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There used to be an alim in Neelum. He was short of 
height and had a very bossy wife. Instead of leading 
prayers in the masjid or teaching people the Quran, 
he would often be away completing his wife’s 
chores. He would turn his students away or decline 
an invitation to lead a funeral, to instead collect 
firewood or herd cattle. When he died, people start-
ed to note that his grave never remained intact. 
They would notice a stream of ants emerging from 
his grave with little pieces of his flesh. This was his 
punishment for keeping his knowledge from the 
public (logon ko ilm sai mehroom rakhnay ki saza). 

- Nusrat (who heard this from her grandmother) 

Phulyan aur Moat 

I now turn to the domestic and the familial. This is neces-
sary to gain a sense of the permeability and porosity of 
everyday relations and aspirations for them, as well as 
the magnitude of the efforts needed for their recipro-
cation. These strivings illuminate the workings of rule 
and occupation beyond their overt legal and political 
tonalities. Life’s inconveniences and daily grit are the sites 
where violence and its refusals are the most prominent, 
prompting a much more considered look within and 
outside existing analytical schemas: at Kashmir’s weeds and 
wildflowers. 

Qari Safir’s father suffered a stroke last year. Having lost 
most of his abilities, at the time, he required round the 
clock assistance: 

One side of his body is completely paralyzed. We 
even have to feed him with our own hands. We 
have taken him to many doctors, but none of the 
medicines seem to work. We have spent nearly 
one-and-a-half to two lakh rupees over the year on 
his treatment; we even took him to a hospital in 
Karachi (Pakistan). In addition to the doctor’s pre-
scriptions, we have tried a hakim (Ud; naturopath) 
as well as dhaga taweez (Ud; spiritual amulets), but 
nothing seems to work. 

When he was still healthy, he loved to eat phulyan 
(Ud; green beans) and moat (Ud; dried beans). He 
would grow them himself and enjoy the fruits of his 
hard labor. It is satisfying to grow your own food. 
But ever since his stroke, he is unable to do so. 

Qari Safir felt that the bean was the pahar’s singular most 
important achievement and truly captured the delicious-
ness of Neelum: “In ka taste bohut payara hota hai (their taste 
is simply divine)”. Plus, they are also practical in the sense 
that the beans can be eaten fresh (phulyan) or allowed to 
mature (moat). 

Figure 3. While collecting some 
phulyan, Qari Safr added: “Aik 
tarif desi murgh, aur dusri 
taraf moat ya phulyan, wah 
wah! (On one side desi chicken15 

and on the other some beans, 
how wonderful!)” 
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Phulyan: 

Ingredients 

Ghee (Ud; clarified butter) 
Lal mirch (Ud; red chili powder) 
Haldi (Ud; turmeric) 
Adrak (Ud; ginger) 
Lassan (Ud; garlic) 
Namak (Ud; salt) 
Payyaz (Ud; onions) 
Phulyan 
Tumatar (Ud; tomatoes) 
Hari mirch (Ud; fresh green chili) 

Method 

Chop the green beans into bite sized pieces and 
wash them thoroughly. Spread the beans on a large 
tray and allow to dry. In the meantime, heat the 
ghee in a pateela (Ud; steel pot) and add the onions. 
Fry the onions till they turn brown. Add some wa-
ter to soften the onions, followed by chopped garlic 
and ginger. Once the mixture is fragrant, add the 
red chili powder, turmeric, and salt. Add splashes of 
water as needed, to prevent the onion mixture from 
sticking to the bottom of the pot. Add the chopped 

Figure 4. Phulyan, ready to 
be eaten. Qari Safr added: 
“Allah ki shaan hai (it is Allah’s 
wonder), that the same bean 
can be eaten fresh or dried, and 
the two forms look and taste 
completely diferent!” 

tomatoes and green chili and keep on stirring the 
mixture. Once the tomatoes are softened and begin 
to break down, add the green beans. Stir and allow 
to cook for another 15 minutes. Once the beans 
have browned a little bit, add a glass of water. Let 
cook, as soon as the gravy comes to a boil and you 
can see oil separating, the phulyan are ready. 

Moat: 

Ingredients 

Payyaz (Ud; onions) 
Tumatar (Ud; tomatoes) 
Ghee (Ud; clarified butter) 
Zeera (Ud; cumin powder) 
Pudeena (Ud; dried mint) 
Moat 

Method 

First boil the moat till they are soft. Drain and mash 
them using your hands or the back of a glass, till a 
paste is formed. Fry the onions in ghee and add the 
tomatoes. Cook till the mixture has browned and 
is fragrant. Add the cumin and mint, and stir. Add 
the bean paste and stir. Add water and cook until 
beans are mixed well with the onion mixture and 
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oil begins to separate. At this point you will be left 
with a deep red gravy, the moat are ready. 

To honor and remember his father’s good health, we 
decided to prepare phulyan and moat. We began by scouring 
his land for phulyan, which we collected in a large steel 
container to take back to the kitchen. He already had 
another container full of moat harvested from last year. 

It was somewhat odd for two men to be cooking. Perhaps 
this was outside of the norms of hospitality, for I was a 
guest in Neelum. Not before long, Qari Safir’s wife and 
mother stepped in, and the loci of control shifted with 
them, reducing us to mere observers. I jotted down the 
recipes with their permission. 

The invitation to cook and eat was a simple way to remi-
nisce and remember the good health of Qari Safir’s father, 
as well as an opportunity for me to be a guest in his home 
outside of the demands of my research (see Aijazi 2021). 
It was an invitation to engage with the materiality of life 
in the pahars and confront (and taste) the insistence for 
Kashmir’s own forms and formations. The struggle for 
Kashmir was well and alive in the kitchen. Qari Safir clari-
fied that Neelum’s phulyan and moat are distinct from what 
is available for purchase in the bazaars: “If we buy moat 
from the bazaar, they taste nothing like what we grow here. 
The bazaars are mostly stocked from Pakistan. They take 

Figure 5. Moat in a deep-red 
gravy. These are accompanied 
by roti and a salad. Safa, Qari 
Safr’s wife, explained: “We 
normally eat this with boiled 
rice. But since you are here, we 
made roti. I know the city people 
like roti.” 

forever to cook and taste pheeka (Ud; flavorless)- just like 
Pakistan.” He also pointed out that moat cooked elsewhere is 
not mashed the way it is in the pahars. As we were speaking, 
Qari Safir’s mother interrupted me, visibly annoyed: 

Why are you asking Qari (Ud; a title of respect) all 
these questions? You should talk to me. After all, I 
am the one who has to manage the house and make 
sure everyone has something to eat. What does Qari 
sahib know? I run the kitchen. 

“As I lay dying”16 

The next morning when I arrived at Qari Safir’s home, I 
could hear people talking hurriedly and loudly. When Qari 
Safir came to greet me, he was out of breath: 

My father went missing last night. My younger 
brother just found him wandering in some distant 
place. 

Ever since the hadsa (Ud; accident), his condition 
has worsened. It seems he has lost all his mental 
faculties. He has difficulties speaking or communi-
cating and does not seem to be lucid. Last night, I 
woke up at two in the morning to find him gone. He 
has done this before too, he just abruptly wakes up 
at night and leaves. 
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Qari Safir’s family was in a major vehicle accident several 
weeks ago on their way to a shrine, a popular destination 
for people who are seeking Divine intervention in matters 
which cannot be resolved otherwise: 

Since my father was not responding to medicines 
given by the doctor, a few weeks ago, we decided 
to take him to a durbar (Ud; shrine). We thought 
maybe the rohani (Ud; spiritual) system would work 
if the medical system is not? One of my daughters 
cannot speak or listen. She is almost thirteen. We 
thought we would also take her to the durbar. 

The road to the durbar, which crisscrosses the mountains 
between Kashmir and Northern Pakistan, is rather treach-
erous, and for this reason, some people opt to travel by 
foot, which can take up to two days. This was not possible 
for Qari Safir, given his situation. Incidentally, some other 
people from the village were also interested in going to the 
durbar. Therefore, they all decided to rent a vehicle and 
make the journey together: 

On the way back from the durbar, we had an acci-
dent. Our vehicle went off the road into a ravine, 
and I lost all sense of time or perspective. When I 
regained consciousness, I saw bodies sprawled all 
around me. I recognized my neighbors and my fam-
ily. As I lay dying, all I could think to do was to re-
cite the kalima: lā ʾ ilāha ʾillā llāh muḥammadun rasūlu 
llāh (Ab; there is no God but Allah and Mohammed 
is His prophet). Unable to move and very confused, 
I just laid in the wreckage for what seemed like 
infinity, till some strangers pulled me out. 

There were fifteen of us in the van. All seven 
members of my family were present, along with 
neighbors and friends. I had no idea how my family 
(or how anyone else) was doing; I was in and out of 
consciousness. We were shifted from one hospital 
to another until we reached the military hospital 
in Abbottabad (Pakistan). It was only there that I 
regained my senses and was able to inquire about 
my family. We were all severely injured and spent 
the next fifteen to twenty days in the hospital. 

In the moments following the accident, as I lay 
dying, I witnessed two of my neighbors leave this 
world. Seconds ago, we were all in the same car, 
talking, breathing. My wife broke her arm, one of 
my daughter’s was severely injured and received 
fifty-two stitches, I fractured my leg, and to this 
day walk with a limp. My daughter, who is disabled, 
we call her malang (Ud; someone who is not worldly 

while living in the world), she did not even receive 
a single scratch! Everyone in that van was injured, 
except her. Allah took away some people and left 
others to continue on. He severely injured some, 
lightly injured others, and left a few completely 
unscratched, like my daughter. 

Qari Safir elaborated that the accident further strength-
ened his understanding of this life, the world, and the 
nature of Allah. He confessed that he did not quite under-
stand why Allah permitted the calamity, and therefore 
cannot be truly angry at Him, but he did feel betrayed 
by the hakoomat (Ud; the state): “I am saddened the most 
by the apathy of the hakoomat. At least they should come 
and assist the families of the deceased. It is a matter of 
insāniyat, after all”. 

I was struck by Qari Safir ‘s words that the state should 
intervene and provide assistance after an automobile 
accident. I asked why he thought that the state should 
intervene? He responded: 

Why not? We are the responsibility of the hakoomat. 
Even if someone trips or falls, the hakoomat must 
step in to see how that person is doing. Is that not 
the law? But after our accident, no one came from 
the hakoomat, not even to the Quran khwani (Ud; 
gathering held to pray, contemplate, and recite the 
Quran) of the deceased. 

But the process is not always automatic. File bana 
kai chalani parhti hai (you have to make a ‘file’ and 
then put it into circulation). The file has to get to 
the right people: uppar neechay bhagna parhta hai 
(one has to run from one place to the other). I still 
have not launched a file for the accident. 

Why? Because it costs a lot to get one’s file to the 
Bait-ul-Maal17. It can take anywhere from 1 month 
to a couple of years, depending on if you have any 
safarish (Ud; someone to advocate for you within 
the system). At any time, the file can get stuck at 
one desk or the other, and then one has to go down 
and pay rishwat (Ud; bribe) to move it onto the next 
desk, where it may get stuck again. The problem is 
that this accident did not take place in Kashmir. It 
occurred on a road in (Northern) Pakistan. I tried 
talking to the DCO (District Coordination Officer, 
local government official), who said that if the 
incident happened in Neelum or even anywhere 
in Kashmir, he would be able to help. But since it 
happened in Pakistan, it is outside his jurisdiction, 
and he is unable to push my file. 
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You know our kitchens are still running because 
of some NGOs, the hakoomat rarely does anything 
for us. They do not possess any insāniyat. Even the 
water pipes that run through our villages were 
installed by NGOs. 

Qari Safir elaborated on the responsibilities of the state 
and its continued apathy towards Kashmiris, particularly 
the Kashmiris of the pahars. By the hakoomat, he was 
referring essentially to the Pakistani state, which for him 
encapsulates the various strands of quasi-independent 
government offices in Kashmir, i.e., the State Government 
of AJK. His father’s ailing health, their inability to benefit 
from the medical system, and absence of adequate protec-
tions after an emergency all speak of the violence that 
saturates life in the pahars and the magnitude of the effort 
it takes to make life amenable, nonetheless. His description 
of the work it takes to even launch an application for social 
assistance, and how that is complicated by matters of juris-
diction (whether the accident was in Kashmir or Pakistan), 
attest to the precariousness and loneliness of those in the 
pahars. 

Muslim brother 

Before returning to the question of insāniyat, I take a 
detour to elaborate on the nature of my relationship with 
Qari Safir. This, I believe, has an important bearing on the 
offerings of this paper. 

When I first informed my mother that I had completed 
my Ph.D., she shrugged: “Tumharay seengh tu naheen niklay? 
(So, what? You haven’t grown a set of horns)”. In Neelum, 
my interlocutors also felt no different towards me. It did 
not seem to matter much what kind of research I wanted 
to do, what I had written, what I wanted to write, and the 
kind of self-importance I attributed to each of these. But, 
rather, what mattered was: Was I a jasoos (Ud; spy) for the 
Pakistani establishment, or even for India? Was I Muslim? 
If I was indeed Muslim, was I of a pious and practicing 
variety, and was that enough to allow my circulation 
amongst their homes and villages? 

Recognizing that stories and narratives are “socially 
inflected and relational” (Anim-Addo and Gunaratnam 
2012: 383), and therefore essentially unstable and evolving, 
how can one engage with Qari Safir to gain an appreciation 
of “what is experienced and lived but cannot be said/told” 
as well as “what is told but not necessarily lived” (ibid: 
384)? 

I once overheard the caretaker of the guesthouse in 
Neelum where I stayed refer to me as a matherchod (Ud; 
motherfucker) for only showing up to pray Jummah (Ud; 
Friday prayers) - woh bhee late (Ud; that also late), despite 
repeatedly reminding me of the jan-namaz (Ud; prayer 
rug) in my room and pointing at the direction of the qiblah 
(Ud; direction of Mecca). He also felt that the cologne I 
wore to mask the smell of sweat (from plowing through 
the very difficult pahari trails) was suspect (“it must be 

Figure 6. A food protection wall 
installed by a group of NGOs 
afer severe fooding in Neelum. 
One resident pointed out: 
“See the NGOs did something 
at least, but where was our 
hakoomat?” (photograph by 
Shabeer, Qari Safr’s brother) 
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100% alcohol since it smells more potent than cobra air 
freshener”). It seemed that I was required to be a ‘perfect’ 
Muslim in Neelum to be somewhat trusted since the label 
of ‘Pakistani’ did not add much. 

This prompted me to elaborate my bond with Qari Safir 
as a Muselman bhai (Ud; fellow Muslim/Muslim brother). 
In fact, my time with Qari Safir included breaks for 
namaz (Ud; prayers), the customary exchange of salam 
(Ud; Muslim greeting), and other outward signs of being 
Muslim, which perhaps did (or did not) unlock some 
added depth in our relationship. Over the course of our 
time together, I noticed myself shifting to more and more 
Islamic-informed vocabulary to signal a shared apprecia-
tion of the mysteries of Allah’s doings, qisamt (Ud; faith), 
and the temporariness of this zindagi (Ud; life). 

Undoubtedly Islam contributes importantly to Kashmiri 
political, social, and cultural subjectivity (see, e.g., Kanjwal 
2018; Komal 2019), but I remain unsure whether Islam 
alone offers sufficient grounds for a reasonable point of 
relatability. It was surprising to note that many of my 
interlocutors sincerely felt that Pakistanis indeed have 
an added moral obligation towards Kashmiris, given their 
Muslim majority status. At the same time, others thought 
that this was just an overly romanticized notion, a care-
fully planned strategy to conceal Pakistan’s own violations 
against Kashmir and to limit Kashmir’s futurities (also see 
Ali 2016). 

Another reason why I felt the need to exaggerate my 
Muslim subject position was to publicly distance myself 
from many so-called progressive debates where progress 
is uncritically equated with secular modernity and positive 
development. I wanted Qari Safir to know that his devo-
tion to Islam and how it influences his life was relevant 
and pertinent, and that as a listener and researcher I was 
willing to engage with him on his terms. 

However, as I revisit my notes to write this article, I 
feel disingenuous for claiming that some kind of shared 
attachment to Islam made us closer, created solidarity, or 
made the research interaction more ‘genuine’ in ways that 
I have claimed elsewhere (see, e.g., Aijazi and Panjwani 
2015: 33). This is not meant as a confession or a devalua-
tion of religiosity, but rather as a reflection on how I found 
myself self-fashioning into a pious Muslim subject simply 
to increase my acceptability in Neelum and ultimately to 
‘collect data’. 

Seated in Qari Safir’s home with his friends, Ali 
could not contain himself: 

I have a relative who is professor in Islamabad 
(Pakistan). He is a quiet person- just like you. I feel 
people who are over educated think too much. I 
say 10 things, he responds in one line, and that too 
after a very long time. One day he took me to the 
side and said ‘Suno, siraf kaam ki baat kara karo mujh 
sai (listen, only attempt serious conversations with 
me, nothing frivolous).’ 

Coda 

This paper is a mediation on insāniyat, not as an enforced 
normative principle or legal responsibility, but what is 
inhered in human encounters. It is about the granularity of 
life, such as a son’s devotion to his father and community. 
This is an essay on violence, both as seepage and deluge. It 
centers the ordinary labor that seeks improvements in life, 
whether this is through the masjid or a spiritual site18. It 
highlights strivings for a utopic destination where bodies 
are healed, communities are fully formed, and relation-
ships are reciprocated. The article is about insāniyat that 
is embedded in the exchanges and preparation of food 
and story, and the awe of profound rurality and extreme 
topography. It is about the insāniyat of strangers and of 
being rescued from a fatal accident. This is an article on 
ethics and morality, where both are constituted in life’s 
minuscule fissures and within everyday exchanges. It puts 
forth the blurring of boundaries between ordinary life 
and politics. At the same time, the paper also highlights 
the absence of insāniyat as exemplified in the state, which 
is unable to care for the economically stressed, diseased, 
injured, or even the dead, and how this is normalized by 
occupation (see Handel et al., 2017). 

Insāniyat is the fully embodied, deeply felt, and relational 
labor that goes into keeping a community intact. It is a 
desire for the well-being of others. Insāniyat is moral and 
ethical proclivity, an excess and impulsiveness as repre-
sented by a stranger running towards a wreckage to pull 
out scattered bodies. Insāniyat is devotion and loyalty, 
and un-conditional pull that orients one to what really 
matters. In this way, insāniyat not only resides in the 
gut but also within pause and thoughtfulness. Insāniyat 
can be understood as directionality, a steady pace, and 
pulsation towards unrealized (and perhaps unrealizable) 
destinations - utopic yet optimistic. It is this optimism 
in one’s efforts and in others, which helps me appreciate 
Qari Safir’s ethical and moral strivings as slow and steady 
efforts towards multiple forms and futures of Kashmir. One 
such representation is a futurity that does not require the 
state as the only adjudicator of life nor politics, or for the 
enactment of a people’s sovereignty (see Aikau 2015). An 
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examination of insāniyat as imaginative, ethical, and corpo-
real worldmaking, as suggested by Qari Safir, can perhaps 
help us transcend the temporal and ideological limits of 
what should or should not constitute Kashmir, as well as 
our efforts to capture this labor in some representational 
form or realizable scale. 

If insāniyat truly exceeds the collectives of nation and 
religion, then on what grounds should I relate with Qari 
Safir, if not as Muslim? I continue to struggle with this as 
reflected by my exaggerated stance as a Muslim subject 
in Neelum. At the same time, mindful of liberal frames of 
humanity, which are at once universalist and exclusionary 
(Watenpaugh 2015), how then “might we think beyond 
the dominance of humanity’s moral and affective lexicon 
and yet still do ethically and politically responsible work?” 
(Ticktin 2017: 613; also see Aijazi 2019). 

Richa Nagar (2002) reminds us that at the heart of our in/ 
ability to write across difference are the choices we make 
about the theoretical framings we employ in our works. 
She argues that much more attention needs to be paid to 
the ethical, ontological, and epistemological aspects of 
fieldwork, particularly the tensions in attempting to align 
our theoretical ambitions with the concerns of commu-
nities whose struggles we want to bring to the forefront 
(Nagar and Ali 2003). Taking these suggestions seriously, 
I have attempted to center Qari Safir and his navigation 
of life in the pahars to expand and enrich existing geome-
ters and geometries - syntax and semantics- on Kashmir. 
Knowing the impossibility of a perfect translation fully, I 
have nonetheless attempted an emergent text that refuses 
the comfort of closure or singularity of meaning. Put 
differently; in Nagar’s (2014, 2019) terms, I have attempted 
the “muddying of theories and genres” to (hopefully) make 
knowledge production on Kashmir by way of its people, 
humbler and more alive to the genius of their struggle. 

There was much unresolved tension between Qari Safir 
and me. He saw me as someone who benefitted from a 
strong financial and social support system that allowed me 
to complete several years of graduate school: 

How can someone pursue an education without 
support from their family? My responsibilities 
have multiplied. I not only have to think about my 
parents, my wife, and our children, but the muhalla 
(Ud; neighborhood) has also placed certain respon-
sibilities on me. How can I just pack up and leave 
for Muzaffarabad to complete the alim course? 

I have no way of adequately responding to Qari Safir and 
am very cognizant that a wider frame of reference was also 

being evoked that was not just about class or economic or 
social status, but the material ways each of us is differently 
grounded in the nation-state, which, in turn, supports or 
undermines our ambitions for life. 

Qari Safir’s father died the day I was leaving Neelum. 
As people were getting ready to attend his janazah (Ud; 
funeral), I was packing my bags to rush to Islamabad to 
catch my flight back to Canada. I had decided to skip 
the janazah. Only accessible by foot, his home was a 
good two-and-a-half hours away from my guesthouse 
and required me to traverse some very difficult terrain. 
Visiting him and attending the janazah would have meant 
that I interrupt my travel plans. This was difficult to do, 
given that the phone lines were out for the day, and there 
was no way to call the airline. In short, staying back would 
have been inconvenient and expensive. As I rushed out of 
Neelum in my rented jeep, the driver overtook a minivan 
with Qari Safir in the passenger seat. Our eyes locked for a 
moment, and I nodded. He reciprocated my nod. But I also 
knew it was a nod of disappointment that I was leaving on 
the day of his father’s janazah. Looking back, I believe this 
was a lost opportunity to truly express my devotion to Qari 
Safir, having already become the caretaker of his stories. 
I had gotten what I wanted, what was the motivation to stay? I 
am sure Qari Safir, like most Kashmiris, has ample experi-
ence of this kind of betrayal: from the NGOs who come to 
survey but never return, to the politician who promises 
improved hospitals only to forget once they are elected, to 
the United Nations who remains committed to ‘solving’ the 
‘Kashmir problem’, (see Zia and Duschinski 2018) to post-
colonial theory which fails to recognize self-determination 
as an alternate possibility for freedom (Visweswaran 
2012), and now to the researcher who listens attentively 
and emphatically to collect stories only to abandon his 
interlocutors on the most solemn day of their lives. These 
betrayals, big and small, speak of the daily lived and felt 
experiences of Kashmiris. Hence, this paper is also about 
missed opportunities and putting one’s convictions to the 
test. It is about false promises and insincere friendship. 
Perhaps it borders on theft. It is extractive and symbolic of 
my struggles with insāniyat in the wake of human tragedy 
undoing the very work I seek to advance in my writing. In 
these ways, the paper also demonstrates the difficulty of 
truly living up to the standards of human encounter and 
relationality. 
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Endnotes 

1. In much of South Asia, ‘Qari’ is an honorific title for a 
religiously inclined person (Muslim) who is attached to the 
mosque and teaches others how to recite the Quran. 

2. It is important to note that my conversations with 
Qari Safir mostly took place in Urdu. Urdu (the national 
language of Pakistan) is the language of power, but not of 
the pahars. To maintain this dissonance and remind the 
reader of the contours of my relationship with Qari Safir, 
I have opted to use Urdu translations. The language of 
the pahars is Pahari. This is spoken in most parts of Azad 
Jammu and Kashmir (Pakistan-administered) and the 
western parts of Jammu and Kashmir (India-administered). 
It is considered to be a transitional language between 
Hindko and Punjabi. All non-English words used in the 
text have been translated into Urdu with the exception of 
a handful of Arabic phrases commonly used in the region. 
These have been indicated accordingly. Qari Safir has given 
me permission to use his name and photograph. 

3. Interestingly, in 2003, after a visit to Kashmir, Atal 
Bihari Vajpayee, the former prime minister of India 
commented that the Kashmir dispute should be resolved 
through “Insāniyat, Kashmiriyat aur jamhooriyat (humanism, 
Kashmiriness, and democracy).” Brännlund (2018) notes 
that these terms have resurfaced in Indian discussions on 
Kashmir since 2016. 

4. An Imam refers to the leader and keeper of a mosque. 

5. I have used the term pahars to allude to Kashmir’s 
mountainscapes and have also used its adjective form, 
pahari (Ud, mountainous) to describe its people. 

6. deBergh Robinson (2013) reminds us that for most 
part of its existence, the LoC was permeable, fluid, and 
even irrelevant and did not possess the solid materiality 
it currently presents. It was only after the 1971 India-
Pakistan war and the passage of the Simla Agreement 
in 1972, that it came to mimic the impermeability of a 
‘border.’ Zia (2019a) adds that the LoC is really a site of 
potentiality, for a Kashmir yet to come. 

7. Others have sought to redefine how we understand 
these concepts altogether. See, e.g., Malik 2019 on 
rethinking notions of agency to accommodate Kashmiri 
women’s political action and inter-subjectivity. I am less 
in favor of reinvigorating existing terms and am more 
inclined towards creating new language altogether. 

8. Also, relevant here is my previous work on the 
problematics of singularizing experience (see Aijazi 2016). 
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9. See, e.g., the fiery writings of Maqbool Bhat ‘Mein Kaun 
Hoon? (Who am I)’ and ‘Srinagar Jail Say Farar Ki Kahani (The 
story of escape from the Srinagar jail)’. 

10. I take this language from Fred Moten’s grapplings with 
the fugitivity of blackness (see Wallace 2018). 

11. Or, as Donna Harraway says, work for “storying 
otherwise” for “ways of living for which there were no 
particular models” (Middleton 2019). “But what form 
should such stories take? What might they sound or feel 
like?” (Middleton 2019). 

12. For discussions on multiplicity and plurality as 
necessary lenses for decoloniality see, e.g., Andreotti et al., 
2018; Shahjahan, 2017; Stein et al, 2017; Stein 2018. 

13. All photographs are taken by the author unless 
otherwise stated. 

14. Christina Sharp (2017) writes (in reference to anti-
blackness): “The weather necessitates changeability and 
improvisation; it is the atmospheric condition of time and 
place; it produces new ecologies”. 

15. Desi chicken refers to home reared chicken, in contrast 
to quick developing breeds that are raised for commercial 
purposes. 

16. Also, the title of a novel by William Faulkner. 

17. Pakistan Bait-ul-Maal is a semi-autonomous body, 
whose mission is to provide social services and protection 
to the vulnerable. 
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18. A news story from Indian-administered Kashmir 
describes how in the wake of intensification of violence, 
more people are visiting the region’s many notable Sufi 
shrines (BBC 2018). While the intensifying violence only 
partially explains this trend, it does indicate the inability 
of the state to provide adequate protection, and people’s 
mistrust in its arrangements. 
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