri
argues, overlap at certain points and cut across at other and therefore
cannot be easily separated on the basis of a single type of identity.
Cautioning against the tendencies towards division of the state on
grounds of religion, he makes a strong case for a democratic, federal,
plural and non-centralised system. Only such a system can resolve
the tensions of plural identities and harmonize them in the politics
of the state.

Riyaz Punjabi in his ‘Kashmiri Identity in a Universe of
Competing Identities’ focuses on the inclusive nature of identities and
their historical coexistence as well their accommodative capacity. The
interplay of multiple identities that has been going on for centuries has
enabled these identities to survive and coexist. The identities expressed
in their cultural forms played progressive role—cemented social
structure and mobilizing people against colonialism and imperialism.
However, it is the transcendence of the identities from the cultural to
political domain that he considers problematic.

Ethnic identities, argues Neera Chandhoke, are constructed
through a series of processes. But once constructed they often take
inflexible modes and provide a basis for sharpening the political
discontent. In her article ‘Of Social Contracts: The Case of Kashmir’,
Chandhoke explores the reasons for political discontent in Kashmir,
specifically its violent expression during last two decades. While
referting to the strong ethnic identity politics of Kashmir, she mainly
locates the discontent in the repeated infringement of social contract
by the central government and erosion of democratic space.
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Elaborating the process of formation and assertion of Kashmiri
identity Gul Mohd Wani in his “The Labyrinth of Kashmiri identity’

focuses on Kashmiri nationalism and locates its roots in the history

of oppression and the particular context of formation of the pol?tical

consciousness. What was particular about the emergence of national

awareness for Kashmiris was that it was secular in nature and above

the sectarian considerations. It is around this popular consciousness

that Kashmiriyat as a concept came to be invoked.

The secular tradition of politics that faced a twin-challenge during

the period of militancy from the forces of religious fundamentalism on

the one hand and violence on the other forms a matter of concern and

analysis for most of these articles dealing with Kashmiri identity. Ishaq

Khan, however, deals with the issue more closely in his paper ‘Kashmiri

Identity during 1990-1994’. The politico-religious consciousness

that became visible during the early period of militancy, argues Khan

was much more a reflection of resentment against India rather than

a manifestation of an emotion for establishment of a Muslim state.

Failure of the Kashmiri leadership, led to a simmering discontent
among the youth which got manifested in their response both to the
fundamentalist forces as well as for their option for violence.

The last two papers of this section focus on the regional identity
politics beyond Kashmir. In the first paper ‘Identity Politics of Jammu
Region’, Rekha Chowdhary emphasizing on the point of diversity and
political divergence within the state of Jammu and Kashmir focuses
on the nature of regional identity politics of Jammu.

In the last paper of this section, ‘Beyond Kashmir: Understanding
Ladakh’, Sonam Chosjar analyses the factors leading to the regional
discontent of Ladakh and locates it in the overall backwardness of
Ladakh, homogenized power politics of Kashmiri elite and neglect
of the political aspirations of Ladakhis. While dealing with internal
intricacies of the Identity politics of Ladakh, specifically the political
divergence that has evolved over the time between the Buddhists
and Muslims, Chosjar focuses on the dangerous implications of
fragmentation of the Ladakhi identity on the religious lines.
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The second section of the book deals with the issue of Religion,
Identities and inter-community relations. The paper ‘Religion,
Conflict and Peace Building' makes a case against religion being the
basis of conflict in Jammu and Kashmir even when religion came to be
implicated specially during the period of militancy. Cultural linguistic
and regional affiliations often cut across religious ones. This makes
pluralism a reality of the state and secularism a living ethos.

Ashraf Wani in his ‘Religion, Economy and Political Crisis in
Kashmir’, explores the question as to how the factors of religion and
economy contributed to the phenomenon of militancy. Religion,
argues Wani did not inspire militancy though it certainly fuelled it.
Dealing with the economic factor, he mentions the challenge of growing
aspirations of the educated middle class. The mass support to militancy
is, therefore, attributed to the failure to deal with this challenge.

Highlighting diversity among Muslims of Jammu and Kashmir,
Yogender Sikand, in his paper ‘Hindu Muslim Relations in Jammu:
Alternative ways of understanding’, seeks to challenge the claims of
radical Islamists to represent all the Muslims of the state. He explores the
religious practices of common Muslims of Jammu region and focuses
his attention on Sufi shrines which he terms as the most influential
local religious institutions for promoting inter-community relations
in the region.

The fact that the Sufi shrines are the cultural spaces of Jammu
region where people belonging to different faiths have been coming

together has also been highlighted by Lalit Gupta in his paper Jammu
Muslims’. He argues that Muslims are integral to the social fabric
of Jammu and till 1947 also formed a part of the ruling elite and
important members of civil society.

The identity politics of a miniscule minority of Kashmir is the
focus of Ravinder Jit Kaur’s paper on ‘Religion and Identity Politics
of Sikhs in Kashmir’. Kaur analyses the context of diversity and the
assertion of the Sikh identity through various phases of Kashmir’s
politics. She focuses on the cultural integration of Sikhs as well as
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harmonious inter-community relations which remained almost intact
even during the period of armed militancy.

The third section of the book focuses on the context of the mass
exodus of the Kashmiri Pandits from the Valley and the implication
that this situation has for the state in general and the identity politics
of the Kashmiri Pandits in particular. Shyam Kaul deals with the
implications of the displacement on the day-to-day life and the identity
of the Kashmiri Pandits. In his paper ‘Kashmiri Pandits’, he notes that
wherever the Pandits live today, they live with their ethno-cultural
identity and they assert it whenever necessary. Though ther'e al\‘zvays
remains the challenge as to what extent can this identity be maintained
outside Kashmir. The return of Kashmiri Pandits to the Valley, he
argues, is linked with the response of the Muslims of Kashmir without
whose involvement nothing can be achieved.

P Raina in his paper ‘Roots of Kashmiri Pundit Identity’
emphasizes on the shared cultural legacy of the Kashmiri Pandits and

the Kashmiri Muslims. He reminisces as to how a common Kashmiri,

Hindu or a Muslim was brought up in a culture of mixed influences
and how these mixed influences helped generate a culture that could
boast of plural values and inclusive ethos. The exodus of the Kashmiri
Pandits, Raina argues, is not only a loss of the Kashmiri Pandits but
a loss of Kashmiriyat per se.

In his ‘Conundrum of Identity’, Badri Raina explores the new
dialectic of identity expressions in Kashmir in the context of the conflict
situation in Kashmir in general and the exodus of Kashmiri Pandits
in particular. Making a case against any systematic or homogenized
project of identity, Badri Raina argues, that group identities even at
their most cohesive consolidation are riven with internal debate and
dissent. Rather than representing a singular form of identity, individual
subjects are conglomerate of identities. Identities, as Raina argues are
not given by birth but are constructed and are processes.

The fourth section of the book deals with the identity politics
of women and Dalits. Krishna Misri in her paper ‘Identity Politics
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of Kashmiri Women’, tracing the history of the position of women
in Kashmir and their patriarchal location analyses the relative
emancipation of women in the modern period, especially in the
context of the mass political consciousness in Kashmir. In liberal space
the Kashmiri women over the period became partners in the struggle
for creating opportunities. Education, economic independence and
political consciousness brought about a paradigmatic shift in their lives
and social fabric. The emancipatory logic of Kashmir was interrupted
which had its implications for women. The limited empowerment led
to limited identities of women and have become sites for contesting
political ideologies and violence.

Arguing in the same vein, Anuradha Bhasin Jamwal, in her paper
“Women’s Identity and Politics in Jammu and Kashmir’, states that
gender identity plays a subservient role in the larger political identity
based on caste, religious and regional divide. Hegemonic identities
within communities encouraged by the political tendencies of the state,
she argues, marginalize women and inhibit the process of carving out
a space for the expression of their gender identity politics. Focusing
on the situation of conflict in Jammu and Kashmir, she highlights the
victimization of women as well as the assertion of their agency.

Focussing on the recent participation of women during Amarnath
agitation in Jammu region, Vibuti Ubbott, in her paper ‘Gender
Identity and Participation of Women in Amarnath Agitation’, focuses
on the role of religion in mobilizing women for political purposes .

In his paper ‘Dalits in Jammu and Kashmir’, PS Verma analyses
the impact of the land reforms and other policy changes on the
lives of Dalits. He finds only a considerable improvement in the
condition of Dalits during last six decades but also emergence of a
sizable class of privileged elites comprised of bureaucrats, military and
police officials, professionals and politicians. However, the impact of
change has not gone beyond a point. The bottom layer of economy
of the state is still formed by the Dalits. Besides concentrating on
the internal differentiation among the Dalits, the paper also deals
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with the dynamics of Dalit politics. It highlights the consolidation
of Dalit identity as well as its assertion through alliance with other
underprivileged groups.

The last section of the book attempts to locate the diversity
of Jammu and Kashmir beyond the Indian administered Kashmir
and introduce to the readers the idea of its cultural continuity with
the Pakistani-administered Kashmir. Ershad Mehmood in his paper
‘Socio-Political Realities of Pakistan Administered Kashmir’, looks
into the social complexities and political dynamics of that part of
Jammu and Kashmir. The uncertain political status of the region has
its implications for its internal politics. Intervention by the federal
government, tribal politics, and diaspora investments are some of the
factors that make local politics and cultural realities complex.



Section I
Identities and Politics in
Jammu and Kashmir




Identities, Ideologies and Politics

Balraj Puri

Most significant but least noticed aspect of Jammu and Kashmir state
is its multi-plural character. Its diversities are far more pronounced
than any other state of the country. Followers of most major religions
such as Muslims, Hindus, Buddhists, Sikhs, Christians and Jains live
here. A few Parsis also used to live in Srinagar. Ethnic and linguistic
diversities too are numerous. Apart from English which is used in
offices, Urdu, the formal official language, and Hindj, the national
language, the constitution of the state recognizes six more languages,
viz., Kashmiri, Dogri, Punjabi, Pahari, Gojri and Ladakhi. Number of
dialects spoken in different parts of the state is far larger—the census
lists over a hundred tongues spoken by the people. Aryan, pre-Aryan,
Tibetan, Mongol, Gujjar and Dardic stocks along with theif
admixtures inhabit the state.

Geographical diversity is even more staggering. Rising from sea
level in the plains of Jammu, some of the peaks are as high as 25,000
feet in Ladakh.

“Some idea of the extremely diversified nature of the country
(sic) may be formed (by the fact) that it includes an endless variety and

numerous
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wealth of natural scenery; lands as widely different from one another and
in physical characteristics as are poles from the tropical and inhabited
by people of manifold races, languages and religions. In this respect the
state is indeed unequalled by any other principality in the world.™

Another important fact about these diverse types of identities is
that at places they overlap and at other places cut across one another. In
fact, no single identity represents all urges of members of a community.
Moreover, the degree of consciousness of a particular identity did not
remain constant and changed from time to time.

Although the post-modern thought has recognized the crucial
role of community identification in movements for political
empowerment, share in economic cake and cultural assertion, my own
interest in and knowledge of the identities developed during my role
as an activist in Jammu and Kashmir before and after Independence.
The questions I faced included the following:

. Why could not the National Conference movement against a
Hindu Maharaja gather much support in Jammu which was a
Muslim majority region and more populous than the Valley?

. Why did Hindu Sabha, the eatliest incarnation of the BJP in f{
Jammu support the Maharaja for independence of the state

while the predominantly Muslim leadership of the National
Conference opted for India in 1947?

. And why the same Hindu leadership became integrationist

Indian nationalists after Independence?

. Why Prem Nath Bazaz, who was the most vocal voice for Paki-
stan in 1947, did not get any Muslim support and almost all his - 1

followers belonged to his own Kashmiri Pandit community?

. Again why did Kashmiri Muslims, who almost en bloc wel-
comed Indian army and cooperated with it to throw out Paki-
stan sponsored raiders in 1947, turn anti-India in the 90s?

. Why did lavish central aid to Kashmir add to alienation of the
people? Is there an underlying consistency in their apparently
changing attitudes?

Identities, Ideologies and Politics 27

-

Finally, why did the Kashmiri Muslim intell.ig'entsia, who had
accepted Marxism almostas their political religion and got most
powetful support for their urges from the Commums‘t Party
from 1942 to 1953, disown them and looked to America and

eventually Islamists for support?

The list of questions is, in no way, exhaustive. -

We did read in our text books that according to Marx, ideology
was super structure which always represented the i.ntercst of the
dominant class. But nationalism, religion, race, trlbe', caste 'fmd
language have played a far more potent role in 1(%ent'1ty makl’ng.
However, initial enthusiasts of modernization while rejecting Marx1'sm
went to the other extreme in believing that the forces of globalizau.on
would sweep away all local identities. Daniel Lerner, in his pioneer.mg
and monumental work on modernization in Muslim countries,
concluded that “the symbols of race and rituals fade into irrelevance
when they impede living desires for bread and enlightenment,
represented by modernization” > According to another scholar of
Muslim civilization, CE Von Grunebaum, “scholars scem agreed” tha}t
against the “infusion of a rationalist spirit of modernization, Islam is
absolutely defenceless”. He added “the Muslim will have to choose
berween Mecca and Mechanization™.®

In a review of Grunebaum’s book on Muslim civilization
published in 1955, I had criticized the over-simplistic conclusion
of the enthusiasts of modernization. I had argued that forces
of modernization will equip Islam to defend itself better and
mechanization (industrialization and development) will make access
to Mecca to easier.

There was a similar facile presumption on the part of the Indian
national elite that after the foreign British rule and its policy of divide
and rule ended, and with the development process and mobility of the
people for business and jobs from one part of the country to anoth¢f, a
powerful Indian identity would develop and all smaller identities like

regional, linguistic, religious and caste would vanish. Though reverse
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has happened, concept of uniform and homogenized nationalism still
persists. Most of the problems that Jammu and Kashmir is faced with

can be traced to the attempts to apply this conceprt to it, ignoring its
multi-plural character.

I'need not detain myself in discussin
this concept of Indian nationalism o
of modernization who perceived it

g theoretical inadequacy of
t that of scholars of early phage

as mere rejection of tradition,
Even a cursory survey of vast literature in post-modern thought

on identity formation, complex interplay of identities, their role in
shaping socio-political events, multiple identities of an individual

or a community would detract attention from the main theme of
this paper which s mainly con

is enough to underline the obyio
recognition and the damage tha
an age when diversities,
acclaimed as most celeby
in this respect should be
urges can be reconciled.

The diversity of the state is, no way, a sum of chaotic and
fragmented identities, They are capable of being adjusted to form
a meaningful whole through appropriate institutional arrangement
which should follow the logic of the nature of these diversities.

The most pronounced and known identities of the state are its
three distinct geographical and racial entities namely, Kashmir, Jammu
and Ladakh. The Pir Panchal range, which at nine to 11,000 feet
is the highest, divides Jammu and Kashmir while trans—Himalayan
Ladakh is linked with the rest of the state through 11,530 feet high

Zojila Pass. Racially, too, the three regions are distinct from one
another. While Kashmir is predominantly inhabited by pre-Aryan
and non-Aryan races, most of Jammu is inhabited by an Aryan race

1, Mongolian and Dardic races, Some scholars
have, of late, asserted that the Kashmiris, too, belong to the Aryan

us need for their understanding and
t has been done for not doing so. In
pluralism and multiculturalism are being
ated values, the unique nature of the stage
its greatest strength; if their interests and
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This could be accepted only when the corresponding theo;yi;hztf
fa(:.' ng mooted in the rest of the country about the Indian orig
is bei
Ao conduswie(zspzjjg.have grown to their full potentia.l and
ilt;he t(}ilr;e s:(%lving a harmonious and c0fnposite pe}rso?alltyhof
e only federal set-up. But the unitary constitution tha
o e 0‘35' 1mitahas inherent provision for regional tensic?ns. .It is .by
ror lmpi\?zsalol;1 recognized that federalism promotes unify in dlveriilty
n . . c .
ilv‘;lvi\;: unitary constitution ;};ieatens‘umgr1 ztvierrll ::e :V lzs;st(}illevzri:i::; e gs
Those who argue, as a third alternative, : ofthe disdncencs
ions, they should not remain together m its ¢
?151 t}ll;c:t};z;enes.r;ilf 3" ilomz)’geneity is to be tffe basis‘of la C(}n;srt:;ttu;r;aé
ang political unity, none of the regions, in partlllcu ar aLrise -
Ladakh, will remain intact. Moreoxfer, Musllms,hw oh ;ofrsz)the 0per
cent population and are in a major'lty in mo;zkth an o despie e
Jammu region and half of populatlor} of La : rzg .nc,lined e the
ethnic differences with Kashmiri Muslims, are so far dist fine 1o breas
the unity of the only Muslim majcfrity state of t}.le courfl ryai11 o dhide
Jammu and Ladakh on religious basis would be a dlsastefr orf L thehres
regions, with wider repercussions beyc?nd the bounc‘ianefst(;ifurcation 4
fuller discussion on the respective merits am.i demer(lit's o Hfurcadon o
the state versus its federalization WO;Id, agz.nrrl,iz: jﬁ:ii:esssumce om our
erstand the nature of its majo es.
;‘;:i‘;’n‘;fﬁe is the obvious fact thf:lt the three rlclegll;)ns can progress
only if there is harmony and friendship between them.

Kashmiri ldentity

. .. . h
Kashmir Valley, for a variety of reasons, holds a pivotal pos;tx}czn ::Otﬂ 2
politics of the state. This is not solely because the rest Z : ft:-onall)’
knows the state by this name and it has been represented, nati
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and internationally, by Kashmiri-speaking representatives, but also
because Kashmiris have led all the
Independence.

Some of the unique features of Kashmir which make Kashmiris
conscious of their unique identity include its geography, history,
language and civilizational heritage. Geographically, it has existed
in splendid isolation, though internally well-connected. Kashmir is
“the largest valley in the lap of the largest mountain in the world” 4
Ranging from 10,000 to 18,000 feet in height, they enclose a plain
of around 1,900 square miles. The fabled beauty of Kashmir, which
has been described as paradise on earth, further inspires deep love for
the land in a closely linked society.

Over 89 per cent population of Kashmir speaks Kashmiri.
Koshur—as the language is called by the Kashmiris—is one of the
oldest spoken and literary languages of modern India. Tt has over
600-year old recorded literary heritage, if Lal Ded is considered as
the earliest Kashmiri poetess. According to Sir George Grierson, the

pioneering authority on Indian languages, Kashmiri is not of Sanski
(the mother of all North Indian languages) but of Dardic origin.’
Though some scholars challenged this view, Encyclopedia Britannica
also states, “Kashmiri is neither Iranian nor Indo-Aryan”. However,
GMD Sufi, author of the monumental work, Kushir, concedes, “the
magnitude of the change wrought on the Kashmiri language by
Sanskrit.”® He also acknowledges the influence of Persian on i,

Again, Kashmir has, according to Sir Aurel Stein, the translator
of the celebrated book of history of Kashmir, Rajatarangini, “the
distinction of being the only region of India which possesses an
uninterrupted series of written record of its history.”” Archaeological
and scientific evidence has established its antiquity to 5,000 years
which, in terms of its continuity, no other region of the subcontinent
can claim,

The original Naga tribes resisted absorption in the Vedic
civilization by the Aryans. According to legends, some Nagas

governments in the state since
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igi inars of Nagarjuna at Nalanda and
?ttendedd tl};e t;eg lvgvla(;u}slesce::)ri:radicted thg VJedic doctrines, invited
lrflpressel(alsi’lmir to get his support for their own resistanc; to
?;Ic?seu:ioctrines. ’Suﬁ believes that “on acco_unt (’)8f his connilctlo}?s
ith Nagas, he received the name of Nagar).una. It was under his
r:adership that the fourth council of Buddhism was held at Harvan
near Srinagar, in AD 100 where Mahaya.na School of Bud’d}:'sm was
founded. It was its Kashmiri version as it incorporated the indigenous
i i e Nagas.
Tamrll\lkapilsli:::i) I())ltll}lre(r)frtlzligenogus tribes continued to live in Kashmir
even aftc;,gr it had accepted Buddhism. Durlabh Vardhana, v;h(;Iruleci
Kashmir from AD 627 to AD 663, is stated to be th? son of a agalll.
Even after interaction with Vedic ‘civilization, .Abhmav Gupta, the
eminent Kashmiri philosopher, claimed the primacy of a{}g:zgzas, the
religious texts of ancient Kashmir dating between lstiand ot en;t(l)r}}l;
over the Vedas."® Vasugupta (9th Century) ar.ld Abhmav. Guptzcl1 i/ dt
Century) synthesized indigenous religious beliefs, Budd‘hlsm ;lrll ehlc
thoughts into Kashmiri version of Shaivisrr.l calle'd Trika phi }i)s?p y.
Lal Ded represented the acme of pre-Islamic herlta.ge of Kasl m;rl.1 ]
Her spiritual heir, Sheikh Nooruddin Noc?ram, populaxt y ¢ " ef
Nund Rishi, carried it ahead as part of its Rishi ?rder. Islafnlc bt?’ ie s
and practices enjoyed as much autonomy within Wlde'r I'slamxc trad‘xtxo;
as Kashmir did during Vedic and post-Vedic tradition of Indl:jl. lt
“neither affected the independence of Kashmir, nor, at first, mater;ajil y
changed its cultural and political conditions.™"! A.bdullah Yausuh ,1
traces practice of relic worship—as in Hazratbal Shnf;e where Pro;i\I ets
(PBUH) hair is preserved—to Buddhist influence.' Dr Arthur Neve
observes, “Kashmiri Muslim has transferred reverence frch Hl_ndu
stones to Muslim relics.’* Muslim saints are worshipped l}ke Hindu
gods and godlings.”" Thus by the time Kashmir was Isl.a.mutd, Islam
had been Kashmirized just as Buddhism and Vedic trzfdmon had beenf
Kashmirized. According to Sufi, Kashmir “has imblbe:i the best o
Buddhism, the best of Hinduism and the best of Islam.”"
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The process of Kashmirization of faiths is equally applicable
to all admixcures of races that immigrated to Kashmir from ancient
times. According to the renowned Kashmiri scholar and historian
Mohammad Din Faug, “even the people who came from Arabia, Iran,
Afghanistan and Tukestan as late as six and seven hundred years ago
were so mixed with Kashmiri Muslims in culture, civilization and
matrimonial relations that “all non-Kashmiri traces are completely
absent from their life,”16

Kashmiri personality, shaped by various factors discussed above,
is reflected in and is reinforced by popular concept of history which
divides it into Kashmiri and non-Kashmiri periods. Kashmiris date
back their period of slavery to 1586 when Akbar annexed Kashmir
to the Mughal empire, followed by Afghan rule, Sikh rule and Dogra
rule. They own the entire period before that (of which only 250 years
are of rule by Kashmiri Muslim kings) with pride.

Kashmir thus had been a consensual society in which various
beliefs and ethnic identities used to merge but which could not
be merged or easily adjusted in a larger identity. There was always
almost wholesale conversion, from indigenous beliefs and practices
to Buddhism, to Shaivism and to Islam with microscopic minorities,
who t00 shared common beliefs and practices; so that no tradition of
dissent could develop. It is this character of Kashmiri identity which is
responsible for and is reflected through its monumental achievements
of the past and its current dilemmas. It was only such society which
could be monolithized and regimented by a popular leader like Sheikh
Abdullah which proved its greatest strength and weakness.

It was due to the strength of this identity that Kashmiri Muslims did
not submerge in the mainstream of Muslim politics before the Partition
of India as demanded by Jinnah. It received far better appreciation
and support from Gandhi and Nehru. The Communist Party of
India further stimulated intensity of Kashmiri identity and provided
ideological expression to it. From 1942 to 1953, when in clash with
Indian nationalism, the party championed all particularistic movements
and supported their right of self-determination. Encouraging Kashmiri
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Muslims towards more autonomy from India and s.upporting their
right to decide whether to join Indian Union or Paklifan or form ar;
independent state of their own,!” the party oppo.sec,l’wmterference 0
Anglo-American, Indian and Pakistan reactlo.na‘nes.

When Americans offered to provide a similar outlet to urges of
Kashmiri nationalism, which the CPI had raised to fever pitcl?, ShClk%l
Abdullah, its supreme leader had no inhibition in accepting t‘l(lelr
support. However, the CPI which had described. the Sheikh as “the
tallest of the state’s peoples leaders who led the blgges‘t, t%le toughest
and most glorious struggle” in 1947"° condemned hu'n in 1953 for
“falling in line with the American intrigues and coming out for an
independent Kashmir.”* -

Later, Pakistan and Islamist ideology championed the same
urge for Kashmiri identity. In this context, the role of Mflslim aspect
of Kashmiri identity cannot be ignored. Kashmiri Muslims have,.m
fact, never been quite isolated from the universal identity of Muslim
umma. But often there was no clash between the claims of the two
identities. Of course, whichever identity was perceived to be threatened
became more pronounced. While different ideological a‘rticulati(?ns
represented urges of Kashmiri identity at different times, its excessive
obsession with a single homogenous identity, which was pCrCCITICd to
be under perpetual threat, found expression in less and less liberal,
tolerant and democratic ideology. o

In the process, Kashmiri identity got fractured with the migration
in the early 90s of Kashmiri Pandit minority which, though bar'ely
four per cent of Kashmiri population, is a highly talented community.
Moreover, as the intensity of Kashmiri nationalism became sharper, it
got isolated from non-Kashmiri Muslim population which outnumbers
it. Before the Partition, Jammu was the most populous region of the
state. The Cease-fire Line on 1 January 1949 was so drawn as to keep
the non-Kashmiri Muslim area outside the Indian part of the state as
the people in Pakistan-administered parts of the state do not speak
Kashmiri and belong to the same ethnic stock as Jammu.
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According to the last census in 1981 (as there was no census
in 1991 and full figures of 2001 ate yet not available), the Kashmir
region comprises 52.36 per cent of the total population of the state.
Out of it, over four per cent are non-Muslims while over 10 per cent,
living on the periphery of the valley, are non-Kashmiris, like Gujjars
and Paharis who linguistically belong to the family of languages
spoken in Jammu. Even if sectarian groups like the Shi’as and other
small ethnic pockets are discounted, most Kashmiri Muslims are a
minority in the state, Not to speak of Hindus, non-Kashmiri Muslims
constitute 44 per cent of the Muslim population of the state. As the
divide between Kashmiri Muslims and Hindus—both Kashmiri and
non-Kashmiri—continues to widen, they can only hope to reach to
non-Kashmiri Muslims. But for that they have to somewhat shed their
Kashmiri character. This poses gravest ever threat to the Kashmiri
identity which was evolved over 5,000 years.

Jammu ldentity

Jammu is, in many respects, a contrast with Kashmir. It is not
geographically closed and compact. Far from being a melting pot of
faiths and races as Kashmir is, it is a mosaic. It did receive new faiths
and ethnic communities but far from merging them into a single entity
as Kashmir did, it accommodated them as distinct separate identities.
Thus it is neither religiously nor ethnically homogenous.

Though references to some of the communities, tivers and places
are found in pre-Vedic, Vedic and Puranic literatures, its past record
is still in the form of legends, folk-lore and oral history and awaits a
modern Kalhan to put it in the form of a systemized historiography.

According to the [ast census, Jammu's population is 45 per cent
of the state which lives in an area of 26,000 square miles. Starting
from almost sea level on the right side of the river Ravi, it gradually
rises to 10,000—11,000 feet high Pir Panchal range with Shivalik range
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in berween. On the south and west, it borders Indian and Pakistani
Punjab. Unlike Kashmir, most parts of it are mountainous and sub-
mountainous. Its plural society, almost entirely of Aryan stock, includes
66 per cent Hindus, 30 per cent Muslims and six per cent Sikhs. Three
out of six erstwhile districts adjoining Kashmir region namely Rajouri,
Poonch and Doda have Muslim majority.?' Unlike Kashmiri Hindus
who are all Brahmins, caste system is as pronounced in Hindus of

* Jammu as elsewhere in the country. Scheduled Castes, who constitute

16.17 per cent population of the region, comprise 31 per cent of the
Hindu population. Scheduled Castes who were the main beneficiaries
of the radical land reforms of early 50s are economically, socially and
politically a more viable and distinct entity in the region than in many
other parts of the country. Though languages of the region belong to
a single family of languages, Dogi, Gojri, Pahari and Punjabi are the
principal languages of the region besides a number of other dialects.
‘They are spoken by all the religious communities except Gojri, the
language of the Gujjars who are all Muslims. ,
Boundaries of the Jammu region have undergone many changes.
Its numerous principalities had their alignments with neighbouring
Kingdoms. Kashmir had come under direct Mughal rule somewhat
earlier, during Akbar’s rule. Jammu, on the other hand, is not known
to have come under any outside direct rule except for brief periods.
It was, for instance, directly annexed to Mughal empire by Emperor
Mohammad Shah from 1733 to 1745 and to the Sikh empire by
Maharaja Ranjit Singh from 1808 to 1820. During the latter period,
however, due to a powerful resistance movement by legendary hero
Mian Deedo, the Lahore Durbar’s writ remained ineffective till
Gulab Singh was installed as Raja of Jammu by Ranjit Singh under

the latter’s overall lordship which ended in 1846 after the defeat of

his descendants by the British and Gulab Singh's agreement with the
latter under the Amritsar Treaty. ' _

Being the gateway to the state, political stirring in the rest of
the country passed through Jammu before being transmitted to the
Kashmir Valley and beyond. The modern political movement in
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the state was initiated by Mahatma Budh Singh who resigned from
what was then a very prestigious post of Deputy Commissioner to
form Kisan Mazdoor Party in 1925, 14 years before the National
Conference was formed in Kashmir. Dogra Sabha was the first non-
official organization formed in 1905 by Lala Hans Raj. In 1931, when
Budh Singh became its president it acquired a political character. He
declared it to be the Congress Party of the state.

However, when the National Conference of Kashmir was
recognized by the Congress as its counterpart in the state, the secular
progressive, movement in Jammu was split. Though Budh Singh
continued to be in the National Conference, many Hindu and Muslim
leaders of Jammu found it difficult to sell the battle cry of Kashmir
National Conference, viz., ‘Dogra Raj Murdabad’ to Dogra-dominated
Jammu region. The Hindu Maha Sabha and Muslim Conference were
quick to own them respectively.

In 1947, both of them supported the urge for independence of the
state being nursed by the Maharaja with whom they shared 2 common
regional and ethnic identity. Kashmir’s Muslims led by Sheikh Abdullah
tilted towards accession to India whose leadership recognized the right
of the people to decide the future of the state against the Muslim League
stands which recognized Maharaja’s right to do so.

After Independence when political power was transferred from
the Jammu-based ruler to Kashmir-based leadership and Muslim
leaders of Jammu either migrated or were deported to Pakistan, the
same Hindu leadership became votaries of uniform nationalism and
started movements against state autonomy and regional autonomy.
It was a clash between the urges of regional identity of Kashmir and
Jammu and their divergent outlets that was the major cause of all the
subsequent complications in the politics of the state.

The BJP, and its earlier incarnation Bharatiya Jana Sangh, was
the main national party which sought to champion the urges of
regional identity of Jammu through its ideology of uniform and
ultra-nationalism. It was ideologically handicapped in recognizing
the urges of the Muslims and other ethnic identities of the region.
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Hence, though vocal, its activities only succeeded in dividing the
region and its electoral base remained confined to two or three urban
assembly constituencies.

Understanding and recognition of ethnic identities within Jammu

viable and healthy regional identity. The major identities of Jammu
are as follows:

Dogra ldentity

Dogri-speaking community, called Dogras, is numerically, culturally
and politically the dominant community in Jammu region; which
constitutes around 54 per cent of its population. The Dogras are
mainly concentrated around the Shivalik range in the districts of
Jammu, Udhampur and Kathua as also parts of Doda and Rajouri.
Duggar is believed to be one of the first stages of Aryan settlement
in their eastward march from Taxila to Gangetic Plains. The reference
to Tugriya in Vedic literature may possibly be to Duggriya or dweller
of Duggar. Down the historical chronicles, more direct references can
be traced to Dogras in Nilamata Purana and Rajatarangini. Various
ethnic and religious waves from the neighbouring regions affected thie
evolution of the community. Its affinity with the Bhakti movement is
indicated by a number of saints who preached in the areas and whose
samadhis are places of worship.

Though Duggar region was never ruled by a Muslim King, it
was a hospitable region for the Muslims who migrated to it due to
political turmoil in Punjab and to the Sufi saints. Peer Budhan Shah
a contemporary of Guru Nanak and Roshan Shah Wali are among the
Sufi saints who are buried in and around Jammu city. Their shrines
are revered by Hindu and Muslim devotees alike.

A secular festival observed with religious fervour is at Jhiri,
.12 miles from Jammu city, is on the martyrdom of Bawa Jitto who
Immolated himself more than 500 years ago in protest against refusal
of the landlord to honour his commitment of giving him three-fourth

as also their basic urges and interests are a pre-requisite of building a
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of the produce of land that he had tilled. While Jitto symbolized -
egalitarian aspiration of Dogra peasantry, Mian Deedo symbolized
patriotic spirit of Dogras as he led the revolt against outside rule of
Maharaja Ranjit Singh. 3

Though warrior tradition of Dogras has been widely mentioned, -4
little notice has been taken of their abiding contribution to the artand 4
cultural heritage of the country. “It has even been accorded a place of §
honour in the artistic heritage of the word.”? In present times, the 3
heritage was represented by outstanding artists like KL Sehgal, Alla §
Rakha, Malika Pukhraj, Shiv Kumar Sharma. '

In sum, Dogra identity represented a secular cultural mainstream §
of Jammu’s regional identity.®

Gujjar identity

In terms of numbers and uniqueness, Gujjars are the most important
Muslim community, next to Kashmiri Muslims. Although majority
of them live in Jammu region, some live in the periphery of Kashmir
Valley. Mobile tribes among them go to Kashmir during seasonal }
migration. Some of them even visit parts of Ladakh for seasonal §
* grazing of their cattle. They are thus a link between the three regions 3
of the state. ]

While Grierson, KM Munshi and RD Bhandkar refer to their
arrival in India in AD 6th Century,® others like Ali Hasan Chauhan® §
insist that they were original inhabitants of India. They built big }
empires in many parts of India including Rajasthan, Gujarat and
Punjab. Some of them were anointed as Kshatriyas or Rajputs for §
their war-like qualities, others who continued their pastorél pursuits 3
settled in the hills of Jammu and Kashmir and were converted to
Islam en masse. They trace their ancestry to tribes mentioned in *J
Ramayana and Mababharata and to the community of Nand and
Yashoda who brought up Lord Krishna. They also claim kings like -
Prithvi Raj Chauhan and Kanishka as belonging to their community.
~ All the historical facts and myths put together make them one of the
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proudest communities of India. They feel emotionally, at least, as
close to the non-Muslim Guijjars in the rest of the country as to their
co-religionists in the state.

Even after getting Scheduled Tribe status, they are still
campaigning for the facilities to which STs are entitled in the rest of
the country-like reservation of Assembly seats.

Pahari Identity

Pahari community lives on both sides of the LoC and on Indian side
in Rajouri and Poonch districts of Jammu region and Kupwara district
and parts of Baramulla and Anantnag districts of Kashmir region.

Though it has equally proud heritage, the urge for identity
became sharper after the Gujjars acquired a Scheduled Tribe status.
The people speaking dialects of Poonchi, Mirpuri and Muzaffarabadi
have come together under the umbrella term Pahari to claim a Schedule
Tribe status and share in political and economic power. Paharis include
followers of Islam, Hinduism and Sikhism.

Asaresult of new renaissance movement of Paharis, a standardised
language is being evolved in which written literature is being written.
Historically, the Pahari-speaking areas lie on the route through which
most of the cultural currents from the rest of the country passed en
route to Kashmir. It has still a proud record (which is being revived)
of its past heroes; political leaders, Buddhist monks, Hindu saints,
Muslim Sufis, warriors and literary personalities.

An outstanding classical poet Mohammad Bakhash and his epic
Saif-ul-Malook, though written in Potwari are being owned by Paharis
and Gujjars as their languages bear a close resemblance to Potwari.

Other Identities

:There are pockets of smaller identities in many parts of the region,
including a pastoral tribe of Hindus called Gaddis. In Doda district,
due to confluence of Dogra, Kashmiri and Himachali (of Chamba
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district) culture, 2 number of local dialects are spoken, including |
Kishtwari, Bhaderwahi, Pogli and Siraji. Of course, speakers of one

dialect can understand those of others.

The whole region can acquire a composite personality and play 1

a creative role in the affairs of the state if it is empowered and, in

turn, it concedes fullest devolution of power to districts, blocks and
panchayats; not only as a measure of ensuring participatory democracy

but also to protect smaller identities at every level.

Ladakhi ldentity

The experience of Ladakh is no different in its relation with Kashmir

valley. Though smallest in numbers, it is geographically, ethnically -

and culturally a unique part of not only of the state but also of India.
Situated beyond the Himalayas, it has a little less than two lakh
population which inhabits an area of 96,000 square km against 19,000
sq km of Kashmir and 26,000 sq km of Jammu, i.¢., more than double
than that of the rest of the state. Ir has 800 miles of common border
with China—350 miles with Tibet and 450 miles with Sinkiang.
Separated from the rest of the country and the world by Zojila Pass,
11,530 feet above sea level, the region is further sub-divided by Fatu

La, 13,400 feet above sea level and was divided into two districts of )
Leh and Kargil in 1979. Buddhists are a little more than half of the |

population of the region (52 per cent) and mainly concentrated in Leh
district while the rest are Muslims (48 per cent), who mostly belong to
the Shi’a sect and live in Kargil district. Ladakhi—also called Bodhi,
Baldi, Dardi and Shina—is the main language spoken in the region.
Speakers of one language can understand other languages easily.
Ladakh was on the celebrated ancient Silk Route. As an entry
point of the trade between India, Central Asia, and Tibet for centuries,
it was confluence of diverse cultures. But geographical position has
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helped it to preserve its ancient culture and ways of life almost intact.
Even now it remains land locked between November and June as
Srinagar-Ladakh and Manali-Ladakh highways, which connect Ladakh
with other parts of the country, remain closed due to high snow.

Indus, on the banks of which earliest civilization of the
subcontinent began, forms a major lifeline of Ladakh region. It springs
from the holy lakes of Mansarover and Rakas on the South Western
slopes of Kailash mountains, at an estimated height of 16,000 feet.
After passing through Leh, it is joined, 40 km below, by the Zanskar
river. Dras river joins it near Kargil and the confluence of the Shyok
river and Nobra river (which originates from Karakoram mountains)
with Indus takes place east of Skardu. At Makpouri-Shang Rong,
the Indus cuts the Deosai chain of mountains by a sudden sweep
southwards where it receives the waters of Gilgit river.

Leh

Leh district has an estimated population of 92,000 spread over an arca
of 44,000 sq kms and is by far the largest district of the state; almost
equal to the combined areas of Jammu and Kashmir regions. From
Leh, road leads to Siachin—the highest battlefield of the world—by
crossing the Ladakh range at Khardung La (over 16,000 ft high). As
a Buddhist majority district, there are many world famous gompas
(monasteries) situated on its high points on the mountains which are
places of worship, isolated meditation and religious instructions.
Mahayana Buddhism, born in Kashmir, spread to Tibet, China
and Japan via Ladakh. Buddhists owe their allegiance to Lamas who
have their own discipline and hierarchical order. They used to go to
Tibet for religious training which was called their spiritual home.
But after the Communist takeover of Tibet and the flight of Dalai
Lama along with his many followers from there, Lhasa has lost its
Status as a source of their religious and spiritual inspiration and a
centre of their emotional affinity. As the main show piece of living
Buddhism in India, Leh has acquired fresh importance as a centre of
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Buddhist pilgrimage, art and architecture and destination of tourists 3
and scholars. There are some religious places of Muslims also in Leh
who constitute 15 per cent of the district’s population; principal
among them are Jama Masjid and Masjid Shah-e-Hamdan. Leh is -

governed by an Autonomous Hill Development Council in local
matters. But unrest is visible due to what its leaders call Srinagar-
based administration on other matters.

Kargil

Kargil district of Ladakh covers an area of 14,036 sq km with a
population 81,000. Majority of its population is Muslims of Shi'a
sect with Buddhist pockets in Zanskar tehsil and Shargol block.
There is a small pocket of Shina-speaking Sunni Muslims at Drass
but linguistically and ethnically they are closer to the rest of Kargil

than to Kashmir. They have linguistic affinity with Shina-speaking

people across the Line of Control.

Kargil lies at an attitude ranging from 8000 ft to 14000 ft above
the sea level. Drass on Kargil-Srinagar highway is the second coldest
place in the world where the temperature drops to minus 60 degrees.
Kargilites are descendants of Mangol, Dard and Mon races. It, too,
remained under the cultural domination of Tibet till it came under
the influence of Islam in 14th Century. Kargil town, the headquarters
of the district, is equidistant from Skardoo, Srinagar and Leh.

Ulema play an important part in the socio-religious life of the
Shi'as of Kargil. Though their religion contains a distinct local cultural
content, some of the Ulema have gone to Iran for theological training
after they experienced an impact of the Khomeini revolution.

On account of the plight of Shi’as in Pakistan and of the people
of Gilgit and Baltistan across the Line of Control, which are directly
ruled by Pakistan with no voting rights for the National Assembly and
without a local legislature, the people in Kargil never responded to
the appeal of Pakistan. During the war of 1999, Pakistan infiltrators
did not get any support from the local population. The war brought
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Kargil on the tourist map of the country as it publicized batFle posts
like Drass, Baralik, Kaksar and Turtok and aroused the curiosity of
the tourists. However, it is not enough to compensate Kargil’s political
and economic neglect. The people of Kargil are still administered
politically and administratively from the far off Srinagar in summer
and Jammu in winter as they do not have even the limited powers of
even the district council.

Conclusion

Split Regional Personalities

Though Ladakh is the most distinct region of the state, in terms of
race, culture, geography and physical features of the people, after its
split in two districts, it has lost its regional personality as there is no
common administrative, political and constitutional link between the
two districts. Constitutionally and administratively the split region isa
part of Kashmir division; though politically under the state government
under a Kashmiri leadership. Leh’s direct air link with Jammu and Dethi
and similar proposed links of Kargil are widening the distance between
the two district headquarters and the people living there.

Communal tensions were completely unknown in Ladakh some
decades ago. But the vacuum created by weakening of Ladakhi identity
is tending to be filled up by rise of communal consciousness; which
might have wider repercussions.

Similar phenomenon is emerging in other two regions of the state
where non-recognition of regional identities—constitutionally and
politically—encourages communal identities. In fact, regional, ethnic
and linguistic identities are most effective cementing force between
different religious communities. Existence of religious communities
cannot be denied and where needed may be recognized for specific
purposes. But no political and administrative system can be built up
on the basis of religious communities; nor would it satisfy all human
urges. There is, thus, no justification for artificially projecting them
by suppressing other aspects of human identity.
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This study, it is hoped, would provide a vital clue to the }
understanding of the political developments before and after the - )
independence of the country.

However, an obvious conclusion may be drawn viz., the way
different types of identities cut across one another; they cannot be
easily separated on the basis of a single type of identity. Identities
overlap and thus each cuts across the other.

The above analysis in the context of multiple identities of Jammu
and Kashmir has a reflection on the political arrangements. The
present centralized system has proved to be a source of tension. As
experience the world over has demonstrated, a democratic, federal,
plural and non-centralized system alone can ensure harmony among
diverse identities of the state and make them a source of real strength
and model for other states of the country.

Kashmiri Identity in a Universe
of Competing Identities

Riyaz Punjabi

Introduction

The identity formation in South and South-East A.sian societies has
followed a uniform pattern. These identities which evolv'ed over
a large span of time may be located in specific geographxcal and
environmental spaces. They have the characteri.stlcs of a common
language spoken by groups of people with a history of observing
common traditions, rites and rituals. All these components have
endowed these identities with an aura of primordiality. The promin.ent
aspect of these identities has been their inclusiveness in absorbing
new and sometimes even foreign influences of religions and C\%lu‘lres
resulting in adding layer after layer in the formation of their distinct
personalities. The incorporation of shared historical an<.i cultural
values shaped these identities in 2 mould in which the religlous edges
of the identity remained subdued or even dormant. It is‘ interesting
to note that the capacity of absorption and accommodation of these
identities resulted in two diametrically opposite consequences. At one
level, these identities remained humane and inclusive, incorporating
and reflecting broader human and universal values. However, at the
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other level, they acquired the traits of particularism which in the later §
stages of building multi-cultural and multi-ethnic nation states posed §
many problems. It is equally important to point out that as long as §
these idencities remained and thrived in the domain of culture, they
cemented the social structures, However, once they moved into the -
political domain, their fragmentary characteristics came to the fore. 9
It is ironical that in one domain these identities reflected equanimity
but in the other they appeared to be fractious. }
Historically, identities were utilized to mobilize groups of people
against colonialism and imperialism and they played a vital role in
galvanizing people to achieve independence. Since the mobilizations 3
took place on the assertions of a shared cultural identity, the 9
inclusiveness of the identity became more prominent. However, in
post-independence era of South and South-East Asian societies, the
role and status of identities became a contentious issue in view of ]
the dilution of their inclusiveness due to varied factors. The process -
of politicization of identities resulting in the sharp contest between
identities has been threatening the social cohesion of societies.
The contest has been assuming the forms of ethnic confrontation.
Moreover, the fragmentation of traditional identities due to economic
reasons has sharpened the schismatic edges of the identities.

Evolution of Kashmir Identity

Kashmir identity and its relationship with other identities, national,
regional and sub-regional, has to be related to the foregoing
formulations. Kashmir has the distinction of a recorded history of 5,000
years. Its identity, which has been described by scholars as Kashmiriyat,
evolved through a process of acculturation absorbing diverse cultural
elements and accommodating different religious practices ranging from
Buddhism, Shaivism, Jainism, and Islam. These faiths, during varied
periods of time, incorporated local customs and traditions within their
respective folds, providing Kashmiriyat with distinct, inclusive and
plural characteristics. The Muslim saints and scholars from Central
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Asia who visited Kashmir to preach Islam permitted the Ob.SCI‘V’clI'lCC

of local traditions and rituals which nourished the cultural dlmer;lsxo.n

of Kashmir identity. This special concessic?n equally e‘nable?l Ka's mir

identity to maintain its historical continuity. Kashnfnr has its fihmga

variety of Rishi order which is similar t? the umver.sal Sufi or;r

of Islam, but has its roots within Kashmir." T}%e special geograp ;c
Jocation of Kashmir and a common language which b-ound the peop e

of diverse faiths together and the social structure provided Kashﬁmzrzyat
with a distinct form, content and personality. The accommodation .and
tolerance remained the hallmarks of Kashmir identity.” On tl'le ba'SIS of
this specific identity, the Hindus and Muslims of @hmlr distinguished
themselves from their co-religionists in rest of India. I.n SOme respects,

their religious practices also differed from those b_exr.lg offservec? by
their co-religionists in other parts of the country. This identity ther(.id
within the domain of culture and provided a vital source for ‘soc1al
cohesion. Tt withstood foreign invasions, the oppressive sub'j ugarion of
foreign rulers and tyranny of a feudal autocratic socio—p.o%ltlcal f)rder.
The historical evidence supports the contention that religious bigotry
and fanaticism was always rejected by the society. The promoters of
the trends of religious fanaticism had to face social ridicule and even
expulsion from the society.

Kashmir as a Political Entity

Kashmir came under the suzerainty of ruler of Jammu, Maharaja Gulab
Singh, as a consequence of Treaty of Amritsar signed in I\./Iarc}} 18.46
between the British government and Maharaja Gulab Singh in he‘u
of the latter’s services to the British against the Sikh ruler Mahalfa}a
Ranjit Singh. Gulab Singh became the first ruler of a new political
entity named as Jammu and Kashmir. Gulab Singh later annexed
Ladakh and added some more principalities from Jammu to the new
state. The state, as a consequence of these developments, was forr'ned
with three distinct geographical regions, incorporating 1.11ult‘1ple
distinct, cultural and linguistic identities. However, for historical,
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geographical and political reasons, Kashmir identity remained the
prominent and predominant identity of the state. The autocratic
rulers devised their peculiar mechanisms of integrating the state. The
relocating of feudal structures and creating a new exploitative system
to suit their own interests aside, a new system of Darbar Move was
introduced after creating two capitals for the state. Thus, Srinagar in
Kashmir was designated the summer capital and Jammu was to be the
winter capital of the state. The government offices would move to two
different capitals in a calendar year which involved the movement of
government officials and their families. Gradually, the other segments
of population including businessmen, perty traders and labourers
also became the part of this biannual movement of people from one
region to another. This encouraged greater social interaction between
the groups of people in the state.

Political Assertion

Kashmir identity moved from cultural to political domain during
different phases of history. Thus, the first political assertion of
Kashmir identity was reflected in a protest led by Kashmiri Pandits
who raised the slogan of ‘Kashmir for Kashmiris’. Kashmiri Pandits
were well-educated in comparison to other sections of society at that
point of time. Due to various historical and social reasons, they had
been taking to government jobs which, by and large, remained their
main occupation. They projected the grievance of discrimination in
government jobs alleging that outsiders were being preferred in the jobs
in the state over their heads. The protest resulted in the promulgation
of “State Subject Rules’ which barred outsiders and those who were
not inhabitants of the state by heredity from employment. They were
also deprived from purchasing immovable property in the state. It is
interesting to note that the last ruler of the state, Maharaja Hari Singh,
insisted on the eve of state’s accession to the Union of India that these
rules should be retained and observed in Jammu and Kashmir state.
Thus, the status of permanent residents of the state and their special
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privileges provided under these rule's have been guaranteed under the
constitution of Jammu and Kashmir state. o

Kashmir identity again moved to the political domain in 1931
with the formation of Muslim Conference party whicb ral‘sed the
issue of employment of educated Kashmiri Muslims in different
government departments. It may be pointed out that by t%xe year
1930, many Kashmiri Muslims had returned to I.{ashml-r aft.er
completing their higher education in Aligarh Muslm% Umv?rsnfy
and from some well-known colleges of Lahore, now in Pqulsta%n.
Initially, the Kashmiri political leadership invoked Kashmir identity
towards the mobilization and articulation of grievances of educated
unemployed Kashmiri Muslims.> However, within three years, the
political leadership declared that the objective of their movement was
to articulate grievances and restoration of rights of all the op}?ressed
people belonging to different faiths and located in all the regions of
the state.

As the political movement against the autocratic ruler gained
momentum and people from different regions and faiths extended
their support to the struggle, it appeared that Kashmiri identity had
become a bridge between different identities in Jammu and Kashmir
state. Be that as it may, Kashmir identity, with all its inclusive and
plural characteristics, became an ins‘rument of political mobilization
in the state. This has been the case with other ethno-cultural
identities which were invoked towards political mobilizations against
imperialism in South and South-East Asia.* The interaction of political
leadership in the state with the Indian national leadesship, who were
struggling against British imperialism, broadened their vision which
resulted in the transformation of Muslim Conference into National
Conference in 1939. This transformation reinvigorated the historical
and cultural personality of Kashmir identity, which conveniently
made it a part of larger national identity.’ Moreover, Sheikh Abdullah
used Kashmir identity as a bridge and projected its inclusive and
pluralistic characteristics in converting Muslim Conference into
National Conference.
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Itis important to note that during the initial phase of its political}
assertion, Kashmir identity did not have to compete with any other}
identity in the state in spite of the fact that the political leadership of$
the state often referred to ‘Dogra’ rule in their fight against the feudal- |
autocratic rule of the Jammu-based maharaja. The identification of the
ruling dynasty with a specific group of people did not automatically
lead to the assertion of the identity of that specific group at that point
in the history of Jammu and Kashmir.

Challenges

Kashmir identity has undergone many a vicissitude during the last §
about more than 75 years since 1931 when it became an instrument }
of mobilization against feudal-autocratic rule in the state. It has also §
faced many challenges from different quarters at different points of 3
time. These challenges have resulted in blunting and sharpening its
varied edges.® The very first challenge came with the differences and
ultimately the parting of ways between Mirwaiz Maulvi Yusuf Shah §
and Sheikh Mohammad Abdullah representing two different political |
schools of thought. Ironically, Mirwaiz represented the brand of Islam
specific to Kashmir. Even his designation, which literally means the ’;
Chief Preacher, is an anathema to Islam. In this contest of same 3
identity with two dimensions, Sheikh Mohammad Abdullah and his
party National Conference emerged victorious as the inheritors of 2 3
composite, inclusive and progressive Kashmir identity.
The second big challenge was posed with the massacre of Muslims 1

in Jammu and their exodus to Pakistan in large numbers on the eve 4
of partition in 1947. However, Kashmir identity asserted its historical ]
role and Kashmir remained completely free from any communal 7
violence when the entire subcontinent was caught in the flames of :
communal passions. The National Conference Party, led by Sheikh
Mohammad Abdullah, fought against Two-Nation Theory which gave
birch o Pakistan, with the instrument of Kashmiriyat. He successfully
~ mobilized and organized his people against communalism and religious
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fanaticism. The small group within National . Conference' v;rll.licls
perceived Kashmir identityina rellglous perspect’we was margin hlz;
and its thesis was rejected on the issue of state’s accession with the
i India.

U““’;‘noile post Independence era, Kashmir identity got a fillip with
the land reforms and cancellation of debts which brought about g';r'eat
structural changes. The State Constituent Assembly, with Kas/amz.rz‘ydt
as its basic ideology, embarked on a task of reordering social, po.lmcal
and economic structures of the state. The Assembly paid attention to
other linguistic and cultural identities in the state as w<.:ll. Hf)wever,
in this pleasant emerging social scenario, Kashmir identity was
placed under great strain when a Jammu-based communal grouping,
Parija Parishad, supported by All India Jana Sangh (now Bh'artlya
Janata Party or BJP), started a violent agitation for the abrogation of
Special Status granted to the state of Jammu and Kashmir under the
Constitution of India. The agitation evoked sharp reaction from the
leader of National Conference, Sheikh Mohammad Abdullah. In the
turn of events, which are beyond the scope of this brief study, Sheikh
Mohammad Abdullah’s government was dismissed in August 1953
and he was subsequently arrested.

The National Conference Party had repeatedly claimed to be the
guardian of Kashmiriyat and its leader, Sheikh Mohammad Abdullah,
had been a great votary of Kashmir identity. He had invoked Kashmir
identity to challenge the might of maharaja in 1931. He had equally
made Kashmir identity a shield to defend the state from the flames
of communalism that had engulfed the northern part of the country
on the eve of Independence. He lad fought the Two Nation theory
with the instrument of Kashmir identity. However, in the new and
unexpected circumstances of his estrangement with the Union, he
invoked the same very identity in leading a separatist movement in
the state.” He later claimed that his quarrel with the Union of India
was not on the fact of accession but on the quantum of autonomy of
the state with the Union.
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Fragmentation of ldentity

In the face of the political developments in Jammu and Kashmir §
state post 1953, Kashmir identity found two different patrons and
two guardians. Sheikh Mohammad Abdullah and his faction of §
National Conference invoked political dimension of Kashmir identity 2
for mobilization and assertion. However, this faction of National ]
Conference strictly guarded against sharpening the religious edge of §
the identity. The other faction of National Conference, led by Bakshi 4
Ghulam Mohammad, who succeeded Sheikh Mohammad Abdullah -
and emerged his arch rival, equally claimed the guardianship of 4
Kashmir identity. In this contest of guardianship, Bakshi Ghulam }
Mohammad concentrated on sharpening the cultural edge of the |
identity. He received overwhelming support from intellectuals, writers, 3
poets and artists in his initiatives of a cultural renaissance in the state. §8
He paid special attention in reviving and promoting other linguistic
identities particularly the Dogri language pre-dominantly spoken 4
in Jammu. The dispensation led by Bakshi Ghulam Mohammad §
embarked on massive developmental projects in the state. The impact

of new initiatives launched by Bakshi Ghulam Mohammad resulted

in the dilution of the political edge of Kashmir identity to a major. k
extent, However, over a period of time, strains started appearing on 1

the overall personality of the identity. The secessionist political phase

in the state created a space for sharpening its religious edge. Tronically, 3
the emergence and assertion of other linguistic and cultural identities, §
in absence of 2 mechaaism of a harmonious relationship, accelerated 38
the process of sharpening the religious edges of the identities leading 1
occasionally to communal mobilization and ultimately polarization

at the social levels in the state on religious lines.

By the time Sheikh Mohammad Abdullah returned back to

the mainstream after Indira Gandhi-Sheikh Abdullah Accord of

1975, the process of fragmentation of Kashmir identity had started.
The emergence of new identities, viz., bureaucratic, professional
and commercial, added new dimensions to Kashmir identity. It is
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the normal social process in other societies too. However, in case
of Kashmir Identity, due to many local, national and international
factors, the mechanisms to reconcile the new components did not
emerge which led to the denudation rather than enrichment process
of Kashmir identity. In the meanwhile, as pointed out earlier, 2 gradual
process of sharpening the religious edge of the Identity set in. In fact,
a new political group, Jamaat-e-Islami, whose earlier activities wete
confined to the field of education, emerged asserting the Muslim edge
of Kashmir identity.

It needs to be recognized that in presence of Sheikh Mohammad
Abdullah, the religious edge of Kashmir identity, although in a slow
process of assertion, by and large remained dormant. It became evident
when the Shariah Bill introduced by Jamaat-e-Islami leaders in the
state Legislative Assembly was rejected in 1997. The bill was aimed at
abolishing the institution of adoption, deemed to be un-Islamic, from
the state. The bill equally was aimed at removing another anomaly,
based on Islamic law, in which a daughter, who preferred to stay
with her parents after marriage, was entitled to a share in property
equivalent to that of a son. Ironically, in the post-Sheikh Abdullah
phase of Kashmir history, National Conference party which claimed
to be the guardian of Kashmir identity, for various reasons remained
indifferent to the processes of chipping of the cultural components
of the identity. There were other factors equally responsible for this
phenomenon. Kashmiri language, which provided a succor to the
survival and nourishment of Kashmiriyat, was being abandoned
gradually by the people in Kashmir. Kashmiri language survived as a
medium of verbal expression and communication. However, it could
neither become the medium of instruction in educational institutions
nor could it acquire the status of a medium of official communications.
Kashmiri has been recognized as a national language under Schedule
VIII of the Indian Constitution and has been declared as a regional
language under Schedule VI of the State Constitution. In the last
57 vyears, the efforts to make it a medium of instruction even at
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the primary level, have met with little success. There is not a single ‘;
newspaper being published in Kashmiri due to the lack of readership
in the Kashmir valley. Urdu and English languages are gradually }
replacing Kashmiri as a language of communication at personal and " 1
domestic levels. The new generation is gradually losing proficiency
in Kashmiri language, hence resulting in losing their moorings which

are rooted in historical traditions, as well as social and cultural values
of Kashmir. It is axiomatic that language is the carrier and constitutes
the mode of transmitting traditions and cultural values from one to
the other generation. The exodus of Kashmiri Pandits from Kashmir
valley has further added to the process of denudation of Kashmir
identity. Identities are placed in the sub-conscious mind of the people
and it is not easy to erase or egress them out. However, these identities
need constant nourishment and oxygen. In the absence of both these
ingredients, Kashmir identity is getting reduced to a mere territorial
identity. This territoriality is dispossessing it from its ideological and
cultural content which has been the hallmark of Kashmiriyas.

New Universe of Identities

The massive development projects initiated and implemented by
Bakshi Ghulam Mohammad, coupled with the revival and promotion
of other regional languages and the respective cultural traditions
located in diverse locales of the state, resulting in heightening the
levels of expectation of people living in different regions of the state.

In this back ground, a centralized planning system of development 1
complicated the methods of articulation and expression of these ¥

identities. This is the corollary of such systems elsewhere also.

In the post-Independence period, when a separate constitution
was being drawn up for the internal governance, and also regulating
the constitutional relations between the Union and the State, the State
Constituent Assembly, in recognition to the linguistic diversity of the

state recognized the seven regional languages of the state. In fact, these - 7

languages represent different regional and cultural identities in the
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state. The special social engineering measures and welfare programs
aimed at the amelioration of their conditions has gradually led to their
political and cultural assertion. This has equally led to an expanding
universe of identities in the state. The host of linguistic and cultural
identities represents a rich diversity in the state of Jammu and Kashmir
which in many ways represent the sub-continental diversity and
plurality. In a healthy competition, these identities have the potential
of complementing and enriching each other. But they have equally
the potency of creating dissensions and friction.

The process of assertion of other regional or sub-regional
identities in Jammu and Kashmir, although gradual, did not take off
on a positive note. These identities asserted themselves with the claims
of disparities in the allocation of resources towards their economic
development. These claims of regional disparities, although rejected by
independent Commissions of Inquiry set up by the state governments
from time to time, pushed these identities towards exclusive enclaves.
This exclusivity at times appears to threaten the very cohesion and
integrity of state. °

In retrospect, the process of drift and exclusion of identities in
Jammu and Kashmir started from Ladakh region of the state. Ladakh
represents an identity of shared history, cultural values and traditions.
Initially, the people of Ladakh genuinely suffered neglect and had
to face hardships. Moreover, the agrarian reforms of 1951 hit the
Buddhist monasteries hard since they had to surrender lands allotted
to them by feudal rulers. Historically, the kings and rulers had been
granting lands to temples and monasteries for their maintenance.
This practice led to the emergence of institutions of Agrahara and
Dharmarths. The Brahmins and monks sustained themselves and their
families on these institutions. The agrarian reforms adversely impacted
a large number of Buddhist monasteries along with the monks who
sustained themselves on these very institutions. This resulted in a
perception of persecution which was aggtavated with the practices of
neglect and apathy on the part of successive state governments towards
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Ladakh. The harsh climatic conditions added to the frustration of th¢

people of the region. The cumulative impact of these factors should;

have resulted in the political assertion of a Ladakhi identity shared by}

the people living in different parts of Ladakh region. However, on the ]

contrary, a process of ethno-religious assertion emerged with a major

section of Ladakhi Buddhists in Leh district of Ladakh demanding ]

a separate state with the status of a Union territory. Thus, Ladakhi-

identity was truncated into Buddhist and Shia Muslim identities. -
The identities in Jammu region share common ethno- cultural §

and even to some extent linguistic traditions. Moreover, they share the 3
regional contiguity. The Jammu identity suffered a severe jolt when parts §
of the territory which shared the ethno-cultural-linguistic traditions §
with this region particularly Muzaffarabad and Poonch, were occupied 1
by Pakistan and are now known as Pakistan Occupied Kashmir. The
exodus of Muslims from Jammu and the replication of this process }
on the part of Hindus and Sikhs from Muzzafarabad, Poonch, Bagh 1
and other areas now under the occupation of Pakistan, put the Jammu 4
identity under considerable strain and introduced distortions to
it. In the post- independence era, the ethno-linguistic identities in -
Jammu region made significant strides to which intellectuals, writers,
authors and poets made considerable contributions. However, Jammu §
identity, unlike Kashmir identity, could not acquire a cohesive form.
It remains divided, at the cultural levels, among Dogri, Pahari and 4
Gujjari identities. The Jammu identity was projected as a cohesive §
territorial identity occasionally in the context of regional disparity 4
to which other sub-regional identities also extended their supporty
It is interesting to note that Jammu identity never posed any serious
challenge to the cohesion of the Jammu and Kashmir state. It was
pointed out by the Gajendragadkar Commission, which was appointed §
by the Jammu and Kashmir government in 1965 looking into the 4
issue of regional imbalances, that it did not find any popular support 1
for regional autonomy in Jammu. It is equally important to note that 3
fringe political groups espousing the demand of a separate Jammu
state have failed to enlist any popular support for their demand.
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These positive trends in the Jammu region have created an ambience
for other identities to thrive and assert, apart from consolidating the
cohesion and solidarity of the state.

interplay of ldentities

It needs to be recognized that Jammu and Kashmir is a multi-
cultural, multi-religious and multi-linguistic state. The interplay
of these identities has been going on for centuries enabling these
identities to survive and coexist. These identities have forged inter-
community relations of the people living in different regions of the
state. The fragmentation of traditional and historical identities due
to the processes of modernity which has added new components to
the traditional identities has further cemented the inter-community
relations in the state. The new identities based on administrative
services, professions, commercial relations and ever expanding
technological field have made the plural identities more inclusive and
accommodating, This process is blocking the political initiatives to
sharpen the religious or parochial edges of the identities. The growing
phenomenon of urbanization, which can pose problems at the other
levels, is equally diluting the traditional contours of the identities in
the state.

In their original domain of culture, the identities in the state are
thriving. The Dogri language which had been recognized under the
Schedule VT of the state constitution has now been recognized under
the Schedule VIII of the Indian Constitution. The state government
made significant contribution to the initiatives in obtaining this
recognition. The formation of two Hill Development Councils in
Ladakh with considerable autonomy in developmental and financial
spheres has opened the avenues to satisfy the identity urges of the
People of the region. It is equally important to note that processes of
political socialization have further forged the bonds of identities. That
during the periods of political mobilizations, the fractious potential
of identities is invoked by sharpening the fluid edges of the identities,
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the plurality of these identities has remained the hallmark in Jz
and Kashmir. The political socialization processes in the state
blunted the divisive edges of the identities.

In conclusion, the identities in Jammu and Kashmir have surviv el
many a challenge and they have coexisted over centuries. Howeve]
the new challenge remains to reallocate them mainly in their cult .. A
domain. This formulation does not deny them a space in the politicf}
domain to play a healthy and progressive role. Thus, the politicg
dimension of identities cannot be wished away provided they do nqj
assume divisive political roles. In this perspective, a big challenge -‘
been before Kashmir identity due to ongoing turmoil and violenc§
The accommodative and assimilative edges of Kashmir identity ha\;
been reduced to a state of dormancy. In case these edges are not restored
to their original health, the identity issues are bound to explode in
larger conflict, engulfing major parts of South Asia. '

3

Of Social Contracts:
The Case of Kashmir®

Neera Chandhoke

How to find a form of association which will defend the person a;'m'
goods of each member with the collective force of all, and under which
each individual, while uniting himself with the others, obeys no one
but himself, and remains as free as before? This is t'he fundamental
problem to which the social contract holds the solution. ,
Jean Jacques Roussean

Introduction: Addressing a Debate

Militants in the Kashmir Valley speak of setting up a state of their
own o of secession from the Republic of India. Secession, however,
is by no means a clear-cut issue. For one, secession in the name of the
self-determination of a people begs the question of who exactly these
‘
people are; whether an intangible entity called the ‘people’ does not
contain significant minorities which does not subscribe to the goal of
secession. There are other disturbing considerations that need to be
taken into account, for instance that any ‘disputed” territory is likely
to be inhabited by a plurality of groups, cach of which think of the
world in ways that are different to the manner in which the group
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demanding secession does so. As Schofield suggests in the context d
the Kashmir problem, there is no collective will [7e secession] amo
the heterogeneous inhabitants of Jammu and Kashmir. ]

This recognition may have some bearing on our understanding of
ethnic conflict. Ethnic conflict, it is generally agreed, is about the ter,
on which a group seeks to redefine its own territorial boundaries at the

a part. What we need to recognize is that internal minorities within}
the group, which demands a ‘state of its owr’, as well as other ethnic
groups within the tetritory are also parties to the conflict inasmuch as4
their interests are affected, both by the conflict and by the outcome?
What about the rights of these groups/minorities to determine their4
own future? No self-respecting democrat can afford to overlook this

aspect; not these days when minority rights have been foregrounded 4
in much of the literature on democracy.*

But this would mean that ethnic conflict is not only about one §
group, which united by a sense of political grievance, confronts the ;
state through the use of violence. It is also about the ways in which 2
the leaders of the group seck to monopolize power in a given territory. j
To put it differently, ethnic conflict is basically about who will control 4
power in a defined area through the employment of violence, not only 3
against the state, but also against dissenting groups. ;

Therefore, the proposition that every ethnic group should havea 4

‘state of its own’ on demand may not prove a sensible option, for the §

partition of a territory into two or more sovereign units has seldom |

resolved the issue of minority rights within the ‘new’ state. Consider 3

the case of Pakistan; within a short span of 24 years after the formation }
of the state, erstwhile East Pakistan seceded to form Bangladesh on 1
the ground that the Bengali-speaking community was discriminated 4
against by West Pakistan, Second, we need to accept that partitions are
seldom clean affairs; not only do they imprint bitter and unerasable
memories ont the collective consciousness, but also leave legacies of
unresolved boundary disputes and of other matters half done. India
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and Pakistan have on three occasions gone to war over disputed
boundaries and on other instances come close to v;ar. T

Consequently, scholars have worked hard and worke eriime
to draft solutions to a rather 'mtrac‘table problem. If v;rlel w;c:) osum
up the proposals on offer, they boil dqwh to .essenzx 1y s
recommendations: power sharing and protection 0 cu tuf gutic.s
In effect, the only way to prevent secession 18 0 practice tBe g;loth “
of redistribution and recognition regafdmg et}'lmc groufp}sl. ot o OeuS
suggestions inevitably dilute, if not dl?solve, images c?l oréxo(ig not
and centralized nation states, which is not necessattly a bac Sgt
considering that the nation state has proved‘ one of hlstorylsl mo
serious mistakes. More importantly, mechamsr.ns of power s /arl'ng,
regional autonomy, linguistic and. rehglo\%s rights, represz;tzzzx:l
of group interests in decision-making bodies, and. decentr: ;z :
will, it is hoped, reduce the intensity of separatist dfaman s an11
neutralize challenges. Institutionalization of power sh?m.ng may we.n
reassure secessionist or potential secessionists that t}‘\en.r interests Wi
be represented and their vital concerns protec?ed within the e;ustmg
political community.$ Of course, the danger is that monopo y over
resources within the territory may also fuel separatist ambitions.
But on balance, the federal argument is infinitely preferable.to 'the
one that opposes federal arrangements. “Whereas decentrahzatxo'n
may provide cultural minorities with greater resources to engage in
collective action...,” writes Hechter, “at the same tume, 1t may erode
the demand for sovereignry.” .

Arguably, the idea that federalism and cultural rxgh?s may serve
to resolve problems of separatism presumes that the predlcamen.t a\lzvas
created in the first place by the centralization of power a}nd denial or
suppression of cultural rights. Get rid of these distortions, sgggl:st
theorists, and you will have tesolved the crisis. The problem is that
‘armed conflict in Kashmir—1989 to date—does not perfectly fit into
the theoretical stot constituted by this genre of reasoning.‘ 1.30r one, t}ge
Muslitn community in Kashmir—sections of which lead militancy in the
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Valley—was, at least in theory, granted control over power in the state}
Second, the Indian Constitution specifically guarantees the educationaf
and cultural rights of minorities vide articles 29 and 30. Third, the state:
has undergone the kind of economic and social transformation which ¥
the rest of the country has reason to envy, for a massive programme 2
of land reforms ushered in an epoch of relative equality. For instance,
poverty figures in the state are extremely low compared to Bihar, UB -

.
S

and Orissa. In sum, central government’s policies towards Jammu and 3

"peasons for the outbreak of
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militancy have to be looked for in the

i i i iolation
failure of political institutions in Kashmir, notably in the viola

of the social contract which set the ‘rules ofj the gamé’ in the if;it

lace. But fortunately, contracts are not set in stone, 1tfls poss Oné
fherefore, to either renegotiate the social co.ntract, or craht a new one
which incorporates new demands and which rectifies shortcoming

: 9
of the earlier one. . o _
I argue in this paper that the main reason for political disconte

Kashmir may have been mixed, often misguided, frequently arbitrary
and unjust, at times overtly coercive, and at other times, overtly 4
accommodating. But to say that the inhabitants of the Kashmir Valley 3

. . iy ot
and resort to violence in Kashmir has to do with repeated mfrm%eme.

i ten in
of the social contract by the central government, acting oit n
tandem with the state government. This has been accompanied by

have been subjected to outright repression or denial of cultural rights §

would be to misrepresent the issue.

Yet, Kashmir from 1989 onwards has been wracked by brutal 1
violence. Confrontation between militants and security forces hasled §

to thousands of deaths, the imposition of draconian laws, and massive
- violations of civil liberties. The cost ordinary people have had to pay for
a conflict, which is not of their making, is stupendous. Consider that

out of the 322 surveys our research team carried out in the Kashmir’ 4

Valley®, 45 per cent of the respondents: 55 per cent in the high-conflict
areas [HCA] and 34 per cent in the low-conflict areas {LCA] told
us that the conflict had affected them personally. 26 per cent of the

respondents told us that they were subjected to harassment by the

security forces, and 21 per cent said that they were suffering from
psychological depression. The incidence of psychological depression
in HCAs in Kashmir is 27 per cent compared to 11 per cent in LCAs.
That 34 per cent of the respondents in LCAs suffer harassment at
the hands of the security forces compared to 21 per cent in HCAs is
deeply suggestive of the fact that people who do not live in conflict
areas are adversely affected by the fall-out of the conflict.

What was the cause for the outbreak of violence in Kashmir?
Outbreak of conflict does not belong to the sphere of “happenstance’.
Conflicts are produced and reproduced through political acts as
much as they are resolved through political acts. T will argue that the

insistent erosion of the democratic space w}'lich permitsd:?:itlc;lz?:;)tr;
of political discontent. In effect, in Kas.hm‘lr, not onl?z dl t E i
violate the contract, but democratic institutions also falle. to chan
political restiveness. Therefore, dissatisfied groups had little option,
but to resort to the use of violence. Since violenFe not only breeci{s its
own trajectories but is self-reinforcing, conflict in the Valley took on
own.
) llfe'(liilxitsscan perhaps be attributed to the following reasons. ‘On'e,
it has something to do with the strong sense of ethnic 1dent;ty 13
the Valley, an identity which, let me hasten to add, was forge dabnd
propelled into the public sphere simply because tche state pract}llse jats
faith. Arguably, ethnic identities are constructed in and through a serled
or a combination of political processes. But howsoev‘er con?trucfte
ethnic identities may be, once they have been constituted in o Ctien
inflexible and antagonistic modes, they do lend a rather.sh.arp edge
to the weapon of political discontent. Further, once ethnic 1dent1;1€s
have been catapulted into the public realm as political strategy; t ley
prove, as history has shown, not only inﬂam'matory, but t.hey }?. SE
outstrip all efforts to contain them. An analysm‘ c?f the wa?f inw 1c‘
political discontent has sharpened ethnic identities and vice versa is
woven through the discussion below. ‘ .
Second, Jammu and Kashmir borders a neighbour, Paklst;l,
which, rocked by its own political instability, has repeatedly fished in
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troubled waters for various reasons. I shall not take up this issue in this
paper except tangentially. But I do think that far too much has beenﬁ
laid at the doors of Pakistan and the Islamic brand of ‘terrorism’ thati .
it exports. Despite the fact that much ink has been spilt on exploring’j been under their de ﬁzcto control lf;)r adperlo: of 62ayezi.olfr3a1n9n3ni
this theme, and though more than a little academic energy has been § Poonch, lformlezrly an independent kingdom, became a p
expended on the ‘P’ factor, the roots of the Kashmir problem lie in 3 and Kashmir. . R .
processes that are internal to democracy and federalism 51 India. Quite ¥ “The underwriting of Dogra rule by t‘he B.r;nsh, }\:vrlsist r?é;;
what these processes are forms the substance of this paper. “began a process that enablefi the overlooklnlg, lf I?:tht i”” Fr(g)m
The argument proceeds in three parts. The first part is historical § exclusion, of the elem entary rights of the peop f o hs bli:\r;ts of the
inasmuch as I focus on the controversy that surrounded the signing 1 1846 onwards, Dogra Po.hcy t(.)wa‘rds’ the. Muslim in a lOitat~i0n
of the original contract in Kashmir. In the second part of the paper, 3 Valley was based on rellglous dlsc.rl.rmna‘tlon, ec;flomlc exp ctedl’
I investigate the manner in which the social contract has been § heavy taxation, ar.ld denial of Rohtlcal rlghts(.i'g I;hn(.)l‘;}? zebxfju ah ii
infringed. The argument in this section is organized around some of 7 creared massive discontent, which was tappe 'YM ei. Conference
the preliminary findings of the survey conducted in Kashmir. In the § 1931, WhCI‘f he set up the All Jammu and Kashrr.nr us 1rric t ;e Musnn;
third section, I draw out the implications of this analysis for theories The objective of the party Wa.s to protect the l'nterests o e
of ethnic conflict. community against the tyrannies of the Maharaja. In 1‘939, the Mus im
Conference was replaced with the secular and more inclusive Jammu
and Kashmir National Conference (NC). Other non-Kashmiri Muslim
leaders such as Chaudhary Ghulam Abbas resurrected the Muslim
Conference in the aftermath of the Pakistan resolution of 1940, but
it was the NC that was popularly seen as representing the interests of
the people of the state. In the meanwhile, Sheikh Abdullah had allied

Baltistan, which had been occupied by Gulab Singh in the period
18301840, and Gilgit, which was captured by him in 1860. 11.1 1935,
the British government formally leased the Gilgit Agency which had

i :
It is perhaps significant that the ‘signing’ of the social contract which 3
incorporated Jammu and Kashmir into the Indian Union!® was by

acrimony and bitterness. In order to understand the complexities §
of the issue, we need to briefly examine the political biography of

Jammu and Kashmir. Till 1947, Jammu and Kashmir was a princely |

state that lay outside formal control of the colonial state. The state

itself had come into existence in 1846, when the British East India §
Company deeply unsettled by the factionalism which had pervaded 3
Punjab in the aftermath of the death of Maharaja Ranjit Singh in
the 1830s,"' and motivated by geo-strategic considerations, sold “all -3
the hilly or mountainous country ...eastward of the river Indus and 3
westwards of the river Ravee ...being part of the territories ceded to §
the British government by the Lahore state” to the Hindu/Dogra ruler 4§

of Jammu Gulab Singh, for a sum of Rs 75 lakh. Separate territories
under different sovereignties were patched together to create the state

of Jammu and Kashmir: Jammu, the Kashmir Valley, Ladakh and

with the Indian National Congress, which was at the forefront of the

- struggle for independence, and established close personal relations

with Pandit Nehru in 1938.

On 17 July 1947, the British government enacted the Indian
Independence Act and set the stage for the transfer of powet to India
and the partition of the country. The Viceroy, Lord Mountbatten,
advised rulers of all princely states to join either India or the new state of
Pakistan. When it came to Jammu and Kashmir, the Maharaja decided
to keep his options open and proposed a ‘Standstill Agreement™™* with
both countries on 15 August 1947, though he did consider the option
of joining Pakistan if that would leave his powers and privileges intact.
On 15 August, the British restored Gilgit Agency to Jammu and
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Kashmir, and on 18 August 1947, the Radcliffe Award on boundariesff

gave India a road link to the state through Gurdaspur in Punjab.

Here begins a period of tussle between India and Pakistan for3
control over Jammu and Kashmir for a number of reasons. For one,
since the frontiers of undivided Jammu and Kashmir border China 3
and Afghanistan, the region is geo-strategically significant for both the
countries.”” Second, all the rivers, upon which Pakistan is dependent
for its water supply, flow out of the state. Third, the western flank of 3
Jammu and Kashmir borders Pakistani Punjab, and this, according
to the Government of Pakistan, gave it rights to the territory. Fourth, 3
Pakistan claimed Jammu and Kashmir because an overwhelming 4
majority of the population in the Valley is predominantly Muslim. On
the other hand, for India, the incorporation of Jammu and Kashmir 3
into the Union was crucial, because this would both validate its

declared policy of secularism and invalidate the Two-Nation Theory 1

which had led to partition.

Pakistan was well aware that the Maharaja would opt to join
India if his wish for independence was thwarted. It was equally
clear that Sheikh Abdullah who became the head of the emergency

administration in the state in September 1947 would opt for India,
given the close links of his party with the Congtess, his own personal
links with Pandit Nehru, and the fact that NC had officially adopted
secularism.'® Further, the Sikhs, the Hindus, and the Buddhists in
Jammu and Ladakh would oppose accession to Pakistan.

Internal developments in Jammu and Kashmir provided Pakistan

with the opportunity it was looking for: to intervene in the state. In

August 1947, the Muslim community of Poonch, provoked by the

misrule of the Maharaja and by reports of massacres of Muslims in 3

Hindu-dominated eastern Jammu districts during the Partition",
revolted under the leadership of demobilized soldiers.'® By 3 October
1947, the rebels who had acquired control over much of the district of
Poonch, along with the pro-Pakistani chieftains of Muzzafarabad and
Mirpur in Western Jammu district, proclaimed the formation of ‘Azad

Of Social Contracts: The Case of Kashmir 67

Kashmir' in Pakistan. Shortly afterwards, Gilgit and neighbouring

including Hunza and Nagar signed Instruments of Accession
states

i i n 18 November 1947.7 ‘ .
wih z)arl?sztalmOoctober 1947, Pakistan backed an armed incursion

into the state by some several thousand Pashtur.l tribals from thet
North West Frontier Province, though the Paklsta_n governmenf
insisted that it was not involved in the raid. After taking the‘tov&.rn od
Muzaffarabad, the raiders headed for Baramulla, where they inflicte
untold atrocities on the population. Killing almost 3,0(()10 of tr}:;
14,000 population of the town, they subsequently move }:.owai.nd
Srinagar. The Maharaja, forced by circurnstancef to mfike upd. ism iy
on accession, signed the Instrument of Accession with IrT ia gn 6
October 1947, and sought military assistance to repel the invaders.
The Instrument was accorded legality when. L?rd Mountbatt?n
accepted it the next day. But here occurs a twist in the tale},l a lthst
that haunts politics in the Kashmir Valley till today. In the etter
that accompanied the acceptance of the Instrument of Acce:ssmnc,1
Lord Mountbatten stipulated that after the invader was c.leared an
law and order restored, the question of the state’s acce‘ssmn_ should
be settled by a reference to the people. This was consistent, x‘zvrote
Mountbatten, with the policy of the government of Infixa that in the
case of any state where accession was disputed, accession should be
decided in accordance with the wishes of the peop'le.
Since the Maharaja had acceded to India, Indlz.m troops landc;d
in Srinagar on 27 October 1947 in order to contain the ‘onslaug t
of the tribal raiders. By 14 November, Baramullah and Uri l.1ad been
recaptured by the Indian army. In the meanwhile, two meetmgs h.eld
between Pandit Nehru and Liaquar Ali Khan to resolve the continuing
tension caused by the tribal incursion came to naug.ht, because the
Pakistani government continued to insist that accesston .of the state
of Jammu and Kashmir to India was based on fraud and.v1olence‘. On‘
1 January 1948, India lodged a formal complaint against Pa.kxstam.
aggression in the Security Council under article 35 of the Charter
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of the UN. Later that month, the UN set up a three-member UN
Commission for India and Pakistan to mediate the problem.
Fighting resumed in April 1948 when Pakistan sent three brigades
of regular troops into the Valley. In April-May 1948, the Indian army
retook Rajouri in Jammu, and moved north. The Security Council
under the heavy influence of the US and the UK, both of which
were interested in protecting their strategic and economic interests
in West Asia, adopted three resolutions in 1948 and 1949 calling for
the withdrawal of Pakistani forces, reduction of Indian presence in the
state, and the appointment of a Plebiscite Commissioner who would
oversee the holding of a plebiscite. The UN resolution adopted on

13 August 1948 recommended that a final decision on the status of

Jammu and Kashmir ‘shall be determined in accordance with the will
of the people’. Thus not only was a bilateral problem internationalized,
a rider was once again attached to the act of accession—the holding
of a plebiscite. This was followed by a call for a cease-fire in August
1948 as an essential step for the holding of the plebiscite to determine
the wishes of the people.

The cease-fire finally came into effect on 1 January 1949. In
July 1949, the military representatives of the two countries signed
the Karachi Agreement demarcating the cease-fire line which stopped
short at the Siachen Glacier (at map coordinate Point NJ 9842), and
both troops withdrew to behind the cease-fire line.?! In effect, the
cease-fire formalized the tripartite division of the territory of Jammu
and Kashmir. India retained less than half of the undivided Jammu
and Kashmir, that is, a major part of Jammu, Ladakh and the Kashmir
Valley. One third of the region, which consists of a sliver of territory
extending from the north to the south of western Jammu district,
is under the control of Pakistan. Pakistan also controls Skardoo in
Ladakh, and the thinly-populated Northern Territories of Gilgit and
Baltistan. Aksai Chin, occupying 16.9 per cent of the area of the state
and almost no population, came under the contro! of China during
the 1950s. In 1963, Pakistan ceded to China another 2.33 per cent
of the land claimed by India.??
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In March 1950, the UN wound up the United Nation
Commission for India and Pakistan (UNCIP) and appointed a UN
representative in India and Pakistan, and a Plebiscite Commissioner.
However, the recommendations of the Plebiscite Commissioner did not
find favour with the prime ministers of both the states. In December
1952, another resolution of the UN called for troop reduction by
both countries. Whereas Pakistan accepted this, India did not. In

the meanwhile, India had tilted towards the Soviet Union which had

emerged as a formidable power in the UN, even as Pakistan allied
strategically with the US. The Soviet Union backed India’s position
that the accession of Jammu and Kashmir to India was not in dispute
and further discussions in the UN were deadlocked. Subsequently,
although the Kashmir issue has been periodically raised in the UN,
the problem has not been resolved.

The promised plebiscite was never held, but Kashmir’s accession
to the Indian Union was seen by India as settled for the following
reasons. One, the Maharaja had signed the Instrument of Accession.
Second, though Sheikh Abdullah, the leader of the most popular
political party in the state and the head of the state government
since 1947, vacillated on the issue of whether Jammu and Kashmir
should opt for independence or join India or Pakistan, in 1948, he
declared in the Security Council that “Kashmir and the people of
Kashmir have lawfully and constitutionally acceded to the dominion
of India”.? Third, a few weeks after the Maharaja had acceded to
India on 27 October 1947, the working committee of the NC passed
a resolution recommending the accession of Jammu and Kashmir to
India, and the resolution was ratified by a special convention of the
representatives of the people of the state. Throughout the war from
October 1947 to December 1948, the NC supported India. Fourth,
the State Constituent Assembly which was convened in October 1951,
to which delegates were elected on the basis of full adult franchise,
approved accession. The Constitution of Jammu and Kashmir, which
was adopted in 1957, made the state an integral part of India. The
then prime minister of the state, Bakshi Ghulam Mohammad, declared
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in the first broadcast he made to the nation that “the democratic
movement in the state has been consistently fighting for the realization
of an autonomous status for the state within the Indian Union.”*
‘Whereas accession was not disputed, the issue of autonomy of Jammu
and Kashmir was so disputed. Fourth, though the Security Council
had recommended that Pakistan withdraw its troops from the territory
as a condition for holding the plebiscite, this was not carried out. In
fact, in 1948, India had accepted the recommendation of the UN
Commission on India that a plebiscite be held in Jammu and Kashmir,
but Pakistan rejected the idea on the assumption that given the strong
influence of Sheikh Abdullah, the state would opt for India.

Though in November 2004, President Musharraf of Pakistan
had dropped the demand for a plebiscite, the never-held plebiscite
remains on the political agenda. Schofield points out that in 1989,
when the Valley witnessed a popular uprising, some were still fighting
for a plebiscite so that they could join Pakistan, and others wanted a
plebiscite for the exercise of the third option, that of independence.
Yet, other inhabitants of the state—the Buddhists, the Ladakhis, and
the Shi'a Muslims of the Kargil area—have not demanded the holding
of a plebiscite and did not support the uprising. The formerly nomadic
Gujjar and Bakherwal Muslims also did not support the uprising,
and the Hindus and the Sikhs have in any case regarded Jammu and
Kashmir as an integral part of India.”

Now contractarians assume that the social contract is binding
because parties consent to the terms voluntarily and in full awareness
of what is it that they are giving up and what they expect to receive in
return. The problem is that contract theorists abstract the metaphorical
‘signing’ of the contract, both from the messiness of political life
and from histories and biographies. Consider, for instance, how the
Hobbesian state of nature is both pre-political and historical. In the real
world, however, matters cannot but be different for the parties to the
contract—individuals/groups and the state—are embedded in history
as well as politics. In the case of Jammu and Kashmir, since the signing
of the Instrument of Accession was accompanied by the commitment
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to hold a plebiscite in the state, the failure of the Indian government to
hold the plebiscite for reasons detailed above, led to the feeling among
some sections that the contract itself is not legitimate.

Consequently, political grievances that had accumulated in and
through the controversy that surrounded thé ‘signing’ of the contract
continue to stamp collective memories. The scars could have healed
if the central government had respected the terms of the contract.
Political passions could have been soothed, and aroused popular
energies could have been channelled through democratic institutions.
But since, as 1 seck to show below, the central government failed
precisely on this account. Historical memories of ‘harm done’ were
to feed into the inventory of political gtievances to create an explosive
situation in the state within a rather short span of time.

It is generally agreed that the first generation of Indian leaders was
remarkably prescient inasmuch as it recognized that the federal system
had to be based on geography as well as identities. Today, the idea that
cultural groups should control power in their own spaces has taken hold
of intellectual imaginations the world over. But in India, the principle
which was accepted as far back as 1908, was institutionalized in 1956
through the formation of linguistic states. In Jammu and Kashmir, this
assurance was given to the Muslim majority in the Valley, for despite
the fact that the state is both multi-religious and multi-cultural, it is the
Muslim majority in the Valley which has, through a series of historical
events detailed above, become politically significant. Further, the special
status accorded to Jammu and Kashmir should have assuaged any fears
that the rights of the community would be infringed in any way.

If this constituted the core of the federal contract between the
Centre and the states, the establishment of democracy in the country
assured citizens that their interests would be protected. Most democrats
agree that the best way to prevent discontent, which is arguably an
intrinsic feature of mass politics, from spilling over into the streets
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is to channel it through institutions and procedures. And defenders
of federalism concur that the best way of preventing discontent is to
decentralize power to local elites. If division of powers between central
and state governments provides the core safety valve in a federal system,
political and civil rights, a functioning rule of law, and a free press
constitute the hub of democratic practices. It is this understanding
that is codified in the social [federal/ democratic] contract. It follows
that if the social contract is violated in any way by any entity, if
the expectations generated by the social contract are frustrated, if
institutions fail to neutralize discontent, practitioners of politics may
well feel that they are justified in taking up arms. It is precisely this
that happened in Jammu and Kashmir.

In the late 1990s, the federal system in the country underwent
a historic transformation because of the rise of regional parties and
the establishment of coalition governments in the Centre. In earlier
times, however, the principle of state autonomy had been somewhat
unhappily violated by the central government under the control of
the Congtess Party and Prime Minister Indira Gandhi. Even as the
Congress attempted to monopolize and centralize power through a
series of manoeuvres targeting non-Congress governments, the space
of state autonomy shrank drastically. This led to massive discontent in
various parts of the country. But the consequences proved disastrous
when it came to Kashmir, for the violation of the federal principle
tended to be interpreted as a threat to the right of the dominant ethnic
group to control power. In sum, the politicization of ethnic identities
that had taken place during the time that preceded the signing of
the contract, added an extra dimension to Centre-State relations. It
is this extra dimension which has made conflicts within the state so
inflexible.

In effect, we can discern two sets of tensions at work in the
federal system. The first set of tension marked relationships between
the central and state governments, with each struggling to expand
its domain. The second set of tension operated between political
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parties which claimed to represent the interests. nf the conlmunity: the
National Conference on the one hand, and political parties such as the
Congress on the other. Often the two sets of leaders worked against
each other, with one set invariably siding with the central leadership.
Intra-elite competition for control of respective states often took ugly
forms and resulted in factionalism and defections. This in turn led to
the collapse of state governments, political instability, the imposition
of President’s Rule, and suspension of democratic life.

The inability of state leaderships to safeguard state autonomy
and their collaboration with the central leadership in the making
and the unmaking of governments resulted in a third set of tension
erupting onto the political scene between the central/state elites on
the one hand, and ‘new’ leaders who challenged the legitimacy of
the former, often through the use of extra-institutional methods. In
Jammu and Kashmir, political leaders were forced to resort to the use
of violence because they were denied opportunities to participate in
the democratic process. ‘

Given that the central government, the state government,
and political parties vying for power failed to respect the respective
mandates of the social (federal/democratic) contract, it is not surprising
that citizens in the state, as our research shows us, hold these three
political institutions responsible for the outbreak of violence. The
research team interviewed the inhabitants of the highest conflict
ridden districts of Kashmir. Within the districts, we identified village(s)
that were most affected by violence (HCA) and village(s) that were
least affected by the conflict (LCA). We asked respondents who they
thought were responsible for the outbreak of violence: political parties,
the state government, the central government, security forces, external
powers, separatist organizations, or other organizations. In Kashmir,
a large percentage of 322 respondents in both HCA and LCA held
that three political institutions, political parties, central government
and state governnlent, were responsible for the conflict in some way
or the other.
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Fixing Responsibility

HCA LCA ]
Political Parties 47.2 62 B
7 7
State Government 56 74
Central Government 44 63
External Powers 52.1 57.4
Security Forces 50.3 59
Milieant Groups 32 23

(figures in percentages)

The largest number of respondents in HCA and LCA in Kashmir
feel that the state government is responsible. Given that the conflict
continues particularly in HCA in Kashmir, it is significant that after the
state government, external powers, security forces and political parties
in that order, are held more responsible for the problem than the central
government. In LCA, on the other hand, the state government, central
government, political parties, and external powers are seen as more
responsible than security forces for the problem. Substantially, lower
numbers of people in Kashmir hold the separatist groups responsible,
though it is interesting that the percentage of people in HCA who think
thar separatist groups are responsible is higher than in the LCA.

When asked why these institutions were responsible, the answers -

ranged from corruption of all three institutions, failure to meet basic
needs in the case of the state government, and failure to respect
identity in the case of the central government. When it came to the
question of how far these three institutions had helped to resolve the

problem, the almost majority opinion is that they have exploited the

conflict for political and economic gains. The question that becomes
significant in this context is: In what way did political institutions
contribute to the conflice?

Much of the anger in the Kashmir Valley has been fuelled by two
developments in state politics. One, that the terms on which the state
was incorporated into the Indian Union have been massively violated
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by the central government in connivance with the state government.
Second, whenever political groups other than those belonging to the
dominant political party in the state—the National Conference—have
tried to enter the democratic process, their efforts have been frustrated.
This, as we shall see, has led different political groups, which before the
1987 elections to the State Legislative Assembly were perfectly willing
to participate in the democratic process, towards militancy. As far as the
people of the Valley are concerned, the state government dominated
ill 1992 by the National Conference, and the central government
controlled by the Congress Party, are deeply compromised as the
data gleaned by our research project shows. All three institutions have
connived to thwart the aspirations of the people of the state, prevent
the expansion of the democratic space, proscribed the entry of new
political groups into the political process, and in general infringed the
democratic rights of the people of the Valley. If this has led to militancy
on the one hand, on the other it has led to deep disenchantment with
the political process.

As Koithara points out, the contest in Kashmir is not just
between India and Pakistan. There is an important third party to
the conflict, the large number of discontented people in the state.
Though Pakistan has been trying to destabilize the region for long,
Koithara goes on to argue, its efforts bore fruit only in the 1990s
because of the intensification of frustration within the Valley.”
Widmalm suggests that the roots of political violence in Jammu
and Kashmir lie in the acts of the political elites and the weaknesses
of institutions in the late 1980s. As a result, by 1989, the political
opposition in the state relinquished its faith in the usefulness of
competing within what was left of the democratic framework.” It is
not that democracy and federalism were not established in Jammu
and Kashmir; it is that both these processes were not given a chance
to be institutionalized. Even as the people of the state were denied
access to political institutions that could channel popular aspirations
and guide expressions of discontent into permissible forms, even as
the federal contract was repeatedly flouted, even as opposition to
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policies in particular and to politics in general was interpreted as
anti-national, and as threatening to the territorial integrity of the
nation, protests took the form of extreme violence. That discontent
was harnessed to the cause of Islamic jihad by Pakistani-sponsored
elements and by mercenaries from Afghanistan and other parts of the
Islamic world is not surprising. What is disturbing is that the Indian
state failed to see that this would necessarily happen if democratic
institutions were to degenerate.

Consider, for instance, how the terms of the original contract
were violated within a period of hardly 10 years. In May 1949,
the leadership of the central government and that of the National
Conference decided that the provisions of the Indian Constitution
regarding the powers of the central government vis-3-vis the state
governments would not apply to Jammu and Kashmir, and that the
state would have a constitution of its own framed by a constituent
assembly. This gave Jammu and Kashmir a unique status as the only
state which is governed by a constitution of its own.

The accession of the state to the Indian Union was formalized
vide the Indian Constitution, but the Constituent Assembly honouring
the 1949 settlement with the leadership of the NC incorporated article
370 which laid down special provisions for the state. Accordingly,
the powers of the Indian Parliament to make laws for the state were
limited to defence, external affairs, and communication.

The government of Jammu and Kashmir was not only granted
complete jurisdiction over other areas in the state, but also given the
right to have its own flag.” More importantly, the provisions of the
Indian Constitution could be extended to the state only with the
concurrence of the state government and ratification by the constituent
assembly. Article 370 was implemented by the first Constitution
[Application to Jammu and Kashmir] Order in 1950.

In October 1951, the Jammu and Kashmir Constituent Assembly
was elected on the basis of adult franchise. On 24 August 1952, the
Delhi Agreement, which was the product of negotiations between the
central leadership and the leadership of the NC, stated that:
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o All powers other than those specified in the Instrument of
Accession would remain with the state government.

o The state government would regulate the rights of the permanent
residents of Jammu and Kashmir.

+ Though the provisions of the fundamental rights chapter of
the Indian Constitution applied to the residents of Jammu and
Kashmir, some exemptions were made particularly in regard to
compensation for land reforms.

o Hereditary rule was abolished.

+ Disputes between the Centre and the states and between states
would be arbitrated by the Supreme Court.

"+ The jurisdiction of the Election Commission would extend in

the case of Jammu and Kashmir only to elections to parliament
and elections of the President and the Vice President.

»  Whereas article 352 which empowers the central government to
declare emergency was applicable to Jammu and Kashmir only
in cases of external aggression, in cases of internal disturbanc-:es
emergency provisions could be extended to the state only with
the concurrence of the state government.

*  Article 356, according to which President’s rule can be imposed
in the states, and article 360, which gives the power to the central
government to declare financial emergency, could not be extended
to Jammu and Kashmir.

In 1953, Sheikh Abdullah was arrested because he, despite his
own eatlier defence of accession to India in the Security Council, had
made public statements on independence for Jammu and Kashmir.
Bakshi Ghulam Mohammad took over as ‘Prime Minister’” of Kashmir, -
a post which he occupied for 10 years. The period was marked by the
gradual but insistent erosion of the special status accorded tc Jammu
and Kashmir, In 1957, the Constituent Assembly ceased to exist
after having drafted a Constitution for Jammu and Kashmir, which
came into force on 26 January 1957, and after having formalized
accession to India on 15 February 1954. Now the only barrier to the
full integration of Jammu and Kashmir into the Indian Union was
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the state government; a barrier which was removed by the compliant .

PM of Jammu and Kashmir. The violation of the social contract began
in full earnest even as the jurisdiction of the central government was
gradually extended to cover all subjects in the Union list.

In 1958, the special provisions which governed the representation

of the citizens of the state in the civil services were abolished, and
the state ceased to be financially autonomous. In 1959 and 1961,
the permit system that governed the entry of non-citizens into the
state was done away with, and the jurisdiction of the Supreme Court
and the Central Flection Commission was extended to the state. In
1964, article 356 of the Indian Constitution, which allows for the
takeover of the state by the central government, was made applicable
to Jammu and Kashmir, and a Delhi-appointed governor replaced the
Sadar-e-Riyasat who was formerly appointed by the State Legislative
Assembly. The governor of Jammu and Kashmir however continued
to exercise the powers meant for the Sadar-e-Riyasat under article 92
of the Jammu and Kashmir Constitution, without the governor being
responsible to the Legislative Assembly. -

In sum, the social contract, which had allotted to the state of
Jammu and Kashmir a great deal of autonomy, and which had limited
the powers of the central government over the state, was dissolved by
the central government in connivance with the state leadership in a
span of a decade and a half, The controversy that had dodged the
signing of the original contract was intensified in the process.

The situation was still manageable for as Sheikh Abdullah wrote
in his autobiography about the Indira Gandhi-Sheikh Abdullah accord
which ensured his release from prison in 1975: “I told my Indian
friends that there is no difference of opinions as far as Kashmir’s
accession to India is concerned, However, I have differences on the
limits of accession. We had defined limits of accession through mutyal
agreements and it had resulted in the shape of article 370 (of the
Indian Constitution guaranteeing the special status of Kashmir). The
Indian leaders distorted this article forcibly and unconstitutionally,
which separated us (from the Indian mainstream). If this situation is
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retrieved and the szatus quo ante is restored, our differenc.es would be
resolved.”? But further events cancelled out such resolution, becaus;
in 1985, the residuary powers of the state government were trans.ferre.
to the central government. It is not surprisir'lg th:at all convc.:rsatlofn }11n
the Valley on the origins of the conflict begin with complaints of the
social contract.
breac?fotitehefederal principle and particularly the special status
accorded to Jammu and Kashmir was insistently eroded by tl})le
central government, internal politics in the state were ma.rked ¥y
two factors both of which inhibited democ.racy in a major way.
Firstly, the NC monopolized political power r‘lght up to 2002 often
through massive electoral malpractices, denylngj thereby, space to
other political formations which could otherwise have becorr'le a
part of the democratic process. Secondly, the NC often cx?tefed into
amoral alliances with the Congress Party in order to retain its hold
on power, a fact that led to tremendous disillusionhn‘lent particularly
in the aftermath of the 1987 elections. That political groups were
forced to resort to extra-institutional means, particularly the use of
violence to press their point, is not entirely unexpected. The ﬁn.dmgs
of the research project, that the largest numbers of ‘re.sponderllts in the
Kashmir Valley hold the state government and political parties above
the central government responsible for the conflict, makes sense only
in this context.

Consider, for instance, the way in which the NC employed every
means available to monopolize power. In 1953, Sheikh Abdullah
vacillating between defending accession to India, i'ndependence for
Jammu and Kashmir, the holding of a plebiscite in the state, and
ensuring the greatest possible autonomy for the state, was arrested. He
was released in 1958 to be re-imprisoned within three months once
again. Subsequently, he was in and out of prison till 1975. The arrest
of Sheikh Abdullah in 1953 catapulted Bakshi Ghulam Mohammz}d
into the political domain as the prime minister of]ammg and Kashmir,
and he, as suggested above, was responsible for allowing the centrgl
government to whittle down the autonomy granted to Jammu and




80 Identity Politics in Jammu and Kashmiy

Kashmir. Under the leadership of Bakshi Ghulam Mohammad, the V'-':
NC won a majority in the 1957 and in the 1962 elections. It also won

the 1967 elections and 1972 elections after it had merged with the

Congress Party in 1965. In January 1975, Sheikh Abdullah took over

as chief minister with the support of the NC which had merged into

the Congress. In July, he resurrected the NC, Sheikh, as the leader of

the NC, came back to power in the June-July 1977 elections, generally
hailed as the most free and fair clections held in the state. This was
mainly because the Congress had been weakened with the dismissal of
the Indira Gandhi emergency regime in the 1977 General Elections, and
the Janata Party under PM Moratji Desai was in power at the Centre,
For the first time since 1947, democracy was given an opportunity
to work in Jammu and Kashmir. For 10 years, the state witnessed not
only democratic practices but relative stability, calm and the absence
of any kind of religious fundamencalism of violence. According to
Widmalm, Amanullah Khan, the head of the separatist group Jammu
and Kashmir Liberation Front (JKLF) operating in ‘azad Kashmir’ is
reported to have said that even in 1983, conditions for launching a
military campaign were not favourable. Widmalm concludes that when
democracy was functioning in a relatively peaceful way in Jammu and
Kashmir, the demand to change the political status of the region was
neither heard nor supported.®
The tide turned in 1982 when Sheikh Abdullah died and the
mantle of leadership of the NC fell on the shoulders of his son Farooq
Abdullah. From here, a period of deliberate subversion of democratic
institutions, which despite five years of democratic rule were still
weak, and the subversion of the democratic tradition, which was still
fragile, began. The NC, already associated with large-scale corruption
and nepotism, and wracked by factionalism, was to further add to its
blemished record, when under Farooq’s leadership, it entered into a
series of sordid compromises with the Congress Party.
Prior to the 1983 state elections, the Congress, determined to
capture the mandate in Jammu and Kashmir, began to negotiate
with the NC for an electoral alliance. Differences however cropped
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up over the Resettlement Bill®! and the two parties were unable to
resolve the issue of seat sharing. Consequently, the Congress and the
NC contested the elections separately and the NC won 46 seats from
the Valley with Congress winning 26 seats from Jammu. N‘otab'ly, the
two communal parties—the BJP and the ]amaat—e-l.slamx—c‘hd not
secure any representation in the legislature. The elections, whx?h saw
an electoral turnout of 70 per cent, were however accompam.ed by
wide-spread malpractices, an event which accelerated the erosion of
the already insubstantial democratic spirit. y
Factionalism in the NC was used by the Congress to destabilize
the state government. In July 1984, the new governor of the state,
Jagmohan, dismissed the Farooq governmenF on the charge that his
party had lost a majority in the state following the defection of 13
members of the government, of which 12 belonged to t.he NC. Farooq
was ordered to step down without a vote of confidence in the assembly.
The move expectedly provoked a storm of protest as one more proof of
PM Indira Gandhi’s arbitrary treatment of non-Congress governments.
A new government, which under Shah was sworn in by the governor,
however lasted only two years. In March 1986, the central government
withdrew its support to Shah and imposed Governor’s rule. But six
months before the Governor’s rule was to end, the central government
reinstalled Farooq Abdullah as the CM. The re-establishment of
cordial relations between the Congress and Farooq Abdullah, who
had barely two years eatlier become a victim of the power play of the
former, generated tremendous distrust of both the state government
controlled by the NC and the central government cor.xtrolle.d by Fhe
Congtess. This was exacerbated when the two parties, blithely ignoring
carlier differences, allied to fight the 1987 elections. The turn out in
the election was as high as 75 per cent, the NC won iI.l the szlley
and the Congress in Jammu, but communal organizations arrived
onto the scene with the BJP securing two seats and with four among
eight independents belonging to the Muslim Unired F.ront (MUEF).
The 1987 elections themselves were marked by coercion, electo'ral
malpractices of a high order, and massive rigging. From here begins
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the slide into violence which heralded the arrival of fundamentalist
organizations in the Valley.

The near monopoly exercised by the NC over state politics, either
as a part of the Congress or in alliance with the Congress, meant that
independent political organizations had little chance of entering the
arena of formal politics. This is not to say that independent political
organizations did not exist. In 1963, the Awami Action Committee
led by Mirwaiz Mohammad Farooq and the Plebiscite Front led by
Mirza Afzal Beg had become the focal points of political dissent. In
1964, the Kashmir Liberation Front was set up in Pakistan, which
later became the JKLE In 1969, when Sheikh Abdullah announced
that the Plebiscite Front would contest elections, he was externed from
the Valley and the Front declared unlawful. It was only in January
1973 that the ban on the Plebiscite Front was lifted.

In 1987, only a few days after the alliance was forged between
the Congress and the NC, a hitherto unknown organization called the
Muslim United Front, led by the Jamaat-e-Islami under the leadership
of Ali Shah Geelani and several other Islamic groups, called for strike
in the Valley.” Though the MUF secured two seats in the Legislature,
other leaders were prevented from doing so through rigging. For
instance, the founder of the Peoples Conference in 1978, Abdul
Ghani Lone contested the 1987 elections from Handwara, where he
confronted a NC candidate Chowdhary Muhammad Ramzan, The

counting of votes was disrupted by the police, both Lone and his lawyer
were prevented from observing the counting of votes, and Lone was
declared to have lost the elections despite all evidence to the contrary.
Subsequently, Lone opted out of electoral politics. Representing the
moderate voice of dissidence, Lone was assassinated in 2002. Bose
suggests that electoral malpractices in the 1987 elections were the
reason why Yusuf Shah, who belonged to the Jamaat-e-Islami and who
contested under the banner of the MUE, became Syed Salahuddin,
the commander-in-chief of the dreaded Hizb-ul-Mujahideen, the
largest guerrilla force fighting the government of India in the Valley.
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For though he was reportedly winning the 1987 elections, when the
results were declared, his opponent who belonged to .the NC was
the winner. When Yusuf Shah protested, he was imprlson'ed alor?g
with Yassin Malik, his election officer. On his release, Y.assm Mahk
subsequently joined the JKLF as a core member after hav.mg received
training in arms in POK.” In sum, leaders who were fiénxed a c%xance
to participate in electoral democracy turned to mlhtefncy, simply
because the democratic system was corrupted by two parties who were
determined to hold on to power. ‘

The controversial 1987 elections proved the flash point in the
turn to armed struggle. Reportedly thousands of young men crossed
the border to undergo training in Pakistan. The NC and Congress
passed the JK Special Powers Press Bill in the Legislative }.&ssembly,
which imposed complete censorship in the state. In 1988, widespread
protests and violence rocked the Valley, and three bombs exploded
in Srinagar. MUF members quit the legistative assembly and formed
the extremist Hizb-ul-Mujahideen. Jagmohan, who was brought back
as governor, dismissed Farooq Abdullah’s government and imposed
President’s rule, which led to protests, demonstrations, large-scale
arrests and police firing. In February 1988, the State Ass?mbly was
dissolved. By 1990, violence had escalated and the army’s presence
in the Valley was reinforced with the extension of the Armed Forces
Special Powers Act and the introduction of the Disturbf:d Areas Act.
These Acts, along with the Jammu and Kashmir Public Safety /'Xct
and the Terrorist and Disruptive Activities [Prevention] Act, thc.h
was introduced in 1978 and 1987, completely paralysed democratic
life in the state. Even as moderate leaders belonging to the JKLF were
arrested, the Hizb-ul-Mujahideen which is backed by Pakistan came
to play a dominant role in militant politics. . '

The JKLF launched a movement in 1990 against th.e Indian
government and to reunite the state with POK. This receiyed un.mensc
support. The scale of the popular uprising took everyone, including the
JKLE, by surprise. In major part, the uprising was propelled by the fact’




84 Identity Politics in Jammu and Kashmir

that democracy was not given a chance to be institutionalized in the 3

Valley. To this was added discontent over the political economy of the
state. The latter is cause for some regret because the scale of economic
and social transformation in the state finds litdle parallel in the rest of
the country. As early as April 1948, Sheikh Abdullah in keeping with
the promises made in the manifesto ‘Naya Kashmir, which had been
adopted by the NC in the 1940s, had launched upon the most ambitious
land reform programme in the country. Land reforms transferred a total
amount of 92,927 acres in 1951-52, 66,755 acres during 1952-53,.
and 36,619 acres during 195354, to the tiller. Approximately, 230,000
acres of cultivated land was transferred to 200,000 tillers by the end of
1953 and about 800,000 acres up to 1961.* Land reforms changed the
structure of rural economy, and the pattern of landholdings reversed
from large landholdings to smaller ones, However, whereas the increase
in small holdings created a greater sense of equality and social justice,
they also resulted in extreme fragmentation and parcellation of land
with the average farm size being considerably below the size required
for optimal farming. 70 per cent of holdings are below the size of one
hectare and big farms of 5 ha and above constitute only 2 per cent or
less of total holdings. The average land holding in the region is only
0.9 hectare compared to 1.82 hectare in the rest of the country, and
46 per cent of landholdings do not exceed half a hectare,

The problem is that small landholdings are negatively correlated
with productivity. For one, 60 per cent of the sown area is heavily
dependent on rainwater for irrigation. Second, small land holdings
do not benefit from modern techniques of production—tractors,
chemical fertilizers, and plant protection measures. In sum, by the mid-
1960s, institutional change via land reform had failed to transform
agriculture. In order to increase productivity, the state initiated various
policy measures such as institutional finance, a public delivery system,
responsive price mechanism, and a diversification of commodity
markets. A strategy of ‘Intensive Agricultural District Programme’
and ‘High Yielding Varieties of Seeds Programme’ was pursued from

o ] e - ;
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1960 onwards. This was accompanied by the grant of m.ajor subsidies,
which amounted in 1981 to Rs 26.03 crore. A cooperative movernent
was established to accelerate the pace of grm.zvth by providing ﬁ?a{}ce
for crops, to facilitate marketing, and to raise the standard of living
i ntryside.
" thffix(:sle SZategies have fetched some positis./e results in thf: form of
high yields of food, rice, maize and wheat, which are grown in 75 per
cent of the total cropped area in the state. Howev'er, cropping patterns,
lack of irrigation due to power shortages, climatl.c dlfﬁcultles,vand the
low size of landholdings have resulted in a deficit of food grains. The
state has to import grain, milk, mutten, cereals, vegetables, .and wo‘ol
from neighbouring states. Moreover, Kashmir hats a weak .mdustr'lal
base and it possesses no large scale industries. Medium scale industries
operating under the public sector have performed pootly, as a re.sult
of which under employment and unemployment .have grown into
severe problems. Verma has shown that areas of highest c.onﬂlct in
the Valley—Anantnag, Baramulla, and Sophore—are precisely areas
that suffer from high unemployment.® ‘ B
Conceivably, frustration over lack of democratic opportunities
was exacerbated by lack of economic opportunities. These two factors
combined to create a popular upsurge in the Valley in 1990. In a fe.w
years, however, the movement subsided and gave way to extremist
forms of politics even as the spiral of popular discomeflt against
denial of democratic rights was harnessed by pro-Pakistani m.lhtants
such as the Hizb-ul-Mujahideen and by Islamist jihadis. Violence
rapidly spread to the rural areas, leading to the large sca!e exoc.ius
of the Kashmiri Pandits. By 1993, thousands of militants mc?udmg
those belonging to the Harkat-ul-Ansar, which is associated with 1fhe
Afghan Mujahideen, were operating in the Valley. In the meanw}}de,
a number of former militant leaders formed the All Party Hurriyat
Conference (APHC) in 1993, renounced violence and disassociat.ed
themselves from the militants. The APHC provides a moderate‘ voice
in the Valley for independence with pro-Pakistani groups being in
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a minority in the alliance. Prone to factionalism and to splits, the %
APHC has, however, not been able to displace the NC.% In the i
meanwhile, the Valley continues to be torn by violence. Even as an
clected government practices formal politics and the Hurrriyat shows
itself willing to partake of formal politics, the militants practice extra- |
institutional politics. The Kashmir Valley has had to pay a heavy
price for the subversion of democratic norms and the undercutting ;
of democratic institutions.

Conflict breeds its own trajectories and it becomes difficult to analyse |
with cool analytical precision why it erupted in the first place. When -
it comes to ethno-national conflict, matters become even more knotty.
For not only does ethno-nationalism appeal to complex emotions }
such as the desire for shelter in a homeless world, not only does it
complain that the community which can provide such a home is
itself in search of a safe haven, it also offers simplistic solutions for
current predicaments— state of one’s own’. For these reasons, ethnic :
identities acquire a larger than life presence in any conflict and it §
becomes difficult to sort out which exact combination of factors led
to the conflict in the first place.

Perhaps the only way to do this is to see how ordinary people,
especially those who live in high conflict zones, view the entire k.
situation. Our research shows that despite the fact thar identity politics .
is generally seen as the reason for militancy in the Kashmir Valley, 4
59 per cent of respondents in Kashmir feel that political institutions -
are responsible for the conflict. 30 per cent of respondents said that
political parties are responsible for the conflict because they do not
raise issues of basic needs. But only seven per cent of respondents feel
that political parties do not raise issues of identity.

In response to a question of why the state government is held
responsible for the conflict, the pattern across the state is a little
different. 44 per cent of respondents in the Valley feel that the state
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government is corrupt, 41 per cent ate of the opix?ion that the state
government is responsible for the conflict because it does not resolve
the issue of basic needs, and 7 per cent opine that the state government
is responsible because it does not raise issues of identity. As far. as the
central government is concerned, 16 per cent of respondents Sa‘ld that
the government is corrupt, 35 per cent of respondents in said that
the central government is responsible for the conflict because it does
not address issues of basic needs, and 27 per cent feel that the central
government does not address issues of identity.* .

In sum, an overwhelming percentage of respondents in Kashmir
hold the three political institutions as responsible for the conflict because
of corruption and failure to negotiate basic needs. In comparison, the
percentage of people who think that the failure of political institutions
to heed issues of identity led to the conflict are minuscule. These
findings hold somewhat interesting implications for our understanding
of the causes of political conflict. Perhaps the causes for ethnic violence
have to be sought in violations of the social contract and in the failure
of political institutions to channel democratic practices.

To return to the debate with which the argument in this paper
began, federalism, democracy and minority rights are the best tools to
deprive potential separatists of incentives to demand a state of their
own. However, this prescription can only work if the rules of the game
codified in the social contract are respected and if the expectations
generated by the contract are not belied. More important than
formulae, which seek to resolve conflict and violence, is respect for the
basic precepts of the democratic and federal contract. Short of that,
movements demanding statehood will inevitably spring up with large
numbers of people feeling that it is more profitable to employ ‘terrorism’
to force recognition of the right to self-determination than force one’s
way into political spaces that have been closed to them.

*

provided at the end of chapter.

Comparison of the responses of the inhabitants in the HCA and LCA in Kashmir are v
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Labyrinth of Kashmiri Identity

Gul Mohammad Wani

Introducfion

South Asia for a long time has been a hotbed of ethnic conflict.
Its strategic location in history as a crossroad—often a terminal
destination—for major population migration has contributed to
its becoming one of the world’s most ethnically diverse geographic
regions. But South Asia is spiritually unique in that it is where followers
of almost all major religions live. The combination of ethnicity and
religious ideology gave impetus and direction to conflict in the region.
By all means, religious differences have aggravated and sustained ethnic

- conflict, yet religious affinity could not always succeed in containing

such conflict, especially since the partition of subcontinent on religious
grounds. The lingering Kashmir question provides a prime example of
the acuity of the ethnic dimension in modern South Asian politics and
in jts precedence over traditional religious brotherhood. The spread
of European-inspired nationalism in many parts of the multi-ethnic
British empire during the early part of the 20th Century augmented
Many nationality formations, as well as other groups, sense of ethnic
distinction, and ignited their own traditional consciousness. However,
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the roots of present day Kashmiri identity anxiety preservation date§
back to 1586 and 1846 (British connection gave additional fillip to it), §
Mughal Emperor Akbar eliminated the semi-independent Kashmirj 4
principality as part of imposing direct Mughal rule throughout the E
empire and the lacter when Kashmir was sold to Dogra Maharaja §
Gulab Singh through the Treaty of Amritsar,! The Mughals, as 3 §
colonial power, tried to psychologically ostracize Kashmiris during 3
their rule. A song, popularized by the Mughal armies sent by the 3
emperor Akbar, is caustic even today. Even if you are suffering, it says, 3
from widespread famine, do not expect any help from three people: 7
the Kumbus, who will cheat you by their cunning, the Afghans who
will only spite you, and the Kashmiris, who will only narrate their own
sob stories in response and end up trying to get something out of you 4
rather than giving you anything.” The essential distrust between centre 3
and periphery articulared centuries later was born essentially during 3
Mughal period. According to MJ Akbar: “The first clash of cultures
between Delhi and Kashmir only resulted in the former sneeringat the |

lacter and the Kashmiri wishing nothing more than he be left alone.

Very little has changed in 500 years.” The 1846 Treaty of Amritsar -

further generated a sense of humiliation among the Kashmiris.4

What the founding of Dograrulein the aftermath of 1846 brought

about was the creation of 2 new system of agrarian exploitation, with
a parasitic urban growth based upon it. The land grants—]Jagirs and
Chaks—assumed institutionalized form. The new polity combined

political authority with economic power. However, the clash between 3

Kashmiri identity and Dogra usurpation was noticeable when the
treaty met with an uprising. The political upsurge of 1931 can be
understood better against the backdrop of socio-economic and political
conditions since 1586.

At the time when political consciousness started taking shape in
Kashmir, the condition of both the peasantry as well as the class of
artisans was pathetic. Walter Lawrence, the settlement officer of the
time, recorded that when he started settlement of land, everything,
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ir and water, was under taxation.” Most oppressive was Fhe system
i The oppressed masses suffered in silence,
of Begar (forced labour). The PP ‘ Juflered i silence

et attempts were made to organize resistance from t n;
{wwever of limited nature. For instanc'e, in 1§47, shawl wea\;erslxgz :
on strike protesting against heavy taxation Pohcy of Fhe state. ;h iu;
they further demonstrated and demanded increase m'wages. es t
factory workers came out in the open on th.e st.reets 1111 1925 aiamzf
the oppressive working conditions.® Kashrmf witnessed a nurzno er )
movements throughout the 20th Century—in the 1910s, 1920s an
1930s. Representing the interest of the lower clas?es, these. movementsf
intensified Kashmiri yearning for fulfilling their emerging sense o
national feeling and 1931 was the culminating point in that.

The above brief account of Kashmir history would enable one to
assess the basic needs and urges of Kashmiris. The history of oppression
was bound to create in the minds of the people of the state an intense
desire for self-government and independence. The Kashmxr'ls had not
participated in any important way in the governance of their country
ever since the Mughal conquest. The re-assertion of the‘ Kashm'lr}s was
thus a historical necessity.” In the first organized political uprising of
1931, the plebeian masses (artisans, traders and peasants) sto'rmfed
the capital of Srinagar. The uprising threw up a new leac?ershlp or
the movement in the form of emerging middle class, which playe.d
a crucial role in the linguistic and cultural awareness of the Kashmir
community.® This leadership handed down to the common people
the distinct hericage of Kashmiri literary and .cultu.ral pride. The
social significance of the emergent local natior‘la‘lhst elite lay not only
in the interpretation it provided of the Kashmiri past and t'hf: present
or the contribution made to the literary and cultural traditions I?ut,
above all, in the fact that it made this knowledge a pase ofa Wld.er
popular consciousness. The spread of nati?nallst consclousness in
this way opened up a space for an inclusive poht‘lcal movement

(launched earlier under All Jammu and Kashmir Muslim (?onferc?nce)

into a nationalist mould under All Jammu and Kashmir National
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Conference. The change in the ideological basis of the movemen
(from the limited interests of elite under the Muslim Conference?
to the socio-economic and political interest of the masses under the}
National Conference) should be regarded as a symbolic advance of the
secular nationalist forces in the state and a stage in the radicalization}
of the middle class. 1
In the 1940s, the nationalist movement in Jammu and Kashmir
came under the telling spell of Marxism. The political consciousness §
in the Valley was rising above parochial limitations and assuming a*;
rather radical character. As already noted in the annals of history of
Kashmir, there are numerous examples of the solidarity of workers in 4
their struggle against the exploiters. The decisive influence of labour :
ideology in the freedom struggle came through the organization °
of the trade union movement. Mazdoor Sabha was organized in §
the Valley. This was followed by the emergence of various other 8
unions of drivers, carpet weavers, tonga drivers, etc., all under the 4
Mazdoor Sabha. During any protest activity, the leaders of Mazdoor -
Sabha would educate the workers about the objectives and meaning -
of nationalist liberation movement. The left wing in Jammu and
Kashmir National Conference became politically active and to 3
propagate the philosophy of Marxism and communism openedupa
study circle at Dalgate. Thus by 1943, there had emerged a big group
of CPI progressives in the National Conference who were able to
influence its future strategy in a decisive manner, leading to adoption 4
of ‘Naya Kashmir’ by National Conference as its future goal. The
National Conference adopted the New Kushmir Manifesto in 1944.
To quote NN Raina, the prominent Kashmiri Left leader: “No sector
of national movement in the sub-continent, conceived of anything 3
like this document. The fundamental rights resolution of Karachi §i
session of the Indian National Congress or even the Lucknow and
Faizpur sessions'respectively in 1936 and 1937 are miles behind in
their democratic content from the point of view of common people.”
The reactionary elements within and without the state criticized the
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d Mirwaiz Yousuf Shah of Muslim Conferer.xce allic?d 1too All
le'l y lim League labelled Naya Kashmir as antl—Islarr?Lc. Th'e
Ind:nl:?rlilsl)andits, represented by the Yuvak Sabha, also V(?lced Fifexr
I:::sxcems against the plan Whid}ll threatened to dislodge their position

i ini i e state.

Withl’rl‘"}tlh?:;ei$ ;l;sstl:i:;:r;(r)jgtramme at the end of the day proYed to
be nearei the Kashmiri aspirations. In the foreword. to th.e Mamfesttzi
Sheikh Mohammad Abdullah attempted to recquu'm his ;ta;us ;nh
position of his party as the leader of the Kashmiris, both of whic

were willing to incur sacrifices for their uplift:

Progress is a continuous struggle—'a\ tempestuous'struggle Thef
National Conference has been fighting the battle since inception o

the freedom struggle. The struggle has continued but it should ha\;e
a definite future programme... This struggle of ours is the struggle
of the workers against stone-hearted exploiters who as a class of dI:S-
criminators have lost the sense of humanism... In our New Kashmir,
we shall build again the men and woman of our state who have been
dwarfed for centuries of servitude, and create people worthy of our

glorious motherland."

The period from 1940s to 1950s was the.hey days of the

articulation of the notion of Kashmiriyat by the National Qonferen.ce.
The Jammu and Kashmir information bureau fetches the mformatl;)n
that among first goals the Sheikh Abdullah’s g.ov.ernment set for
itself was to involve all Kashmiris in 2 nation bulldmg‘prog.ramme.
A certain phraseology of nation, nationality anc.l natlc.)nahfm was
invoked to fire the Kashmiris with local Kashmir nationalism. In
this context, Mridu Rai writes, “selected cultural fragments from an
imagined past were collected to construct a Kasb‘mirzj/ﬂt th.at would
draw in both Pandits and Muslims. This was evident, ff)r instance,
in the periodization adopted by Sheikh Abdullah a‘nd his associates
in their recounting of the history of the Valley. Thefr reconstfuCcltlon
of the ‘biography’ of Kashmir moved not from pen.o.ds of Hindu t;)1
Muslim to Sikh rulers but from an age of Kashmiri rule, throug
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a long interregnum of ‘foreign’ dominance begirining with the 3
Mughals in 1586 before the end of Dogra hegemony marked a
triumphant return to rule by Kashmiris. Day after day, and week
after week, Kashmiris were told that they had been ‘slaves’ of alien

rulers for more than 500 years until their final liberation after
1947.72 This espousal of secular ideology contributed to emergence
of national awareness among Kashmiris which was above sectarian
considerations. Votaries of Kashmiriyat never lost sight of their
religious affinities, nor were these deemed incompatible with a
regionally-shared culture. Small wonder, therefore, national poet of
Kashmir, Ghulam Ahmad Mehjoor’s, patriotic poem was adopted
by the National Conference as the Qaumi Tarana (national song)

in those important years to build bridges of understanding and
reconciliation between communities:

Who is the friend and who is the foe of your native Jand?
Let you among yourselves thoughtfully make out.

The kind and stock of all Kashmiris is one;

Hindus will keep the helm and the Muslims ply the oars;
Let you together row (ashore) the boat of this country.?

Far from being an abstract concept invoked from above by the
political elite, Kashmiriyar has come to symbolize for all what being
a Kashmiri is about. It was thus the societal value that was being

expressed in the words of Sheikh Abdullah, the great nationalist leader
of Kashmir:

The fundamental rights of all men and women to live and act as free
citizens to make laws and fashion their political, social and economic
fabric so that they may advance the cause of human freedom and
progress are inherent and cannot be denied though they may be sup-
pressed for a while. I hold that sovereignty resides in the people, all

relationships, political, social and economic derive authority from
the collective will of the people.™
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peterminants of Kashmiriyat as Kashmiri identity

Geographical Compactness

essential role in preserving the distinct
'Geog'rap(})lg Iél;slllll)lliiyz:da;as also largely determined history, culture,
;?v?r]l;t:tyle, and stages of development of this ide‘ntit‘y. Er;lclo.se'dtlk)l};
mountain ranges from 10,000 feet to 18,009 fee't high, Kellz , rinr 1slon
Jargest valley in the lap of the largest rnc?untams in th‘e world’. In 1 ng
historical sweep, the physical boundarlcts of Kashmir h.ave vsk/)anz ! ra; <
waxed during different intervals of its history. At one umle<,a Er e
Kashmir extended up to Central Asia. In t%le 8th Centu'ry, szm i had
a unique position in the Indian subcon.tment. The kmgl o az o O,f
Lalitaditya, had ruled not only Kashmir but over very large pCh. ©
northern and central India. He had also sent' an ambassador ;oh ; h
During different periods of history, Kashmir was co.nne.ctf::ll thro fts
trade and commerce with the outside world. "ljhe historic d.accouoss
graphically provide the details of caravans carrying merchan' 1861‘:1 acr X
to Bukhara, Samarqand, Kholan and Sinkiang in Central Asiat 1ro.ug
the borders of Kashmir. The extension of borders and trad.e re atllons
of Kashmir with exterior world largely influenced the native culcure

and language. Aurel Stein thus comments:

Kashmir owes its historical unity and isolation to the same facts vlvhlch
gave to geographic location a distinct an(% in some respects a I&OS}:
unique character. We find here a fertile plain embed.ded amofng : glf
mountain ranges, a Valley large enough to form a 'k.mgc.ioml S or itse
and capable of supporting a highly developed civilization.

A still powerful force which explains the continuit‘y of Kashlml(r;
life is the love and devotion which Kashmiris have for their motl}@r f}r;l .
They have been referring to it as Mouj Kﬂx/oz:r (Mother Kashmir). ; 11i
attachment for the homeland is reflected in folk and poetrc}lf ;v tic
abounds in praise of the springs, rivers, gardens and the sacred shrines
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of their homeland. Kashyap Bandhy,

freedom fighter, thus reveals his attachment to Kashmir:

Bulbul Nu Yo, Wasiyat Abbab Bool Jayen

Ganga Ke Badle Mere Jehlum Mein Phool Jayen

[He wished that if he died outside the Valley, his ashes should be
i Valley for immersion in the Jhelum, instead of

creation of the country and its people. Thus, the Nilmata Purang has

an interesting tale to narrate about the above fact:
the kings, the Goddess Uma is the same
formerly an enjoyable, heart-
since the beginning of the
this Manvantarg, 16

as Kashmira. What was

said Vyasampayana to Janamejeya in reply to his
question as to why a woman Was coronated as a ruler of Kashmira,
With this, the tale aboyt the origin of the Jan

and evolution of Kashmir,

Dravid (Darad) beliefs and
Mohidin writes:

certain fusion has taken place between
those of Aryans. In this context, Akther

a prominent Kashmiri Pandi;”',;

ors were first to write about the §

“O best amongst

enrapturing lake for six Manvantaras
Kalpa, became a beautify] territory in
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nkan, Brahmans, the Gypsies and the Central Asians. The rrbxigrall)nt;
llfod ,ttune their genius to this core and get themselves ai s?r .e
- ilated when contributing towards the growth an.ld vitality
arfl(tihaizs:::ilque people, or also be condemned to remain aliens.?”
o

Kaleidoscopic Mosaic

i i iological and cultural
e e i fjla[;tI}’l roil(zzl;)ilczttesggginnging of the second
D Anc fror;ll " ﬁLSt (c;tlsiccl)f chrHimalaya "1 Burzahama, a place 10
G dion . f the two megalithic sites
miles from Srinagar city, is famous as one of the: cge i stes
in the extreme north-west of the Indlax.l sul.)cont.m:;n‘t. o as hrown
considerable light on the pre and protohistoric periods in Kas al. t
ma finds have been fixed at 2400-1500 BC. mos
sd:rtnez :sf ?lilr:z};alndus Valley civilization. Kashmiris have w1tnle:si:;i
two great cultural and political revolutions in the bygf)n; ag}::s. inisn;
in the 3rd Century BC, when Buddhism ousted Vedic lra m i
and established an equitable social order. The s'econd revolution ook
place in AD 14th Century, when Hindu pohty. lost its Progl:s v
potentialities and was replaced by Islam. Buddhism was mbtrc.)l uscoo
into Kashmir and was nurtured by King Ashoka who ;11 t >0
Sangharamas in the Valley. Five centuries bfifore Kalhana }(Iearvy lxlla -
historian), the Chinese pilgrim Hiuen Tsiang entered the alley °
Kashmir and was shocked to find that even templ.es of he;etlca vIs\f/i:D
flourishing side by side with Sangharamas of tl.ue believers. Thus A
Sufi writes: “The cult of Buddha, the teachings of Vm’ant;zl anf t Cei
mysticism of Islam through Persian sources haye one after other foun
| i e in Kashmir.”?
) Cong;iiltizr:dvent of Sufi missionaries from the 14th CenLLTry,
Kashmir society began to experience severa.l changes of far—}rleac u:g;
importance. The philosophy of egalitarianism and Phllan; hropy of
Suff’s reshaped and reoriented the indigenous mystic tra I\1It10ns o
the emergence of the Rishi order in th.e Valle}‘r. Sheikh h0<'>r-uas
Din Noorani popularly regarded as national saint of Kashmir w
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the founder of the Rishi order of Kashmir which matched with the
ethos of Kashmiris. The Rishi ordesr—along with Buddhist concern 3
for the good of all combined with Kashmiri Shiavism, which in ]
due course of time became harmonized with the humanist ways of
Islamic Sufism—is what has now passed into the cultural heritage -
of Kashmir. Through the kaleidoscopic mosaic of the past detailed
above, one can glimpse the growth of a common culture, a native .
pride, a togetherness and mutuality that has been called Kashmiriyat, 4

something unique to the Valley. -

Culture and Literature

In evolving the present context of Kashmiri identity, culture has
played a significant role. The history of Kashmiri culture remains a
colourful one. For about 2,000 years, Kashmir remained the home of
Sanskrit learning and from this small Valley have emerged masterpieces
of history, poetry, romance and philosophy. Patanjali, who was a
Kashmiri, is considered to be the greatest Sanskrit grammarian. Pandit
Ratniviera wrote 14 books on Buddhism, and Mulla Mohsin Fani

wrote on religions of the world called Dabistan-i-Mazahab. Teisworth 3

mentioning that in the rest of India, scholar’s education was deemed
incomplete unless he had undertaken a scholastic pilgrimage to Sharda
University in Kashmir. Some valuable works in Sanskrit were produced
during Muslim period as well. Books in Persian, as at present known
to us, are about 350 in number. In the reign of Zain-ul-Abidin, Mulla
Ahmad Allama translated the Rajatarangini and Mababbarata into
Persian. Being a centre of oriental learning, Kashmir is also known as
Iran-e-Sageer (miniature Iran). Kashmir has produced great Persian
poets and scholars like Gani Kashmiri and Fani. The vast Kashmiri
folklore tells the story of Kashmiri ethnic development and gives a
hope of future redemprtion.
The concept of Kashmiri identity as a political ideology
emerged also in Kashmiri poetry both in past and in contemporary
times. Sometimes there were moments when the political strategy of
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including poets was to build bridges across religiously
to evoke an older tradition of culturally based
The reference to this has already been mzde.
ir ic i Habba Khatoon, is remembered as

f Kashmir's poetic icons, 7 |
Sor:; :)uffering and resisting the Mughal Emperor Akbar’s annexation

ith whom the

.. 11 the 16th Century: A peasant woman wit
oK s b g of Kashmir fell in love because of her songs,
| poetry and wait for him after he was

various groups, 10¢?
defined communities
regional coexistence.

Jast indigenous kin
she continued to sing lyrica

banished by Akbar.

Religion and Blending of Cultures

The majority of the people in the Vall.ey of Kas'hrmr :zre M::lrinjf
According to the census of 1971, Mushms constitute r9rh preeris e
the population of the Valley and Hindus 4.7 per ce.:rft; he ety
Sikh and Christian population as well. The Kashfnms ethno cb .
distinction is reinforced by their religious practices. The)]; er:ild é?sm
several religions one after another——Naga‘worshlp, blu o O,f
Brahmanism and Islam. All these produced in them a erfxt i i 4
cultures at once tolerant to beliefs of others. M.oreover, even after t ﬁld
conversion to a new faith, the people of Kashrmr have rarely r(;ri?fun;e :
or abandoned the old ethnic—culturaﬁ vslues azd r;lO;:ZSS of life tha
i cherished through thousands of years. .
et l;a\lneiejlt:srss t}z)a(inention here that ‘a Kashmiri Muslim shares in

. L ions
common with the Hindu compatriot many inhibitions, superstitions,

ial liberti i edoms
idolatrous practices as well as social liberties and intellectual fre

which are unknown to Islan’. Mention may be made here thlzt tllle
Muslims in Kashmir have retained their old sx%rnames sgch' iel,s ; ‘ouisti
Bhats, Razdans, Dars, etc. Moreover, there exist many simi arxtlftj :
the rites of death, births and marriage between the two comnlnu.m 1; )
The use of henna and the prominence of walnut and sa :1 int z
tites are some other features which are shared by both Hindus an

ir migrati ir in the
Mustims in Kashmir. Even after their migration from Kashm

wake of militancy, Pandits have shown a pyefer‘ence for ‘halal meat
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at Jammu and other places. Both the communities of Muslims and §
Pandits were historically at the forefront of preserving the Kashmiri 38
identity. Jawaharlal Nehru (himself a Kashmiri) ‘regarded Kashmir
as a definite historical, cultural and linguistic unit’. He was prou

of the fact that Kashmiri Pandits were ‘more recognized in India as
Kashmiris’. Nehru badgered Mountbatten so often on Kashmir and 4
so passionately that Mountbatten once described him in an official §
report as ‘pathological’.* Kashmiri Pandits were the first 1o raise the §
issue of Mulki and non-Mulki, which resulted in the appointment -3
of the state subject definition committee and its acceptance by the }
Mabharaja in 1927. Justice AS Anand (ex Chief Justice of India) while 3
quoting Clive Parry writes that “the comment that there does not seem - ]
to have been written law of state nationality does not hold good so far
as the state of Jammu and Kashmir was concerned.”?! A

Egalitarian Character of Society

An important feature of the social life of Kashmir is almost total
absence of caste distinction or tribalism among Muslims in the Valley. 3
Crime before the onset of militancy was non-existent in Kashmir,
The Kashmiri society is characterized by its close-knit network of
relationships. A small society with a strong sense of internal solidarity
and external exclusiveness has its own norms of social behaviour. The
joint family system prevailing in the Valley ensures that the norms of
social behaviour are observed. The institution of family is in transidon
with nuclear families emerging but mainly as part of the extended
family system. One of the direct consequences of social solidarity
in the Valley is protectionism in thought and practice. Kashmiris
are kind-hearted people committed to basic morality, As far as the
nature of politics in such a society, ZM Qureshi writes: “Our survey
“gives out an unmistakable impression that the amount of political
awareness, the understanding of political issues and the insistence on
expressing political opinions are high and widespread in the Valley.
The egalitarian character of society and an intimate level of political
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tion n a 'la“le O k ()f the C]()Se“k“lt S()Clety St ]llilcalnly
g
wm

. .. ]
ibuted to the emergence of Kashmiris as politically the mos
contribu

T e
conscious COMMUNIty in India.

Challenges to Kashmiri identity

The development of Kashmiri identity was earlier in pre—colonrxz
riod marred by weak solidarity of peasants, S%lan weavers an
. all factory workers. The virtual absence of a viable mtelhgent.sxa
:2: could not legitimize and popularize Kashr‘niri sense of cqllectlve
or stimulate its liberative aspect. Unfavo rab.lci hlst‘oncal c:xrcumstamc(;s1

did not allow the transformation of Kashmiri society from commun
° asslc”ci?ttilcc:l‘zlr.xity, which seems to have largely eluded the Kash;mfl'.s,
has been aspired from as early as the 20th Century, when the Kas fmlr:;
national poet, Ghulam Ahmad Mehjoor, exhosted them to forg

about their divisions:

Who is friend and who the foe of your native land

Let you among yourselves thoughtfully work out

The kind and stock of all Kashmiris is one

Let you mix milk and sugar once again

Hindus will keep the helm and the Musl'm‘ls ply t}zlae oars,
Let you together row ashore the boat of this land.

As a matter of fact, lack of group solidarity is the most conspicuous
characteristic manifested by the Kashmiris ever since ethnic consaousnes;
began to rise among them in the eatly years of 20th Century. The la‘c
of solidarity among Kashmiris can be analysed ﬁ‘.Ofn the perspective
of social contradictions between common Kashmiris and self—servu?g
leaders. In contemporary times, near clannish leaders are engaged 1r;
bitter feuds among themselves that has aborted the ('ievcl.opment )
Kashmiri national consciousness into full-fledged natlox.lz?hsm. These
clan leaders are respectively seeking support'and legitimacy fr}(l)r'n

two belligerent nation-states of India and Pakistan to preserve their
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fiefdoms. Another very important reason for lack of Kashmiri solidarity 8
is how external powers have from time to time exploited the internal
feuds to their advantage. Earlier on, during the 16th Century, Shia- 1
Sunni discord and other conflicts were taken advantage of by Akbar 3
which resulted in annexation of Kashmir. During the anti-maharaja 3
movement in 1931, the solidarity of Kashmiris witnessed cracks; .ﬂ
first, because Kashmiri Pandits did not join the freedom movement,

and second, the factionalism in the political movement personified

in the clash of sher (lion: a nickname for Sheikh Abdullah) and the
bakra (goat: a nickname for Muslim Conference leader Mirwaiz Yousf

Shah). The latter received overt and covert support from Maharaja’s
administration and the former remained mostly dependent on singular
support of Jawaharlal Nehru. Consequently, by the middle of 1932,
there was developing an active and, at times, violent political rivalry
in the Kashmiri ranks in Srinagar between bands of supporters of
Sheikh Abdullah and followers of Mirwaiz. In the post 1947 period,
greatest damage done to the growth of Kashmiri identity was due to
the political disunity of Kashmiri leadership. The Indian state, as an
external agency, contributed to this disunity all in the name of national
interest. The Kashmiri leadership could little realize that disunity has
opened floodgates for erosion of autonomy and identity for which they
had laboured hard. In this context, late former chief minister of the
state, Syed Mir Qasim, wrote: “I must inform my readers that whenever
New Delhi feels a leader in Kashmir getting too big for his shoes, it
employs Machiavellian methods to cut him to size,”?

The political solidarity suffered in a major way in 1953 when

prominent Kashmiri leader and prime minister of the state Sheikh °

Abdullah was arrested by his own deputy, Bakshi Ghulam Mohammad.
A split in the political leadership between those hankering for closer
integration with Indian union and those clamouring for greater
autonomy to Kashmir remained a virtual permanent streak of state
politics. In the post 1947 period, ethnic solidarity of Kashmiris equally

. suffered erosion when Kashmiri Pandits for various socio-political

reasons started identifying themselves with the larger Hindu religious
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majority of India. Contrary to their stand before 1947 that Kashmir
is for Kashmiris, they later shifted their stance and sogght greater
political and cultural integration of the state with the union of India.
In the words of a Kashmiri Pandit:

It remains a fact that owing to a narrowly conceived notion of self
interest and group aggrandizement the Kashmiri Pandits have since
independence sought to play down their ethnicity often dividends

have accrued.”

In the ongoing political movement, the issues ‘central to Kashmiri
solidarity have assumed renewed centrality. Firsty, for reasons
of almost complete exodus of Pandits having moved to different
parts of the country since the uprising began in ]anuary.1.9.90. ?he
Pandit migration was described as split in the Kashmiri identity
with one part swayed by the Hindu wave while anoth.er s.ul.)x'nergeti
by Muslim fundamentalism.?® Deeply conscious of this division, al
strata of Kashmiri leadership ranging from mainstream to separatist
have appealed Pandits to forget the past and' return to I?ashrmr.
The prominent separatist leaders, Yasin Malik and Shabir Shah,
have addressed the Pandit migrants in Jammu and other places and
asked them to come back, for Kashmir, in their view, is incomplete
without them. Needless to mention here, Kashmiri Pandits are now
feeling a renewed utge to maintain their Kﬂs/ymz';jzj'/ﬂt afte‘r t‘hey f.elt
psychological loss of self. The answer to Kashmiri Pandlt‘ identity
crisis is not sterilized Pandit Panun Kashmir homeland which some
extreme sections of Pandits are demanding but their contribution
to evolving an inclusive Kashmiri identity and its enricfhment.'Th.e
second reason as to why Kashmiri solidarity has become imperative is
the manner in which we see mushroom growth of parties and leaders
on the chessboard of Kashmir political scene. ' o
The Hurriyat Conference (a conglomerate of separatist parties) is -
divided though its senior leaders had signed a document of' consensus
stating their intention to confront ideologies of hegen'lony ina umt.ed
manner. The state and non-state actors with the instrumentality




104  Identity Politics in Jammu and Kashmir

of political violence have sharpened the divisive components of

Kashmiri identity. This trend needs to be arrested or else every village
in Kashmir will get divided into conflicting camps. However, on the
positive side, while Kashmiris may be overtly divided, yet on crucial
political and social matters, they exhibit unanimity. Further, it is
quite universal that conflict and competition are characteristics of all
societies. Though the adverse effect of weak solidarity on Kashmir
nationalism is undeniable, the influence of the former on the latter is
not atrophic. Kashmiri nationalism survives even if by western criteria
it is underdeveloped. In the changing context of détente between
India and Pakistan, the Kashmiri identity has started reasserting and
occupying an independent space. But all this is possible only if the
+ geopolitical knots of their question are disentangled. In this context,
one of the formidable suggestions is that policy makers and scholars in
Pakistan, India and elsewhere should ‘deconstruct Indian and Pakistani
nationalist narratives and agendas in relation to Kashmir,’?’

The erosion of pluralist moorings in Kashmiri identity,
particularly due to migration of Kashmiri Pandits, has over the years
generated a heated debate on the nature of Kashmiriyat mostly among
policy makers and scholarly community. As has been pointed out at the
outset that no discussion on identity question can be complete unless
cognizance is taken of that debate with a view as to how Kashmiriyat
came to be defined over time in response to wider social, cultural,
economic and political developments in Kashmir. Both Kashmiri
identity and Kashmiriyat have been synonymously used over the years.
These might have originated in different time perspective but both
concepts contain and represent all that makes Kashmir distinct in
terms of history and culture. There is divergence of opinion as far as
conceptualization of Kashmiriyat is concerned. To GM Zahid (well-
known Kashmir expert) Kashmiriyat is ‘constitutive of universalism,
humanism and brotherhood’. HD Sankalia reputed anthropologist
says, “Kashmiri identity is a continuous anthropological, sociological
and cultural process from first glacial period and the beginning of

:, 4
i
i
i
i
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second ice-age in the north-west of Himalayas.”*® Sheilih Moha%rr.lma‘d
Abdullah, who was its strong advocate, believed ‘that Kas/ar{u.rzyat is
rooted in culture and language”. Sheikh symb(.)hzed Kaslomzrzyat—‘—a
spirit of independence and secularism by free will to a largesse comity.
He challenged the least sign of hegemony and even spurned the la,rgess‘e
of subsidized food for Valley as the gold by which the soul of Kashmir
was being purchased by political manipularors. Kalhar‘la, an early
historian, had stated it quite clearly while adding a new dimension to
Kashmiriyat. He wrote: “The country may bet conquer.ed by :che force
of spiritual merit but not by the force of soldiers. The inhabitants are
afraid only of the world beyond.” . .

Contrary to the above exhortations is the a'trtlculatlon‘ of
Kashmiriyat by those who find certain mischief in its propagation
and an intellectual trap. Writing in local daily Greater Kashmir, 1dris
Shahid wrote: “It is just another word to say to the Kashmiri to break
from your religion ...It is a subtle way to dig at the fou'ndatxons c'>f a
people’s faith, especially at a time when they are inc,reasmgly draang

to the religion and trying to understand the Qurian.” He further writes
that “prior to the uprising of the 90s, one would hardly hear the word
in Kashmir’s political parlance.” .

In any case, one may argue that the above perspectives on
Kashmiriyat are not only contextual but have evolved from certain
vantage point and reflect ideological positions of people .and,
institutions. Zutshi questions the notion of Kashmiriyat as a unified
cohesive vision of Kashmir’s past that ignores perhaps deliberately
crucial internal differences and contradictions of religion, sect, cas‘te,
class, region, language and ethnicity. However, while interroga‘tmg
the concept of Kashmiriyat one cannot ignore the rich and unique
culture of Kashmir and social and political experiences of the people.
Kashmiriyat is a sense of belonging to the past. It is Janus faced: one
face looking to the future, the other to the past. It is an appeal to link
ones mind, ones roots. Kashmiriyat is a weapon of non-violence and
Mahatma Gandhi had correctly visualized just after Partition that
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Kashmir is both the tidle and the test of Indian nationhood. While 7
the Kashmir problem is largely a conspicuous side effect emanating -
from the formation of subcontinental state system by the colonial "8
apparatus, Kashmiriyat reflects the desire to contain India-Pakistan

rivalry in the region at this particular time.

5

Kashmiri Muslim Identity
1990-94

Mohammad Ishaq Khan

Ever since the 1930s, Srinagar’s historic mosques~Fhe Khanqah-
e-Mu'alla, Jama Masjid and Hazratbal—have remained the fogal
point of politics of the Muslims of Kashmir. From Dec.ember 1989,
however, almost every mosque in the Valley became a vehicle of protest
and mass mobilization. The novel method of raising slogans for the
freedom of Kashmir and the establishment of Nz‘zam—e—Mustfzﬁz after
each prayer was devised to generate politico—religioxfs co‘nsc1ou;nes.s
among the people. For many, the Tslamic revolution in Kashmir
seemed imminent. . T

I had almost begun to allow the idea o enter My min that the
ground was perhaps being prepared for some revolut.lonary Chix}g;.
But then, an elderly Muslim in our locality whisPered in my ear: 1 he
day is not far off when sanctity will be restored in the house of Al ; .
Don't be carried away by the emotional outbursts of the people.. All t at'
you see happening now in the mosques in the name of establishing ;m
Islamic state or an independent Kashmir is not Islam but the popular
manifestation of anger against India.”
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The point made by the pious Muslim was not without any logic. §

But T could not fully reconcile myself with his thinking in view of
the creation of Islamic ambience in everyday life in all respects. The 3
attendance in the mosques at the appointed time of prayers was 1
phenomenal; some young men, whom I had always found loitering %
outside the mosque of my locality during congregational prayers, had
-now grown beards and managed the whole show in rousing people 3
to anger. 1
One salient feature of the Islamizing process was the closure of 9
cinema halls and prohibition of liquor. The reformatory zeal of the §
activists of the Allah Tigers in this respect caught the attention of the 4
readers of the Urdu dailies of Srinagar. Thousands of bottles of liquor
were destroyed during numberless raids conducted by the Allah Tigers.
Video tapes and cassettes of the Indian and Western movies were
also seized and their dealers warned not to indulge in trade likely to
bring about moral degeneration of Muslims. The transporters were
instructed to use only such cassettes for the entertainment of the
passengers as were likely to improve the moral tone of the Kashmiri
Muslim society. The Dukhtaran-e-Millat even went to the extent of "
forcing pardah through forcible means.
The call for jihad against what was termed ‘Brahmin imperialist’,
‘Indian imperialism’ and ‘Hindu fascism’ from the pulpit of the
mosques was given wide coverage in the local press at the point of the
gun. Muhammad Azam Inqalabi claimed in one of his writings that his
mujahideen would be able to wage jihad against ‘Indian imperialism’
from Kashmir to Kanyakumari. It is other matter that it was widely
believed that his outfit probably never crossed the double figure.
Not only the imams of the mosques delivered fiery speeches against
Indian occupation of Kashmir, but many knowledgeable persons
were persuaded or seized in certain cases for delivering sermons on
jihad. When in the chilly weather of early 1990, some activists of my
mohalla urged me to speak on jihad, I disappointed them by stressing

the importance of the greater jihad, that is, the struggle against one’s
own baser self.
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Various factors contributed to generatinig jihad. conscxousne}:z
he vouth. Primarily, it was Jagmohan's appointment as t
amone nyashmir for the second time that was construed as the
f:;:::ll:}):oofwhat was called ‘Hindu communalist’ forces at the cen'tr}(la.
There was a widespread apprehension tl'.lat the new governor g;:ﬁe Cl;
order large-scale killing of Kashmiri Muslims. What almost‘ czz rmed
this fear in the collective psyche was t}{e.encou.ragement }gllv yient
governor to the migration of Kashmiri Pandits from their arllc Sa
land. The atmosphere had already become surcharged, ni)t 0; }er 30 :
result of provocative slogans raised in thff mosques, but zlhsoKauhmiri
systematic propaganda of a certain vestefi interest among tde s it
Pandits that their community was being forc<j.d to lea anti-India
processions and face bullets at the hands of ‘t.helr own secun[t)ty me'n;1
Such an allegation was never confirmed officially; yet tl'le BJ cami1 )
on a vicious propaganda about the fate of Fhe ,Paerlt mmo(;lty caufg1uS
in the whirlpool of ‘Muslim fundamentalism’. Little wonder, exo
of the Kashmiri Pandits from their ancient land f‘ollowe‘d. .
Was there any threat to Kashmiri Pandits? Did t%xey la'ce
extermination against the rising tide of the so—called' Mus m:
fundamentalism’® Were they really forced to leave thelr1 homes.f
Such questions are crucial to our understanding of the challf engfes ;)n
immense magnitude that the militant movement b.egan to a:ie' r(:he
its very start. In fact, the movement that was essentm%ly mozled in he
genuine political aspirations of the people ff)r a lasting an u;a ,
settlement of the Kashmir problem, now, in the afterrr'xatl'l 0‘ t .e
exodus of the Pandits, seemed to have been deprive4 Of.ltS intrinsic
historical character, thanks to a web of deceit, lies and .mtrlgues. WO;;I]
on all fronts. It was not simply the machinations of ant1—¥(ashm1r'llc') };
but also the unprecedented involvement of the yout}.l in the mi 1t;n
movement under the influence of the Jamaat-e-Islami and some other
religious organizations that played no 1es‘s a role in perpftua’tmg the
misconception of equating it with ‘Muslim fufldamenta ism’. o
True, at the start of militancy in Kashmir, the ]amaat—e-dsfualmlf
leadership was divided on the question of its response to the handful o
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youth who had vowed to liberate Kashmir from the ‘Indian yoke’ under ';
the banner of JKLE. But there seemns to have been a strong group within *

the Jamaat itself that had long been in favour of waging jihad against -
‘Indian occupation’ of Kashmir. It js no surprise, therefore, thar the 3
Jamaat leadership had no other alternative, but to openly espouse the
militant movement launched by the JKLE Whatever the underpinnings
of the claims of the JKLF and the Jamaat vis-3-vis secular and Islamijc

foundations of the militant movement, the least emphasized fact is

that there was a simmering discontent among the youth against the §

Indira-Sheikh Accord. Sheikh Abdullah, in spite of his towering statuire

and charisma, had begun to lose popularity among the youth and was
generally viewed as a ‘traitor’ in their estimation. The main argument ]
that was always put forward by the critics of Abdullak’s ideology was -

his failure in obtaining a place of honour and dignity (izzat abru ka
magam) for the Kashmiris not even in the secular India of his dreams,
not to speak of their place in the comity of nations.

That Kashmiri Muslim identity politics had begun to develop
in a certain direction even after the Indira-Sheikh Accord can be
gauged from the ridicule to which Sheikh Abdullab’s idea of izzar

abru ka magam was subjected to in the Srinagar press. In particular,

the daily Afiab in its popular column %hizr sochta hay Wilar kay
kinaray often derided the claim of Sheikh Abdullah in securing a

place of dignity and honour for his-goum. While such criticism of -

the Accord was rooted in Kashmiri Muslims’ historical experience

during the long period of their struggle for plebiscite, on the other, -~ ' :
the Jamaat-e-Islami’s main mouthpiece, the Azan, looked at the . 2

dilemma of Kashmiri Muslim identity from the perspective of Two-
Nation Theory. The sullen resentment of the Kashmiris, therefore,
against Abdullah, in spite of his popularity, was expressed at various
social gatherings and friendly conversations.

I had never imagined the culmination of Kashmiri Muslims’ penchant
for discussing politics in their characteristic humour and satire in the
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of militancy, given their acquiescence in the sovereignty
b, icipating in the elections. However, my musings on
offnca pamcaft)ions with my compatriots often enable me, a5 2
the uod Convir's torian, to take the missing threads concerning th‘e
Cof‘.fempofafé llxsmir H’ere is recorded the conversation of one Shabir
m‘htazcﬁn a\t\s/ith rr;e. A distant relative of mine, Shabir visited my
:::sl: for the first time at Magarmal Bagh. [ was sur;})}rxse;i1 tl;) s;;: Iiu;:;
What was more surprising, howeve;,1 w?s Rthe :1(111::1 c ILJ;);ecan zd i ot
i as the holy month of Ramadan. !
jmu:te zggmxﬁfutlets :efore iftar an left the p‘remises ;)f my house just 15
minutes before the solemn time of breaking the fast.

Shabir:  How long will India continue to rule us?

Author:
Shabir:  But neither you nor I are Indian at heart.

So long as we are with India.

Author:  May be true in a certain context! But you ;e%n;ll(l)ga;ir:r(:irrei
the deep-rooted impact of the quand:fu'y inw 1cf i
Muslim leadership, particularlirl Nat;?nlailh Cc:; ;:f;gn <
maat-e-Islami, has found itself. The ’
;’};ijizcite Front into National Cont?erenf:e and th; {a;r.laaitt Z
decision to participate in elections, in spite of the Plebisc
Front’s boycott call, are some examples. .
Shabir:  Don’t be pessimistic about the fl'lture of you;(::;t;j;i
The day is not far off when you j}Vlll ﬁnd' some . : o
youth in action. They are trainec‘l in handling sc;lp ;s :n ted
weapons. Their main purpose is 10 awaken tI ; Z man
spirit of freedom among Kashmiris. In fact, h‘ax{l come
to seek your positive help for d.le movemc}:lnt whic
going to launch for the liberation of Kashmir.

utho W 1 'I (8] ]‘]i‘a“(:y a]“(”lg t]lC Students
q l P '
1 On,t you ln)CCt a Splrl fm

of your university?

Author: | (laughs at the idea)
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Shabir left withoyt showing resentment. Byt he borrowed {8

Kalhana's Rajatarasy
what he called the ‘militant spirit of his Kashmiri ancestors’.

My last meeting with Shabir took place at a social functioy,
The barat party of my cousin sister’s son (Shabir’s cousin) was due
to leave Barzally Baghat at 8.30 pm for Bijbehara, a town situated at

Were to accompany - the bridegroom. As women began to sing the

traditional wanwun, guests started approaching towards a fleet of cars.
Shabir’s eldest brother, Farooq Ahmad Khan, my old friend and a class _
fellow at Kashmir University, had recently purchased a Maruti car, {
He offered me a lift. Bur Shabir appeared on the scene: “Don’t take §
the risk of travelling with... He i just learning to drive. Would you

like to travel with me, please?”

see the fleet of cars disappearing from my gaze as Shabir was driving

gint from me in order to acquaint himself wigh 4

very slowly. But suddenly, he drove at such a volcanic speed on the

Stinagar by-pass that for 4 moment I thought that the end of my life
was near. Within a few minutes, our car had left behind everyone, T

Shabir: “Well, Whét do you think?”

Author:  “Thanks be to Allah who saved us in spite of your rash

driving. You nearly killed me,”

Shabir:  “Hasnt India killed us? How long are we going to bear
misfortunes passively? We ought to bear our misfortunes

bravely. As an expetienced driver, I know how to drive
India off.”

i SRR -
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While I was deriving pleasure out of what appear?d to me a
boastful treat before the feast amidst loud laughter alnd wxd; rix?rdzyers
i f the rivers Jhelum and Liddar,
d at the meeting of the waters o d 15 Jhe
fazc:r ;orn made Shabir shout loudly; “Now it is time to follow the
i m’s car.” '
bnde%(tf‘;:;t later happened in the Valley was certainly an unexpected
and unforeseen event for many, but not for men like Shabir, Whos;i ur}gle
to survive as a ‘nation” had driven them on. I do not kn?w \fvhet et :
belonged to the supreme council of any militant organization (}); not;
but the only sad fact is that Shabir died in a fatal aclcu(iiel'lt‘ at hatot:
i in 1993 while driving hom
ing the closing days of Ramadan in
gf;ﬁxn?amrenu. W}%at a tragedy that Shabir could not celebr'ate }tlhe
birthday of his child which was only a day away! It is ‘also 1:; pity t a;,
Shabir’s preoccupations and my musings on the events in se ;mfotsee
seclusion never gave us an opportunity to ex?hange ideas on the futur
of Kashmir since our memorable conversation at Sangam.

Another personal anecdote pertaining to t'he pre-1988d pg:;)i, ;z
not without significance for a historian. Ali Moham.mah' o s
one of my favourite and brilliant students. After passing 1:}16 o
History, he applied for registration under my supervision ;;od e
programme. He would have been my ﬁrst.Php studznt t;t Dot che
university administration rejected his apphcauon' un ;r e cover of
some misapplied technicalities. Subsequently, Ali Mohammad g

job in ¢ ice department. . .
" u'lT;lheerjz: gf? :;C; stuI:ient’s recruitment in the state {?ohc:l service
came as shock to me. The young boy’s affable manners, Plet);,l 'fone.s(:)r/;
and scholarly disposition appeared to me a serious dlfsqu 11‘ ﬁi?ate
for the profession he had been compelled to choosz'a by. ate.f he sace
police department had earned a bad name not only in Vlefw lcl) r it‘}i)onc
Corruption ‘in its rank and file but also on account of the v
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culture of the policemen. Ali Mohammad was a staunch adherent of 3§

the Jamaat-e-Islami. In spite of his reactions to my classroom lectures, 1

Iloved him for the heat he generated in the class
of academic significance from his

room on various issues ' §
particular ideological viewpoint,
Once in a blue moon, Ali Mohammad happened to visit me, he §

would not leave the premises of the department of history without 1
provoking my thoughts. Here, I recall his last visit to the university, |}
No sooner had I taken over as Head of the Department of History ]
on 1 September 1988 than the sub-inspector of police dropped in |
but this time only to express is heart-felt congratulations en my 4
elevation to professorship. He exchanged ideas on issues ranging
from Kashmir politics to Sufism over 2 cup of tea. And when we
boarded the bus at Hazratbal for Lal Chowk, the theme of discussion
was Sufism. Although he was critical of the passivity of the Sufis, to
my utmost surprise, he talked about his association with some living
Sufis. Some of the names mentioned by him belonged to the cadre
of the Jamaat-e-Islami. True, I have always loved to meet the Sufis;
but I do not know why I never had any inclination or an occasion to
see the Jamaat’s dynamic individuals in the Path (tariga). During the
course of our conversation, while Alj Mohammmad was discussing
Islam and Sufism in the context of resistance versus passivity, he
remarked: “Kashmiris' commitment to the non-violent tradition
of their Rishis and Sufis has been responsible for their pacificism
and slavery of every kind. So long as they do not come out of their
ignorance and superstitions, they will continue to be the victims of
the cultural onslaught launched by India.”

While Ali Mohammad seemed to me speaking in the vein of
my acquaintances owing allegiance to the Jamaat’s and the Ahl-e
Hadith, I was not at all convinced by the argument. But then, he
unwittingly said: “The only way to get India out of Kashmir is
armed resistance.” I retorted to the soft-spoken sub-inspector: “But
you know that ours is not a martial race.” Ag the bus was hardly
half a mile away from the storm-centre of the Valley, Maisuma,
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Ali Mohammad said, “According to the Quran, the condltlofl eolf
ation cannot change unless it strives. We have falwa.)rs ?trlvf
ahrrlou h peaceful means but to no avail. Now the tl.n‘le is ripe for
zesistiig the onstaught of every kind—cultural, po?ltl‘clalt, ;t; XZ
have to decide whether to allow ourselves to get assnn,l ahe (e
Indian culture or become part of the umma. Shouldn’t the va n
sacrifices of the Afghan mujahideen against the world pov;er Imspi e

the youth of Kashmir? Shouldn't we lee'lrn a l‘ess.on fiom the Iran
Revolution? Didn’t Iran defy Western imperialism? .
With Ali Mohammad’s defiant mood ended our last meeting
and the bus journey too. He took leave of 1.ne'request1’ng me }:o Er;)er
for him and for the success of the ‘Islamic ideology’ to w. 1ch hy
was committed from his student days. A{ld I patted the Fhou? t u_
sub-inspector thinking that he was dreaming for a romanftxc po 1tz}c;zt
religious ideal, but then I was unable to perceive or :{)r_esee “
my lovable student with gentle manners also possesse unmleﬁ ;
potentialities of a prospective militant. | was, thc?reff)re,l Zelt. e
surprised nor shocked when I learnt about h.lS dlsm{ssla Uurtllix%
Jagmohan's governorship along with some police Off-mi s. dn !
happened to see Professor Mohammad Ashraf Saraf in onl (;)nh t
1992, I had no information about Ali Mohammad. I was w0 t ;11
he was busy somewhere in Afghanistan training tl.le. Kashmiri yout d
Ali Mohammad is a cousin of the once dreaded militant Mohamma

Ahsan Dar, who is now in jail.

v

It seems that the idea of launching a militant struggle was not mmgly
implanted in the mind of Kashmiri youth by any outsu.ie a}gen«:{', : \3
as a matter of fact, it was the logical corollary of periodic politic :
instability characterizing Jammu and Kashm%r fc?r the: gmateiri F)art o
this century. Some questions are also suggestive in this regard:
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. Wasn't Shabir Ahmad Shah already in a defiant mood to take
the bull by the horns?

. Wasn't the foundation of Mahaz-e-Azadi by Sufi Mohammad
Akbar viewed as a challenge to the Indira-Abdullah Accord?

. Wasn't the Jamiart al-Tulaba particulatly actively involved in
combating the forces of ‘cultural onslaught’?

. Didn’t Kashmiris on the other side of the border reject the
Accord?

. Didn’t the issues raised by the Muslim United Front with

feverish haste during the electioneering and the subsequent
bulldozing of its plans by the state power (Rajiv-Farooq al-
liance against the so-called ‘Muslim fundamentalism’ rather
the so-called Rajiv-Farooq Accord) force even the sensitive
minds to scratch their head for a solution of the Kashmir
problem?

No event in history is an isolated phenomenon. The state power
as well as the press in the largest democracy of the world have since
been busy deluding the world into believing that militancy in Kashmir
has been implanted from outside. I do not hold a brief either for
Pakistan or militants. But then Pakistan’s interest in the geopolitics
of Kashmir is understandable for historical reasons. However, the
question why Kashmiris cold-shouldered the ‘infiltrators’ from the
other side of the border in 1965 evades an answer. Didn’t Kashmiris
want freedom then? Didn’t they upset the apple cart of Pakistan
/in 19652 How come then that, after nearly a quarter of a century,
Kashmiri youth decided to infiltrate inte ‘azad Kashmir (Pakistan
Occupied Kashmir)? I do not want to go into a futile debate whether
Pakistan is responsible for abetting and encouraging militancy in
the Valley or not. On the contrary, I am emboldened to ask whether

infiltration on either side has been checked successfully? Even if we
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agree that the strict vigilance on this side of the border has checked
infiltration, isn't it foolhardy to expect that such an ad hoc measure
will solve the problem? And so long as the ‘line of control’ continues
to cruelly divide brethren on both sides of the border, Kashmir will
continue to remain an active volcano in South Asia. The periodic

volcanic eruptions have already caused an itreparable loss in men and

money to the people of the subcontinent.

While the state power in India has always aimed at bludgeoning
Kashmiris into sullen submission, Pakistan’s territorial claim to Jammu
and Kashmir on the basis of religion, geography and history has caught
them between the devil and the deep sea. Perhaps there would have
been no problem had the people of Jammu and Kashmir been given the
option of exercising their will to remain with either India or Pakistan
in 1947. The fact is that both countries sought to integrate Jammu
and Kashmir by hook or by crook without ever giving its people the
right to determine their political future.

Much water has continued to flow down the Jhelum since
Partition. From 1947, Kashmiris have gone through fire amidst vested
interests gaining advantages from a disturbed state of affairs. It is not
politicians alone who have fished in troubled waters but, paradoxically,
security forces have also sadistically derived maximum advantage in
this jeremiad. The Disturbed Areas Act has only served the disgraceful
interest of the vilest specimens of humanity masquerading as political
demagogues, smugglers and exploiters of every kind. This Act has
caused a great deal of suffering to those who have been crying for
peace. Isp’t it an open secret that some militant organizations in the
Valley spent the public money worth lakhs of rupees for securing
the release of their activists? Isnt it also a sordid reality that not a
few families had no other alternative but to grease the palm of some
security officials for securing the release of the most gentle and
innocuous of the human beings? The fact is that both ‘azad Kashmir'
(Pakistan Occupied Kashmir) and the ‘Indian-administered Kashmir’
are inseparable parts of the lacerated heart called Kashmir. Even if
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India erects a concrete wall, notwithstanding attempts at sealing and
mining the sparsely populated high mountains along the border, such 4

a prescription would be viewed as a patchwork. Time indeed is the

great healer but isn't it opportune for the people of India and Pakistan
to realize that it is no longer fashionable, nay warrantable, to harp -}
on the myth that Kashmir is either an ‘integral part of India’ or ‘the 3

iugular vein of Pakistan’? Isn’t there restlessness of human souls on
jug

either side of the so-called actual line of control? Shouldn’t repeated b
attempts at crossing the border clandestinely or occasionally be viewed

from the human angle? How long will the Indian and Pakistani forces

prevent the union of hearts? How long will the UN observers enjoy :
themselves in observing such a tyranny being perpetrated on the §

teeming millions of humanity?

6

Identity Politics of Jammu Region

Rekha Chowdhary

Heterogeneity of Jammu, Muiltiple and
Overlapping identities

Jammu and Kashmir represents a very interesting context of plurality
that persists from the social to the political realities of the state. Of
all the regions, Jammu is the most heterogeneous. Its heterogeneity
extends beyond the religious composition to linguistic, cultural, tribal
and caste categories.

Though Hindus form the majority here, the Muslims also have a
strong presence. However, the division between the two communities
is not very neat and clean and the presence of the two communities
makes interesting context of mixed living within the region. The
Jammu sub-region (comprising the districts of Jammu, Samba,
Kathua, and Riyasi) is predominantly Hindu but also has significant
presence of Muslims. The Poonch-Rajouri sub-region (comprising the
districts of Poonch and Rajouri) is predominantly Muslim. The Doda
sub-region (comprising three districts of Doda, Kishtwar and Ramban)
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is 2 Muslim-majority area but has a very substantial population of!
Hindus. This sub-region actually exemplifies the religious complexity' '
of the Jammu region.! ;
However, the religious division does not define the social or §
political existence of people of the region as other affinities based 3
on caste, clan, community, and tribe cut across the religious divide. 4
Neither the Hindus nor the Muslims are homogeneous category 4§
as their identification with their tribe, caste or clan is deep-rooted
and gets reflected in the variety of identity politics that operate in
this region. Among the Hindus, the caste divisions are the most §
prominent. Apart from the caste Hindus, there are Dalits and the §
OBCs. The caste Hindus (mainly comprising Sharmas, Rajputs and
the Mahajans) are the most visible ones occupying the positions of §
power and monopolizing the privileges as bureaucrats, professionals, ,‘
traders, businessmen, political leaders, etc. While each of these
entrenched castes is quite politicized, however, it is the competition - 4
between the Rajputs and the Sharmas that forms the basis of much of 3
caste politics in Jammu region. Dalits, who form around one fourth of ¥
the total population in the Hindu-dominated districts, are gradually
consolidating themselves. Though still not aggressive in the assertion ]
of their identity politics, they are conscious about the importance of ¥
their political constituency and therefore form an important social §
and political unit. ;
Like the Hindus, the Muslims are internally divided on the 4l
caste and tribal basis. Thus, the Rajput Muslims tend to distance 4
themselves from other Muslims of the region. A part of the erstwhile
landholding class, the Rajput Muslims perceive themselves as a distinct §
social group having more in common with the Rajputs among Hindus %
as compared to non-Rajput Muslims. Like the Rajput Muslims, the §
Gujjars, who are 100 per cent Muslims, also form a distinct category.
Defining their identity more on the ethno-cultural basis rather than 4
on the basis of religion, they have greater affiliations with the Gujjars 3
of northern India. Another distinct category of Muslims within the 4
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Jammu region> is that of the Kashmiri-speaking Muslirr%s who alrle
concentrated in the district of Doda but also have presence in Poonch-
Rajouri sub-region. Besides these, there are the Dogra Muslims of the
-Udhampur belt.
Jamm:pz?frompother factors, the diversity o.f the regic;.n is reﬂectej
in the linguistic-cultural patterns of the region. Dogri culture }:;ml
language has its predominance but does not represent the whole
region. It is the districts of Jammu, Samba, Kathua', Udhampur
and Riasi which comprise the Duggar belt of the region. 'I:he two
districts of Poonch and Rajouri, as well as the Doda sgb—reglon, ar.e
quite distinct from the Dogra belt. In Poonch-Rajourt belt,.t.here is
predominance of the Pabaris and Gujjars. The Gujjars are tre_xdmonally
nomadic tribes, many of whom are in the process of seuding c%own.
The Paharis are those people who mainly reside in the fo-othllls. of
the Pir Panchal range and speak various Pahari dialects 1.ncl'ud1ng
Pothwari, Poonchi, etc. The Doda belt, comprising three districts of
Doda, Kishtwar and Ramban, itself is quite diverse and repr'esenfs
a number of cultural and linguistic groups. A large populatxon. is
ethnically Kashmiri, having migrated from Kashmir at some point
of time. Apart from these Kashmiri-speaking people,‘ there are many
non-Kashmiri people speaking a variety of languages including Siraji,
Baderwahi, Kishtwari, Pongali, etc. o
Jammu, therefore, can be seen to be having a number of distinct
social categories which are often extended into politi.cal ones. Som.e
of the distinct groups asserting their ethnic identxt?r wx.thm th.xs
region include the Paharis, Gujjars, Dogras, Baderwahis, Kishtwaris,
Kashmiris, etc.

Regional Discontent

I Jammu region, a feeling of political neglect has been persisting s%n;ce
early 50s. This feeling emanates from the context of power politics
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which has remained Kashmir-centric, with token involvement of the
political elite of Jammu. It has also much to do with the specificity
of the conflict situation of Kashmir and the political responses of
the Centre yis-a-vis this state. There is a feeling that in all political
negotiations that are undertaken to address the Kashmir problem,
Jammu is taken for granted and the political arrangements are
imposed on Jammu.

Tt is around this feeling (which is deep-rooted in the political
‘consciousness of people of this region) that Jammu has been
erupting from time to time. However, in the absence of a regional
party (comparable to the National Conference as a regional party
of Kashmir), the politics of the regional neglect has often been
appropriated by the Hindu Rightist organizations, and communalized
in the process; this despite the fact that the politics of regional divide
is as much widespread in Muslim-majority sub-regions of Jammu like
Doda, Poonch and Rajouri as the Hindu majority areas.

Right from the time of the state’s accession in 1947, the Rightist
forces have taken a lead in politicizing the issue of Jammu’s regional
interest vis-a-vis Kashmir. The tone of this politics was set in 1952 in
a major agitation launched by Praja Parishad, a Jammu-based party
having close linkage with the RSS and Bharatiya Jana Sangh. The
agitation echoing the slogans of ‘Ek Vidhan, Ek Pradban, Ek Nishan'
(One constitution, one president and one symbol) contested the basis
of the special constitutional status guaranteed by article 370 of the
Indian Constitution. Projecting the full constitutional integration of
the state with India as the political aspiration of Jammu, the Praja
Parishad sought to emphasize the divergence between the politics of
Jammu and Kashmir.

It is due to the role of the Rightist political parties that the =3

political discourse of regional discrimination and political deprivation
has been popularized at the commonsensical level in the urban areas
of the region. However, over the period, this politics has transcended
its Rightist mould and has been adopted by political parties across
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the ideological divide. The regional deprivation has remained the
predominant discourse of the region and is invoked time and again
by the political organizations and parties not merely for electoral
mobilization but also for agitational politics. A number of major
agitations have erupted in Jammu in which the issue of regional
discrimination and regional imbalances has been raised. Following
such agitations, a number of commissions have been appomt'ed to
go into the question of regional discontent. Two such prominent
commissions include the Gajendragadkar Commission and the Sikri
Commission.? , o
Despite the fact that the politics of regional discriminat'lon is
generally articulated by the Hindu-Rightist parties, the feehf)g of
regional discrimination does not remain confined to the Hindu-
dominated areas of the region. The Muslim-dominated areas of Jammu
share a kind of antagonism against the ‘Kashmir-dominated’ structure
of power; though for the backwardness and marginalization that the
people of these areas suffer, both the political elite of Jammu as well
as of Kashmir are held responsible.> Among the common grievances
that the people of this area have against the Kashmiri leadership is the
deliberate neglect of the area, especially its tourist potential.* ‘
Analysing the issue of regional discontent of Jammu region,
Balraj Puri argues that it is psychological in nature, even though
it is expressed in material terms. According to him, it is not the
development issues that form the basis of regional discontent. Tt is
the political imbalance within the state that underlies all feelings
of discrimination and deprivation.’> While confronting the issue of
regional imbalances and regional discrimination, the Gajendragadkar
Commission pointed towards the political reasons for the discontent.
It observed that “even if all the matters were equitably settled, we feel
that there would still be a measure of discontent... In fact, we consider
that the main cause of irritation and tension is the feeling of political
neglect and discrimination, real or imaginary from which certain
regions of the state suffer.” It is for this reason that the commission had
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recommended that “a convention should be established that if the chief
minster belongs to one region, there should be a deputy chief minister
belonging to other region. By another convention, the number of the
cabinet ministers belonging to the regions should be equal.”™”

Seen from this point of view, one can argue that much of the
politics of regional discontent has been related to the context of the
power politics of the state. The power politics of the state, tll very
recently, had been so organized that it drew its support from the
Kashmir region only and therefore remained Kashmir-centric. Due
to the single party dominance on the one hand and the homogenized
response of Kashmir in favour of the dominant party, the power was
mainly held by the Kashmir-based political elite with merely a token
presence of Jammu’s political elite. The fact that the electoral response
of Jammu region was fragmented among a number of political parties,
Jammu’s elite did not have much scope to share power. The exclusion of
the regional elite from the power politics resulted in the reinforcement
of the discoutse of regional deprivation and the perpetual politicization
of the issue of regional discrimination.

The conflict situation also generated a feeling of ‘political neglect’
of the region. Since 1947, the Kashmir-specificity of the conflict has
resulted in the national and international focus on the Valley. The
political arrangements that are suggested by the Centre for the state
are generally in response to the political demands being made from
within Kashmir. Though these responses have failed to satisfy the
people in Kashmir, these have generated adverse response in Jammu
as well, since these are seen to be imposed on the region irrespective
of any sensitivity to the local demands. The lack of negotiability of
the political elite of the region in the broader context of conflict or
the Centre-State relations has gradually resulted in a perception that
the region is being politically neglected both by the power centre
within the state as well as in the Centre. There is a feeling that in
all political negotiations that are undertaken to address the Kashmir

problem, Jammu is taken for granted and the political arrangements

~are imposed on Jammu.

o R

e
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political Divergence and Identity Politics

The politics of regional discrimination is a 'manif.estatxc;x:heoii:
ideological divide thar exists between the tw? may.)r regllc?r%s oof]ammu
There is a political divergence betwef:r,x tbe Lde.nuty politics i
and that of Kashmir valley. Kashmir’s 1der‘1t1ty‘ pohuc's is nga
around the contestation of state’s relationship w1-th ‘Indxa an Z _st;(zr:)gf
arge for change. This urge for change operates v‘vxthm thedpara 1gd o
“Kashmiri nationalism’ and has a range which is feﬂect? aroun A
politics of ‘autonomy’ on one side and the polmcs.of a.zadz'f?n the
other. The logic of the identity politics of Jammu is quite dld .eﬁ:nt.
Rather than being ‘India-centric’ (demanding aut(?nomy/ aza zdxo;n
an ‘intrusive’ Centre), the politics here is ‘Kas.hmlr—cer‘xtnc and ¢ e1
issues are raised within the context of inter-regional or intra-regiona
relaﬂ?;;feh j:lj)?xtext of political divergence and tbe regional speciglcxt)z1 of
the identity politics could clearly be seen during the last tw:; eca ei
of militancy. The separatist politics that c'emergec‘{ as the orr;lmanh
response of the Valley did not have much impact in .]amncl)uilt otl;in
militancy did take roots in certain parts of the region. ther th: )
the Kashmiti-speaking part of the Doda sub-region, the sep'arattlls'
movement did not find much support here. Howev‘er; even mft hxs
sub-region, one could not see the replication of the mce‘nSLIt(y c; Irt1 \ re
separatist sentiment and politics thar one could ﬁr.xd in Kas : .
The districts of Poonch and Rajouri, the two predo‘m‘mamly Mus im
districts of the region bordering with Pakistan Afimmlstere‘d Kashmir,
remained untouched even by militancy for quite some time. I\t1 Wacsl
only in the late 90s that these areas became active in militancy-relate

activities.

alIlOIlg t]le(;””als |]I]|l‘ )lt]]lg 11]6 ”l ’l )[4 ]Ca(:]lf:s ()‘ ‘hese areas, ]l()VVeVer,
.

The complicity of the local population in the militancy, especially
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and situational reasons—they are either forced to provide food and
shelter to the militants or are lured by money.

Sharpening of the regional identity politics has been one of
the implications of the Kashmir-specific separatist politics. While
the militant violence in itself generated a political response against
militancy, the popular separatist sentiment in the Valley resulted in
the expansion of space for the Rightist politics and a counter-assertion
of chauvinistic ‘regional’ and ‘nationalist’ sentiments. The incidence
of selective killings of minorities by the militants aimed at provoking
communal backlash in the Doda region as well as the presence of large
number of jihadi militants in this area, created a situation which was
congenial for the assertion of forces of the Hindu-Right. Like early 50s,
these forces took the lead in appropriating the politics of Jammu and
raising the ‘regional’ issues. It is for this reason that the B]P’s political

influence during the period of 90s was increased and at one point of
time, it could win both the Parliamentary seats of the region.

Though the BJP could not sustain its religion-based politics in

the context of plural realities of Jammu region, it gave a lead to the
assertion of the regional identity politics, which was followed by other
political parties. The demand was raised for reorganizing Jammu’s
relationship with Kashmir and ‘Regional Autonomy’ became the
dominant discourse of region. How vigorous was this discourse during
the mid-90s could be seen from the fact that even Kashmir-based

National Conference had to incorporate it in its politics. This party

came forward with the promise of Regional Autonomy to Jammu in
its manifesto (along with its primary demand of State Autonomy)
during the 1996 Assembly Elections.’

The assertive regional politics was also reflected in the reactive
demand for the reorganization of the state. Under different banners,
a number of organizations, mostly holding their links with the RSS,
raised the demand for reorganization of the state and separation of
Jammu from Kashmir (on the logic of incompatibility of the political
‘aspirations of the people of Jammu with that of Kashmir). These

Jorganizations had sought to introduce the agenda of division of state
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s

rious manner.? Though these demands did not have m(\infh
in a very se -1 : : T
on the overall politics of the region, yet they did su

e g the politics of regional divide throughout the period of

sharpenin
late nineties.

icati iti Divergence on

lications of Political
::‘t';r-Regional Relations and Future of State |
tween the two regions, Puri has

.. st eal di be
Recognizing the political divergence linkage between the *Ka. shmir

tangle aIld tlle POllthal ICSPOI)SCS 0{ [aﬂllnu Ieglon. £ &CCOrdulg Lo
hlm, he S p
g
lsolatl()n WlthO ut addICS 11 t}le Olltlcal dlSCOIltEIlt Of [a!‘l‘llu reglon.
SuCh pOllthal dlSCOIlteIlt, mn hlS VIEW, haS b€€l’l lOCated in dle nature
p p W -centric alld 1gIlOI€S
Of tl 1€ POWETL OllthS Oi the state thh 18 KaShmlI €
g Z ng
regle Ilal as 1rations :f ]ax!lx!lu' lllls recognl L tlle Ileed‘ to
g p
g g
t’ p
addrCSS the Kashmll‘l dlSCOIltCIl Iefe[ ably t}l[ou }1 restorin [h.e state
Illy }le n IIlalilng a Strong case f()r reglo!lal autOIlOIIly' Of
g > E g g

Jammu. Jammd, f the problem: one related

In his opinion, there are two dimensions o O O e e
o Kashmir that lies at the helm of the Centre-State re ,

tha lies at the intra-state and inter-regional

other related to Jammu, : cgon:
level. The two dimensions are sO entangled that without re g
e, s made by the Centre to

one, the other cannot be resolved. All effért e e
deal with Kashmir issue, without addressl.n’g the Jammu's o
vis-3-vis Kashmir, have faced some opposition from Jammu,
because these did not address Jammu’s discontent. o the
It is in support of Puri’s argument one can 1reC o e
‘autonomy’ debate that was initiated .by the Natlon::l oration c
(NC) government in early 2000. Séek'mg w0 p.resefm; r:S,:SOthe -
autonomy guaranteed to the statebin its tp;;st;;; c; e
ion to the ‘Kashmir problem, i :
f?lztisaotletltfcrllelt)ate with the Centre around the questu';n of reit:);:t;\?é
of the pre-1953 status of the state. However, the debate pu |
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government on back foot as the government of India completely

rejected the demand. One of the reasons for such a response of the
central government was that the debate had raised emotions against
the demand for autonomy in Jammu. Though the regional divide
that was projected on the issue of autonomy was more apparent
than real, the fact that the debate had been initiated by the Kashmiri
leadership and had remained thoroughly Kashmir-centric without

responding to the political sensitivities of Jammu region resulted in
strong reactions against it.

v

Intra-Regional Identity Politics

There is another very important dimension of the identity politics
of the region that operates at the peripheries and reflects the context
of diversity and political divergence at the intra-regional level. Both
in the areas of Doda sub-region (now comprising the three districts
of Doda, Kishtwar and Ramban) as well as in the Poonch-Rajouri
sub-region, there is a persistent feeling of discontent. This discontent
emanates from the context of backwardness and marginalization of
these areas. On various indices of economy and development, these
areas fare much worse than other parts of the region and feel neglected
both in the context ‘Kashmir-centric’ power politics as well as in the
context of Jammu-centric’ discourse of the regional elite. This feeling
of neglect is therefore reflected in the demands for Hill Council (on
the pattern Leh and Kargil Hill Councils) both in the Doda as well
as the Poonch-Rajouri sub-region. ,
While much of the sub-regional identity politics of Jammu
operates within the parameters of the identity politics of the region,
there is also the reflection of the sub-regional politics being placed
in opposition to the regional identity politics of Jammu. In contrast
to those who argue for administrative and economic decentralization
from regional to sub-regional areas, there are those who demand for the
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reorganization of the region itself and it.s division into three regions,
viz., Jammu, Doda and Poonch-Rajouri. o 3 .
The sharpening of the sub-regional 1d‘ent1ty politics can ef
located in the very nature of the politicization and expression ©
Jammu's regional identity politics. Since much o'f the reigwn'al 1dentfty
politics of Jammu is appropriated by the Hindu Blgbtlst parties
and is asserted through the demands made in 'the el‘lte m.t(.erest, t'h;t
people in the peripheral areas do not identify w1.th thlsf l?ohtlcs. Wlt
the organizations affiliated with the Sarigh Parivar ralsmg‘the' issues
of regional discrimination, the discourse of these organizations 1:1
inevitably represented from the dominant Hindu Perépectwe. Muc
of this discourse was evolved during the 1952 agitation, led by the
Praja Parishad, and was articulated later by the Bharatiya Jana Sa‘nih
and BJP on the one hand and the other variants of th.e Hindu-Right
including the VHD, Shiv Senas of various kinds, Bajrang Da.ﬂ, etc.
Since the hold of these parties and organizations remains limited
to the Hindu-dominated areas of the districts of Jammu, Kathua,

Samba, Riasi and the Hindu belt of Udhampur, the people of Muslim-

dominated belt of Jammu do not identify with this politics. Moreover,
the issues raised by these organizations are more oriented towa'rds the
elite interest and do not represent the backward areas and sections of
society. Most of the agitations spearheaded in the name of regional
discrimination of Jammu have focussed on the interest of the educat'ed
middle class located in the urban centres. It is from the perspective
of the most developed parts of the region that the issu.es of regional
discrimination and regional imbalances have been raised. The real
backwardness of the region, which is represented b.y the poverty,
illiteracy and baclkwardness of the marginaliz‘ed sections of society
mostly situated in the peripheral sub-regions, 1s not reﬂected‘ in tl}ls
discourse, This has resulted in a sense of alienation in these peripheries
and therefore assertion of the sub-regional identities.

Apart from the sub-regional identity politic‘:s, there .is anther
kind of identity politics that is assuming significant dimensions
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within the Rajouri-Poonch sub-region. This relates to the assertion }
of the Gujjar and Pahari identity politics. The Gujjars, who form 3
a substantial part of the population of this area and asserting their
tribal identity, have been granted a Scheduled Tribe status and by 3
virtue of this status are entitled to reservation in government jobs.
Though the discontent among Guijjars still prevails due to the denial
of the political reservation (in the Legislative Assembly) at par with 3
reservation for STs in the rest of states of India, the very ST status 3

of the Gujjars has generated a parallel identity politics among the
non-Gujjar population of the area who claim to be part of another

tribal identity—the Pahari identity. Over the period, there has beena §

growing assertion of the Pahari identity politics and demand has been

made for recognition of their tribal status and grant of ST status. Since
this demand is seen to be raised at the peril of the Gujjar community
who feel threatened that they would lose out on the advantages of )

reservation in government jobs and educational institutions if Paharis

are also given the advantage of the ST status, they have been opposing

this demand. However, this has resulted in strong assertion of the
parallel identity politics of Gujjars and Paharis which gets reflected in
the political polarization of the Poonch-Rajouri sub-region. Due to
the intense political mobilization of the two communities, the Gujjar

versus identity politics has become the most crucial dimension of the 3§

electoral politics of this region.

V-

Amarnath Land Row—Implications
of Aggressive ldentity Politics

The internal politics of Jammu and Kashmir during last two decades
has become quite aggressive. The situation of militancy has sharpened
the context of diversity and political divergence and has generated
multiple identity politics within the state. Much of such identity
politics, operating in terms of ‘we’ and ‘they’, has been constructed
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around polarity between different regions and sub—.r,eglor‘x;.a ':Elr\;;
¢ is not only the politics of Jammu versus Kashmir o; shroit
versus Ladakh’ that has been sharpened in last few y?a‘rs, ut a o the
politics of ‘Leh versus Kargil’, Jammu vc.:rsu.s Doda, ']an;{r'nu vl !
Poonch-Rajouri’, etc. The internal polan‘zauon't.hat is taking p atch é
consequently, has dangerous potential as 1t can give substance to
ivisi das. .
dwmffehig;r;ightened sensitivities prom'oted by mu}llt‘lptie le‘v;lts Eﬁ
identity politics may generate an ?nvuonment whic mllagced ¢
unsettling at times. This is the situation that the state was p ced o
during the summer of 2008 when the P?marnath la.nd row gen nal
an inter-regional divide which also polarized the society on commu '
basis. This was the first time when mutually ex.clusxve ‘a‘ssertxons wer
made from the context of the regional identity politics of Jammu
is-a- i N . .
- :Icllsliit)il issue revolved around a government order dlYertlfltgl
forest land to the Shri Amarnath Shrine Board (SASB) to begin w1}t1
and later the revocation of that order. The order gave the SASBhtdef
right to build fabricated temporary structures dur.mg two months ©
Amarnath Yatra. However, more than the order, it v.vas th.e assertl(k)ln
of the CEO of the SASB—representing the ex—ofﬁ'qo chairman, the
Governor, General SK Sinha—that the land was given permanen‘dy
to the Board to build permanent structures that gc.nerated the ntxlass.lv.e
response in Kashmir. General Sinha had filready mcensedea.s C?HHHZ
through his proactive politics reﬂecting.hls safﬁ:or% bent of mén };mir
had a self-proclaimed agenda of changing the' x‘mndset in Kas .
which he wanted to do by redefining Kas/amzrzyaf bas‘ed essentld y
on its Hindu past. It was in this background that dw.ersmfx of lan: Lo
SASB was seen as another intervention of General Smha,m pursxfung
his saffron agenda. The fear of ‘demographic Fhange, therefore,
became the basis of mass mobilization in Kashmir. .
To quell the agitation which was assuming dangerous pro portli(i)n;
in Kashmir, the order was revoked but it generated another kin
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of politics in Jammu. The BJP and the like-minded organizations 3
terming the revocation of the order as an assault on the ‘Hindy. }
sentiments’ demanded that the original order be restored. These ;

organizations succeeded in mobilizing enormous support from

Hindu-dominated areas of Jammu region not only on the ground

of religious sentiments but also on the basis of regional and national
sentiments. The revocation of the order was portrayed as anti-national

and anti-Jammu decision taken under the pressure of separatists to |

appease the ‘Muslims of Kashmir’ without taking into consideration
the sentiments of ‘Hindus of Jammu'.

The land related eruption in the state has led to certain
implications of far-reaching nature, changing the very nature and the
course of politics. What can be defined as the most serious implication
of the land row was the fracture in the relationship between the two
major regions of the state which despite the political divergence had
Dot, at any point of time earlier, had acquired acrimonious nature, The
discordant politics this time went much beyond the issues of regional
discrimination to the issue of economy and trade. While during the
Jammu agitation, economic blockade of Kashmir was called for, after
the agitation, the Kashmiri traders have given the call for boycotting
the trade through Jammu.

The antagonism between the two regions had implications for
plural and secular character on the other. The region which survived all

kinds of provocations during two decades of conflict to communalize - 4

its politics faced two severe cases of communal clashes in Kishtwar
and Poonch.

However, it is the plurality of the state in which people have the
common stake and therefore maintaining its sanctity remains one of
the most important concerns of the region. The divisive tendencies
though assertive at a particular moment, fail to transcend beyond a
point. That is the reason that despite going through the most volatile
phase of identity politics which generated tensions between the
regions, sub-regions and communities, the region bounced back to
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its normal ways of political life. The Assembly Elc'ec.tions th'at. foll?w}eld
immediately after the election brought the‘pohtlc‘:al' rfta,htlesdo the
state as well as region back in place. The ’chauymlstlc tenkegcts
and antagonism against the ‘Kashmir-based parties that ma.rl ked the
period of agitation was fizzled out in the wake of electoral mobi 1sa;t10.xl1.
However, the Amarnath agitation has brought out the very volatile

potentials of the identity politics of the state.




|
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Beyond Kashmir:
Understanding Ladakh

Sonam Chosjor

The high profile politics of Kashmir, and the compulsive focus on
the debate on the issue of separatism and autonomy, substantially
leads to the mistreatment of the colossal basis of plurality of Jammu

" and Kashmir. Because of this proclivity, the issues of assertion of the

tegional identities of Jammu and Ladakh have, more o less, escaped
sober academic attention. This has led to a serious gap in acquiring
a holistic understanding of the internal dynamics of the politics in
Jammu and Kashmir, consequently leading to a hole in the academia
vis-a-vis a peculiar characteristic of rise of ethnic politics in India: that
there has always been a parallel assertion of sub-regional identities in
Jammu and Kashmir in relation to the more popular movement of
autonomy and separatism in the Valley. The rise of ethnic consciousness
at regional/state levels has led to the rise of alienation among some
minority groups at sub-regional levels (like the rise of ethnic politics
in Jammu and Ladakh vis-a-vis Kashmir) leading, consequently, to
parallel sub-regional movements along with the mainstream ones.
These movements, by and large, have been short of critical academic
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attention. The present article tries to present an analysis of the nature
of politics in Ladakh and its internal dynamics.

Ladakh in Politics and Politics in Ladakh

The present day Jammu and Kashmir, ‘on the Indian side of the Line
of Control, is formed of three distinct regional identities, Ladakh
is perhaps politically most important of them all.’* However, till
date, Ladakh is counted as no more than a ‘conflict-ridden border
land [...] devoid of sweet and soft of nature’? In the perception
of mainstream Indian citizens then, India stretches from ‘Kashmir
to Kanyakumar?’. Some popular Bollywood songs well depict this
typecast picture of India. Thus in realistic sense, Ladakh remains,
more or less, only on the political map of India, not in the collective
psyche of mainstream Indians. Aggarwal argues that “central and state
policies either domesticate Ladakh’s historical and racial differences by
the process of tribalization, or else acknowledge and exaggerate them
in distinctively gendered forms, so that backwardness, barrenness,
and dysfunctional sexuality became characteristics of its women and |
its soil.”® These kinds of projections also preoccupy the premise of
Bollywood and Hollywood movies based on, or shot in, Ladakh.
“[Tthey reinforce the structure in which the Centre is masculinized
and the border becomes female and raced.” Not surprisingly then,
even highly educated Indians use the racial stereotyped imaginations
to perceive the Ladakhis.

On the political front, the patriotic credentials of Ladakhis
always have had to face the acidic test of jingo nationalism because of
their facial resemblance with the Chinese.’ Outside Ladakh, Ladakhis
have generally been looked down upon as Gorkhas and Chinkis by the
mainstream Indians, who proudly cherish, at the same time, India’s
historic stand on the racial apartheid in South Africa.® It, however,
hardly matters that someone raised in a metropolitan city like Delhi

Beyond Kashmir: Understanding Ladakh 137

or Mumbai hardly experiences the ideas and senses of Incilianness tt:l}zz
aperson raised ina border area like Ladakh d?cs. Aggarw: largues i
more real ‘ideas of Indianness’ can be experxenced only in ar;as ztlate
regions like Ladakh where the ‘border becomes a space Wh(;:re the tsed1
expresses itself through a habitualized pc?rformat.wlty' an re,gea y
asserts the physical and symbolic authority over its c1t11ex;ls. e
“Ladakh in politics’ has, hence, become no ‘less than a 1'n
of misnomer phrase, inapt to comprehend and t}.nnk of tf?e‘relgxoz
for officials and the academia. It hardly figures in the o llclal ;«; !
academic political discourse of Jammu and K:itshmxr at an)lrl eve 1 e
academia and the media have never been serious abc?ut the po m;:
facet of Ladakh. High profile academic debates. seeking solut}:;)ln or
Jammu and Kashmir have never bothered to mdul.ge Ladakh as a
stakeholder, People-to-people contact has been r‘eshapmg thef contours
of Indias foreign policy vis-2-vis Kashmir during .the last few Y.earz.
The reopening of the road connecting two conflict-prone regu;;l ;
Srinagar and Muzaffarabad, has been proj ?cted as a success story.f t}‘je
the opening of the Kargil-Skardoo road still remains 2 ﬁgme’nt 0b e
imagination as New Delhi and Islamabad are still .apprehensnf ;: (2he
letting the people of these two very pe‘aceful regions ‘rn;«::t}.l i ; e
people of Srinagar, they were also divided from their kith an 4
|

during the Partition. Indo-China trade is bo?ming and Natl.ull:a has
been thrown open since July 2006 for trading purposes with very
good dividends for both the countries subseql?ently. But oper;lx‘nkg1
of the Demchok-Manasarovar trade-cum-pilgrimage route, W ;;:
can prove to be a boon for the fragile economy of Ladakh, ;sl 83' a
wishful thinking because of lack of political will on the part of Indian
3 8

pOhCfo}:?knelisc.ﬁa and, to a larger extent, the academia, hav§ been
obsessed with stereotyped portrayals of Ladakh constructed mainly b};
the Western travelogues. Their projection of Ladakh }'xas been that 0
a ‘romantic notion of an idyllic land, eclipsed from time and space’
similar to the one the Western travellers used to have about Tibet at

|
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e,

a point of time.” The academic imagining of Ladakh is preoccupied
by the Tibetan-centric view of Ladakh, and the Buddhist-centric
perception of Ladakhi identity.1® In the popular imagination, Ladakh,
because of its geographical proximity and cultural/spiritual links wich
Tibet, has always tended to be perceived as another Tibet. In fact, the !
very interest of the academia in Ladakh, which began only after the |
1970s when it was thrown open for foreign tourists, seemed to have
been generated by Ladakh’s proximity—physical and religious—with -

Tibet, which had been closed for foreigners for many years."! On the
other hand, the interest in Tibet was generated by “Western travel
writings on Tibet through the ages’.> Not surprisingly then, Ladakh
has been popularly known as ‘Little Tibet', “Western Tibet or ‘Indian
Tibet™ in the academia and in the media, giving an erroneous

impression, albeit inadvertent it may have been, about Ladakh: that

itis a ‘Land of Lamaist Buddhism’ like Tibet; and that its inhabitants
are the followers of Lamaist Buddhism as most of the Tibetans.! This,
however, is not to be in breach of the fact that Ladakh used to have

excellent monastic, trade and pilgrimage relations with Tibet at one
juncture in history.!s

But the obsessive romanticization of the past sometimes tends

to eclipse the present reality in Ladakh: that about half of Ladakh’s

population constitutes Muslims, majority of those living in Kargil.' *

Such a constrained perception adds to the idyllic perspective of seeing

Ladakh ‘predominantly as a quaint, colourful backdrop for adventure >
holidays, populated by maroon-robed lamas living in whitewashed
monasteries perched on hilltops.'” Such a dearth of attention in real-
politic logic subsequently leads to the lack of understanding about

the political articulations of the region vis-a-vis the state and national

mainstream, and, more importantly, about the internal dynamics of

politics within Ladakh—like that of Kargil’s relationship with Leh,
and the Muslim’s relations with the Buddhists,

Therefore, Ladakh has never tended to be counted in the realm
of politics. The popular Indian imagination by and large rules out
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the possibility of any kind of politics in wha? many call the E)eafiefufl
trans-Himalayan region’. Even those who t‘hl‘nk of, or }.1ave ‘ eal,z o ,f
litics in Ladakh generally try to define it in the .stralght—Jac et lfh
El(:e politics of union territory (UT) being champloneq byTLar?i)
Buddhist Association (LBA), and lately by t.he Ladakh Umonf erritory
Front (LUTF).’® For almost all the outsiders, and 'even or rzax;ly
Ladakhis, then, politics in Ladakh begins :?nd ends 'vs.nth' uT ;nkht e
LBA/LUTE Generally, the internal dynamics of politics in }I:a 1\2 1,‘ as
analysed later, escapes critical attention: f;or example, why the dus 1}r1n
leaders of Kargil oppose the LBA and its dem.and of UT, agl why
there is a perceptible rift between Leh an<.i Kargl‘l at large, (:r etween
the Buddhist-Muslim relationship, principally, in Ladakh?

Looking Back: Ladakhi History and
Indian Nationalism

To get a nuanced understanding of the nature of politics in Ladakh

and the space Ladakh has carved for itself in political discourse of |

Jammu and Kashmir, it usually becomes relevant to recount the
modern politico-historical background of Ladakh. o '

In the middle of 10th Century, after the assassination of King
Lhangdarma, the Tibetan empire broke up and‘ Ladakl‘l bccamfl an
independent kingdom. Thereafter, Ladakh rern'amed an urldleperl;i ent
kingdom for about 800 years, ruled by its own kings—from Spal dg;){l}l1
(990-1020) to Tundup Namgyal (1829-1834)." I'n 1842, L;% a
was annexed by the Dogra ruler of Jammu, after a series of expe('hn;lii
forays by Zorawar Singh, the general of the Dogra ruler Gulab Singh.
Then, for the next century, Ladakh remained a part of the Dogra
kingdom. With the accession of the Dogra-ruled state '(]ammuzfmd
Kashmir) to India, Ladakh also became a part mf India in 1947(.1akh.

Becoming a part of India had been well-cherished by the Ladakhi
leaders. Right from the very beginning, its leaders felt very easy to
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associate its political fortunes with democratic India. That is why way
back in 1949, when Jawaharlal Nehru visited the region, the Buddhist
leaders sought what they called “the bosom of ... gracious mother
(India)”? for the betterment of the region and its people. Comingout
of the 100 years of ‘autocratic’ Dogra rule, it was easy for the people of

Ladakh to fine-tune their political fortune with ‘democratic’ India,
Two factors seemed to have contributed immensely in making the

Ladakhis faithful to India. One is the plunging of the Indian Armyin
Ladakh during the tribal invasion from Pakistan in 1948 and liberating
Ladakh from what many Ladakhis believed (and still believe) the brink
of another era of political enslavement after the Dogra rule. The elderly 48
persons in Ladakh would still tell the kind of indebtedness they owe 3 ,
to India and the Indian Army for what they did for the Ladakhis in

1948. The second factor seems to be the relatively wider democratic
space and greater developmental spoils Ladakhis enjoyed subsequently
in democratic India in stark contrast to hardships they had to suffer
under the Dogra rule immediately before 1947.23

Therefore, Ladakhis naturally evolved as patriotic Indians despite |
the lack of earlier connection.? From 1949 onwards, there have been 3B

movements for fuller integration with the Union of India, and also for

the conferment of a national status for Ladakhi language.

Ladakh’s relationship with the rest of the state and also the
political status of Jammu and Kashmir were not resolved when ceasefire |
was declared in 1949. At this juncture, Ladakhi Buddhist leaders 8§ __
appeared to have preferred a partition of Jammu and Kashmir® In %

1949, Chhewang Rigzin, the president of the LBA, submitted a memo

to Jawaharlal Nehru in which he expressed that Ladakhi Buddhist

were a ‘separate nation by all the tests—race, language, religion, - 3

culture—determining nationality.” The memorandum further asserted 3

that they (Buddhists) had no affinity or ‘link or connection’ with the 3

Kashmiris with the exception of a ‘bond of cohesion’ of common
ruler in the Dogra regime.? But these wishes of the Buddhist leaders
could not materialize, and they had to adjust their political fortunes
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. I
i it, but this time under the newly
i ammu and Kashmir,
once again 1n ]

emerged leaders of Kashmir.

Politics of Union Territory and
Communal Claims

Despite the democratic setup afte; 1948, a‘ser:ileoc;ii:liﬁ;altg?h::ir
i ing dispensation in the state—p '
?)::esdt’ge._rleigga de[;nand for separation from Jammu and I‘(as::llrlz
to form a union territory. Ladakh has beeIIj Zlﬁr%):jji(});y étzdhist
ular perception of politics in La . :
?efa‘c:liispl?ire alvs[r)ays cimplained of n;glect and ;nél::ﬁitl?rlez?t in the
iri-dominated government in Jammu an . -
KaShr};lzzlr (siince the mgmo of 1949, the ;})lolilt;i dlsc(ci)u:)sfel;xzeLa;(tlili
t less, been controlled by the , and, of late, 1t }
;avf/,a;rsl (r):rocl)ved around the issue of union territory. Thle thstlﬁcszlszg
put forth for the union territory demand 'has generally eet: baec
on the articulation that the Kashrniri—dommate.d gf)vernm(ein b
state has never been sensitive to the needs, aspirations ari dpc;,{ch o
problems being faced by Ladakh and its people. Hence, a ahere "
lagged behind the other two regions of the ‘state in every spf e of
life.®? The leaders generally seek the attention of th'e csltattfe ho he
following matters: despite constituting al.m.ost tWO—.thu: o ; ]meu
territorially (i.e., more area than the remaining 20 dlstlrécts -(1)) oy
and Kashmir put together), Ladakzl ébot}.l Lehh e;rtljt ! zz;g;mbly' %he
at in the Parliament and four in the Sta ys
gz/’e(:r?;seixt of India is yet to include the Ladak%u language1 1nhtj11§
Eighth Schedule of the Indian Constitution despite the dear Lf— "
wishes of the Ladakhis; also Ladalch is yet to get fully connect(;1 w 1
the rest of the country through an all-season motor ro?d as d le) or:l zir
roads leading to Ladakh passing through Kashmir (v1a.Zo]11 a dafor
Himachal Pradesh (via Rohtang and Taklang Pass) remain close !
at least six months in a year; and a sign of grave negligence is also
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the fact thar Ladakh got a degree college as late as 1994! Hence, they?
claim that given the vastness of the area, and the very high cost off
living there— because of lack of primary facilities like road, electricity, 4
proper educational institutions, etc—ir is unj
as a couple of districts. 1
The second set of arguments (though related to the first one :
has been that Ladakh has got a distinctive regional identity with §
different sets of problems peculiar to the region and its geo-climatic f
conditions. Therefore, the mainstream policies of the government,
and its parameters of development, do not hold well enough for its §
betterment. Hence, it needs to have a separate administration to frame 7§
and prioritize its own developmental agendas. This claim is justified
on the basis of Ladakh’s geo-climatic conditions and the problems
caused by it, and its geo-strategic importance along with the unique
socio-cultural heritage. : 3
However, one question that escapes critical thought is: Is union
territory status mainly championed by the Buddhist leaders, the only
solution to redress these grievances? Of late, there have been divisions
among the Buddhist leaders regarding the question of the union
territory movement. Moreover, the LBA’s obsession of justifying the
movement in the name of religion makes the union territory claim
more problematic. The LBA has always been fixated with giving the
movement a fanatic tinge. One can observe this tendency right from
1949 (when LBA submitted its first memorandum to the Government
of India), till the most recent memorandum in 2000. Ever since the
NDAs ‘state-sponsored Sindhu Darshan’®, there have been reports of
‘dangerous liaisons™" of the LBA with the Hindutva forces in Indian
politics that could saffronize the region and transform its stability
forever. The LBA has now started ‘openly and actively’ associating
‘itself with the VHE, RSS, and Panun Kashmir, not merely accepting
their expressions of support, but actually joining a common platform

with them for trifurcation or quadrifurcation if one includes the
demand for Panun Kashmir »*

ust to treat the region 3
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One thing that the LBA has kept repeatedly p‘topagatin;gl, dlreic(:gr
. oty is that the Ladakhi Muslims are not sincere to the [eglof,
o che nation. That is why it generally constructs a very
i’ h'el'lc'e ’ mtion of Ladakhi identity restricting it to thc?, reh,gmus
CXdus’Ms; rIl\(I)ot surprisingly then for the LBA, ‘Ladakhiness’ and
flomam'. ¢ are one and the same thing. The LBA asserts that the
B‘jl(iihhzs;\llllisslims do not fit into the category of ‘L.ad:.akhxs l)e,lc:i}lsre1
It}?e are ‘connected by the ties of religion with the majority pokpu atu;s
, lims] of Jammu and Kashmir' ? In fact, as.van.Bee arg(t; ,
5:4 ulsdg‘lxsknew the importance of communal claims in ‘th? 1;1 :1:;1:1
dejnocracy because of the wrong legacy of communal fol;':lci ::asn ,
haps one of the most persisting legacies of the co on . ;
Per E])B 1969, the LBA leaders realized that presenting 1ettelrls- and
memoanda wete not enough to get attention frolm Nev; ‘lgild (; ;\irslts
Srinagar. It launched a massive igitaa;ndvs‘/;tlr:et::;so th::)na(; ol i
in Danger’ 3¢ The agitation was launched 1 ‘
;ECIi)deri over a family property betweer% a B‘uddhlsc.;c brott:hoe; ::ctlhz
Muslim sister.” The LBA exploited th.e situation anf werlxn e
extent of accusing the minority Musgms in I;:E ;: causing
i i ies, and monas . .
’ thi‘{i:ildghs::: tt}}:: grgsr;i):trst:}ssuccess in getting thc;state’s.atténuoirrxl
ation
through communal agitations, LBA laun.ched anot'1 lelr :Lg;; won 11
1989, in which it forced the local B\'lddhxsts. tofsoc ; yt e
local Muslim population, which remained active for adou hreeyears
iti informs, the agitation was supposed to be faun
:?iiﬁggg i:iZgle of all Ladakhis (including Muslims) to redress

‘li - ntation of
their common grievances: for example, ‘little/non-represe

]I]]]. ]S A ‘],“ FS]}]!T.]. 3
.
1I11$try 1 < ()Ve””ne[lt etc. I I()VVCVCI 1L'was tIaKleOIIIled
M ) n the stat g 'Y >
g )
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one cannot understand what was th
Contrary to the LBA’s claims,
targeted the Muslims and their property.

In February 2006 again, breakjng a calm of over 15 years, the
Muslims and Buddhists of Ladakh region once again came to the brink

of odium with each other as com
between the two communities over a
Qurianat a mosque in Kargil. The L
Islamia School, almost repeated the 1989 episode. 1

However, the LBA has alwa

n alleged desecration of the Holy

agitations. The central government, while persuading LBA to give up

communal demands/claims, conferred the Scheduled Tribe (ST) status

¢ need to boycott the Muslimg?
the Muslims alleged that the agitation

munal tension once again broke oyt 4
BA and its counterparts in Kargil, .

ys been paid off for communal

in 1989 and the Ladakh Autonomous Hill Development Council

(LAHDC) in 1995 as 4 compromise for the union territory demand,
Nevertheless, the LAHDC proved to be a damp squib because the
then Farooq government in the state did not allow any quantum of
autonomy to be exercised by this democratically elected body reducing
it an inward appearance of mortgage autonomy.

In 2000, the LBA again presented a memorandum to the
members of Parliament justifying the renewal of its union territory
demand.* By 2002, a new political conglomerate in the name
of Ladakh Union Territory Front (LUTE

appearance on Ladakh’s political scene by what they called ‘dissolving

all party and political differences’ to put forth a unified fight, as they - E |

told, for union territory. This initiative was hailed as a very good step

forward not only in Ladakh but outside Ladakh as well. The LUTF
significantly had the support of both the Buddhist and the Muslim
leadership in Leh, and people had put great faith in this unfaithful
organization (as it turned out to be later on).

The fallacies and the shortcomings of the LUTF were exposed

very soon when some of jts key leaders decided to leave it to revive

the Congress.”” Ever since, Ladakh has witnessed a kind of bi-partisan

and Congress. In December 2002, the

) had already made its -
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its ‘Heali Policy’.
k in its true spirit as apart of its ‘Healing Touch y
wor

Beyond Union Territory Politics

But regrettably, the Ladakhi leaders- have s0 fal.' f;lul}c;d Z;tlgll; i)rczzzc;
the union tersitory politics. They stxl} pessist with the s meold manis
of politics to mobilize peopi:e flor votn;g ttﬁzx;:.(f::; rr:ioKargiD unace
is the fact that the leaders of the two dis nain
1csotr}:f:ned in their respective cocoons landt};:re pr;el;rteiz a?ii:;ed o
i on platform to articulate
iajif;;c:cftzrgere lshat the question of emptines; an? xrt¥lgzsgi2i
of the union territory movement co‘mes to .the oret rS fo.r AT,
precondition for the realization of union t'emtorgf stgeuwmning e
or any other organization, is necess‘arlly going t%V e }: e o
confidence of the Muslim leadership of Kargil. xtl ) it thet support
the union territory demand is going to be a completely

is unli ion to a demand -
as the government of India is unlikely to heed attention

raised by one section of Ladakhi population and o.ppo‘sed b.y tslzz ;ticle;
half. Therefore, if the LBA (or any other organization) ;sition el
serit;us about the union territo?zdstatus, the first precon
ims 1 idence. .

e ?itlxﬁhhfgsii?jggf;/i’sim rhetoric, the realization of unt;:;
tertitory demand seems to be a Wﬂ(-i dream for the lLIiJIX (roe;uztam

arties with Buddhist base) because it has been comp etely clucrane
So take the primary step of taking the local Muslims in con e
This means two things: (1) either the LBA (.or other part‘lei1 zt;iit;rt thi
the union territory demand and the LBA) is/are nlot semi)t i t_rump
union territory demand—meaning that they or;1 y us:,he i
card for vote bank politics, or (2) they do not have
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spearhead the union territory movement, Regrettably, the leaders of

Kargil, on the other hand, remain happy to be in their own insulated 4
space (sometimes also indulging in anti-Buddhist jingoisms) rather §
than trying to redefine the political discourse in Ladakh by giving it -3

a more secular dose with long term visions.

Practically, then the union territory movement remains onlyavote.

bank apparatus. All the political parties having their respective bases in
Leh, procure votes in the name or with the pledge of acquiring union

territory status for Ladakh; and the leaders in Kargil purchase votes by 3
opposing the same. Hence, every parliamentary election in Ladakh gets

reduced to a union tertitory and religion affair—nothing more than a
Leh-Buddhist versus Kargil-Muslim, or supporters and non-supporters
of union territory demand. Whichever party the people vore for, they
vote with the same hope that they might get what they voted for sooner
or later, but without exactly knowing (or without being led to know
by the leaders) as to what union territory is, how it can be realized,
and what are the hurdles and complexities in its way. What they know,
or are being led to know, is that with the homecoming of the union
territory status, all kinds of problems that Ladakh faces today would
be completely done away with in one stroke.
Nonetheless, apart from the thetoric during or around elections,
every political party or organization provides only lip service to
the union territory movement. Once the elections are over, union

territory is hurriedly put back on the back burner, The leaders feel very .

comfortable with the empty promise of UT, after all it helps them to
shirk and wriggle out of the real problems being faced by the common
masses in terms of education, employment, road, electricity so on and
so forth. As the union territory issue looms oo large in the collective
conscience of the people of Leh, they tend to forget (or are led to forget)
the basic issues that effect their daily life directly or indirectly.

When all’s said and done, one should not forget to ask whether
‘UT-Ladakh’ is a realizable goal or a wishful thinking. Given the
present state of Jammu and Kashmir, it is very difficult for the Indian
government to consider the union territory option for Ladakh.

Db it sl

unjon territory status falls in the trifurca.tti'o'n sche‘me, ar}d ar;);
overnment at the centre will conceive the d1v1sxon/mﬁfrcz‘ml;)rixn
?ammu and Kashmir as a bad ploy as it (J ammu and Kaihr.mr) 1;6:; ng,
generally, hailed as no less than a sym'bol of Infilan secul ar}llsrr:.t e Wil,l
union territory for Ladakh, even without ‘tmfurca.tmg t teifurca,tion'
sharpen the demand for Jammu state, again le'admg. to 1rit readon
But, even if the trifurcation is done w1.t1‘1 good mt.er.ltlon;, th)erreby
be conceived as a weak strategy—a c.livmon on rellg.lot}s mesl,alr ereb”
indicating that different communiu.es cannot coexist 1n sdeciladakh to.
Third, and most importantly, India needs ]a}mmu an h h o
recite the nationalistic hymn so as to help India rc.ndcr the sepa e
movement in the Valley ineffective. In that way, Infha can proveap i
to the international community that the se‘paratlst movemercllt ;g,othi
on in Jammu and Kashmir is only a sectanan.one———oinfl)ose n}lrents
' Jammuites and Ladakhis who run their respective parallel move

for fuller integration with India.

Firstly,

v

Politics of Ladakhi Identity and
Alienation of Muslims

At a broader level, the justification put forth fo.r ‘the u.mon tCl‘I‘-Itf)l‘y
demand has been the distinctiveness of Ladalchi identity a.n('l gm;g
it a political expression. Mr Rigzin Jora, MITA Leh and Mmlstelti or
Tourism and Culture, Jammu and Kashmir Government, to ‘ lr;
an interview that “Ladakh region is a unique cultural, g‘eographxcaf
and ethnic identity. The problem there is.that the .ufnqueness ::4
this identity has not got its full expression in the. political terms.
However, the leaders of Ladakh have so far failed to come toa
consensus of what are the essential ingredients of Ladakhi 1d§r;'t1'ty.
This may mainly be because of the exclusivist and communal po mcrz
of the LBA. It is important to mention here th‘at why LBA m;tt‘eal
too much in the politics of Ladakh despite having popular politic




g is important to mention here that there
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parties in the region since very long time. There has been 2 huge;
overlapping in the membership of the communal organizations and:;
political parties in Ladakh. More often than not, the Buddhist leadersﬂ!ii
find it easy to follow the LBA bandwagon to collect cheap votes by’
evoking emotional issues. All the Buddhist leaders in Ladakh today 3
are either still members of the LBA, or had be
one point of time or other, ' -
The LBA’s construction of an exclusivist Buddhist identity as
the real Ladakhi identity, and its deliberate attempts to exclude the 3
Muslims, especially the Sunnis of Leh, from the category of Ladakhis !
| by branding them as ‘outsiders’ or ‘non-loyal Ladakhis’ alienares
the Ladakhi Muslims. The LBA generally provokes the masses by
} constructing imaginary fears of demographic imbalance, conversions,
a future Muslim-dominated Ladakh and so on. All these go just in 3
line with the Hindutva myth in the Indian politics. Such kinds of E
miss-projections of Ladakh have only alienated the Muslim Ladakhis -
as Ladakhi identity is much more than the distorted religious identity -
presented by LBA and its followers,
At times, the LBA even tried to associate the Ladakhi Muslims 5
with the separatist movement going on in the Valley. However, it 4

en its key members a !

has not been a single stray
g incident of secessionism or anti-national movement in Ladakh till
¥ date. Despite the fact that half of it population constitutes Muslims,
g there has not been a single Ladakhi Muslim so far been alleged forany
i kind of links with the secessionist movement in the Valley. Rather, -
: they have always condemned the use of violence as a means of political 3
bargaining by the militant groups in the Valley.

In fact, 2 more realistic and inclusive conception of Ladakhi
identity has been propagated by the Muslims of Leh and Kargil districts ~
in the aftermath of 1989 Buddhist agitation:

-

“When one talks of Ladakh, one is talking about [200,000] people
of mixed Indo-Aryan (Dard, Kashmiri and Indian Origin) and the
Mongoloid descent living along the course of the high Indus and its

ks

Beyond Kashmir: Understanding Ladakh 149

ibutaries; of a people who profess Islam and Buddhis.m ir'x equal
. erical’strength, and yet speak the same langua}ge in dlffere.nt
n}l:mnetic forms, share the same cultural roots and life style despite
pho ’

ot 45
the difference in faith’.

They accuse that the LBA has create.d a percepfion,.zhaf t:;
Muslims of Ladakh’—Sunnis of Leh in paft'lculaf—are outs; : erstjtace
‘recent settlers’. e To bear out their Ladakhi identity, the Mus uzs e
their Ladakhi pedigree and claim tll:atltéxeg z:verec brr;’):;gl;; Z;Z:, ! :ﬂg—Pﬂ

its Ki ang Namgyal in the 16th Centu .
l():allfcftlx{;gdjezr)l.y Forg the leggi)iimacy of their claims., thfiy point ‘(;ut d\:a}ijlz
the accounts of Ladakhi history (including the 1T1d1genousl a ai
Chronicles’) approved their existence as' Laflakhxs. The})lz a Izo ;{1 Irgliri
that Ladakhis as a whole, faced discrimination under the Kas

i Buddhists. '
ehtesyltni(s),tt?x:z xtllcl)i surprising that the Muslims of Lz.idakh, partlcularlzf
those of Kargil, always oppose the union tesritory movement.
Therefore, whenever the Buddhist leadership raises the union tettitory
demand, the Muslim leadership of Kargil loses no opportunity in

jecti iticizing the same. .
re}ectﬁi:n:oz:\iz?zges not mean that all is well in Kargil. Eiven
in Kargil, the social and political discourses have b‘een, 4x;nore 01'f Zs;
overtly controlled by some fanatic Mullahs- a‘nd Sheikhs. ' Apartriior
the antipathy rowards the LBA, the opposition to the u‘n‘xoxI ver ! y
movement, the leaders of Kargil seemingly lack any‘pohtlca vl\;; omc.{
They apparently oppose it for the sake of. opposing the L . arfIi
the Buddhist leaders. The political short-sightedness of the arg :
leaders was very well reflected when they rejected the rr‘xechan}l;an (c:))
local Ladakh Autonomous Hill Development Council (LA )
Act in 1995, modelled on the Darjeeling Gorkha Autonomm,:dh} )

Council, only because it was materialized at the effort of the Bu Thls
leaders of Leh as a concession to the Union Territory demfmd.h ‘Iei
blindly rejected this political mechemism——nowa.daysI:)emgl,ri gle ::al
from many quarters as a good model for developing the perip
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regions—because of their obsession for opposing the Leh-based
leadership without any kind of substantive long-term vision. Only
when they saw that the LAHDC mechanism was working well for

the betterment of the people in Leh districe did they accept the same

in 2002 for Kargil.

v

Language of Politics and Politics of Language

It is, then, quite apparent that, despite the pay-offs of communal
politics, the language and grammar of the political discourse in the
trans-Himalayan region have been detrimental, among other things,
in alienating the Ladakhi Muslims, and hence kept them derached
from the union territory movement. So, unless and until the LBA and
other stakeholders of union territory in Ladakh secularize the language
of their politics with more rational ingredients, the dream of union
territory is likely to remain nothing less than a daydream.

On another front, the language of politics has also been harmful
in shaping the politics of language in Ladakh. Ladakhi language is
one of the essential components of Ladakhi identity because anybody
from anywhere in Ladakh can interact with everybody from every part
of Ladakh easily (without an interpreter). For the past many years,
this secular component of Ladakhi identity has also been politicized
by the vested interests.

Spoken Ladakhi or Phaskat is a Western Tibetan dialect, which
is completely different from Classical Tibetan or Choskat in terms
of grammar, style, phonetics and vocabulary. But it can be written
very conveniently in the Tibetan script with minor changes in the
grammar. :

However, the LBA and some fanatic leaders/scholars are not even
ready to accept Ladakhi language as Ladakhi because of their mythical
beliefs. These uncompromising scholars from Ladakh propagate that

ol VMR e
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iting of spoken Ladakhi language, should not be toleratec_l all.
:lz::;lgggﬁar E1)1ews magazine from Ladakh, Ladags Melong (M.xr.ror
of Ladakh), was unnecessarily attacked by them for Popt‘llailx.zlmg
the Ladakhi colloquial.® Their accusation w:jls that this V-VIIH- 1 utef
the purity of Classical Tibetan, thereby leadm.g to the di uuorll o
the Buddhist religious texts and teachings (whl‘ch ate, more olr ess,
written entirely in Classical Tibetan) through their possible trans at:n
into Ladakhi language.®® They even go to the extent of saying that
Buddhism is so intimately connected to the .Clas.smal leet:'m lzﬁlguagel
and script that any kind of its interpretation in Ladak%n co ‘obqula
will lead to its dilution. In short, Buddhism and Classical jTl etaj,
according to them, cannot be separat‘ed, and whosoever tries to do
is i to face serious repercussions.
e ISI-;):vlszl:Vir, the fact is that apcommon Ladakhi cannot understand
Classical Tibetan. Even the Tibetans themselves h'ave b.ef:ome VCI‘};
much liberal in deviating from Classical Tibetan in wrltmg'scho.o
text books and newspapers in simple and spoken languag.es. It is quite
understandable that for the common Ladakhis, Classme}l T1betzjm1
is an esoteric language.”* Only few people or sch(?lars with s'p‘elcxa
knowledge can understand it. These few scholars enj oy great pr11v1 .egel
as interpreters of the religious texts, all of which are written in C assw;
Tibetan. Therefore, the popularization of spoken Ladakhi and't e
translation of Buddhist teachings into it are likely to substantially
seduce their significance in Ladakhi society. Consequently, the s'cholars
who call themselves the protectors and the preservers of Buddblsm ;re,
probably, afraid of interpreting Buddhism in' spoken Ladakhi as they
fear that they might lose their elevated standing among the c;)lmm;)n
people as the interpreters of religious texts .and teachmgs T .':l}(fi also
are afraid that popularization of conversational Lada.khl wou cxg
Ladakh off from the more popular and wider Tibetalix literary world.
Consequently, they refuse to go along with Ladakhi language.l ;
The irony in Ladakh, however, is that, on‘the one h:imd, its Ee‘a hexﬁ
and scholars press Ladakhi language to be included in the Eight

\
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Schedule of the Indian Constitution, while, on the other hand, they ]
do not give Ladakhi language the respect it deserves by discarding it
in favour of the Classical Tibetan, a completely alien language for the ;;
common Ladakhis. The LBA and Buddhist leaders have since long X
been pushing hard to make Ladakhi language be counted as one of the -
national languages by getting it incorporated in the Eighth Schedule 3

of the Indian Constitution.

The Muslims of Ladakh bear a grudge that if the Buddhist leaders
want Ladakhi language to be recognized as a national language, it §

should not be known as the ‘Bodhi’ (which is generally associated
with Classical Tibetan) as persisted by some Buddhist leaders. The

Muslims endure that the language should be called ‘Ladakhi’ to make it 3
more representative of the region.” This is apparently logical, because - 3
spoken Ladakhi has no affinity—in forms of grammar, style, phonetics

and vocabulary—with Classical Tibetan. Hence, it is needless to say

that for the Ladakhi leaders it becomes imperative that the logicofa 4

language of secular politics’ in Ladakh should also be inclusive of
politics of a secular language’ in the region.

Conclusion

There is an ominous need to understand the political dynamics of
the region in a more methodical mode rather than insulating Ladakh
from the mainstream discourse. Nor should it be confined to the
narrow frame of union territory politics, While understanding the
fact that the modern Ladakhi politics had originated with the popular
political sentiment against the Kashmiri-dominated government in
the state, a serious effort is also required to understand the internal
political dynamics—principally in terms of the inter-community
relations between the Muslims and the Buddhists, which, of late, have
shown the tendency of becoming very volatile. In 1989 and again
in 2006, the clashes between the two communities almost brought
the long basis of communal harmony in the region on the verge of
extinction. As of now, the inter-community relations in the region

Lo b
RSB T
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far from satisfactory. This might be exploited by the rightist forces
are

from outside Ladakh for breeding fundamentalism in the relatively
t0

ful region. :
PeaceAlreagy there are reports of links between the LBA and the

saffron forces outside the region. Tho rightist forcos fﬁ'om iIt(;rt%i
have also shown similar tendencies of linking up t'hexrh ate V\t/ h e
sentiments of Islamic fundamentalists rampant in the x:)bemeen
distant neighborhood. At this instant, a hostdo cor'np\':k:‘xtnot e
the saffron forces and the Istamic fundamentalists in this s ffg o

n is the last thing that Ladakh and India can afford to

. o
o e e undercurrents

d so, there is an urgent need to understand tk} te
l(;?vfl'l??ntemal political dynamics and to seculan%e‘ ta}lxeb 1)0111;;:;1(1i
discourse, before Ladakh ‘becomels] yet a'nother politic attl:,ures
where religion will divide people, create dlssononce, cl(liange Z;e bOt};
rewrite history, falsify our past.”* Thereisa burnm.g.nee ft(;1 m both
the Muslim and Buddhist leaders realizo the futility o their pr ent
mutual antagonism based on the politicized form of their respec

[ have to be made to realize the inescapable necessity
e each other as

religions. Both wi
of secularizing the political discourse to acknowledg

equal stakeholders in any kind of future political mechanism to settle

Ladakhs political destiny.
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Religion and Conflict in
Jammu and Kashmir

Rekha Chowdhary

Nature_of Conflict and Role of Religion

The ‘Kashmir conflict’, as it has manifested itself during the last two

decades, cannot be defined as a religion-based conflict. It is a purely

political conflict that has arisen out of indigenous political reasons.

Though it has both external as well as internal dimensions (external

dimensions are located in the history of Partition, and the claims made

by Pakistan on Kashmir due to its Muslim majority character), yet
these are the internal dimensions of the conflict that have sustained
it for the last six decades or so. These internal dimensions of conflict
are located in the ethno-naionalist identity politics of Kashmir on the
one hand and the context of popular alienation caused by the existing
political situation of the state on the other. The excessive intrusion of
the Centre in the politics of the state, continuous manipulation of the
local politics, and the failure of democratic and federal arrangements
have perpetuated the sense of alienation in Kashmir.




158  Identity Politics in Jammu and Kashmir

-5

The way the conflict manifested itself did not have religiou,{
undertones. It came out in open in 1989 and was triggered by the!
results of an election, popularly perceived to be tigged. Many of
those who joined militancy and resorted to politics of violence hag 3
participated in 1987 Assembly Election as candidates, campaigners 3

Of supporters.

The factor of religion did assume importance at a later point of
time when the religious mercenaries joined the militancy. However, it ‘g8
is pertinent to note that the beginning of militancy was not made by 3
Islamic groups. It was started by indigenous groups like Jammu and
Kashmir Liberation Front (JKLF) that did not espouse the Islamic 4
cause. The cadre of the JKLF was however eliminated by the Hizb-
ul-Mujahideen which percetved the problem from the standpoint of {
religion and pursued the goal of merger of the state of Jammu and
Kashmir with Pakistan. Hizb, though having an indigenous base, was 4

created and sponsored by Pakistan. Religion came to inlﬂ uence a lqmed,' i
pan-Islamic militant

Mmimancy mn'a oig way onty with the cntry o

groups like, Harkat-ul-Mujahideen, Lashkar-e-Taiba and Al Badr.

These organizations invoked the ideology of jihad and perceived the

Kashmir conflict purely in the context of global Islam.
Religion has also not formed the basis o

they also showed their resentment against the foreign mercenaries

~using the gun in the name of religion, The support that people gave to

indigenous militancy and violence in the initial stage was not available
for the foreign mercenaries. In fact, it was their presence that led to
delegitimization of violence in Kashmir,
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Religion—A Factor of Identity Politics

The factor of religion, however, cannot be .denied in. the przslizr;z
i ially in the context of the identity formation as w ‘
f:onﬂ“:t’ espeazf olitical mobilization. Two recent Valuabl?: studies
b the' Pmces‘; focess of identity formation in Kashmir (Chxtralek‘ha
focuss%n.g 0. eg Mridu Rai 2004)’, have located religion along with
ZUFZ}: iO?jl;Zttant components of Kashmir identity. Ac?;gh}x:g t;ol
R, “bo igi region were important ingredients of Kashmi
:{e:;e t:)(z'tsltalr; ’l’l.ggzvi:jer, ghow the identity expressed itselfldeper:ii
he shifting nature of balance between these two e 6;1’16([11 x
:f;)(:rlt;cular historical moment. Referring tu the shitt, she finds t

i i cgional sense of
m swinging from moments in which a rcgiona
“pendulum swinging fini of religious difference to
belonging e+t --~uinpassed a definite sense g
elongin

those others when religious affiliations fractured regional iden.tlty.”;
Similar reference to the process of balancing between the notion o
Islam and that of Kashmiri nation has been ma'de by Zuts_hf Wh(;
focuses her study on the growing salience of Islam in the deﬁr.unc‘)n o
Kashmiri identity in the late 19th and early 20th Cent'ury. Rejecgng a
very simplified notion of Kashmiriyat reflecting the notion 9{: Kashmiri
nationalism based on perfectly harmonious rela'txonshxp bf:twe;n
religious communities, she highlights the c’:omplexny undex;{lymf1 the
relationship between ‘region’ and ‘religion’ on the one haf arﬁ t f
religious context of identity, on the other. The concept of “Kas mxr.x
ness was”, she argues, “and continues to be, a series of“ dynamic
identities that have emerged in interaction with, and at times b.een
overshadowed by, other forms of belonging, particularly the religious
| nat "3

e r}j?sotrlil Kashmiri Muslim identity politics that forms the core of
present conflict in Jammu and Kashmir. This politics g'rounds. 1?self
in the contestation of Kashmirs relationship with India. Rehgxox;,
as already stated does not necessarily define the nature of suc
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contestation. Though there are quite a few organizations and leade
who seek to establish a clear cut relations
yet the dominant e
line of religion.
Identification of se
however, does not make i

this politics. It follows a range in which the fundamen
occupy some space in the margins,

informed by the liberal traditions, The
makes space for an intra-community di
to hold politics hostage to religious dogmatism.

Nature of Conflict—Internai Dial

ogue within
Separatist Politics

The notion that the Kashmir conflict emanates from religious reasons
and is inherently linked with the global agenda of Islam has been
internally contested by the leading separarists of the Valley of Kashmir.
Except for Syed Ali Shah Geelani, who heads one of the factions of All
Party Hurriyat Conference (APHC), there are not many among the

popular separatist leaders who believe in the idea of religion being the .

basis of conflict. Geelani, however, has been taking the position that
the movement in Kashmir cannot be described as political. According
to him, it is the religious struggle of Muslims of Kashmir and a part
“of the global Islamic movement. The fact that the jihadi elements had
come to Kashmir to help the local militants was proof enough that
religion was an important factor in the movement.
However, this position is not shared by many other separatists.
The general view about the conflict is that it is indigenous political
struggle which is not related to the global context of jihad. That
Geelani’s position remains internally contested can be seen from the
political discourse of other senior separatists like Yasin Malik. These

hip of separatism with Islam, §
xpression of the contestation does not follow the 3

paratism with the people of one religion, 4

t necessarily a communal or fundamentalig; 4
politics, mainly for the reason that there are internal diversities within

talist"groups '
yet its central point remains §
internal differentiation in jtself
alogue which makes it difficuly 3
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e

s not only clearly define the movement in the local context

separe’ d emphasize its political dimensions but also explicitly

of Kashmir an P
its secular character. ' .
dedafle'}ic sharpest critique of religion being the basis of the

separatist movement in Kashmir however .came from f(’;G Lox;e,ti\::xl?,
challenging the position taken by Gc.te.lam, had argue l.e{np Sa «Hag
that the issue of Kashmir was political and not re ;gxm;' . T

it been a religious issue, then we wguld he}v? to bﬁg :1 re lilmen}tr’
according to the tenets of religixo.n. A rehgu;n;l ase a;im anc,l
according to him, ignored the distinct nature o. t“%V mc;vle- neand
overlooked the diversities of Jammu an(.i Kash'mlr: . e be 1Ce1v fhe
undivided state of Jammu and Kashmir, which is dispute 1am fthe
to be settled. Its formal settlement is to Pe done by thc? peophe :;1 e
state by a fair plebiscite, without going into the question w ; i
is a Muslim issue or another issue. It is a comphcat.ed xzue ef;; e
this disputed territory is not inhabited by th'e Muslims ox;z. her
are other faiths as well. Then there are regions, ]a:r:lmu, as fm ,
Ladakh, Azad Kashmir, Northern Areas,.Gﬂgxt... ‘ He, therhc (;_r;-:’
took a stand against the relevance of jihadx_ elexr'le.nts in Kasclllmg.r A e1s
major objection to their presence was their fehglous agen :;1. “They
are not for #zads. They are for international jihad and'h'ave tdex;rl ovs;z
global agenda.” The movement belonged' to Kashmiris and s (:%V !
be controlled by Kashmiris only. Thus his important statement: v
are thankful to them [the guest militants]. But Wl}en it cc_)mes- t-O e
settlement of the dispute, it will be the Kashmiris—their militants

and their political leadership—which will have to represent the
5

cople of Kashmir.” -
' pThe debate raised by Lone reflects the popular sentiment as

well. The response of the people to the jihadis. o the ﬁmdag}er;tilem
organizations enforcing politics based upon re:hgxon has. not been very
enthusiastic. As already stated, there has bee'n, in fact,' asilent gesxstan;z
both against the fundamentalist organi%atlo{ls seeking to change t
cultural practices as well as against the jihadi elements.

3.3
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One important dimension of conflict, where the factor of religion
assumes importance, relates to the situation of armed militancy and
its implications for the religious minorities in Jammu and Kashmir, 4
There are two contexts in which one can pose the issue of minorities 3
as they were impacted by militancy: firstly, the mass exodus of
almost the whole community of the Kashmiri Hindus from Kashmir }

immediately after the onset of militancy, and secondly, the targeted -:
killing of minorities.

Exodus of Kashmiri Pandits

The mass exodus of the Kashmiri Pandits in the wake of separatist 4
politics and armed militancy in 1990 has posed the question of religion &
in Kashmir in a big way. In fact, many Kashmiri Pandit leaders have S
taken the position that the exodus is the result of the extremist and 4§
fundamentalist tendencies in Kashmir., Deﬁning the movement as an

Islamist movement seeking merger of Kashmir with Pakistan, these §

organizations talk about ‘the grand strategy’ for ‘annihilating the &

Kashmiri Hindus’. Terms like ‘ethnic cleansing’ and ‘genocide’ are
used to describe the phenomenon of exodus.®

To establish their point, the Kashmiri Pandit leadership has §

sought to reinvent and redefine history and sought to argue that 4
~there has been a continuous persecution of Pandits in Kashmir for 3
centuries together. It is in this context thar the argument is put forward -

that exodus of Pandits is not a new phenomenon and whenever the
community has been under religious pressure, its response has been
similar. A very popular reference is given about the earlier exodus
when ‘only 11 families’ were left jn Kashmir, rest of them were either
forcibly converted or migrated to other places in India.

Such ‘community legends’, as Henny Senders would like to call i,

have preceded the present exodus and have been invoked this time as
well. The important point underlying these legends is the rejection of
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any idea of smooth inter-community r'elfttiosship in glaes}mlsrl.i 2;1 ::Ce{
contrary, point is made about sharp divide et:vPeend't e
the Hindus and the endangeire(:.l status ?f th; Pan 71 s
always persecuted by the majority and its religion”. N
Immediately after the exodus, the Panun Kashmir, a p =
organization was formed which referred to the exo.dus. as ?S);ztesr;l; N
effort on part of the Muslims tc‘) oust‘the Or‘ll}.’ minority dl: ‘ ;Whic};
Naming armed militancy as a Mus.hn.x rcfhglous crt;sa O ik
the Kashmiri Hindus became “first victims, it referre w the litiCga 1
of prominent people such as Justice Neelkanth Gan)oo,' gonce "
activists like Tika Lal Taploo and Prem Nath Bhat, as an c(:iw eb o
“the culmination of the long secessionist movement carrie Ccl)n y b
fundamentalist forces in Kashmir since 1947 and overtly and covertly
istan.”® o
SuppoTr;eedr:va;k:nt resulting in the displacement of the only minority
of Kashmir has certainly posed a big question not only about the naft:n;z
of political movement of Kashmir but also ab‘out the respo;l:; ;)e e
separatist leadership and the Muslim community. However,‘ e on
arrives at a conclusion, it is important to ask thrf:e questions: n;
was the espousal of religious sentiments underlying the mgvemihe
the reason for the exodus of the Pandits? Second, what ‘has feen e
response of the Kashmiri separatist leadership to the question o1 ex; e
and return of the Pandits? And third, was the exodus a result o
lack of trust between the Muslims and Pandits? . .
In response to the first question, though_ one can fefer I;oious
role played by the fringe organizations that trl_ed to give a ;e g X
colour to the movement in early 1990 (the time the exoc us 't(?o
place) and their use of mosques and media to threaten the m‘xgxonzlles,
yet the scale at which the exodus took place cannot be attri ;u:eh ¢
this factor alone. The Pandits left the Valley in a situation of chaos
and uncertainty as the Valley was in the grip of terror an;{1 t};ere C;Jvi:
total collapse of political authority and order. .Not only the Pan te(i
but even the Muslims identified with the Indian state were targe
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by the militants and many of them were forced to flee from Kashmir, §
Lot of brunt of the militant activities was to be faced by the political §
activists, especially those belonging to the National Conference. (The 4

party counts more than 400 victims of militant violence). It was the §
result of such a situation that the political parties almost went ingg

hibernation after January 1990.

As regards the response of the Kashmiri separatist leadership to k|
the question of exodus and their return, most of them have expressed f; ’
regret about the exodus of Pandits and blamed their migration to the §
Indian state. In recent period, almost every one of the separatists has »_3
argued that Kashmir and Kashmiri culture is incomplete without 4

Pandits and has made appeals to them to come back to the Valley.
In response to the third question, it is important to note the

absence of actimony between Kashmiri Pandits and Muslims before

and after the exodus. There was quite a shared space between the two

communities. Apart from speaking the same language and sharing the £
same cultural ethos, they participated in each other’s festivals and shared D
each other’s moments of happiness and grief. So much so that they 5%

even shared the common spiritual space. Pandits along with Muslims
thronged to the famous shrines spread all over the Valley. Though in

cities like Srinagar, the Pandits lived in clustered localities like Karan 8

Nagar and Habbakadal and also fel¢ the sense of the rivalry with the
emerging middle class Muslims, but in the rural areas, the situation was
quite different. Except for the few villages which were dominated by the
Pandits, in every other village they formed a very miniscule minority.
But being more educated and prosperous, they were revered by the
local Muslim population. Almost every Muslim child was schooled by
a Pandit teacher, hence, the bond that the educated Muslims still feel
with the Pandits on this count js quite emotional. '
The inter-community relations before the exodus were as
cordial as one could desire them to be. Despite the Muslims and
Pandits following different faiths, there was no tension berween
the communities. In fact, except for two very brief periods in 1931
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and 1986, Kashmir did not witness much expression of antagonism
2
unities. .
between the two comm ' |
Many analysts have commented on the syncretism that prevailed
in Kashmir. Mridu Rai has equated it with the common context of
. &
religion in the Indian subcontinent where “on a popular level there

inui itions rather than divergence
was everywhere a continuity of tradition g

. g .
and this continuity formed the basis of syncretism”.” However, R‘al
. o ) . o
finds such continuity of traditions and syncretism operating more iy
Kashmir due to something that was more distinctive about its soci
structure. To quote her:

...what made the Kashmiri social structure so singular was the pat-
tern of interaction between the Hindus and Muslims derxfrmg from
the Valley’s Hindus consisting solely of Brahman caste. This forced a
relationship of ritual and economic interdependence between Kzfsh.—
miri Pandits and Muslims. In the absence of the full panoply of jazis
that characterized Hindu society elsewhere, the Pandits, whose caste
status excluded them from either manual labour or work deeme‘d
polluting, relied heavily on Muslim specialist groups foxj the provi-
sion of essential services and liturgical goods. .. Thus, while r<.3hg10us
differences were fully acknowledged, there were also vital ties that
bound these groups in the region.!

Unavoidable social interaction between these communjtxes
helped not only to forge familiarity with each other’s lifestyle but also
tolerance for each other’s religious faith. ‘

However, the 1931 communal riots form the major exception to
the tradition of tolerance and common bond. However, Prem Nath
Bazaz strongly argues that the upheaval of July 1931 was neither

- “the handiwork of arch conspirators” nor “the outcome of religious

zeal”. It was, on the contrary, a result of the emergence of pol,itical
forces that had joined together against ‘despotic I'l.}le of Dogras’ and
against feudalism’." Chitralekha Zutshi similarly rejects the agument
that the tensions in 1931 were motivated by religion. T}}e rioting,
according to her, was not a job “of a frenzied mob looking to kill
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in the name of religion, but one intended to redress the immediate 1
economic grievances of Kashmiri Muslims”, 12 According to her, “the
tussle between Kashmiri Muslims and Kashmiri Pandits in and after §
1931 was more about political and economic fepresentation than
religious antagonism. Kashmiri Muslims, tired of being excluded from .
education, the government, and the lower rungs of the administration,
rallied around the cry of ‘Islam in danger’ raised by youth recently
returned from British India with professional degrees. Significantly,
the looting following the Central Jail incident was concentrated in 4
the Vecharnag locality of Srinagar, home to Kashmiri Pandit petty 3
administrators and moneylenders. .. ”13 3
With the exception of the 1986 riots in limited areas of Anantnag
district, there have not been instances of communal tensions in f
Kashmir in post-1947 period. The bond between the Muslims and’
Pandits was visible all through up to the period of their exodus. Even 8
during 1990, when Pandits left the Valley, they carried the memories of 3 1
goodwill and cooperation from their Muslim neighbours and friends. %
Most of the displaced Pandits recollect the assurance given by the -
Muslims about their protection till the time they were threatened by 2
‘outsiders’. This situation has been recorded by one of the Kashmiri
Pandit intellectuals (ON Trissal) in the following manner:

In the late 1989, when militancy surfaced in the Valley, the Muslims
in general, whether as a neighbour, friend or a colleague asked their
Pandit brothers not to leave their homes and provided security to
them. Many Muslims accommodated Pandit families in their houses
to save them from militant attacks. There are instances when Muslim
ladies, at the risk of their lives, stood at the doors of Pandit houses,
to stop militants from entering their houses. Not only this, but when
militancy gained the upper hand and the common Muslim himself
came under the threat of the gun, timely information was provided
to the Pandits so that they flee to safery. !t

There are two more factors that reflect upon the relarionship
between the Pandits and Muslims. Firstly, the fact that a few thousand
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Kashmiri Pandit families that still chose to live in Kashmir aft.er ‘the
exodus of the community at large did not feel any thr.eat to thefr lives
from their Muslim neighbours. In fact, their exxsten(.:e in I‘(ashmlr after
1990 has been possible mainly due to the protection given to them
by the Muslim community and the trust that existed b?tween the two
communities. It is a different matter that these Pandits becamci the
soft target for the militants and were massacred a nufnber of .txm;s
by the militants. The first of such massacre took plac‘e in 199? in the
Sangrama village of Badgam district. Seven Kashmiri Pandl'ts were
killed at that timeé. This was repeated in 1998 when 26 Pandits were
killed in Wandhama on the eve of India’s Republic day. In 2003, 24
Pandits were killed in Nadimarg. It is important to note that. most
of these killings took place when the government was planning to
rehabilitate the displaced Pandits back to the Valley. However, t}%ese
massacres did not go very well with the sensitivities of thf: Musllms
and each time strong popular resentment against these killings was
expressed in Kashmir. A
The second factor relates to the continuing bond between the
Pandits and Muslims even after exodus. Apart from the fact that the
relationship between the neighbours and friends belonging to d‘.ie two
communities continues at various levels, there is a strong feeling in
Kashmir that is being articulated forcefully for the laft few years, that
Kashmir is not complete without the Kashmiri Pandits. Not ‘only the
mainstream political leaders, but even the moderate separatists have
been stating the fact that the exodus of the Pandits has meanta loss to
the Kashmiri ethos. The loss of the sense of diversity provided by the
presence of Pandits, howsoever miniscule minority t}'xey might have
been, is considered to be a major loss of the Kashmiris.

Muslim-Pandit Relationship: Political Aspects

Before closing the discussion about the inter-community relationship

in the Valley, it may be pertinent to refer to the disjuncture betvifeen
. . .. .

the social and political relations of the two communities. Despite
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close cultural bond and a harmonious inter-community relation, there
wete strong political differences between the Muslims and Pandits,

For a number of historical and social reasons, the politics with §
which the Kashmiti Muslims and Pandjz identified since 19305
till date has remained almost exclusive. The political movement of }
Kashmir, led first by the Muslim Conference and later by the National
Conference, gave rise to a politics with which not many Pandits could
identify. In fac, they were quite uncomfortable with that politics and
saw it aimed against their privileged position—whether it was the §
demand for educational and employment opportunities under the §

banner of the Muslim Conference or the demand for land reforms -3

under the National Conference. Anathema towards this politics was §
quite inevitable among the educated Pandits, who were, till now,
almost monopolizing jobs and holding land. E

Divergence of political response based upon divergent economic 3

and social interest, came to be reinforced, through the process of
identity politics. This identity politics privileging the demand for
autonomous political space over the socio-economic issues, while ]
imagining a unified Kashmiri collectivity, came to be more clearly

associated with the Muslims, The Pandits, most of whom could not |
identify with this politics in the earlier period due to the divergence §
of their socio-economic interest, now had additional reason to exclude §
themselves from this politics based upon the contestation of state’s
relationship with India. Identifying themselves with India, the Pandies 8

did not feel happy with such a contestation,

Political divergence between the Kashmiri Pandits and Muslims »

that was registered much before 1947 continued to segregate the two
communities till 1989,

With two communities diverging politically, there developed

almost mutually exclusive political perspective having no middle ‘3

ground. In fact, no attempt was made to find middle ground on either
side. On the contrary, gulf was widened with the mutual suspicion
of each other. Thus, while the Pandits saw the Muslims as essentially
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tunist (living on Indian money and playing .politics to uproot
?ppor Muslims saw Pandits as Indian agents and informers. '
0 theh . o communities continued to live side by side, enga.g'mg
h Zthee:r“:t the cultural levels but totally disjf)inted at the polxtxp.al
o Such a political gulf, led to tensions which often came out in
levels‘b s evef assumed belligerent form. There would be occasions
;EZZ c?itclx{let match between India and Pakistan Whetcli one (cif)uld fie}i
i lims siding with Pakistan and Hin us siding wi
;2;;???3&2&; any politi%al a;tivity where the Kashmiri Muslims
: i i ers.
Woulib; ltrll:: I;Zi:ir:laiizgzgl between the two commun'ifies that
can be seen as one factor underlying tl;z exc;ld;l; 900F il;eiatx;il;; rf()iii
imagi situation in February-Marc!
:i::::?ﬁiﬁ::ethe Valley; it was the time when thousan;ls ;)f per(;p;l:
swayed by the conviction that independence was arouln t Z ;szdi,
were thronging on the streets of Srinagar c}}antmg thes oig;.n ; were.
The writ of the state was totally ineffective and.the mi lti? o e
calling the shots. The fact that most of the‘ Mushms- 1Flent1 13 'dvs; o
both with the slogan of azadi as well as with the militants, di
appeal to the sensibilities of the Pandits.

v

Targeted Killing of Minorities

During the last two decades of militancy, there }fave ‘b.eenha nur:li)e;
of occasions when the selective killings of the minorities have ; ‘eh
place in Jammu and Kashmir. These killings have been mou.vateh v:st
the clear-cut objective of provoking communal bac@ash in tl'e- .
of the state and with the motive to polarize the society on ée gl;)l

basis. Apart from the massacres of Kashmiri Pandltsf leftint (c):ooa ;?77
mentioned above, there has been the massacre of SIkhS. In 2000, ‘

Sikhs were massacred in Chattisinghpora. Similar kind of provocative
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killings of Hindus has been taking place in

in Prankote village in Riasi, 25 members of 2 wedding procession in
Chapnara village in Doda, 17 Hindus in Kishtwar, and 34 construction
workers in two outposts out of Doda border, in Chamba, Such

killings have been repeated in the later years, As stated above, these 4

killings have been motivated with a view to polarize the society and

to generate a reaction from the Hindy fundamentalist forces. In the
last few years, Jammus Raghunath temple has been targeted twice
by suicidal attacks, so has been the crowded railway station of this
Hindu-dominated town.
It cannot be argued tha such provocative militant acts have not
produced any effect. The Hindy fundamentalist parties have used
each of these incidents to portray the separatist politics of Kashmir
as fundamentalist in nature aimed at victimizing the Hindus and
Sikhs. Starting from the exodus of Kashmiri Hindus to the massacres
of Hindus and Sikhs, these organizations have sought to generate a
psyche of victimization of the minorities in the state.

Similar impact can be seen in the three militancy-infested districts
of Jammu region, viz,, Poonch, Rajouri and Doda, This impact is to
be seen more clearly in the urban areas. The towns of Poonch, Rajouri
and Kishtwar have been the targets of communal mobilization, by
the Hindu fundamentalist forces, especially by the BJP. Here one
could see the palpable tension during the peak of militancy. Mutual
suspicion and sense of insecurity even led to segregated community
life and resulted in erosion of the traditional practice of revering and
sharing each other’s religious festivals, Many of these festivals provided
2 good opportunity for people of different religions to appreciate and
participate in each other’s community life,

Though conflict during the past two decades has impacted the
lives of various groups in different manners, it is seen in isolated and
selective manners by each of the group, thereby leading to segregated
tesponses that quite often also tend to be antagonistic in nature.

Jammu as well. The year 1
1998, for instance, witnessed a number of such massacres—28 Hindys |
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v

Inter-community Relations in J&K

Hindus and Muslims, the two major commt.mi.ties in ]amr;luha?nd
Kashmir cannot be either seen as antagonistic or ever-clas ix;g
communities. Despite following different faiths and occ}lllpjlwg
different social locales, there is sufﬁcient'space tha? the
communities commonly share. Both in Kashmir as well asin ]z;mn;l;l;
the traditional coexistence between the Hindus and Muslims that
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often been noted, reflects not merely a cultural-linguistic bond, byt ]

also a shared value pattern based upon the principles of tolerance andé
non-dogmatic pursuance of fajth,

Being a plural society, the state presents a very interesting picture §
of multiple and over-lapping identities that make it difficult for any one
of these identities to acquire an over-arching role. Religious identity

therefore remains important but not the exclusive category for self-

definition of people here. Cultural-linguistic and regional affiliations

often cut across the religious bonds. Rather than being reflected as
homogenous categories, the Hindy and Muslim communities are 3

internally fragmented at various levels. Hindus, for instance, are 4

divided on linguistic, regional and caste basis. The Kashmiri Hindus,
for instance, have a distinct sense of identity which is defined as much
by its regional and cultural markers as by the religious ones. Their level

of interaction with the Hindus, or for that matter with the Brahmins of 1
Jammu has been much more limited as compared to their interaction
with the Muslims of the Valley. Besides regional distinctiveness, it

is the caste that still operates as one of the major marker of identity
among Hindus. Hence, there remains 2 relationship of rivalry among

the three entrenched castes among Hindus—the Brahmins, Rajputs

and Mahajans—as well as these castes and the Dalits.

Muslims of the state categorize themselves as Kashmiris,
Gujjars, Paharis, Dogras, Punjabis, or Ladakhis following almost an
endogamous existence and even displaying, many a times, a sense
of rivalry, if not disdain, for each other. The attempts to generate a

homogenized politics based on religious affiliation of Muslims under

the banner of Muslim Conference failed in pre-1947 period as it got
divided on regional basis with Kashmiri Muslims leadership choosing
to convert the Muslim Conference into the National Conference and
the Jammu’s Muslim leadership reviving Muslim Conference and
aligning with Muslim League. In post-1947 period also, rather than
a convergence between the politics of Muslims of the two region,
there has been an inter-regional rivalry with the Muslims of Jammu
region nursing strong grievances against the Kashmiri leadership. The

O Lo

R
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divergence in the politics ‘of the Muslims of the' two ;egic};lns becznt;i
very clear in the present scenario when one notices ¢ at td f;{sq;la "
politics that remains at the core of conflict in Jammu and ;1; m
located mainly in Kashmir Valley and has not exFended itse zmor:i
Muslims of Jammu region. Of course, the Muslim dorfunate ' arent
of Jammu region are militancy-infested but thfa separatist segume X
as it manifests itself in Kashmir, does not manifest {tself in the sam
manner in Jammu region. Almost all of the separatist organlzatlf)ni
are located in the Valley. So much so, even the ‘All Party Hur.nya
Conference (APHC) has had not much presence in Jammu region.

inter-community Relations in Jammu

The communal frenzy that had overtaken northern India did xlllot
leave Jammu without an impact. It was the refult of such frenzy tﬂat
the Muslim-dominated character of this region was changed ah ;r
1947. While a large number of Muslims migrated to the other s1be
of Line of Control, many were also killed. The same fate was metd y
the Hindus living in the Muslim-dominated areas which came under
1 of Pakistan.
" cc;xil;::r)ever, the post-Partition period di‘d. not re‘ﬂect muf:h of
impact of the communal violence of the partition period. Thz inter-
community relations during the past six decades‘ have remaine qtﬁte
vibrant and with the exception of few minor incidents, the region has
ommunal tension. ‘
- re[i‘lzlci;;dlgashmir Valley, which has very small minority popx‘llanon,
Jammu is almost evenly divided berween Hindus and’l\'/Iusl‘lms.'(Iin
the whole region, there is mixed living and cor.nmumtxes. hvae1 st ;
by side having sufficient interaction at economic, professxon‘ ar}x1
educational levels. The tolerance that the region has' shown in t ;
face of various kinds of provocations, especially during the [?le;m
of militancy, has been remarkable. Apart from the targeted ki ings
of Hindus and Sikhs, there have been repeated attacks in the n;f)or
- temple and railway station of Jammu. These attacks, however, have
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failed to trigger communal tension in the region. This despite the 1
1 fact that after the last shoot out in the Raghunath temple, the VHP
1 and other Hindu organizations had started working on Jammu as

its Hindu constituency and projecting the militant attacks here as
attacks on Hindus.

The traditional inter-community harmony of Jammu region carie
under a stress during the Amarnath agitation that took place du;ing }tl 3
cummer of 2008. The revocation of the Government Order t at ha .
allocated land to the Shri Amarnath Shr‘ine Boaxjd ff)r constructxondoa
the fabricated structures during the per_xod of pﬂgrnt.nag.e ger;;;:;;ed j
response in the region, in which the parties zimd orgamza;cixons flaed i
to the Hindu Right appropriated the pc?l}txcal space and spc;a readed
an agitation in which people were mobilized on the basis of religi 1
" sentiments. Though there was a strong underc.urrent o reglo}?an
sentiments that helped the agitation to be .sustamed f‘or more tha ) (. |
two months, the religious sentiments made ft an exclusrv.e n&j)vefnenf I
of Hindus. Though some Muslim organizations located in d 1 city o
Jammu did show their solidarity with the Sangharsh Samiti t at v:}s:z |
spearheading the agitation, it was mainlya nllovement representing ¢
‘hurt Hindu sentiments’. Since the leadership of the rr.xovement was
the hands of the Hindu chauvinistic groups and parties, the agxtatloln |
generated some kind of communal response as well which ultimatety :
culminated in the communal clashes in Kishtwar and P.oon'ch tozvr;ls.
Mote than the open clashes, however, it V'vas the polfmzat;on ‘o t rc;
society in Jammu on communal basis during the period of agitatio
ined the point of concern. .
. rle-ln;ilr::er, it i the plural nature of the regiorll which .hel.ped
overcome the divide that was created during the period of agxta:ilo;:.
The chauvinistic regional and communal voic‘es that had c:;{pture dt aesz
political space during the agitation receded into the bai) lgrgmtion
the normal political processes were restored. The Assembly ec :
that immediately followed the agitation actually saw the changing o
the political milieu.

There are various reasons that can be attributed to the failure
of communal politics to instigate inter-community tensions beyond
a point. First, there is the fact of mixed population in whole region.
Though there is a tendency to live in similar community clusters, yet,
these clusters are not completely closed. Even when predominantly
habited by one community, these may be surrounded by clusters of
other communities. Besides, there are many areas where people still
live in mixed way. There ate many ways in which acceptance for other
groups and other religious practice has been culturally incorporated. It
is not strange to see the structure of a mosque and a temple located in
the same vicinity. Similarly, a Hindu is as familiar with the 2z from
a2 mosque as a Muslim is to the sound of devotional songs played at

full blast from the temples or jagrasa (all-night devotional music) in
reverence of Vaishno Mata.

l
bl

Despite all kinds of aggressive communal mobilization, the
religious identity has not succeeded either in homogenizing different
cultural groups or in becoming the primary identity of people.
Muslims of the region, for instance, rather than forming one over-
arching category, remain culturally divided between Gujjars, Paharis,
Dogra and Kashmiri Muslims. Hindus, similarly, are divided on
caste basis. Not only there is different categorization of caste Hindus
and Dalits but even among caste Hindus, there are strong divisions
and rivalries. The Rajput versus Brahmin politics has continued to
dominate the electoral politics. Culture still continues to bind people
together in many subtle and silent ways. Apart from all this, there is
an interesting common religious space provided by the Sufi shrines.
In fact, Hindus flock these shrines in greater number, especially on

Thursdays when there are special prayers. While following different
religions, they can still share the same space.’s

Conclusion

ict i i lar :
During the present phase of conflict in Jammu and Kashmir, sec:ueS ;
rces.
ethos of the state has faced challenges from numerous soure |
. .. e
Religion has been implicated in the politics of the state in a variety
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of manners. However, despite the provocations of the extreme kind}
the divisive politics has failed to assert itself. This is no

t to argue thyg
the intervention of the factor of religion has not gene

contrary, therg
have been situations of unprecedented nature which have tested theg

tesilience of the plural society a number of times: the emergence of they
fundamentalist forces seeking to overtake the separatist and militant
politics of Kashmir, threatening to change the very nature of it liberal;
political and social responses; the mass exodus of the Kashmj
from the Valley challenging the context of diversity; ; 1
targeted killings and massactes of minorities aimed at communalized :
political response; religion-based identity politics and mobilization of ;
people around the divisive politics, etc. These situations certainly have
impacted the political responses at the ground level, However, these 1
responses have been countered by the social and political realities of 3

the state which make it very difficult for the divisive politics o assert J
in a sustained manner. |

Religious identity is but one aspect of the multiple and ovetlapping-

ri Pandits

identities that are invoked in this state. There are many other contexts .
and markers of identity which make it difficult for homogenizing '
tendencies of a religion-based politics to assert themselves, However, §

the challenge remains and il the time the conflict is not resolved ina 8

. . . . \ . i {
manner that is inclusive, the plurality and diversity of the state would .
continue to face strains from various sources, 4

9

Religion, Economy and.Political
Crisis in Kashmir

Muhammad Ashraf Wani

Like any other historical process, the present p?litxcal C.I‘ISIS 0§ ﬁ;::;ﬁ
is the result of all extremely complex game of m?eractlons (311 y e
factors, some of which can, however, clair.n‘dommant role. Llsapafny
attempts to answer the question: Did rehglon. and e;onf)iny play
role in the emergence of militant movement in Kashmir?

Religion and Militancy

Given the fact that militancy in the state of Jammu and Ke;shmlr
remained confined to the Muslim community alo'ne and Fool;1 Zep}z
root, especially among those sections of ‘the society \glz}llch ttzmitcn
orientation of “political Islam”, it has genuinely engaged thea neon
of scholars to search for the linkages between religion and the poli :
crisis in Kashmir. One group of scholars attributes tk‘le emergelnc; i(1)e
militancy to the phenomenon of Islamic fundamentalism per se, ‘:;an

others consider that religion merely mediated between an essent ely
political and economic problem.? In this paper, I have tentatively
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argued that while religion divided Kashmir into two broad identitieqd

with diametrically opposite extra-territorial political loyalties aﬁ:eé‘%
1947, religion, however, did not inspire militancy as much; bys3
only fuelled it. The militancy was basically the handiwork of secular -
factors and agencies. It is only when it broke out that religion came |

into play.

With mass conversions to Islam during the 14th, 15th and 16th

ty came to be divided into two religious ]
identities—Kashmiri Hindu and Kashmiri Muslim. While alf other }
castes and out-castes embraced Islam, the Hindu society of Kashmir
was left to be represented by only one caste—Brahmins, locally known

centuries®, Kashmir socie

as Bhattas. Both the Hindu and the

stuck to their faith-oriented views,

Consequently, two cultural streams went hand-in-hand in Kashmir:

one seeing its face through the mirror of Istam and evaluating itself

from the standards set by the Ummah, and the other through the i

mitror of its past, Hinduism and Hindu culture elsewhere.
Until 1947, when the Indian subcontinent, with which both
the communities had intimate emotional, cultural and economic
ties, was yet to be divided, the only political aspiration of both the
communities was to have a political establishment of it credo to
safeguard its economic and religious interests, as they were groomed
into this thinking by the medieval state system where the personal
religion of the ruler guided the state policy It should, however, be
remembered that right from the days of Kalhana, the Kashmiris, like
any other guom, had a deep sense of patriotism promoted by their
bitter experiences as subjects of empire bui

Iders.5 However, once the
Indian subcontinent came to be divided

on the basis of religious
be resolutely pro-Indian
Ummah, symbolized by
ts—the area with which

geography, Kashmiri Pandits turned out 1o
and the Kashmiri Muslims obstinately pro-
the newly created Muslim state on its borde

Muslim communities were so
particular to draw the line between themselves that they not only *;

tituals and ceremonies, but they §
also maintained marks of distinction in miffute details of everyday lifet §

KA e
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[

inti i ince the hoary past. Yet, until 1953,
ir had intimate relations since t : :
Kﬂshm“é‘;{ ;2titude of Kashmiri Muslims was more labxal'than%
the PZ‘; as the Kashmiri Muslims rallied round the person:i\l;lty ;:
b 7, who, without quarreling with the
Sheikh Mohammad Abd;lolleli:d,iav: 8o
iment, was pro- . -
Popul};i)\s;:\f:rn the situation changed from 1953 (?nwards Wxthl the
hing of the Plebiscite Movement® which contu-med for Zz o'n)g
e :iger the leadership of Sher-e-Kashmir (the Lion of Kas mif),
Yc;rs u:s almost deified by the Kashmiri Muslims.' The PIebxscme
w 0 w . . . . a eep
der ended up in creating
nt under the charismatic lea ‘ e:  deep
Mo:f? aenti—hidia and pro-Pak mentality among Ka‘shmm Mushmasl.l
'rI?obe sure, by 1975, Kashmir society was divxdei:l into two n:iutlu d‘y
irz:ompati{)le religio-political identities: one gravitated towards India
her towards Pakistan. .
i til{ea:itn:said that, the fact, however, remains that the @}ergelnc.e
of militant movement in Kashmir was not inspu"ed;)y lrehgl(gl. ‘t: hlz
alist or jihadi ideology. On tl
the product of any fundament;
:(())xtltrarypit was engineered by purely secular element; tha(; havefr:;:t
: i i alism. All the founders of the
even a distant relation with fundament
movement—right from Amanullah Khan and Ma'qbool Bhat, dg;m;g:
Shabir Shah, down to Yasin Malik—have unmistakably establishe
secular cré:ch;rrcials.12 In fact, all of them are equidistant, both from
Pakistan and Hindustan. o
In order to substantiate the fact that religious ldeoI?gY haﬁ n;t
the least role in the emergence of the militant movement in I;as .mm;
it is germane to briefly delineate the religious profile of Kashmir
ili i hmir.
h f the onset of militancy in Kas : o
- e‘;e :aking in terms of Kashmiri Muslim society’s response to
Islam sve see that Islam was received at different levels creating m;r;y
religi(;us categories with their distinctive outlooks on:i ?heg}ellllgl;);l.dithe
in religi : Atigadis or Khush A'tiqadis, Ahl-e Hadith,
main religious groups were: A'tiqa h Atiguis, Ao Hacih
ighi i -e-Islami, Mirwaizis (the follow
Tablighi Jamaat, Deobandis, Jamaat-¢ :
of M;grwiiz family) Shi’as and Ahmadis. Except Jamaat-e-Islami and
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nature and character of each of these religious persuasions.

A’tiqadis or Khush A’tigadis

Trust controlled by National Conference. 6

And in order to finish its political opponent, it sponsored and led the

Mirwaizis all other beliefs had practically divorced religion from.4
politics. Significantly enough, none of them, not even Jamaat-e-Islami 3
ot Mirwaizis, subscribed to the ideology of underground activities. The 3
argument needs a further elaboration by throwing light briefly on the

D The dominant majority of Kashmiri Muslims are, what they themselves
g claimed to be A%igadis (literally believers). A%igadis are those whom E
the Europeans and the Purists call ‘saint and tomb worshippers’ for §
not having parted their ways with the past.”” While the A%igads belief §
' system originated from the symbiotic syncreticism of local traditions 3
and Sufistic Islam', it was promoted by the state through the imams, gl
khatibs and custodians of mosques and shrines. These imams, kbatibs :i
and custodians were either integrated with the state-sponsored religious -
organization called Anjumani Tabligul Islam!S—the religious wing of ‘48
National Conference—or they were the employees of Muslim Auqaf 4

However, though the A%gad; belief system by itself was not 3
; even distantly related to create religion-inspired separatism among
; this biggest section of Kashmiri Muslim society, the unflinching 3%
f - loyalty which these people had with Sheikh Abdullah did create 2 3
;’ deep-seated antagonism among them against India, following the 9§
sustained movement of Plebiscite, which the Sheikh launched from E
1953 to 1975. That National Conference was abundantly aware of &
its own created deeply embedded anti-India mass mentality, it is no
wonder that the leadership did not reveal the contents of the 1975 & .
Accord to the people, instead hoodwinked them by spreading 3
i ‘ piquant propaganda that suited the popular mindset, promoting » '
: the pro-Pakistan sentiment even after 1975. For example, as 2§
. mass mobilization technique, it demonstrated rock salt and green f\
| handkerchiefs in the election rallies'®*-—both symbolizing Pakistan. E
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anti-Jamaat riot in 1979, following the execution of ZA Bhutto, who
in Kashmir, was regarded the architect of the 20th Century Ummah
(Muslim brotherhood) and the creator of the Islamic Bomb.?”

However, when, with the passage of time, the real face of National

Conference got exposed, the separatist mentality fos'tered by it, most‘ly
among its Atigadi followers, revolted first agains? its own creator in
the shape of giving mass support to Muslim United Front (MUF),
regardless of Atigadi differences with its leaders” and sul.)sequendy
by taking up arms when the democratically expressed dissent met
with ruthless response.? It is interesting to note that all the fou-nders
of the militant movement belong to the A¥qad; religious section of
Kashmiri Muslims.?

In the dominant A%igad; religious aura of Kashmir, the counter

religious ideologies had little space to grow and multiply. That is why
put together all the other religious groups constitute only a small

percentage of the Sunni Muslim population. '

Of the non-Khush A%igad; religious groups, the most influential
and well organized was the Jamaat-e-Islami—a cadre based party a%nd
the one that was mainly rooted in rural Kashmir.?? The basic ambition
of the Jamaat-e-Islami was to capture power with the romantic‘: idea
of establishing an Islamic state in the Indian Union. However, it was
against its basic constitution to take recousse to any underground
activity or to spread communal hatred* except mobilizing the masses
by raising slogans “Yahan Kya Chalai Ga? Nizama-i Mustaﬁz””(What
will work here? The order of the Prophet Muhammad). It believed
in capturing power through democratic means. For creating a mass
base for itself, it established a network of schools, most of which,
especially in Srinagar, were closed down, following the Shei}(h’s
assumption of power in 1975.% It did nor consider fighting elect1f)ns
in the name of Indian Constitution in any way militating against
Islam; bur for it, there was no room for underground activities in
Shariah. Not unexpectedly it disowned its youth wing ]am’it—.e-
Tulba when its leaders were found involved in anti-Indian activities
and established what was called as Shubai Tulba.”” Until 1989, the



‘auradloudly and strictly refraini
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Jamaat-e-Islamj maintained this stand eyen
earned a great fame among the masses for the

1990, they had approached some Jamaat leaders namely Mohammag
Yusuf Shah (Salahuddin of Hizb—ul—Mujahideen) in the late 80g to

nt militant movement but he had %
- Pethaps, the Jamaat did not expect
militancy ultimately received in the 4
when it found the en mass support
ing late 1989 and carly 1990, and j
it gained in closing down cinemas and wine 8
shops”—something which Jamaat could never dream of through 4 ;
democratic means.® The religion-oriented political party Jamaat-e.
Islami reconsidered its earlier stand to carve a space for itself in the 38
new circumstance as well as ro create a safety mechanism for jts cadres '

in the face of impending threat to their life and property. Beinga |
political party and claiming legitimac

y on the basis of religion, it was E
more vulnerable to militancy than Nationa] Conference or any other .3

pro-Indian party. In dragging it into militancy, the extremist faction
of the Jamaat, which was born out of the political persecution of the
hegemonistic power®, played a prominent role. Once the Jamaat got %
involved in militancy, it gave militancy a long life of more than a

decade as its cadres could be casily mobilized and motivated in favour
of a call for jihad.

the kind of public response the
Valley.? No wonder, therefore,
to the militant movement dur
the spectacular success,

A small segment of Kashmir; Sunni population comprised Ahl-e
Hadith, Tabligi and Deobandhj schools of though. Significantly, all :
of them eschewed politics. Ahl-e Hadith group’s activities revolved §
round adhering to some distinctive religious rituals such as rafadain, ¥
offering eight rakass instead of 20 as zarawik, not chanting darud and \
ng from such popular religious beliefs &
as ‘saint and tomb worship’ which they regarded as shirk (polytheism)
and quite significantly for which they earned the contemptuous name
‘Kota’ from the Atiqadis.?® However, in their belief system, religion
was almost a private affajy having nothing to do with politics. This

7
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:rude of the Ahl-e Hadith is indicative of the‘ endurin3g3 m;lpac}t1 ocf
:}tltltuut;;ss persecution the Wahabbis suffered in iSS?. p’ieeéff t; !
o igi iti h an extent that in s
divorce'd reh%lg'loizliosr;g:;u()cfs]t;n:::t—e—lslami during the' election's,
ersuaswel—rIe (lfi;th remained out and away from it. Instead it voted in
e Ahlﬂ;National Conference. It may be mentioned that both fllajx
i c? Shahdad, the President of Ahl-e Hadith and Ghu am
MOhammad Chicken, its General Secretary, were staunch loyalists
MOhm'lmal Conferel;ce.34 In early 90s, a militant group namely
. NauonlaMu'ahideen emerged out of Ahl-e Hadith, but it petered
Te}tnztelli{c:l‘«:l}—r foi Ahl-e Hadith as a group was not oriented towards
ou ]
i i i e state. -
‘al“ﬂgrngfggﬁtz? (;:xri:: Srlhich has a recent origin in Kashm1ri11i so
litical that is followers do not even reac‘i a newspaper muc11 :sz
?i[s):)e:il;g to radio or watching TV as they believe that Iﬂ;;fs; 5pg)h eui kt;
one’s mind and soul, distracting one from the wa?r to e .d ohell
inister 1 rnment ultimately had to p
Maqbo'Oll,l ) Iﬁltlilit;:)rmbte}ilrexgl\igjzzz Walah, it was pre—req‘u‘isite for
rllizstzv \lzstzasﬁ(})ﬁs ha;lds :)f politics. That Tabligees d.ivorced politics ir:)ri
their preaching and acted as a modern Suﬁ mxssxozary.flzzirélfng,its
is understandable to see Jamaat-e-Islami ill d1spo'se ;;o it,
members as status quo-ists, /e/mnq;zhis a;i ez:lali:tsb obandis. They
There was also a group of peo : <
had received religious education ifl Dar al- Ulumhthriizrz;itzeir
cdnsequently followed the Deobandi scho?l of t%xo'ug ! .Om o thel
ilk, they are the followers of ‘puritan Islan} refra‘u{ung frthiS sancand
tomb worship’, but it was against the basic posmoxll o e
support the two nation theory as Deobar’ld sch?o was entie v 2
nationalist school, though in the Kashmir envxronnller; it desseed
from openly avowing its political ideolt?g}c .and mc/:;?ed)l; concenctes
on giving religious education for producmg zmmm% ’ th,e o
and ulama for the preservation of Islam in the face Io1 e
rapid westernization. Like Ahl-e Hadith and ]amaat—;— Sj»ﬂ- ;m’i o0
were contemptuously called A%igad and Kotas by the A%ig




184 Identity Politics in Jammu and Kashmir

With the increasing threat which the National Conference faced t0)
its political hegemony from Jamaat-e-Islami, the former, in 4 bid to3
tighten its control over the masses, created Cynicism against the ]amaaé:
through its well-organized network by dubbing them as Bag Atigad
(wrong believers). In this way, the Atigadi and Bad Atiqads schism
was further exacerbated under the state patronage for isolan’ng the
Jamaat-e-Islami from the masses. 4

There is also a cult mainly concentrated in Srinagar. For want of fv
a better name, it may be called Mirwaiz culs, for jts followers rallied
round the Mirwaiz family. The Mirwaiz family enjoyed a distinctive §
religious position since the construction of Jami” Mosque in 1402, 4
but assumed a new and dynamic role towards the beginning of 20th 3
Century when the celebrated Mirwaiz, Maulvi Ghulam Rasul, founded
the Injumani Nasrar al Islam, a socio-religious movement aimed at 4
purging Islam of the un-Islamic accretions, reforming the society by $
eradicating the social evils and popularizing education among the 3
Muslims.”” No wonder, he is called Sir Sayyid of Kashmir. This and 4
its traditional position as Mirwaiy, of Kashmir earned for the familya §
mass base up to 30s of the 20th Century. His successor Maulvi Yusuf 3
Shah extended all our support to the nascent freedom movement in
Kashmir. He provided the Reading Room Party with the ready-made

platform of Jamy Masjid and the mass support which the Maulvi

enjoyed.” However, soon differences arose perhaps on account of { -
the unimaginable popularity which the Sheikh was able to win. For _‘
sometime, the Mirwaiz was won over by the Maharaja® but in the 405, %
he joined hands with Chaudhary Ghulam Abbas to revive the Muslim

Conference.® On account of the tussle with National Conference,
the followers of Maulvi family turned out to be more 2 political party
than purely the mureed of 2 religious head whose centre of activity has
been the historic Jami’ Masjid. As the Muslim Conference ultimately
supported the Two Nation Theory, the followers of Mirwaiz came to
be known as Pakistanis, ‘

Yet following their persecution by the Nationalist government
after it assumed power in 1947%, the followers of Mirwaiz became
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nemies of National Conference than nursing ill-will against
mOI"C % ? interesting to see Mirwaizis showing readiness to have truck
In'dm. e mr forces to settle scores with their traditional enemy. That
?mh Ce;lltr;nta Party succeeded in wooing Maulvi Farooq against NC
fSWhYt el ctions. That the Mirwaizis had long back compromised
i b . ene tirr;e strong pro-Pakistan position is evidenced by the
wmltt:ailrn(;ne of the founders of militant movement belonged. to
gf: section, and the militancy could not .hold ground 11r11 ;hzl faétr:ar;
though for its survival it supported 2 m%htant'group <l:a e e
Mujahideen; but like Tehreek-ul-Mujahideen lt.had a SO. a v}e;ry ho;
life for the pro-Pakistan sentiment was only Sklfl deep in t e. g th};
as except for keeping his flock together by 2ccas1<2nally ml\/;getlr.l;gwas
policies of government on the pulpit of Jami .Mas;xd the' irwat e
satisfied with the lavish nazar wa niyaz he received from his comm
owntown Srinagar.
fouo‘gzzgiihe above categories of Sunni population, there are two
non-Sunni groups namely Shi'is and Ahmadis, tfhe f?rmer corllstltut-mgt
about five per cent of the total Muslim popula.mor.) ax}d the :gta? )urs;1
a very slender minority. The Shi’is mainly res-nfie in Sr.lnagar, udga
and Baramulla districts. On the eve of militancy in Kashml}r}, we
observe a few significant features in the Shi'i community of Kas mir.
First, notwithstanding some religious differences with the Sunmﬁ,
which provoked sectarian conflicts in the past, the 20th Cjn;ur)-’ is
underlined by cordial relations between the two sects. Se'con {1 ;\;lu,lg
suffered equally under the sectarian rule of the I\/.Ia}harajas, the Shi y
formed an integral part of the mainstream politics re.ared aroun 1
National Conference ideology, though lately t-he Infhan Nz'ilt{mn;
Congress also succeeded in wooing a section f)f it. Third, unlike t e
Sunnis, the Shi’is are united under the institution of Imar.x,l_. Howe\. er,
on the eve of militancy, there were three factions of th‘e Shi’is followx.ng
three different imams of different political persuasions. One major
group followed the imam who was gravitated tow_ards NG; o.ther' Wa;
affiliated with Congress, and the third had consttendy maun-taung:l
anti-establishment position. While the first two imams had sizeable




-
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following, the latter, namely Maulana Abbas, had a very small numbegd
of followers. Consistent with his anti-establishment policy, Maul;
Abbas joined hands with ‘Azadi” Movement. But as the Maulana didé'
not represent the dominant tradition, it js understandable that High-§
ul-Mominin—the militant group consisting of the Shi’i youth——could.i:
not hold ground in the community. Thus, despite being more orthodox 4
than the Sunni population® and in spite of being the supporters of 3
the concept of the Ummah, especially after the Iranian tevolution,
the pro-National and pro-Congress imams neutralized the separatist +J
sentiment of the Shi’i community from becoming a movement,
While the institution of imam and jts appropriation by Nationa]

Conference and Congress is mainly responsible for making Shi’is as 4

mere onlookers, the minoriry psyche and the consequent overriding 3

concern of the community to survive the crisis also prompted it to
observe prudent silence. Not surprisingly, therefore, while on the one
hand the Shi’i community did not provide recruits to the militant
movement, at the same time, it did not furnish mukhbirs 1o the security ,
forces or resorted to any such activity that would make it vulnerable :
in the atmosphere of violence. 3
The Ahmadiyas are a negligible minority in Kashmir with no ;

political or religious ambitions except to maintain their identity 3
without antagonizing the dominant tradition.

Economic Crisis and Militancy =

There is a proverb in Kashmiri which is generally repeated, echoed and
re-echoed. It goes as Yod dag gai bed dag (The stomach pain is the most
shooting pain), signifying that the material factor plays paramount role
in shaping the behaviour of humans. Although the material factor did
not give rise to militancy in Kashmir, nevertheless it fuelled it. Before
I elaborate the statement, it is in place to mention that the material
aspirations of mankind do not have an immobile time. They grow
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i wth of technology, economy and culture.
aot eq::clnsziieodfvt::ileieniiggical, economic and cultural deyloprgeg;
Py rge at different times making a
diﬁ.e'e’_‘t regetf: (;Zc:iz;usrzz :lrlr:i:r gself—image and reach self-appraisals
zi:;bg:stie mirror of reference culture—the culturebof ltlhe lciippe;
ition in society. As the be all and en
:}lazs}f—t;l:)nf::iljezsffe :c:ig:yiz:omes o emuZte the refere&celculn;re
iy o .
characterized by dynamism and prohibitive cost, insatia 1.e usft t}c])e
inates the collective mentality o
sociery zditr;s:cl)r:;;iir;iog;ihe mass of population, especially i‘n
;o[jr)eg.society, to obtain the standards set by the reference culture, it
createéir::ftz:zgicatzit- habit of wants, the economic aspirations of
the Kashmiris have also undergone revolutionary changés since 1}91336.
In 1947, the basic aspiration of the rural folk of Kash'mlr was 1:0.0n 44
food, clothing and shelter and safeguard from official opgre§51ntic
The demands of the urban Kashmir were also not too muc glgabl m
The urban Muslim educated class was too small to face any pr}(}) Znt
of unemployment.”® The urban artisan had emotional attac inthe
to his hereditary craft, and unlike his .modefn counteré)arh he
other lucrative professions, which were s.ull perlph'eral 1;)}1 astisams
society, had not taken his heart out of hxs' occupation. fte ard e
and craftsman simply needed the promotion of their crafis an Lo
urban population as a whole wanted food and fuel sup'phes onc .lp
rates.* The demands of both rural and urban popula‘tlon wete eiasxb y
met. The aspirations of the rural population were sz‘zt{sﬁed h&mgi Zialysz
a stroke of pen giving land to the tillers” and restraurun}g1 the oLllarity
from oppressing the peasants, which further added to the pop -
of Sher-e-Kashmir (Sheikh Abdullab) of the freedom movement days,
ially i ural areas.
espeCl;;lcl))\:vler:retr},l etll;e situation changed considerably from the latz 6}(33
of the 20th Century. With having slowly and graduaflly crolsse tni
poverty line consequent upon the considerable economic d;ve opm:he
after 1947, education and emulation of reference culture became




overnment—
8 ment—a fact well-known to even 5 common Kashmiri
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basic aspiration of the wh i
ole society. With this new sa,
: aalso e
new problems, for, while the Centre did not have rhg will telflzesrtga [

overnm i
i; e ent did not have the resources to respond to the challe
ctore it could give birth to the crigs,

-~
2 I ? g g :

cconomic activity in Kashmir as the input in the stap] ddy 3
exceeds the output. Kashmir has justo ki
the man-land ratio hag drastically de
Kashmir, the biggest zamindar poss
of paddy land and the number of s
a minuscule number, In this situation, i
evi i
prz}:;;dy ha.mfermg after government jobs, especially when it assures
: ty without accountability. While unemployment by s
;;gpl;:) Sciiear;s dlsaﬁectidon in the society; misrule, however )xfnak::ViI:
osive. onesty an fair play have an inherent qual ,f ing
© . ty of defusing '3
th:s;i;,:clt);ti Oli src;vfetr}sle is thi case, it kf'ndles the fuel. Quite againsf
e oations € people, the National Conference government ‘S
€ as corrupt and neporistic as any other previous 4

fe-crop-a-year economy; and
clined. In the contemporary 4
€§s not more than two acres 3

Having fai i irati
g failed to satisfy the aspirations of new generation, the = 3
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subsequently won by the militancy. To be sure, the mass response
which the militancy received in its initial years was no less the result
of the deep-seated resentment the people bore against the dominant
minority (to use the term of Toynbee) as it was the result of the lack
of emotional integration with India. That the largest number of youth
who joined militancy belonged to the poor sections of the society
clearly testifies to the crucial rule of economic factor in sustaining
the Tehreek, as the militancy is known in common parlance in the
Valley. With the fast increasing number of unemployed youth, there
isan apprehension that the economic factor may now take precedence
over other factors in keeping the pot boiling.
More importantly, the growing problem of unemployment has
started giving birth to economic nationalism which beyond doubt
can provide more solid and far-reaching powerful ideological basis to
militant movement than religion. The creative minority has begun
to establish relations between poverty and politics. For example, it is
being articulated that Kashmir’s tourist industry, with its tremendous
potential to revolutionize the economic condition of Kashmir, could
not grow because India has, for its own reasons, disqualified the whole
neighbourhood of Kashmir from visiting the Valley; and thus Kashmir
is poor for being a part of India. The same argument is advanced
with regard to the strangulated trade of Kashmir. Those good old
days are being recalled with nostalgia when Kashmir used to be a
meeting ground of the merchants of its whole neighbourhood and
the Kashmiri merchant used to trade with China, Central Asia, Iran,
Turkey, Afghanistan, the present Pakistan and India without any man-
made barrier, It is also being forcefully argued that Kashmir’s natural
resources are not being exploited because India wants to cultivate and
perpetuate a sense of dependent mentality among Kashmiris as it fears
that economic prosperity of Kashmir would lead to political assestion
among them. With the growth of education and unemployment this
new thinking would gain wide currency and force a decision upon

the retrograde mindsets.
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imosi i ominant
xpression of their deep seated animosity against the d
saveane : ' |
ideology which suppressed the collective sefmmen:71 o dded
‘ Certainly, the root of militancy lies in the deeply pedded
: i i time
iti i h threw up from time to
i tical sentiment whic : me
calletive o i ut into action the
‘oreat men’ who represented the sentiment and ph 1o action e
ill of the people. Yet, there is no denying the fact that t s senvisent
. 1d not have become a movement had the general publicn o
e i i ing to rampa
reerly dissatisfied with the ruling estabhshmentbowmfg t : i;;ies
. i Ith a few families,
i epotism, loot of public wealth by
orruption, nepotism, : nilies,
. Ployment and mass poverty. Indeed, the mexorabledubg N
unem 1 ’ o
th Srernments to pursue the politics of denial was goaded by :
e i i ironment o
rulifg cliques’ insatiable lust to misuse power in th;, ;nwro rent o
ili ass
complete absence of accountability. On acco;mt ;)0 t 62 (r)n number,
to 20 in ,
ieldi ho were not more than :
the gun-wielding youths w : : numbes
notgonly received rousing public reception but their ‘ranks s1 jedin
in the Valley. Thus, while the leader. .
thousands once they set foot in Thus, whlle he eadem
shmir pr ,
ili ts of the unresolve
militancy are the produc )
i i terns.
armies generally comprised the deprived sullen suba

To sum up, the radical politics, which surfaced in Kashmir in 1989. 3
90 with an agenda to liberate Kashmir both from India and Pakistan,
did not emanate from Jihadi’ ideology; nor did it flow from misrule
of the successive political regimes. Religion and the material factors 4
only added fuel to the fire. The fire had already broken out and it was
primarily caused by political discontent. Despite the presence of myriad 3
religious organizations in Kashmir, none of them, however, blazed the 4
trail of militancy. While most of them eschewed politics, those with 4
political ambitions namely, Jamaat-e-Islami, were ideologically against 1
the politics of violence—the stand they maintained till militancy -
became the mass movement, threatening the survival of those elements
and organizations which were reticent ro become a part of it. Indeed,
the militancy was pioneered by a few young men, and none of them
belonged to any organization espousing the ideology of “Political
Islam’. They, in fact, openly rejected the language of religion, and
took issues on it with the religio-political parties who, as mentioned
above, joined militancy under compelling circumstances. Doubtless,
as a strategy for mass mobilization, the pioneers of militancy imposed
ban on cinemas and wine shops but it was just a propaganda technique
to create a movement out of an apparently calm climate. Once it was
achieved, they completely withdrew from mixing religion with politics.
Also, the pioneers of militancy have been as critical of Pakistan as
they have been of India. Significantly, it is they who for the first time
popularized the language of zzuds in the state; until then, the pro-Pak
sentiment was the dominant collective aspiration of Muslims..
It is equally wrong to presume that pioneers of militancy were

the product of misgovernance. The harbingers of militancy did not
comprise a bunch of deprived young men frustrated by unemployment,
corruption, poverty, denial of democracy and other wrongs of the
successive governments. None of them was enamoured of any version
of socialist ideology. Many of them, no doubt, participated in electoral
politics by supporting a ‘semi disloyal opposition’, but it was nothing
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Hindu-Muslim Relations in Jammu

Yoginder Sikand

Media and academic writings on Islam and Muslims in Jammu and
Kashmir focus almost entirely on the Muslims of the Kashmir Valley,
who are depicted as somehow standing for or representing all the
Muslims of the state. This is, to an extent, understandable, since they
form the single largest Muslim community in the state and are also
the most politically powerful and vocal. What is, however, generally
overlooked is the fact that the Kashmiri Muslims form less than
half of the total Muslim population of the state. In addition to the
Kashmiri Muslims, there are large numbers of Muslims in other parts
of the state, who are quite distinct, in terms of language, ethnicity,
sectarian affiliation and historical experiences, from the dominant
Sunni Muslims of the Valley. These include the Sunni Argons,
Nurbakshis and Shi’a Baltis of Ladakh, the Gujjar and Bakkarwals of
Poonch and Rajouri, and diverse Muslim communities in the Jammu
province. These communities are generally ignored in writings about
the ‘Kashmir problenr’. Yet, it is crucial to highlight their voices, not
only because, collectively, they are more numerous than the Kashmiri
Muslims, but also because the ways in which they see the ‘Kashmir
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problem’ and its possible solution
Kashmiri Muslim perspective,

This essay seeks to provide a broad overview of divers]
understandings and expressions of Islam among Muslims of J

ammu, Jg
focuses, in particular, on the vexed issues of peace and jihad and integ3
community relations, Hi

ghlighting alternative ways of understandin}
these issues, it seeks to uncover theological resources contained jn}
Islam or ‘ordinary’ people that can help interrogate and challengef

the claims of radical Islamists to represent Islam and the Muyslims of§
Jammu and Kashmir., :

are often in contrast to the dominap}

3

Muslims in Jammu

Jammu is popularly known as the ‘C
number of Hindu shrines. Most of the inhabitants of the town are, §
of course, Hindus, but the town also has a fairly substantial Muslim
population. Although there are a few loca] Dogri-speaking Muslims

in the town, most of them appear to be fairly recent settlers, from
Poonch, Doda, Rajouri and from the Kashmir Valley.
In the 1947 Partition riots,

ity of Temples’, owing to its large -

Jammu witnessed a large-scale
slaughter of Muslims, with thousands killed and many more forced 2
to flee to Pakistan. Jammu town was almost complerely depleted of
its Muslim population. The violence in Jammu was in contrase to the
situation in the Kashmir Valley at this time, which remained largely ‘f" f
peaceful and did not witness any communal violence directed against 3
the small non-Muslim minority. It was

only from the 1950s onwards 7 ;é‘
that small numbers of Muslims began settling in Jammu, mainly from
other parts of the state,

Despite its recent histor
is further reinforced by the s

y of communal antagonisms, which
trong presence of right-wing Hindu
organizations in the town, Ja

mmu has not witnessed any large-scale
communal riots in recent years. This is remarkable, given the situation

- ——— (et e+ e
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e T

i lashes between Hindu
: ir Valley. There have been minor c
it Kaf'hmlioups 5;[1 Jammu, generally in the wake of massacr;as of
an'd Mus'rlxngashmir, but the local administration has been a.b e to
'Hmdui tlhese from breaking out into full-fledged conlllmunil riots, ;
o i lead a somewhat gherttoize
Muslims of Jammu town : «
ist :}c): Most of them live in the town’s two almost entirely Muslim
existence.

localities. Living togethet provides them a sense of safety. There is,
o ‘

3y ! £ g
; I &)

W € 1n acty y pl()l“ N commun. V-

Y St 1 .

lndudlng K'Cllgu us lea 3 [§) C. C(l n suc h W(Hk

l.lus(” y O¢CS a g
v > 1t i( Clal]lled a vest e(l interest 1in presel Vlllg
image ()‘ m y lea(‘e]s ()1 he]“ not 1691152 l‘ehglous at all.
g
1€ KChglouS leaders dO feel tlle Ileed fOI EhIS, t}ley dO not llave tlle
OI] tlle VV]‘()]E: dlelei()]e it W()u]d l)e Saie to Say t}lat in jammau,
> > .]

as elSCWhCIe V 1n ()f t]le Ieh. 1ous
behc{s 0{ (n]le] CO. ties. I [ ) VeI ny() la”l“lll({(,es n()thaVCa




196  Identity Politics in Jammu and Kashmir
at all on inter-community relations and perceptions in the region,
rature available on the subject, and none of the several 4
uslim bookshops in Jammu stocks any such literature,
s also displays little interest on the issue.

There is no lite
Hindu and M
The local Pres

Religious Mechanisms for Inter-Community
Interaction: Sufi Shrines of Jammu

Despite the lack of organized efforts to promote inter-faich dialogue in
the town, there are |

ocal mechanisms that work, in thei
Ways, 10 promote a certain interaction and ecumenis
different communities, For instance,
buses displaying pictures of images as
traditions. This might be construed,
business sense, but in other cases,

r own limited
m between the
it is not rare to find shops and
soctated with different religious
in some cases, as simply good

it does reflect a sincerely held belief
of all religions being valid in their own ways. They have an important

symbolic importance, especially if they are displayed, as they often are, in
public spaces. It is, however, important not to exaggerate the prevalence
of this sort of attitude. It is not very common, and is rather the exception
than the rule. Then again, such images and associated beliefs are generally
confined, not suprisingly, to some Hindus, and it is rare for them to
be seen in Muslim, Sikh or Christian shops and vehicles.

The single most important and infl

uential local religious
community in Jammu town, as almost
are the town’s numerous Sufi shrines or
oleums that house deceased Sufi saints or
ral belief is that the saints are stil] alive, ina
and, being close to God, can sometimes intercede with
Him to have people’s requests met. The analogy with a government
department is often used to explain this belief. Just as one cannot

approach the head of the department without going through a clerk,

$0, too, it is said, it is sometimes difficult to approach God directly.

One s, so it is believed by many, more likely to have one’s requests

met if one approaches God through the mediation of the saint. This is

institution for promoting inter-
everywhere else in India,
dargahs. Dargabs are maus
Muslim mystics. The gene
spiritual sense,
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specially the case since one recognizes oneself as a sinner, and hence
¢ . . > . ne
acknowledges that one is unlikely to have one’s requests met if o
3
acts on one’s own. . . ‘
This belief transcends community boundaries a.n‘d urrxli}tle.s
believers in the powers of the Sufis in a shared sacred tradition. ffs
is not to say that people from different communities view the Sufis

-in an identical way. Muslims, typically, see the Sufis as true Muslims,

. ;
sometimes as missionaties of Islam, and as awliya or ‘fr_xends of Goc'l .
Hindus who flock to Sufi shrines tend to see them as pious beings, 13
the same rank as genuine sadhus and mendicants who have renoum:lii
the world, although, strictly speaking, not all the Suﬁs were wor —f
renouncers. Some Hindus even think of the Sufis as incarnations o
God or as devea (deities). Needless to say, this is a view that Muslims
“ m}:t;gx:fs :)sv Kf)lme to a number of Sufi shrines, many of them bei.n.g
several centuries old. Interestingly, the vast majority o.f those wl}o visit
the shrines are Hindus from different castes. The shn.nc?s provide }tlhe
only arena where people of different communities participate together
in common worship and devotion. As such, then, -they are 2 unique
institution for promoting inter-community interaction at the religious
level. Hindus who visit the shrines sometimes prostrate })f:fore the
graves of the Sufis, a practice not common among Muslir‘n visitors who
believe that prostration must be made only to God.. le'ldu devotees
also sometimes touch the feet of the shrine custodians in reverence.
They take oil from the clay lamps placed in the shrincsf Wth}:L the‘y
believe to be blessed, and apply it on their foreheads os wipe their I?axr
with it. Some of them even press the graves of the Sufis as if massaging
the tired bodies of the saints. )
People from different communities offer prayers togt?tber at the
graves, and there is no set format for this. Generally, t.he visitors pray
silently, cupping their hands in front of them or holding t%lem up, ;ln
Muslim fashion, in supplication. Sometimes, the custodians of the
shrines, almost all of whom are Muslims, recite some verses from the
Qur'an and then offer a prayer in Dogri or Urdu for the welfare of all
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the devorees present. After the prayer is over, people accept little drops
of sugar as prasad or tabarruk, which may be offered by the custodian ;

or by a person he appoints, who may be a Hindu or a Muslim.

Thursday evenings are special occasions for the shrines,
large numbers of people vis

the saint, whose death is com

with God. Some people visit the shrines simply out of devotion and
reverence. Many, however, come in the hope that they would haye
their requests met through the mediation of the sain. It is common
for Hindus who visit the dargahs to also visit Hindu shrines in order
to have their prayers granted. In this sense, the dargabs are seen as
seats of invisible power that one can, through proper devotion, access,
and not necessarily as specifically “Islamic’ or “Musliny’ shrines in a
narrow sense. The saint is believed to help everybody, irrespective of
caste and creed, for, it is argued by many Hindy devotees, true saints
are, in a sense, beyond religious and caste boundaries,
The mediation of the saint, some believe, can be more efficacious
through the agency of the custodian of the shrine, the mutawalli or
sajjada nashin. Usually, though not always, the custodian s a lineal
descendant of the saint. He is often believed to have inherited some of
the powers of his saintly ancestor. This explains why in several dargabs
people, Hindus as well as Muslims, wait upon the custodian with their
requests. In one dargab in Jammu thar | have visited on numerous
occasions, most of these supplicants are Hindu women from middle-
class, and presumably upper caste families. The custodian sits on a
raised platform, while the supplicants sit below him. They approach
him in turn and relate their problems, and he offers them solace and
advice. In the case of some people who are said to be troubled by evil
spirits, he runs an iron implement (¢himta) on their heads and back
while uttering a silent prayer. He tells his supplicants thar he hjmself
cannot do anything because he s simply a ‘slave of God’ (rubb dz

when ;
it them. Another popular occasion for
visiting the shrines is during the u7s celebrations of the buried saints, - *

Urs, in Arabic, means marriage, and marks the death anniversary of
memorated as his symbolic meeting 1%

1

g
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hey should, instead, pray to God and. abstain from S;n;
banda). T <y hen be moved to grant them their requests or so Vd
and God might ; enm se their requests are met, he says, they shoul
their pmblems.henshrine and offer incense and oil in honour of ?he
c‘)'m: ;);:?OLZ:th his supplicants and speaks to the}in as S(;n;i:lllzg
St i certain charism
ke a fcher-fgure fw é(ljl Ihndlli)rsxecf»z;e t;is, he does not accept any
him 2 2 truiir;mn os that 'he does this work simply out of servx'ce to
D e zZZe other custodians are said to accept donatx.(.n:;,
God. HOWV‘;‘}’EZ’}I has, unfortunately, led to the entire class OF. fsfajja ta
a Pra‘ctlfl;e ing viewed by many people as corrupt and as no different,
nd.s/;:n ’ e;rg from charlatan babas and sadhus. ‘ i
" rletighe ogar ahs of Jammu have a distinctly ‘Islamic’ or .i\h/Ius m;
look féout theri. The graves that they hf)use areb cm:;zclil ‘i‘;em%f;;e
silk sheets, often with verses from the sz fdﬂ CIE doss es and minarets,
structures of the buildings are also ‘Islamic’, with dom e
and sometimes with a small mosque at‘tachc‘ed to the;ns ii‘l sah;ts e
the shrines are also often decorated with pxctu‘resl\/c; Siom and posees
the Kaba in Mecca and the Prophet’s mosgue 11? eh Yot they are
that bear verses from the Qur'an in Arabic (?alhgi:‘apbe};l ir’x onirast
open to people of all communities for worshng, t imenial sopeal of
to both Hindu temples as well a5 mosques. e ;C few of the rituals
the shrines is enhanced by the fact that, althoug as i asociated
are distinctly ‘Islamic’, most of them are no; seen ; e
with one particular religion or community, emgunity e faries
of local traditions that are followed across commh iy o
The stories that are told about several of the s rufl1 S eciaing
their foundational myths’, one could' call them——:frel i e e
historical process of negotiation of mterjconiimd tot)s’tress be point
harmonious way. These sto‘ri.es are oftc;g ;.nvot Oe e i weace that
thart people of different religions shou. 1 61::1 arge basically the same
God is one, that all humans, ata certain ; surae chis point
and so on. A few examples may be cited here to 1
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Dargah of Peer Roshan Ali Shah

The first major Sufi to come to the Jammu region is said to have been, B
Peer Raushan Ali Shah, whose dargah is located at Gumat, near the |
famous Raghunath Mandir, in the hear of Jammu town. The peer
is said to have been very tall, which explains why his grave is some 3
20 feet (or nine gaz) long, and hence the shrine’s popular name of
Magbara Naugazan. Some believe the peer to have been one of the 3
companions of the Prophet Muhammad, but, clearly, this is wrong. A 3%
more reliable claim is that he arrived in Jammu in the 13¢h Century,
before Timur’s invasion of North India. He is said to have performed
many miracles, which, so it is claimed, so impressed the Hindu Raja of
Jammu that he became his devotee and requested him to settle in his
city. When the peer died, the Raja faid him to rest with full honours
and had a grave constructed for him.

Dargah of Peer Lakhdata

The name Lakhdata literally means ‘the giver of hundreds of f
thousands’. It could signify belief in this peer’s status as a giver of M
Sufi wisdom or as a helper to people in distress and need. The small
dargaly of Peer Lakhdata is located in a bazaar named after him in
Jammu. The life of the peer is shrouded in mystery, although he is
said to have been a close associate of Gury Nanak, the first guru of
the Sikhs. The cult of Peer Lakhdara is particularly popular among
the agriculturist castes of Punjab and Rajasthan, both Hindu as well
as Muslim. This tradition is linked with the cult of Guga Peer, said
to be a Rajput chieftain who converted to Islam. In some versions of 8
the account of Guga Peer's life, he and Peer Lakhdata are presented
as one and the same person. According to local tradition, after his
death, half of Guga Peer's body was taken by his Muslim followers
and buried according to Muslim rites, and to them he is known as
Zahir Peer. The other half of his body was cremated by his Hindu
followers, who revere him as Peer Lakhdara,
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pargah of Baba Budhan Ali Shah

Another noted Sufi whose shrine is located in ]an.lmu and V'VhO :1
associated with Guru Nanak is Baba Buc'ihan Ali Shah. His re

name is said to have been Sayyed Shamsudd’m, but he is knowxglmorj
popularly as Baba Budhan (‘The Old Baba) because he‘ weﬁ -CESC

with a very long life. Baba Budhan was born near L.al.lore in the \;11 aﬁe
of Talwandi, the birthplace of Guru Nanak. Tradition has it that he
was a very close friend of Guru Nanak, and the two would often meet

to discuss spiritual matters.

Dargah of Peer Mitha

Peer Mitha's dargab is located on the banks of th.e .river Tawi, not far
from the Jammu palace. According to local.tradltlon,‘ the. peelr) camIe
to Jammu from Iran in 1462 during the. reign of Raja Ajakzh ev. It
appears that Peer Mitha was a Isma’ili Shi'a, although today there are
Vil in Jammu. ’ )
no Isgzlehcsi:;io a{'ersion of the local legend has it, the Raja’s wife ‘fell’
seriously ill. The peer is said o have cured the queen by petforming.

a miracle, as a result of which the king and many of his subjects”

became his disciples. A large section of the Bhish.tis or Watf:r—ca.rr.xersi
considered to be a low Hindu caste, accepted him a§ their spiritua
preceptor. Soon, the peer’s fame spread far and W1de},l.andhmane};
began converting to Istam at his hands. Be?ause oif this, the pe
was faced with stiff opposition from some Hmdu‘ pries_s. His m;)ls:
vehement opponent was Siddh Garib Nath, a Shaivite Go.ral;hna dl
yogi. However, as the story goes, the two soon I.Jeca{ne. friends ank,
consequently, the peer is said to have 'ceased his mxssxonar)(; W(;lrd
The peer and the yogi became, so it is said, so close t-hat they' eci e‘
to settle down together in the cave where the peer lived. This cave is
known as Peer Khoh or the ‘Cave of the Peer’. e
Legend has it that the yogi entered the cave and trave.tlled t de
way to Matan in Kashmir, never to retusn again. After he disappeared,
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ﬁ\\ ‘
his disciples came to Peer Mitha and requested him to accept them g5 |
his followess. The peer declined, and told them that they should be §
faithful to their own guru. When this failed to satisfy them, the peer 4
relented somewhat and told them that they could, if they wanted, §
take his title of peer, generally associated with Muslim mystics. That
is why the cave is today called as Peer Khoh and the heads of the Nath ‘
yogis who reside there are known as peers. 1
A sizeable number of devotees of Prer Mitha today belong to
the Jheer community. The Jheers identify themselves as Hindus, and
although they are of low caste background (their ancestral profession
consisted of drawing water and cleaning utensils for the upper castes),
they now claim to be Rajputs. One branch of the Jheers, who are known
as Kashps, revere Peer Mitha as their patron saint. It is customary for
many Kashps who live in Jammu to visit the dargah every morning
after having a bath. All their auspicious ceremonies are conducted :
only after paying respects at the shrine. Many Kashps are migrants ¢ | sons Hasan and Hussain. . ¢ the Pani Peer shrine in
or descendants of migrants from Sialkot, now in Pakistan, who fled Little is known about the history o ft CM sl;m family spent
to Jammu in the wake of the Partition riots in 1947. Several Kashps Jammu. Legend has it t}‘m ‘ﬁve brothers o8 nlii then they all left
claim that they managed to flee their homes to Jammu unscathed many years there in meditation and austerities, aeared e
because of the blessings of their peer. to go their own ways. OITC day, fhe five p ¢ers app: h his feet pointing
the Maharaja and admonished him for sleeping wit s Ph X
to their chillah, the place where they used to meditate. T ebne;ic
morning, the Maharaja ordered the spot to be ex.cavated. Anum lrc: a
and five kettledrums were found. Believing this to be a ho'l Y prace
he ordered the construction of a dargah there. He then aPP_mmCd his
royal charioteer, Alif Shah, and a Muslim woman, Khurshid Begum,
i f the shrine.
) Cuflt‘(})iltfpczﬂarity of the Panj Peer shrine, especially among thle
local Hindus, is believed to be a largely post-1947 Phen omenan. it
is said that following the Partition riots, some Hmdus attemptec; to
take over the shrine, claiming that it was actually a tfem[?le of the five
Pandavas. They went so far as to forcibly install a Shiva lmg:m}ll on top
of the grave-like structure inside the dargah. However, so the story

him and would often invite him to the royal palace. Another disci;])nle
of the Baba was a certain low caste man from the (?hamar caste, who
is buried in a small shrine near the dargah of Baba in Mohalla Jeewan

Shah in the heart of Jammu town.

Dargah of Panj Peer

At Ramnagar, in the outskirts of Jammu town, is Fhe .shrine ot; d:ﬁ Pa:i
Peers, the five Muslim saints. The Panj Peefr.cult is w1desp'rea ox.r S
northern India and Pakistan. The composition of the Panj i;ersl\‘farles
from place to place, and in some cases, it includes both dug 11;1{ jo
well as Hindu figures. The origin of the cult has been tracec dac :

the Hindu cult of the five Pandava brothers, h'eroes of t‘he Hindu erc
the Mahabharata, as well as to the Shi'a Muslim t'ra,dmon. of reve;?lg
the five members of the #h! al-bayt, the ‘holy family conms?mgdo d: e
Prophet Muhammad, his daughter Fatima, her husband Ali and their

Dargah of Baba Jiwan Shah

Baba Jiwan Shah was born in 1852 in the Sialkor district of Punjab
in a family known for its piety. At the age of 23, on the advice of his
preceptor, Chishti Sufi Saint Bagqr Ali Shah, he left his village, spending
12 years in meditation and austesities at Akhnoor on the banks of the
river Chenab. He then headed for Jammu, where he took up residence
in a graveyard, meditating near the grave of the Sufi Sher Shah Wali
for 12 years. After this, he spent the rest of his life in the region around
Jammu, preaching and making disciples, who included Hindus as
well as Muslims. Among these are said to have been Maharaja Pratap
Singh, ruler of Jammu and Kashmir (1885-1925) and his brother
Amar Singh. The king fixed a regular monthly stipend (wazifa) for
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M\“\‘,
goes, the next morning people discovered that the lingam had cracked 4
into pieces on its own. The Hindus took this as a sign that the sheip,
was actually a Muslim dargah and so withdrew their claims. 3
At present, the dargab is looked after by a Hindu Rajput, Kuldip
Singh Charak. He is the husband of a Muyslim woman, Shamim
Akhtar, the daughrer of Khurshid Begum, the first custodian of the -

shrine. He took over this responsibility following Khurshid Begum’s
(, death in 1986,

I
b The participation of people from different religious and caste
| communities in the Sufi shrines of the town helps, in its own ways,
in breakjng down barriers between them. Sometimes, it provides a 3
means for people to build friendships across community boundaries, 4
In a way it also helps challenge, or at least question, deeply-rooted
social hierarchies. Thus, while ordinarily many high caste Hindus 4
may not eat food cooked by Muslims, in the shrines they accept 4
;! the sweets prepared by Muslims or so-called low caste Hindus. It is
! also not rare for Muslim Suf shrine custodians who are practising
Sufis themselves to accept Hindu disciples, while not asking them to
renounce their own religion. In one shrine that I visited, a Punjabi
Hindu is a disciple of the Muslim custodian. He regularly attends the |
shrine, where he dons 3 Muslim-style cap and sits in the courtyard %

to distribute sweets to the visitors as prasad. This he does on his own
volition and has not been told to do so by his spiritual master. But he
still identifies himself as 2 Hindy and goes to temples as well, and his
Sufi preceptor does not forbid this. In this and several other cases, the
‘, categories of ‘Hindu’ and ‘Muslim’, while in 2 sense still valid, do not

¢ denote the radical separation, difference or conflict that, unfortunately,
o they often seem to.

!
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It is important, however, not to exaggerate the ecumenical
potential of the Sufi shrines. For many Muslims who attend the shrines
the Sufis are seen, above all, as pious Muslim and often as missionaries
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lam. At the same time, they also taught, so theif Muslim' d‘evotees
o”il::ir:;ress love for all creatures of God, irrespective of religion and
zva(;te, but théir Islamic identity is not in doubt: Anz)l:her pixie;;(en:;el:oonf
that must be taken into account \‘avhen. assessing the pos ple role o
the shrines in promoting inter-fe?th qlalogue ax;:li (jzzcz?:h eoMuSlirn

ining i nce of popular Sufism in some se
ggilrilzfi;ﬂg:veral egufated Mu‘slims in ]'afnmu, as elsc?:;r::z ts;z
the cults centred on the shrines as ‘un-Islamic’. The oppgm n o e
cults of the shrines is articulated in what are presented asl anic
terms. Thus, it is argued that these cults are a latmrf e}\:e ;po het,
and thus are an ‘innovation’ (bidat) from t.he pat%l of the 3 ii m.
A tradition attributed to the Prophet is r()}lt)mely cited, EC?FIHCECC
which the Prophet declared that every bidat leads ;o‘ ell. Hen a;
several practices associated with the cults of the shrines,

| i i i ied saints
| singing gawwalis or belief in the intermediary powers of burie

or the belief that the saints are still alive and can hear onc?’s re;luzstii
are branded as ‘un-Islamic’” and as leading thosie who are hl_nl:o veglkin
them to hell. Furthermore, these beliefs are saud‘ to be.s. ir orGOd
to polytheism, as they allegedly set up belpers in addxtgn} tcs) (Suc};
Several of the practices and beliefs associated with the shrine

‘
branded as ‘Hinduistic’ (hinduana), and are th'u‘s ?ondemr;ed asltux(l):E
Islamic’. In this form of Islamic discourse, criticism ‘of the cxii ' sns
the shrines is also associated with a critique of Fhe (shrme cu'st,ob 1? f;
who are said to have a vested interest in promoting ufx-Islarmc g ie :
(such as faith in the miraculous powers of the saints) in order to eec;e
the credulous. In turn, they come to be seen as ‘Wor.km‘g to promo
Muslim backwardness, including politicallmargmahzatlon.. -

Opposition to the cults of the saints is one ?f the me;}ce); -
of some Islamic groups active in the ]ammt.l region, as ls i
India. These include the Hanafi Deobandis, the Is'larmsi ]s;m; N
Islami as well as the vehemently anti-Sufi Ahl-.e Hadith, al od who
have established a limited presence in Jammu in recent decades.

1

|

i ) also
1 are
“ ’ as, for instance, offering flowers and sweets at the graves
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The Deobandis have a large madrassa in Jammu town, and th

imam of the largest mosque in Jammu is also a Deoband;, Besid,
there are several Deoband; m

Jammu province. The Deobandj cause has been further facilirateq

seeks to purge Muslim society of what it sees as ‘un-
The movement is said to have starte
1970s onwards. As elsewhere,
shrine custodians are intense,

Several ulamas ot Islamic scholars who are attached to the shrines
whom I met denounce the Deobandis as hidden frongs of the Saudi
Wabhabis and as being ‘agents’ of what they call the ‘enemies of Islany’,
They see other Muslim groups, such as the Jamaat-e-Islam; and the
Ahl-e Hadith in a similar light. Some of the #lama attached to the
shrines identify themselves wich the Barelvi school of thought, which is
associated with the Jate 19¢h Century Imam Ahmad Raza Khan of the

town of Bareilly, in present-day Uttar Pradesh, who ardently defended 5 "

the Sufi tradition from its detractors. Others identi
as dargah wale or People of the Sufi shrines’,

In assessing the ecumenical potential of the Sufi shrines, it must
also be borne in mind that for many Hindus who attend the

the Sufis might be scen as pious men of God, bur this d
necessarily or always translate into

interactions with Muslims, althou
is possible for a Hindu to hold d

fy themselves simply

shrines,
oes not
positive perceptions of or closer
gh this sometimes does happen. It
eeply-rooted negative stereotypical

gious ‘other’ ar the same time as he
or she regularly visits a Sufi shrine. Often, this is because,

people, the shrines are visited on
or problems solved, and not ne
faith or a quest for religious tru
overt discussion of religious doc
often Timited in their expressio

for many
ly in the hope of getting requests met
cessarily simply out of devotion and
th. In fact, at the shrines there is no
trines in any great detail; these being

¢!
€8,
osques and madrassas elsewhere in the -

by -
the growth of the Tablighi Jamaat, a Deobandi-inspired movement thar

Islamic’ accretions, :
d working in the area from the (
differences between Deobandis and the |
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town they should maincain a low profile. To add to this is the general
perception that such efforts would make little or no difference at all
in promoting communal harmony in the region in the absence of a
political solution of the Kashmir issue.

Alternative Voices on Peace, Inter-community
Relations and Jihad

In the course of my stay in Jammu and nearby towns, I visited a
number of Sufi shrines and met with shrine custodians and wlzma who
are associated with the Barelvi school of thought, which advocates a
reformed Sufism. Despite the fact that they are not engaged in any
organized inter-community dialogue work, all the shrine custodians
and Barelvi scholars I met insisted on the need for harmonious relations
between the different communities, and bitterly critiqued the violation
of human rights in India, including Kashmir, by Muslim and Hindu
militants as well as the Indian armed forces. They unanimously insisted
that the killing of innocent people, irrespective of religion, was a grave
sin in Islam, and argued for the need for a peaceful resolution to the
Kashmir issue. To kill a single innocent person, no matter what his
or her religion, they pointed out, is condemned in the Quran as
tantamount to the slaughter of all humankind. Hence, they stressed,
those who loot, rape and kill innocent people cannot be said to be
mujahids engaged in a legitimate jihad. Some of them claimed that
numerous militants were engaged in such activities. Rather than being
Islamically legitimate, they argued that such actions were fitna—strife,
chaos or illegitimate rebellion—the very opposite of true jihad. A

declaration of jihad can, they pointed out, be made only if Muslims are -

denied the freedom to practice their faith. Since there is no restriction

_on the practice of Islam in the state, they said, the conflict cannot be

said to be a jihad. One of them, however, claimed that it could be
considered a jihad for those militants whose families had been forced
to flee Jammu for Pakistan in the Partition violence. To seek to regain
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lost Muslim land through force, he argued, might also be recognized
as a legitimate jihad. This, however, did not appear to be a Wid'ely
expressed or shared opinion. Some also pointed out that a declaration
of jihad cannot be made by just about any Muslim. Rather, a fatwa
to this effect must be declared by the accepted imam or leader of the
entire community. They argued that since the different militant groups
have shown no effort at building unity among themselves they do not
have a single imam, who alone could, in theory, might be qualified
to issue such a fatwa. Even if they agree on a single imam, his fatwa
would not be binding on other Muslims who did not accept him as
their imam. On the whole, then, most of the Barelvi scholars and
shrine custodians I met felt that the root of the conflict in Kashmir
was political, rather than religious. Hence, they argued, it needed a
political solution, and they bitterly critiqued the radical Islamists’ claim
that it was a war between Islam and ‘infidelity’ that would carry on
till the latter had been uprooted.

The shrine custodians and Barelvi scholars I met also stressed
the urgent need for better and peaceful relations between different
communities, arguing that this was precisely what Islam insisted on,

" and for which the Sufis had devoted their fives. Some of them claimed

that no major Barelvi scholar had characterized the ongoing militant
movement in Kashmir as a jihad, and most of them blamed what
they called Wabhabis (by which they meant a range of such different
groups as the Jamaat-e-Islami, the Ahl-e Hadith, the Lashkar-e-Taiba
and the Deobandis, all of whom they regard as having strayed from
‘true’ Islam) for the violence. At the same time, they also denounced
human rights violations by the Indian Army in Kashmir and the

massacre of Muslims by Hindu terrorist groups in other parts of India.

They seemed divided on their own political views, however. All but
one opposed Kashmir’s merger with Pakistan. Some of them thought
that the only realistic solution was an independent Kashmir. Among
these, some also expressed the fear that an independent Jammu and
Kashmir might result in the imposition of Kashmiri hegemony on the
rest of the people of the state. They also opined that, given the fact that

e o L ke A - e e
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radical Islamist groups (whom they do not consider as representing
‘true’ Islam) wield the power of the gun, in an independent Jammu and
Kashmir bloody civil war might break out berween different groups of
Muslims, each of which claims to sepresent normative Islam. However,
several others insisted that since Muslims enjoyed religious freedom

in India, and since Pakistan had allegedly been turned into a Wahhabi

bastion, it was best for the Kashmiris to remain wich India, rather than
join Pakistan or be independent. At the same time, they admitted that
they could not say this in public, for fear of being targeted or even
physically eliminated by the militants. Yer, they added that by their
appeals for peace, tolerance and love, they were, in their own ways,
seeking to counter the appeal of the militant groups. While bitterly
critical of the militants in Kashmir, they were equally adamant that
for peace in Kashmir it was imperative that Hindu fascist groups in
India also be countered, arguing that the oppression of Muslims in
India by Hindu terror groups provided a powerful propaganda tool
to Islamist groups in Kashmir,

Numerous custodians of Sufi shrines and Barelvi scholars whom I
met in Jammu disagree with the Islamist political agenda of groups like
the Jamaat-e-Islami and the Ahl-e Hadith-inspired Lashkar-e-Taiba
that insist on the centrality of an Islamic state. Although, in theory, the
Barelvis and many shrine custodians do not deny the normative value
of a state ruled in accordance with the Shariah, their focus, as in the
case of most Sufis, is on individual moral reform, arguing that it is only
when Muslims become ‘true’ Muslims in their own daily lives thatan
Islamic state could become a reality. That, however, is postponed into
the indefinite future, since Muslims, like others, are seen as constantly
faced with the temptation of the snares of the world. This explains the
overwhelming concern on the part of the shrine custodians and Barelvi
scholars with the ‘cleansing of the self”, through ritual observance, to
the almost complete neglect of political affairs. As many of them see
it, political power, in order to establish an Islamic state, is not to be
actively sought. Rather, it is a gift that God gives to whomsoever He
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wills. In the absence of an Islamic state, Muslims are‘ believed to be
capable of leading fully Islamic lives, conducting the‘lr own p.ers‘onal
and social affairs in accordance with Islamic injunctions. This is, of
course, in marked contrast to the position of groups like the Jamaat-
e-Islami and the Lashkar-e-Taiba. .
The opposition of numerous shrine custodians and BarCIVf
scholars to the ‘Islamic state’ agenda of groups like the Jamaat-e-Islami
and the Lashkar-e-Taiba is also inextricably related to their bitter
critique of what they describe as “Wahhabism’. The term flerives frf)m
the movement launched by the 18th Century Arab puritan, Sheikh
Muhammad bin Abdul Wahhab, who bitterly critiqued what he saw as
the ‘corrupt’ and ‘un-Islamic’ practices and beliefs characterisFic of much
of popular Islam in his own times. He denied the need to strllctly follow
one of the four established schools of Sunni Islamic jurisprudence.
He also denounced Sufism and popular Sufi practices as ‘un-Islamic’.
He also opposed the popular Sufi notion of the Prophet Muhammad
being almost superhuman. The Prophet, he insisted, was a mere mf)rtal,
although he was a prophet of God. In contrast to the Sufis, he believed
that the Prophet was no longer alive, and that his body had tume(% ©
dust in his grave. Likewise, he was vehemently opposed to the notion
that the Sufis were alive in their graves and that they could intercede
with God to have people’s requests met. He castigated such beli'efs as
akin to shirk, or associating partners with God a heinous, unforgivable
crime in Islam. He suggested that Muslims who held such beliefs were
no different from polytheists (mushrikun), and, hence, were actually not
Muslim at all. Because of this, the Wahhabis are routinely condemn‘ed
by the Sufis as ‘traducers of the Prophet’ (gustakh-e-rasul) and ‘enemies
of Islam’ (dushmanan-e-din).

The Jamaat-e-Islami, the Ahl-e Hadith, with which the
LLashkar-e-Taiba is associated, and the Deobandis, are, typically,
seen in Barelvi discourse as different fronts of the Wahhabis, who are
described as ‘anti-Islamic’ and as created by a range of ‘gnti—lslamic’
enemies to destroy Islam from within. Commonly, the Wahhabis are




|
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described as American or Zionist agents. It is thus hardly surprising
that numerous Barelvi scholars and shrine custodians I met in Jammuy

were bitterly critical of the militant groups associated with one of &

the above mentioned Islamic organizations or movements. While
they did not directly deny the importance of an Islamic state, they
appeared unanimous that, given what they described as the ‘antj-
Islamic’ ideology of the different Wabhabi groups, the sort of ‘Islamic
state’ that the militant groups were seeking to establish would result

in bloodshed on a hitherto unprecedented scale, and would hardly -
deserve to be called ‘Islamic’ at all. Some of them expressed the fear
that if Kahmir joined Pakistan or became independent civil war might -
break out between the different Muslim sectarian groups, given the

Wahhabi opposition to the deeply rooted Sufi tradition in Kashmir.
Hence, several of them argued, for the Kashmiri Muslims it was better
to remain in India, under a secular and democratic state, than to live
under a Wahhabi state, even in an independent Kashmir or as part of
Pakistan. They claimed that if Hindu right-wing forces were effectively
countered in India and if the oppression of Muslims in India were
to cease, Kashmiri Muslims might themselves prefer to live in India,
they claimed. When asked how it was that the militants continued
to enjoy considerable support from local Kashmiris, even from those
who would not identify themselves with one or the other of what
they called Wahhabi groups, they replied that this was because the

Wabhabis had deliberately kept their true beliefs concealed behind

the rhetoric of jihad. If at all they came to power, they said, they
would ‘reveal their true colours’, and begin to attack the Sufis and
their adherents. Hence, they suggested, it was imperative that before

this could happen, ordinary Kashmiris should be made aware of the -

actual beliefs of the Wahbabis.
Linked to these complex political arguments is a bitter critique -
articulated by several shrine custodians and Barelvi scholars who
insisted that since, by definition, the Wahhubis were ‘anti-Islamic’s
the so-called jihad that they had launched showed clear signs of
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being ‘anti-Islamic’ as well. They recounted numerous incidefl.ts of
militants raping, looting and killing innocent people, and of militant
leaders making a lucrative livelihood from donations from .abroad
in the name of jihad. They also cited instances of militz.mts violently
opposing popular Sufi-related practices and even of kl%lmg moderate
leaders, some of them known for their Sufi piety. All this suggested, as
one Barelvi scholar told me, that “the Islam that they follow is a fake
one”. Because of this, they claimed, many Kashmiri Muslims were
now increasingly tired of the ongoing violence and were disillusione:i
with the jihadist organizations. “They yearn for peace and normalcy”,
I was told, “but they cannot speak out against the oppression of both
the armed forces and the militants for fear of being killed.”

v

T is an Islamic scholar belonging to the Barelvi maslak and is the
imam of a mosque near Jammu. | first met him in his simple, sparsely
furnished room adjacent to the mosque, where he was surrounded by
agroup of Muslim peasants. “Killing an innocent Hindu just because
he isn’t a Muslim is certainly not a jihad,” he tells me in response w0
my query about what he feels about the ongoing violence in Kashmir.
He explains that in a legitimate Islamic jihad, non-combatant non-
Muslims must not be harmed. Rather, he says, they must be protecte'd.
Yet, he laments, many of those who claim to be waging a jihad in
Kashmir do not abide by this basic Islamic principle. He recounts
the case of a fellow Barelvi maulana who made this point at a public
meeting and was later threatened with death by activists from the
dreaded Lashkar-e-Taiba.

T is loathe to discuss politics; “I am a religious man”, he says, but
he does insist that violence is not the way to solve the Kashmir issue.
Rather than directly discuss Kashmiri politics, he prefers to dwell on
what he believes is the correct Islamic notion of jihad. He argues that
physical violence for the defence of Islam, when Islam or its adherents
ate under threat, is legitimate, but war for worldly advancement, for

DR
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land or for power, is not. He tells me that the conflict in Kashmir is
simply over the land—both India and Pakistan want to grab it, and
they are not really concerned about the people as such—and hence it is
not a real jihad. He does no hesitate to condemn the excesses of both
the Indian armed forces and certain Pakistan-based militant groups,
He recounts cases of killings of innocents by both, describing their
actions as unambiguously ‘anti-Islamic’. He fears that such violence
might exacerbate in the future, with rival Islamic groups, representing
different sectarian formations, fighting each other. “The gun culture
has become so deeply ingrained that, who knows, Kashmir might go
the Pakistan or Afghanistan way, with Shi’as and Sunnis and Wahhabis
training their guns on each other.”

As a traditional Islamic scholar, T’s interaction with the local
Hindus is somewhat limited. Yet, he insists on the need for harmonious
relations with the Hindus, and laments that in the course of the
ongoing violence in Kashmir, Hindu-Muslim relations have drastically
deteriorated. Yet, he believes that ‘ordinary’ Hindus and Muslims
simply want to live in peace and carry on with their lives. He tells
me about his experiences of living in a largely Hindu town, where
there are few Muslims. In the years that he has lived not once was he
targeted by the local Hindus or made to feel unsafe. “Given what has
been happening in Kashmir”, he says, “they might have been expected
to hate me, to create trouble for me, but that wasn’t the case. In fact,
they treat me with respect.”

H is a Muslim college student in Jammu. His family are, as he
puts it, “staunch Barelvis”, and he counts himself as an ardent Barelvi
as well. He has not had a formal Islamic education, but through books
and personal meetings with scholars associated with a particular
Barelvi organization, he has received a fairly good knowledge of his

faith. We talk about this Barelvi organization, and he tells me about
how, in its own way, it is trying to promote peace in Kashmir, The
organization has arranged numerous public meetings in different parts
of Jammu and Kashmir, where Barelvi wlama, including many from
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other parts of India, deliver lectures on various aspects of the ‘Pro‘phet’s
life and teachings. The focus of these lectures is often on social issues,
particularly issues of contemporary concern. H names a number of
such issues, from female infanticide and dowry to inter—commlfnal
amity and the need for peace. “We cannot directly speak out against
the militants or they will kill us”, he says. “So we hold out the model
of the Prophet as a way to couriter their propaganda.” '

H insists that Islam, as he sees it, and peace between the different
communities are indivisible. When the Prophet was born, his mother,
Amina, saw angels planting white flags, symbolizing peace, he.tells
me. Hence, Muslims must struggle for peace and against the misuse
of religion t6 promote violence against innocent people. One .of the
meanings of ‘Islam’ in Arabic is peace, he notes, but adds that this does
not mean a passive acceptance of things as they are, but, rather, also
struggling, through morally justifiable means, for an end to all fOfms
of oppression. This includes working for the rights of non-Muslims
as well. To illustrate the point, he tells me the story of a property
dispute between a Muslim and a non-Muslim. They appeared befc‘ne
the Prophet, who decided in favour of the latter, although the Muslim
had expected that he would rule in his favour simply because he was
a Muslim. “The Prophet stressed the rights of one’s neighbours, and
these include non-Muslims, and said that he who gives unnecessary

. sorrow to his neighbour would go to hell”, H says gravely.

H stresses the importance of personal behaviour and fnoralit?r,
arguing that calls for jihad and an Islamic state are meamng‘l‘ess if
their advocates do not practise genuine spirituality themselves. You.r
behaviour with others should be such that people think that it is
because of Islam that you are good, not, as now, that you are bad
because of Islam”, he says. He critiques certain radical Islamist groups
in Kashmir, whom he describes as Wahhabis and who, he says, are real'l}j
political and not religious outfits, although they assume an ‘Islamic
garb. “They walk in the path of money, not of Islam”, he says. In the
name of jihad, he laments, “they have finished us off”. In contrast to
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their actions, he says, the “real jihad” is to “develop a proper Islamig

character and to convey the message of Islam to others”. He cites ¢

example of the widely revered Sufi saint, Khwaja Moinuddin Chisht;
of Ajmer, as a “true mujahid”. Through his message of love and peace;

he says, scores of people were attracted to Islam. In contrast to the.
Khwaja, the activities of several radical Islamist outfits have only:;
succeeded in further repelling non-Muslims from Islam, as a result §
of which they see Muslims as ‘terrorists’. Rather than their activities’
being a genuine jihad, they are, he says, a ‘great strife’ or fitna, that
has no legitimacy in Islam at all, :

Like most other Muslims, H believes that Islam alone is the way

to salvation, but, at the same time, he insists that Islamic missionary

work has no room for violence, Rather, he argues that it is only through
promoting love and peace that others can be receptive to the message §

of Islam, adding that this is precisely what the Prophet also sought

to do. Non—Mush'ms are free to accept or reject Islam, and in no case

should they be forced to do so.

H tells me that he has ‘nothing to do with politics’, but he :
believes that a solution to the issue of Kashmir must have the consent -
of all the various communities in the state. Perhaps, he says, joint -
rule by India and Pakistan for a few years is a possible solution. He' -

“thinks that many Kashmiris might prefer independence, rather than

being ruled by Delhi or Islamabad, but says that this option is not
without its dangers. In an independent Kashmir, he warns, thereisa 3

likelihood of civil war breaking out and sectarian violence spearheaded

by Wahhabis, whom he describes, echoing the views of many other
_ Barelvi scholars, as ‘blasphemers against the Prophet’ (gustaakh-e-rasul), -4
accusing them of being imperialist creations in order to set Muslims
against each other. ”’.’,4

R is a practising Sufi, and is the custodian of 4 large dargah in %

Jammu, Like many other Barelvi scholars in Jammu, he too thinks
that the Kashmir issue is political, and not religious as such.

“No religion, properly interpreted, allows for killing innocent
people”, R explains as I settle down on the mattress on the floor of
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' his room, declining a chair that he offers me. In Islam, he tells me,

one is allowed to take to arms only in self-defence, 'vi/hen one’s life or
faith is under threat. Prior to the outbreak of the militant movement,
the Kashmiri Muslims enjoyed freedom of botil, he says and pagses,
leaving me free to draw my own conclusion. Yes,: there hatve }elen
human rights violations by the armed forc?s as well ; -he admlts. \:v en
I point this out, “but the trouble started with the militants, so it’s not
i ault of the army.”
enurclllyi:}iieeiidedly opposedyto the Islamists, including the Lz_&shkar—
e-Taiba and the Jamaat-e-Islami, groups whom he describes as
Wahhabis. He denies that they are Islamic at all, and sazrs that tl.lelr
demand for an Islamic state in Kashmir is untenable. “If MushrrTs
demand an Islamic state in Kashmir of the sort that the Wa‘hhab.xs
want’, he says, “how can one deny Hindu groups tl.le same nght. in
India?” He points out that the Wahhabis and the Hmdu rlg}jt—wag
feed on each other, both being “thoroughly antl—rel}glou§ while
claiming to be the greatest defenders of their respective faiths an'd
communities. He also tells me that the Islamist militants in Kashl.mr
have no concern about the grave consequences Kashmir’s accession
to Pakistan or becoming independent might hav§ for the MushrTl?
living in the rest of India, who, he says, number 14 times t'he Kash.n;xm
Muslim population. It is bound to lead to a strengthening of right-
wing Hindu forces, he points out, that might wreak further havoc
on the Indian Muslims. 3
R recognizes that the actions of the mlhtants. have had a
tremendously negative impact on non-Muslim perceptions of Islam
and its adherents. ‘Ordinary people cannot distinguish us fr.om, the
Wahhabis and so they now think that all Muslims are tfrrorlsts , ,hf
says in despair. Yet, despite what he calls the relentless ‘un.—Islarfmg
propaganda of Wahhabi groups, he believes that the majority of t 'e
Kashmiri Muslims continue to deeply revere the Sufis. The Wahhabis
fecognise this, and that is why, he claims, they do not openly reveal

* their beliefs or preach their views, such as their opposition to Sufism

and the cults associated with their shrines. Were they to reveal their
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true beliefs, he says, they would be stiffly opposed by the Kas
Muslims themselves,
As R sees it, the Wahhabi militants [ack true picty, despite thejg
claims of being true mujahids. Several of them are involved in militancy§
just to make money, he says. And some of them, particularly theg
leaders of militant groups in Pakistan, have raked in millions in ::
name of jihad, he assures me. “Their politics are totally against the
Quran and the traditions of the Prophet. They say, no matter what%§
happens, even if innocent people are raped or killed, we want to set 3@
up our own government. Surely, the Prophet did not act in this way!”-§
He refers to Pakistan as an example of a failed state, despite its claims 7§
of being a model Islamic country. “You can’t impose an Islamic system 4
by force like that”, he says. k.
It is not easy for people like him to take on the militants directly,
says R. Some, including moderate Muslim leaders (he cites the late -
Qazi Nisar, the Mirwaiz of south Kashmir as an example), who dared
to do so have even paid for this with their lives. Rather, R says, he ‘S
tries to do this indirectly, by telling Muslims about the Propherand ‘8
the Sufis and their message of love and tolerance and the meaning of
the ‘true jihad’. “I point out that we must follow the Prophet aloncin ~ §
all matters, and behave as he did”, he explains. “That means that we
must work for love and peace. That is precisely what the Sufis, who
brought Islam to Kashmit, did, and we should walk in their path.”
R insists on the need for Muslim scholars to reach out to people
of other communities. “We live in a multi-religious society and so
must have good relations with each other. It is only through love
and in a peaceful environment that we can disabuse others of the g
misunderstandings that they have of Islam”, he says. He admits the ;
need for organized work for promoting inter-religious harmony, noting =
that hardly any efforts have been made in this regard in Jammu. “Each % |
of us seems too ebsessed with our own communities that we justdo
not think beyond”, he bemoans.
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Every Thursday evening crowds mill around the dargah of. I‘Saba
Jeewan Shah in the heart of Jammu. From their dress, most visitors

. seem to be Hindus, the vast majority being women. Many of them

jook middle-class and probably upper caste as Vflell, although some 'segx?l
from more humble families. Pilgrims stream into the shrine, which is
draped with a green cloth and surrounded by a marble screen. In the
courtyard, a Hindu lad wearing a Muslim-style cap, a dlscq?le of t%le
Muslim custodian of the shrine, distributes sweetened puffed rice, whlle1
agroup of Hindu and Muslim women sit around an‘d chat. Ina srflal
room that opens out into the courtyard, Astam Sahib, the custodian,
sits on a mattress, surtounded by a crowd of women an4 a few young
men. They approach him in turhs, explain to him t%lenr requests or
problems, and he responds with a prayer and instltuc‘uor.l.

P isa regular visitor to the shrine. She is a Punjabi Hindu, an.d. her
family migrated to Jammu from Lahore in the wa.ke of the Partxtl?n.
She teaches at a government school is also involved in a local Gandhian
welfare organization, She first heard about the shrine from her aunt, and
after visiting the shrine for first time, felt solace and comfort whlch.drew
her back. She visits temples as well, and arguies that for her God is not
restricted to only one sort of place of worship. “He is everywheref even
inside your own heart, so you don't need to goto a te@ple or Shf‘lfle or
mosque to find Him”, she explains, although she continues to visit the
shrine because she experiences a deep sense of peace there.

P believes that the Sufi saints incarnations (avatar) of God. She
sees Baba Jiwan Shah as a powerful, yet loving, being. But more than
providing access to a source of powe, the dargah also affords her a
release from the tensions of the day-to-day world. When she feels
depressed, she says, she visits the dargab, where she pours out her
woes to the buried saint. There she also seeks the advice of Aslam,
the custodian, whom she regards as an ‘uncle’. Aslam speaks to herr
as a friend, and there is nothing specifically ‘Islamic’ in the advice or
suggestions that he provides her. “He tells me to be good, to refrain
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from bad things, to lead a pure life. He never seeks to impose hig}
religion or to denigrate other religions”, she says.
P identifies herself as a Hindu, but is critica_l of Hindu group§
that preach hatred for other communities, “There is no difference$
between the RSS and the Jamaat-e-Islami”, she says. “Both preach8
hatred and intolerance.” As she sees it, one need not restrict oneselfs
exclusively to the religion one is born in. “There is no harm at all in
taking good things from other religions as well”, she explains. And;:
for this, she says, dargahs provide the ideal platform. She points out :§
that it is only in dargahs that people of different communities gather 3
together to worship. She speaks about the several Muslim friends she §
has made whom she first met at the dargah of Baba Jiwan Shah. She 3
also refers to the 'practice of ‘high’ caste Hindus, Dalits and Muslims 7§
eating together in the langar or the dargah’s community kitchen. “Its 8
such a wonderful feeling—us worshipping together in the shrine”, she A
says, contrasting this with the deeply held negative stereotypes that (
many Hindus and Muslims share of each other. .
Her husband, P tells me, is a staunch BJP supporter. In his younger 3 |
days he also used to attend the RSS shubba. They keep squabbling, she ¥ f
says, about politics. Yet, she says, whenever he comes to pick herup 4
from the dargah he also goes inside to pay his respects to Baba Jeewan E
Shah. “True men of God have no religion or caste”, she opines as I try -
to figure out her husband’s rather inexplicable behaviour. ‘
A is a Muslim school teacher from a village near Kishtwar, in - 3%
the mountainous Doda district. T met him one afternoon at a tea :
stall outside the Jamia mosque in the largely Muslim locality of °
Mobhalla Khatikan in Jammu. He looked plainly tired and harried as
he sipped his tea and read out a newspaper story about the killing of *
a young man in Doda. Apparently, the youth had been kidnapped
by a group of militants belonging to the dreaded Deobandi Harkat
ul-Mujahideen, who kept him with them for a month. He was then
killed by them because he had opposed the marriage of his relative
with a Harkat militant. )

Hindu-Muslim Relations in Jammu 221

“We simply cannot do anything because we are poor peop.le”,
says A with an immense sigh. “O.x? the one hanc{ the army terrolr:zes
us, and on the other hand the militants. We cant afford to speak up
against either of the two.” ' ~

It is not just the Hindus who were being targeted by the militants,
he explains. In fact, most of those killed in his area,”by both the
militants and the army, are Muslims. “And that means”, he decilares
emphatically, “that this is not a jihad at all.” “In a true jihad”, he
says, “innocents cannot be targeted, women can‘not be. raped, you
cannot steal other’s money or property, but this is precisely what is

__ ,

ening.
happA’s fa%her is said to have been a practising Sufi, and A has inherited
from him a passionate commitment to the Sufi way. This explains his
strident opposition to the Islamist militants. “I used to firmly support
the cause of Kashmiri independence”, he tells me, “but seeing what
these so-called mujahids have done, murdering and looting in God’s
name, [ have come to the firm conclusion that it is best for us to be
with India.” “If ever Kashmir becomes independent or joins Pakistan
we will descend into civil war”, he warns. Denouncing Islamist radicals,
he argues, “They claim to be working for an Islamic state, but that’s
all hot air. We've seen what their agenda is from their actions.” And
this includes what he sees as the Islamists’ fierce hostility to Sufism,
or what A defines as ‘true’ Islam. “Although the militants don’t openly
say so for fear of losing public support, we know that they see Sufism
as un-Islamic and regard us as little better than polytheists. How can
we trust or support such people?”, he asks."

As a devout Muslim, A sees as his primary task the mission of
tabligh or communicating the message of Islam to others. That, he says,
was the Prophet’s mission in life, not the capture of political power.
The best and most effective way to convey Islam to others, he says,
is through one’s own character. “If people see how noble and .kind
you are because you are 2 good Muslim, they would automatically
be attracted to the faith”, he argues. He sees the militants as not
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only having no interest whatsoever in tabligh and, in fact, as actually
working to defeat all possibilities for attracting others to Islam. “The
militants have created such a hatred in the minds of the Hindus here
about Islam that no Hindu would at all be interested in, leave alone
attracted to, Islam”, he rues. He refers to Islamist ideologues and
militant activists as endlessly proclaiming that Islam has the answer
to all the ills of humankind, but then hurriedly adds that obviously
no Hindu would ever accept this claim since the militants themselves
refuse to act according to Islamic principles. “The Hindus answer, and
rightly so, that all these wonderful things about Islam should first be
practised by the militants themselves, and only then would they care
to lend an ear to their propaganda”, he says.

Z is a Shi'a Muslim and works in a government department in
Jammu. He tells me about the small Shi'a community in the town,
which comprises of some 40-0dd families. Most of them are Kashmiris
and Ladakhis, there being very few local Shi'as. Most Shi’as in Jammu
and Kashmir, Z says, think that remaining with India is the best
option for them. If Kashmir joins Pakistan, they feel, the Kashmiri
Shi’as are bound to be targeted by militant Islamist groups, as is the
case in Pakistan today. “In Pakistan, Shi’as worshipping in mosques

and imambaras are gunned down in cold blood”, Z tells me. “Radical -

Deobandi and other such groups there are even calling for them to be
declared as non-Muslims like the Ahmadis.” He says, “On the other
hand, no such thing happens in India, where Shi’as have complete
freedom of religion.”

Lask him if the recent massacre of Muslims in Gujarat does not
disprove his point. “In Gujarat”, he replies, “Muslims were killed
indiscriminately, and these included Shi’as and Sunnis. But in Pakistan,
Shi’as are being singled out for attack, which, in a sense, is probably
worse from the Shi’a point of view.” .

No religion, Z argues, gives permission to oppress others, but
that is precisely what some Islamists are doing in Kashmir and the
RSS is doing in the rest of India. The conflict in Kashmir, therefore, is
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not a jihad but simply instigated by politicia‘ms and ‘ps'eudo—religfous’
Jeaders to promote their own gains. For this the)i deliberately give a
‘wrong interpretation of the Islamic concept of jihad. Accordmg to
the Shi'a faith, Z explains, jihad can only be decl:jlred by a leading
Shi’a scholar (maraja or mugtahid). No Shi'a mujtahxd., he adds, .has )
far blessed the struggle in Kashmir as a jihad. Shi’as in Kashmir fear
to speak out against the militants for fear of being kllle.d. Yet, Z s;}llys
thoughtfully, if the Wahhabis are not countere.d they .mlght unleash a
wave of killings against the Shi’as if Kashmir joins Pakistan or becomes
independent, as the Taliban did when it capturec.l Afghanistan or asf
some radical groups in Pakistan are presently doing. .He tel‘ls me o
how the Shi’as have for long been oppressed in Saudi Arabia by the
Wahhabi ‘ulama, who consider them as heretics. o
Z says that Shi'a-Sunni relations in Kashmir have historically
been tension-ridden but are now generally peaceful, although
suspicions remain. He refers to several hardliner Islaert outfits that
are vehemently anti-Shi'a. He singles out, in particular, what 1:16
calls as the Wahhabis, groups, funded, so he claims, by the Saudis,
who preach anti-Shi’a hatred. This propaganda may not ‘ha.we been
as successful as was intended, he says, but ordinary Sunnis in many
places are said to continue to hold virulently anti-Shi'a viiws. Many
Sunnis, particularly in the Kashmir Valley, believe that Shi'as spit into
the food that they offer Sunnis and pronounce ritual cusses, becaflse
of which Sunnis refuse to eat their food. The intention in sprea'dmg
such bascless rumours is probably to ensure that ordinary Sunnis do
not befriend Shi'as.” .

" Anti-Shi’a propaganda has, Z says, not impacted ’mu?h on
Sunni-Shi’a relations in Jammu, and there have been no violent
clashes between them so far. However, in the course o.f the last
several years, primarily as a result of the growing Deoba.ndl, and to a
lesser extent, Ahl-i Hadith, influence among the Sunnis of ]ammu,'
Sunni attendance at Shi‘a majalis (religious gatherings) and azad.zz_rz
(mourning rituals commemorating the martyrdom of Imam Hussain)
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has markedly declined. The Deobandis and the Ahl-e Hadith (in 4%

contrast to the Barelvis) casti
hastens to add, however,

to ensure peaceful relations in Jammu, and suggests the need for the

ulama and other leaders of both communities to work together to
combat sectarian hatred. He admits that litdle has been done on this

front, however, although he does mention to efforts of a certain Barelvi

organization headed by Haji Abdul Majid, a local community leader

that organizes a public meeting every year to mark the martyrdom of
Imam Hussain, grandson of the Prophet. This annual ‘Shahid-e-Azam
Conference’, organized in the month of Muharram, is attended by
Shi’a and Barelvi ulzma from Jammu and Kashmir and other states,

who travel around the Jammu province addressing fectures devoted
to the Imam’s Jife and teachings.

ate these practices as ‘an-Islamic’, 7
p

N runs a small store in a town in the Jammu district. He has been
an acquaintance of mine for several years now. Each time I travel from
Jammu to Srinagar or Doda, I make it a point to stop in his town and

look him up. It is not that [ am fond of him at all. To be frank, he repels
me with his smug over-confidence, but I find his views interesting in
away. After all, he is an ardent supporter of the Jamaat-e-Islami, and .
it is not often that one can befriend a hard-core Jamaati,

“I've heard that the government is deliberately promoting the
Qadiani sect in Kashmis”, N tells me almost as soon as I enter his
shop. Before I can react, he hurriedly adds, “I've also heard that Israeli
soldiers are going around villages in Kashmir
to scare people.” I think he’s joking, but he

seeks to assure me,

at night dressed as ghosts
is dead serious. “Yes”, he
“this is what T heard, that the government of India
has employed these Jewish agents to frighten our people”.

N then launches into 2 loud, aggressive harangue against the
Indian government, the Americans, the Jews and other such ‘enemies
of Islam’ as he calls them. A smal} crowd gathers in the shop to listen
to his speech. He asks me what brin

gs me to his town this time, and
I tell him that I want to Meet a certain man, who is said to be a Sufi
of sorts.

e 4

that the local Sunnis and Shi’as both wish :
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“Oh, that man?” N exclaims with disdain. Probably since ::Z
’ is wi hanges his tone somew:

i ion is widely respected, N c : et
i qt‘l‘;:f can buy all other groups with money an(cil' swe;elt tthe
;nd ‘:‘Y:;’s only one group that can never be bought”. II’rle ictably,

e oun is hi at-e-Islami.
i ing to is his very own Jama
o gr%llllp };e;azf’en;lioasts “can never waver from the p:ath of
<« a s ) n
” “\e{ou will not find such dedicated servants of Ilslagn 1rslelave);
ISliaxm.group” he asserts. Several other groups]that, caldt t;rci chves
ol ) ‘ ions of the ‘Jews and o

i , are actually ‘creations’ o a
fv{usm'n; }:; ;ésllY:m’ or else work, knowingly or unw1tuingly,t ;: Ss;z?;eg
| telfeeif;:terests These, according to him, inclulcjle the}l?are Z:I;anions v

adi i alleges, abuse the co :
Ahmadis. The Shi'as, he al ! o
a;‘dl)tr}:)e het; the Barelvis supported the British Ra;., and tl(lieti\l;::my
wor ripp;d up by the British to divide the Muslims an
were p
irit of jihad. . ‘ .
e S?rtletllol\g about the research project a}xln \-zvorl«n;uegs’(’)n},1 :?e l;;s e
ir. “All this is useless’,
igion in Jammu and Kashmir. “Al ; : ‘ \
;ndl re‘l‘l%?:el lrelzgce and justice can only be established if ll\tlldu; Z?:e% z
}?t }éur"zn aI: its constitution and if its rulers becorr.)ef I:Srlhe .Says’
t ff? Saudi Arabia as a model for India to emulate. I:ilS ;f er, he sy
) e«resvi:;ed Saudi Arabia, and came back with stories o tt;;lifps e
C .
;)l?stice’ strictly followed there. He satw,f fﬁr ;nstznccrf(:), v:d  heced 10
g
i d off, much to the glee o ’t ela o
be'mg E}zﬁsls);ectacle N tells me that India should f;:llo:lv tklllete;a;xzsv ¢
witnes . o
i Cali ho, when he hear .
he second Sunni Caliph, who, "
", U}I:ljir’c:);iitted a crime, ordesed that he should beU ﬂogngdv;r:ed
.. ) ) ;
S700nst1:il es. When after the 30th whipping his SOI.l died, rIr:lathe e
that dﬁa r'emaining 40 stripes be inflicted on his graveM ihe e
Islamic dispensation that he dreams of, N tells me thatS axrxlsd e who
efuse to say their prayers shall be treated as apostate N
;(ﬂ;t:d and if a man, even if driven by hunger and povc;)rt)tz, - defenas
his h:;nd shall be chopped off. I express my alzrx;,le ;;Pires P
i ing that in the ideal Islamic statt? t a. ] b
ht1 I?es (::If;)l:l){(;?::\%ide for the basic needs of all its citizens throug
sta \
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public treasury (424 ul-mal), and, that, therefore,

Id ever resort to robbery, “I
India where criminals ro

Not a single Musl;
Islamic utopia that he hungers for, not even Pakis
he passionately supports, “Let Pakistan go to hel]”
Muslim, no matter where he or she lives, should
Islamic state, the system of the Prophet (nizu;
tells me, has come to ‘conquer the world®
be dominated (maghtub) by other ideologi
he says, the ‘enemies of Islam’ (here he s
Christians and Hindus) are ‘mortally afy.

am freely”, he says with evident disgust.

work to establish an
-e-mustafa).” Islam, he
(ghalib hone ke tiye), not to
es or religions. This is why,
pecifically names the Jews,
aid’ of Islam and have been
- It is because of this, he says,
ng cruelly oppressed.

more than 1,400 yeats ago. For this purpose, they must also engage in
missionary work among the Hinduys, to bring them to Islam, because,

he claims, Islam is the only way to salvation in this world and the world
after death. I tell him that his aggress;

of violence is surely no way to convin

makes on behalf of Islam. The Quran,

they should preach their faith with

cuts me short and blurgs, «
the truth boldly before oth
I decide that I must b

on. I tell him that if he ¢

I point out, tells Muslims that
‘gentle words’. N » however, rudely
Islam tells us that it is ouy duty to speak
ers even if it hurts them,”

ave my say now. I simply cannot let N go
inks missionary work is a principle duty

only a habitua] o
tis not like in your

m state in the world,  te]] N, is the sort of

tan, which I know
» he answers, “Every

3
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=
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. ingly most vocal champions
_ all Muslims, the seeming
mcumbef“ I‘g:l?mir the Islamist militants, seem to have complleeteéz
> viye H (¢} -
of Llam mthis task. Surely, I say, the killings of mnolcent p:;l e}; G
forgot.t;;ms would only further repel people from Islam :1 g
the mi lth towards it. But before I can completf— my sen oeent
e “Iflm here in Kashmir have the militants killed any inn oo
wi ; S
femr;s’ Ym(; have been fed on wrong propaganda in the newspap
peop €. i fISlam.”
P thIe en::elxlte}sleo is talking arrant nonsense he re%ents :)mevii:
Whe“?t :‘2’}7 be that one or two people have dxsgulsedt}tl cm:: ot
a
e s'?{;ts and killed others to settle personal scores but they
as mili
ilicants.” . decide
true ?}lllta; ;versatio n is, of course, getting nowherf, and Ito j\] "
l eN rabs my hand and gives it a firm shake. ’ I PraYhis tand
to ea\}fle. ft fime we meet, you will have the Qu:an int e
t}fl’at . I:lzxend you will be a brave soldier of Islam”, he says
of yours
ilious smile. Ch .
SuPef;Id‘OiSOt conceal my anger, but I bid him farewellb coup of
As(; walk down from N’s shop I am followed by a fter with
heerful school boys who have witnessed my heated <:“r;)clouse A
;I eirU u cleji”, one of them, a Muslim lad, tells me, eapid e
. un » ) . ious for being a stu
o that man said. He is notoriou ) s in,
mmcihyhj\tnother boy, who also happens to be a Muslim, chirp
mouth”. >
« . el a d.” . L. .
Yes’lhe l;icl)l:tsi;ress my laughter and the children join me in
cans !
ieki t in delight. _ like an
Shnek;?i;:seldiversge voices so strikingly suggest;1 I.slaI:,va;i :ty 03;
) d and interpreted in
* religion, can be understoo : . although
:’tr;r (i;legflloillu‘llally opposed. They pom(titf? thel OIZZ;OtL;:’tedtnatlie
’ d and fiercely ;
ked, fact of the fracture : : lichic
O?ICI; ov‘t:ri;)‘l churse. The notion of there being a smgula.r, T(I)l;:r;ists
understanding of Ilam, so decply cherished by e iading, Th
und ir}:t?foppgonents alike, is, therefore, obviously misleading.
and the

A
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Muslim monolith js am

ythical creation. Different Muslim grouﬁs
offer different understan %

dings of normative Islam, which, in turn 4

11

. . .o
in Tslamic’ terms,

The voices highlighted here point to the th

cological resources
contained within a broadly defined ‘Islamic’ paradigm that can be
used

to critique the exclusivist and hostile notions of the non-Muslim
‘other’ thar are so deeply ingrained in Islamist discourse, and which 3
are routinely employed by those who see themselves engaged in what H
they describe as 2 jihad in Kashmir. Even the belief, held by many
people highlighted here, thar Islam fepresents the absolute truth, can 8
be used to counter the arguments of the radical Islamists, Thus, for -
instance, the stress on the need for peaceful missionary work, and the 4
he name of jihad would gravely hamper the 3
prospects for tabligh, only further alienating Hindus from Islam, isa - ;
powerful critique of what the radical Islamists consider as a jihad.

These alternative voices that, in their own ways, critique both
the radical Tslamists as well as right-wing Hindy groups, cry out to be

as crucial resources in countering the appeals - %
indutva extremists and i developing
alternative ways of conceiving of inter-community relations in Jammu
and Kashmir. In turn, highlighting and promoting such voices could, -
in its own limited way, help promote efforts to bring about a peaceful

solution to the Kashmir conflict, one that does justice to all the various
communities inhabiting the state.

Religioh and Identity I{olitics of
Sikhs of Kashmir

Ravinder Jit Kaur

. . )
The state of Jammu and Kashmir is : lanfi ai); x;;a:;ys crt:;;ztagi iilsligt;o;ln
groups. These ethnic religious and soci e b
otherwise culturally and religiously homogcneo ,
?x?teresting to see, as to how, despite. t‘he predomxlnazi pr;i::;ie e;)fl :11‘1;
Kashmiri Muslims, the )rnin'is(cl,ulej rehgmu; z;rni ::r its:ircs I’I; porities have
been able to maintain their distinctive ¢ stics. evoled
ist culture rather than a monoculture ma%n'ly duetot

?n}zi::ilij)tn of people belonging to different rehgxoles,r ecsul;::; zgg
languages. They shared secular and s.acred spaces an " ﬁfe fed inc
observed differences. Over a long period of time, a way e cvolved
with more or less clearly defined soci:%l norms that gove:;za e bnser
community refations. Boundaries existed but Se-ldon; 11 e e
get translated into antagonism. It was onlyf d\urlflg the las e
&3 that one could see some kind of tension vis-2-vis t‘the H:;-l::rfmm‘ o
. begin with, it was the mass exodus of the Kashmiri Pax; til o e
f Valley and in the later period, it was t&e rr.xaslzzzf moir fhe Sikhs in
| Chattisinghpora which reflected such tension in st in heseevents
brought focus on the issue of intf:r—commumt'y .rf;a;t ons

of the sharpened political identity of Kashmiri Mu .

i
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Ethnicity may be defined as the tendency of human beings to
associate with one another around shared religion, sect, language,
cultural traditions, and belief in common ancestry and a host of
other particularistic characeristics. The feeling of belonging together
(sharing common symbols and a structure of discourse) is usually
multidimensional, constituted by more than one so-called objective
characteristic. Ethnic identity can, therefore, usually be rather pliable,
facilitating adjustment to varying situations and contexts. It necessatily
involves feelings of solidarity and loyalty towards fellow members,
and, by that token, of detachment and indifference if not hostility
towards others. Very often, ethnicity derives from some real or felt
sense of deptivation and denial.

The Sikh community in Kashmir defines itselfas a distinct ethnic
identity with visible distinction on the basis of religion, language and
scripture of its own. It forms a very miniscule minority and its members
are spread over various parts of the Valley. There is no clear narrative
of their history in Kashmir and varied accounts exist as to how they
established themselves in the Valley. Generally, it is said that they came
into Kashmir with the lieutenants of Maharaja Ranjit Singh but there

-are some who state that Sikhs are local natives. They were Punjabi

Brahmins who were already living here and they embraced Sikhism
during the visit of Guru Nanak Deviji to the Valley. According to Max

* Arthur Macauliffe!, Guru Nanak made many converts in Kashmir and

thereafter went into the Himalayas. GT Vigne, who visited Kashmir
in 1835, states that the Sikhs came to Kashmir in the service of Raja

- Sukhjewan, a Hindu of Shikarpur who was sent as governor of Kashmir

by Timur Shah of Kabul about AD 1775, There are others who have
taken a position that there were Sikhs in Kashmir during the time
of Guru Har Gobind Sahibji and this would show that Sikh religion
existed in Kashmir as far back as the time of Jahangir. Some of the
old Gurudwaras in the area also point to this theory.2
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In spite of repression against them by the 'Muighals, the Slkh;
were able to preserve their community and their f.alth. T}.le Britis
annexation of Punjab in 1849 eventually resulted in certain reform
movements within Sikhism. Most of the‘se ref?rm 'movemen;s
empbhasized the pristine glory of Sikhism and‘ its pur.xﬁca.tlon ior? the
slowly creeping corrupt influence of Brahmx.mcal ntt?ahsm. s far as
politicization and strengthening of community consciousness among
the Sikhs is concerned, the major role was played first b}f the S;ngh
Sabha and their apex body Chief Khalsa Dewan .and Akali Dal. Th(;
socio-religious movement in Jammu and Kashmir was an offshoot 0d
the socio-religious movement in the rest of the country and forme
an inseparable part of the same. It represented .the nascent urgfe to
change the prevailing social and religious frarr;e in preparation ;r 3
political change. The Singh Sabha Movement* and its activities ha
a much wider appeal to the Sikh masses and consequently made a far

impact.
grea“; Wiﬁ not be irrelevant to point out that the Sikhs.in the
state of Jammu and Kashmir were a small minority and like Fhe
other communities were equally distressed. They too were denied
opportunities of education and employment in the government. Thfly
were mainly occupied with agriculture and only a few were in ¢ cel
employment of the state services. However, they were a‘lso affecte.
by the spread of education in-the state and changes taking place in
the rest of India in the course of time. ‘

It was in this context that one can see the role of various_ socio-
religious organization. Organizations which helped in crystalhzanofl
of Sikh identity included Chief Khalsa Dewan, Khalsa Your%gmans
Association, Sikh Sahaik Sabha and Gobind Sabhas.” The aim and
objectives of these organizations were to promote th'e spiritual,
intellectual, moral, social and economic welfare of the Sikhs. Thfase
organizations demanded that Sikhs be given employmen.t acc<‘)r.dmg
to their claims and rights in all the different departments like military,
revenue, judicial, forest, medical, police and public works etc. They
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e

also demanded facilities for developing their language and Preserving;

their way of life.

The overall economic and social position of the Sikhs in Kashmip

Wwas quite poor. The highest posts the Sikhs occupied were thos
of Patwaris or Munshis, which shows that the Sikh community
Kashmir was backward in every respect. However,

its socio-economic status and acquire education.®

Politico-religious Organizations of Sikhs

Itis interesting to recall that the Akali Dal emerged as the vanguard of 4
a movement to protect the religious interests of the Sikh community, 3

in spite of poverty
and lack of facilities, the Sikh community was trying hard to improve 3

In 1920, the Sikhs constituted a committee (Shiromani Gurudwara 38

Prabandhak Committee) for the management of their religious

shrines and to wrest the control of these shrines from the hold of b

corrupt Mahanss. The Akali Dal was formed as a ‘semi-military
corps of volunteers to raise and train men for action in taking over

Gurudwaras from recalcitrant Mahants'.” Akalj bands provided the -3

dynamic element of the reform movement in those tumultuous days
to the extent that it became Akali movement. The Akalj movement
was indirectly responsible for the political awakening in the princely
states after the settlement of disputes over the Gurudwaras. The Akalis
from the states began to agitate against the autocratic misuse of power
by the Maharajas. '
From 1921 onwards, the Sikh community of the state of Jammu
and Kashmir began to manifest its sympathy with the Akali movement,
which had a definite effect on the minds of the Sikhs. At the time of

 the Nankana tragedy?, great sorrow and indignation was expressed by

the Sikhs in Kashmir. They attributed the action of the Mabharaja in
prohibiting the ingress of outside Akalis ino the state to the influence
of the Resident and blamed the British officials in the Punjab as
being responsible for tragedy.” In 1922, Guru Gobind Singh’s birth
anniversary was made the occasion for diatribes against the oppression

s

55

he Sikhs in British India.®® Repression and economic distress
for the O! . SUNTRA §1
fouickene d the pace of Sikh agitation.

cod and
*" day at Jaico in Punjab. The government tried its best to weaken
e ‘

i effect
- Akali leaders were arrested. But the official measure had a reverse |
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With the rising of Akali movement in Fhe Punjab, the Sll;};
- unity of Kashmir equally participated in the movement.
wmmtll\?alt)}l,la agitation was started and a new morcha ot .m.ovement
::9 szt’o was launched. Batches of passive resisters began arriving every

i i illegal and many
stop the Nabha agitation. The Akali Dal was declared illegal a

and the agitation became a mass move;npent ‘iIL r?}l Ze:;s: n(zli ‘t:rxse ;;rtrlr;
Jathas started arriving from .all parts of Punjab. Th embers 0L the
in Baramulla district of Kashmir received a : |
| g:ﬁliaarl: (}}Birudwara Prabhandak Committee B(SGPSI)IAT:E::; 4
ing them to keep about 1,000 Sikhs ready' at Baramulla, so
Zt;ncgotﬂd be calledpwhenever required. Tara Smgh aifi Degi Solr;gl;
of Amritsar were working zealously to a'ccomphsh this en .ken i
September 1923, a huge procession. carrymgfda;iil;)g;w;sh teawomen
in Srinagar city and the processionists were - Th ’
‘v?efc: 1slifigiang t;}; following poem en route ]\,/zz Zulum kam.am).z vz ﬁlilﬁz
¢h Raj sada Nahin Rebna” (Oh sinner! Don't earn repression; y e
won't survive for ever). Later on, a deputation of 'so'me‘pron‘n .
leaders'® waited on the Maharaja and expressed their indignation o
onviction of Sikhs. !
" arIrtesit; avr;(ci)rcth mentioning here that t‘hough th‘e movemferrlrtrsl »
conducted separately by the Hindus, Muslims and S1khls to rke 0in
themselves were ultimately to pave the way f.or a pol}tlca awa C}rll g
in the state; it was the very small community (?f Sikhs of Ka;h mis
which had taken the lead. The suffering and sacnf“lces of the Shl Ss. lirg
the Gurudwara Reform Movement had a serious impact on the 1 "
masses. However, the state government seems o have beilcome:i a:) :
active party ranged totally against the Akali agitation. By tHe ;r}rom
November 1924, most of the Akali leaders were either expelle

the state or taken prisoner.
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