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Religious Spaces and the Public Sphere: Platforms for Discourse, Social Action, and

Intercultural Dialogue
Aqib Rashid Sheikh! & Azra Jan?
Abstract

Religious spaces have historically functioned as much more than sites of ritual and worship; they
have been central arenas for public discourse, cultural exchange, intellectual debate, and political
mobilization. This paper undertakes a comprehensive examination of the intersection between
religious spaces and the public sphere, arguing that these sacred sites serve as dynamic platforms
for the exchange of ideas, community engagement, social action, and intercultural dialogue.
Drawing upon critical revisions of Jiirgen Habermas’s public sphere theory-particularly the work
of Nancy Fraser, Michael Warner, and José Casanova-the paper situates religious spaces as counter
publics and sites of public religion that actively shape public opinion, influence political
movements, and negotiate the boundaries between the sacred and the secular. Through an
interdisciplinary approach that incorporates sociology of religion, political theory, urban studies,
and gender studies, the paper explores the multifaceted roles of mosques, churches, temples,
gurdwaras, and other religious sites. It examines historical and contemporary case studies,
including the Black Church in the American Civil Rights Movement, liberation theology in Latin
America, the role of mosques in the Arab Spring, and the interfaith initiatives in post-conflict
societies. The paper also critically engages with the inherent tensions within these spaces: issues
of inclusivity, gender and caste hierarchies, power dynamics, the co-optation of religious authority
by nationalist movements, and the representation of marginalized voices. It argues that despite
these challenges, religious spaces remain indispensable sites of ideological transformation,
collective identity formation, and democratic deliberation in both local and global contexts. By

reconceptualizing the public sphere as a plural, contested, and embodied domain, this study
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underscores the continued relevance of religious spaces in addressing contemporary crises of

social justice, political polarization, and intercultural communication.

Keywords: Religious Spaces; Public Sphere; Discourse; Social Action; Intercultural Dialogue;

Public Religion; Political Activism

1. Introduction

The turn of the twenty-first century has witnessed a profound paradox: while theories of
secularization once predicted the inevitable privatization and decline of religion (Berger, 1967;
Wilson, 1966), religion has instead reasserted itself as a powerful force in public life across the
globe (Casanova, 1994; Habermas, 2008). From the mobilization of religious symbols in
nationalist politics to the role of faith-based organizations in humanitarian crises, the boundaries
between the sacred and the secular have become increasingly porous and contested. Within this
context, religious spaces—mosques, churches, temples, gurdwaras, synagogues, and other sites of
worship—have emerged as critical nodes in the public sphere, functioning simultaneously as
sanctuaries for spiritual practice and as arenas for public debate, social action, and intercultural

encounter (Kilde, 2022; Dei, 2022).

The scholarly re-evaluation of religious spaces has been driven by a growing recognition that these
sites are not merely passive backdrops to social life but are active producers of social meaning,
political identity, and collective memory (Knott, 2005; Vasquez & Marquardt, 2003). In an era
marked by increasing globalization, mass migration, and the rise of identity-based conflicts,
religious spaces have become sites where fundamental questions of belonging, justice, and
coexistence are negotiated. They serve as platforms for marginalized communities to articulate
counter-narratives, as stages for political dissent, and as laboratories for interfaith cooperation.
Yet, they are also spaces of exclusion, hierarchy, and contestation, reflecting the complex power

dynamics that pervade the broader society (Mahmood, 2005; Warner, 2002).

This paper aims to provide a comprehensive and theoretically grounded exploration of the
multifaceted roles of religious spaces in the contemporary public sphere. It is guided by three

central research questions: (1) how have religious spaces historically and presently functioned as



platforms for public discourse and political activism? (2) In what ways do these spaces facilitate
social action and community welfare, and what are the implications for state-civil society
relations? (3) What role do religious spaces play in fostering intercultural and interfaith dialogue,
and what are the structural and ideological barriers to their inclusive functioning? By addressing
these questions, the paper seeks to move beyond simplistic binaries that view religion as either a
private matter or a source of public conflict, instead offering a nuanced account of the ambivalent

potential of sacred sites in democratic public life.

The paper is structured as follows. The next section provides a detailed theoretical framework,
critically revisiting the concept of the public sphere and its applicability to religious spaces. It
draws on the foundational work of Jiirgen Habermas, the feminist and postcolonial critiques of
Nancy Fraser and Michael Warner, and José Casanova’s theory of public religion. Following this,
the paper examines the historical and contemporary role of religious spaces in political discourse
and activism, drawing on case studies such as the Black Church in the United States, liberation
theology in Latin America, and the role of mosques in the Middle East and South Asia. The fourth
section explores the social action and welfare functions of religious spaces, analyzing their role in
service provision, community resilience, and their complex relationship with the state. The fifth
section focuses on intercultural and interfaith dialogue, examining how religious spaces can
function as sites of encounter and conflict transformation. The sixth section critically engages with
the challenges and tensions within these spaces, including gender inequality, caste discrimination,
and the rise of religious nationalism. The conclusion synthesizes the findings and reflects on the

future of religious spaces in an increasingly interconnected and polarized world.

2. Theoretical Framework: Rethinking the Public Sphere and Religious Spaces

2.1. Habermas and the Bourgeois Public Sphere

The concept of the public sphere, as articulated by Jirgen Habermas in The Structural
Transformation of the Public Sphere (1989), provides an indispensable starting point for
understanding the relationship between religion and public life. Habermas defined the public
sphere as a domain of social life where private individuals could come together to form a public,

engage in rational-critical debate, and exercise influence on political action. Historically, this
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sphere emerged in the coffeechouses, salons, and literary societies of eighteenth-century Europe,
where citizens debated matters of common concern independent of the state and the market. The
Habermasian public sphere was characterized by principles of inclusivity, rational deliberation,

and a commitment to the common good.

However, Habermas’s model has been subjected to extensive critique. Feminist and postcolonial
scholars have pointed out that the bourgeois public sphere was, in reality, exclusionary: it was
predicated on the exclusion of women, the working class, and colonial subjects (Fraser, 1990;
Landes, 1988). The idealized notion of rational deliberation often masked the operation of gender,
class, and racial hierarchies. Moreover, Habermas’s framework initially marginalized religion,
relegating it to the private realm—a position he would later revise in his work on post-secular

society (Habermas, 2008).

2.2. Counter-publics and the Plural Public Sphere

Nancy Fraser’s (1990) seminal essay “Rethinking the Public Sphere” offered a crucial corrective.
Fraser argued that in stratified societies, multiple, competing public spheres exist alongside the
dominant bourgeois public sphere. She introduced the concept of subaltern counter-publics—
parallel discursive arenas where members of subordinated groups formulate oppositional
interpretations of their identities, interests, and needs. These counter-publics serve as spaces for
withdrawal and regroupment, as well as bases for broader social mobilization. Fraser’s framework
opens the door for understanding religious spaces as counter-publics: sites where marginalized
communities—whether defined by race, class, gender, or religion—can articulate alternative

worldviews and organize for social change.

Michael Warner (2002) further developed the concept of counter-publics by emphasizing the role
of discourse, performance, and embodied practice in the constitution of publics. For Warner,
publics are not merely rational assemblies but are created through the circulation of texts, rituals,
and embodied practices. Religious spaces, with their rich traditions of liturgy, preaching, and
collective ritual, are paradigmatic sites for the formation of publics. A sermon in a Black church,

a khutbah in a mosque, or akirtan in a gurdwara are not simply acts of worship; they are
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performative acts that call a public into being, articulate shared grievances, and mobilize collective

action.

2.3. Public Religion and Deprivatization

The work of José Casanova (1994) has been foundational in shifting the discourse from
secularization to deprivatization of religion. In Public Religions in the Modern World, Casanova
argued that religion was refusing to accept its assigned place in the private sphere and was instead
entering the public sphere to contest the boundaries between the sacred and the secular. He
identified three distinct ways in which religion goes public: (1) by defending traditional beliefs
and practices against state encroachment; (2) by challenging the legitimacy of secular states and
advocating for religiously grounded political alternatives; and (3) by entering civil society to
address issues of social justice, human rights, and democracy. Casanova’s framework helps to
explain the diverse ways in which religious spaces function as platforms for public engagement,
from the political mobilization of the Catholic Church in Poland and Latin America to the role of

Islamic movements in Egypt and Turkey.

Casanova’s work, however, has been critiqued for its Eurocentric assumptions and its tendency to
view public religion primarily through the lens of liberal democratic politics. Recent scholarship
has sought to expand the concept of public religion to encompass non-Western contexts and non-
liberal forms of political engagement (Mahmood, 2005; Deeb, 2006). Saba Mahmood’s (2005)
ethnography of the women’s mosque movement in Cairo, for instance, demonstrates how pious
subjects engage in forms of ethical self-formation that challenge liberal assumptions about agency,
autonomy, and the public/private divide. For Mahmood, religious spaces are sites not only of

political mobilization but also of profound ethical and political subjectivation.

2.4. Religious Space as Material and Embodied

A fully developed theoretical framework must also attend to the materiality of religious space. As
Jeanne Halgren Kilde (2022) argues, religious spaces are not neutral containers but active agents
that shape social relations, power dynamics, and religious experience. The architecture, location,

and design of sacred sites communicate messages of inclusion or exclusion, hierarchy or equality,
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openness or seclusion. A cathedral’s soaring Gothic arches evoke transcendence and hierarchy; a
Quaker meeting house’s plain interior signals egalitarianism; a mosque’s minaret in a European
city becomes a symbol of Muslim presence and a flashpoint for debates about national identity.
The materiality of religious spaces thus intersects with the public sphere in profound ways, shaping

who can enter, who can speak, and what forms of action are possible.

Building on this, scholars of religion and urban studies have examined how religious spaces
participate in the production of urban space and public culture (Beaumont & Baker, 2011;
Gokariksel & Secor, 2009). In cities characterized by super-diversity, religious spaces become
sites of negotiation between different ethnic, religious, and national communities. The conversion
of a church into a mosque, the construction of a Buddhist temple in a suburban neighborhood, or
the establishment of a Sikh gurdwara in a post-industrial city all involve contestations over the
meaning and use of public space. These material and spatial dimensions are essential to

understanding the role of religious spaces in the public sphere.

3. Religious Spaces as Arenas for Public Discourse and Political Activism

3.1. The Black Church and the Civil Rights Movement

Perhaps no historical example better illustrates the role of religious spaces as counter-publics than
the Black Church in the United States. During the era of Jim Crow segregation, African American
churches served as the central institutions of Black civil society—spaces where political strategies
were debated, leaders were trained, and collective action was organized (Lincoln & Mamiya, 1990;
Calhoun-Brown, 2000). The church was not merely a refuge from the violence and humiliation of
segregation; it was the primary site for the articulation of a counter-public discourse that

challenged the legitimacy of white supremacy.

The Montgomery Bus Boycott of 1955-1956 exemplifies this dynamic. The boycott was organized
from the Dexter Avenue Baptist Church and the Holt Street Baptist Church, where Martin Luther
King Jr. and other ministers mobilized the Black community through sermons, mass meetings, and
organizational networks. The churches provided not only moral and spiritual resources but also

material infrastructure: meeting spaces, communication networks, and a trusted leadership



13

structure (Morris, 1984). As Aldon Morris (1984) argues in The Origins of the Civil Rights
Movement, the Black Church provided the “institutional infrastructure” that made mass
mobilization possible. This infrastructure was deeply embedded in religious spaces: the churches

themselves became symbols of resistance and solidarity.

The discursive practices within these spaces were equally significant. The sermonic tradition of
the Black Church, with its roots in African American vernacular culture and its fusion of biblical
narrative and contemporary political critique, created a powerful language of liberation (West,
1990). Preachers drew on the Exodus story, the prophetic tradition, and the life of Jesus to
articulate a vision of justice that challenged the prevailing racial order. This religiously grounded
discourse enabled the civil rights movement to frame its demands not merely as political claims

but as moral imperatives rooted in a transcendent vision of justice.

3.2. Liberation Theology and the Catholic Church in Latin America

In Latin America, the emergence of liberation theology in the 1960s and 1970s transformed
Catholic churches into sites of radical political engagement. Drawing on the insights of the Second
Vatican Council and the 1968 Medellin conference, liberation theologians such as Gustavo
Gutiérrez (1988), Leonardo Boff, and Jon Sobrino argued that the church had a preferential option
for the poor and a mandate to engage in the struggle against structural injustice. This theology was
not merely an intellectual project; it was embodied in comunidades eclesiales de base (base
ecclesial communities)—small, lay-led groups that gathered in churches, chapels, and homes to

read scripture, analyze social reality, and organize for change.

These base communities served as counterpublics in the Fraserian sense. In the context of military
dictatorships and extreme inequality, they provided spaces where the poor could develop political
consciousness, challenge authoritarian regimes, and imagine alternative social orders. Churches
became sanctuaries for political dissidents, sites for literacy campaigns, and centers for grassroots
organizing (Burdick, 1993; Levine, 1992). The martyrdom of figures like Archbishop Oscar
Romero of El Salvador, assassinated in 1980 while celebrating Mass, exemplifies the dangerous

intersection of religious space and political activism. Romero’s cathedral became a site of
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resistance and memory, and his legacy continues to inspire movements for social justice across the

region.

However, liberation theology also faced internal tensions and external repression. The Vatican
under Pope John Paul II moved to curb what it saw as Marxist influences in the movement, and
many liberation theologians were silenced or marginalized. Moreover, the role of the church as a
public actor was contested by conservative bishops who allied with authoritarian regimes. These
internal conflicts highlight the contested nature of religious spaces and the ongoing struggles over

their political orientation.

3.3. Mosques and Political Mobilization in the Muslim World

In Muslim-majority societies, mosques have historically served as sites for both spiritual practice
and political discourse. The early Islamic tradition, in which the mosque (masjid) functioned as a
community center, court, and military headquarters, established a precedent for the integration of
religious and public life. In the modern period, mosques have continued to play a significant role

in political mobilization, from anti-colonial struggles to contemporary social movements.

The role of mosques in the Iranian Revolution of 1979 is a paradigmatic case. Under the leadership
of Ayatollah Khomeini, mosques became the organizational backbone of the opposition to the
Shah. The network of mosques, husayniyyas, and religious seminaries provided a structure for
disseminating oppositional discourse, mobilizing mass demonstrations, and coordinating
revolutionary action (Kurzman, 2004). The use of the mosque as a site of political assembly drew
on deep cultural and religious resources, allowing the opposition to frame its struggle in terms of

authentic Islamic values against a corrupt and Western-aligned regime.

More recently, mosques have played a central role in the Arab Spring uprisings. In Egypt, the
protests of 2011 were organized in part through mosque networks, and Tahrir Square itself was
often the site of collective prayers that served to unify and inspire demonstrators. The state’s
response, which included the repression of mosque-based activism and the co-optation of religious
institutions, underscores the political significance of these spaces (Duderija, 2021; Kepel, 2004).

In countries such as Turkey, the AKP government has used its control over the Directorate of
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Religious Affairs (Diyanet) to shape mosque discourse and consolidate political power,
demonstrating the ways in which religious spaces can also be instrumentalized by state actors

(Turam, 2007).

4. Social Action and Community Welfare: Religious Spaces as Engines of Service

4.1. The Ethical Imperative of Care

The social action function of religious spaces is rooted in the ethical core of most religious
traditions, which mandate care for the vulnerable, the poor, and the marginalized. From the
Christian concept of caritas to the Islamic principle of zakat (obligatory alms) and the Sikh
practice of seva (selfless service), religious traditions generate powerful normative commitments
to social welfare. These commitments are institutionalized in religious spaces, which serve as hubs
for a wide range of social services, including food banks, homeless shelters, healthcare clinics,

educational programs, and disaster relief.

Robert Wuthnow’s (1991) study Acts of Compassion documented the extensive involvement of
religious congregations in social service provision in the United States. Wuthnow argued that
religious organizations are not simply sources of private charity but are key components of civil
society, contributing to social capital and community resilience. More recent research has
confirmed the continued importance of faith-based organizations in the social safety net,
particularly in contexts where state welfare provision has been reduced (Cnaan, Boddie, & Yancey,

2007).

4.2. The Sikh Gurdwara and the Langar

The Sikh gurdwara offers a compelling example of the integration of worship and social action.
Central to Sikh practice is the langar, or community kitchen, which serves free meals to all visitors
regardless of faith, caste, gender, or social status. The langar is not merely an act of charity; it is a
theological and political statement about equality and the rejection of caste hierarchy. As Doris

Jakobsh (2012) notes, the langar embodies the Sikh commitment to seva and challenges social
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distinctions that are pervasive in South Asian society. During crises, gurdwaras have become
critical sites for relief efforts, providing meals, shelter, and medical care to affected populations.
The response of Sikh communities to the COVID-19 pandemic, the 9/11 attacks, and various
natural disasters illustrates the capacity of religious spaces to mobilize resources and provide

essential services in times of need.

4.3. Islamic Relief and Mosque-Based Social Services

In Muslim communities, the practice of zakat (almsgiving) is institutionalized through mosque-
based collection and distribution systems. Many mosques operate food pantries, clothing banks,
and emergency assistance programs, often in partnership with local social service agencies. Islamic
Relief, a transnational humanitarian organization, coordinates the efforts of mosque networks to
provide development and relief services in Muslim-majority countries and in Western contexts.
These initiatives serve not only to meet material needs but also to reinforce communal bonds and

express religious identity in the public sphere (Benthall & Bellion-Jourdan, 2003).

In the United States and Europe, mosque-based social services have taken on additional
significance as sites for immigrant integration. Mosques often offer citizenship classes, language
instruction, and legal assistance, helping Muslim communities navigate the complexities of life in
non-Muslim societies. At the same time, these spaces are sometimes scrutinized by state
authorities, reflecting the tensions that surround Muslim visibility in the public sphere (Gokariksel

& McLarney, 2020).

4.4. The Catholic Church and the Welfare State

The Catholic Church has historically played a major role in social welfare provision, operating
extensive networks of hospitals, schools, and charities. The relationship between the church and
the state has often been contested, with the church positioning itself as an alternative or
complement to state welfare. In Latin America, the church’s involvement in social services has
been intertwined with its political role, with progressive sectors advocating for a “preferential

option for the poor” and conservative sectors focusing on traditional charity (Levine, 1992).
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In the United States, the “charitable choice” provisions of welfare reform in the 1990s and the
subsequent establishment of the White House Office of Faith-Based and Community Initiatives
under President George W. Bush institutionalized the role of religious organizations in public
service provision. This development sparked debate about the constitutional separation of church
and state, as well as concerns about religious discrimination in hiring and service delivery
(Wineburg, 2007). These debates highlight the complex and contested nature of the social action

function of religious spaces in liberal democratic contexts.

5. Intercultural and Interfaith Dialogue: Religious Spaces as Sites of Encounter

5.1. The Imperative of Dialogue in a Pluralist Age

Globalization and mass migration have made religious diversity a defining feature of
contemporary societies. In cities around the world, people of different faiths live in close
proximity, and the need for mutual understanding and conflict transformation has become urgent.
Religious spaces, when approached with openness, can serve as crucial sites for intercultural and
interfaith dialogue. By providing a context for encounter, they can help to dismantle stereotypes,

build trust, and foster cooperation across religious and cultural boundaries (Patel & Meyer, 2011).

Interfaith dialogue takes many forms, from formal theological exchanges to shared social action
projects. Many religious spaces host interfaith iffars during Ramadan, joint prayer services for
peace, and educational programs that introduce visitors to the traditions and practices of the host
community. These initiatives can be transformative, allowing participants to experience religious

diversity not as a threat but as a source of enrichment.

5.2. Architectural Repurposing and Urban Interfaith Dynamics

The material dimension of religious space is particularly salient in the context of interfaith
dynamics. The conversion of religious buildings from one tradition to another—a church becoming
a mosque, a synagogue becoming a Buddhist temple—often becomes a flashpoint for public

debate. These transformations raise questions about heritage, belonging, and the changing
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demographics of neighborhoods. Scholars have examined how such conversions can become sites
of both conflict and accommodation (Beaumont & Baker, 2011). In some cases, the repurposing
of a church as a mosque is met with hostility and vandalism; in others, it becomes an occasion for

interfaith cooperation and mutual recognition.

The architectural design of new religious spaces also carries implications for intercultural dialogue.
The design of mosques in Western cities, for example, often involves negotiations with planning
authorities and local communities about aesthetic features such as minarets and domes. These
negotiations can become forums for broader conversations about Muslim identity and integration
(Gokariksel & Secor, 2009). Some communities have deliberately adopted architectural styles that

blend local traditions with Islamic forms, signaling a commitment to integration and dialogue.

5.3. Interfaith Initiatives in Post-Conflict Contexts

In societies that have experienced religious violence, religious spaces can play a critical role in
reconciliation and peacebuilding. The Interreligious Council of Bosnia and Herzegovina,
established after the 1992—1995 war, uses religious spaces as sites for joint initiatives that bring
together Muslim, Orthodox, Catholic, and Jewish leaders. The rebuilding of destroyed mosques
and churches has become a symbolic act of reconciliation, with religious communities cooperating

to restore each other’s sacred sites (Powers, 2017).

Similarly, in the Middle East, initiatives such as the “Abrahamic Family House” in Abu Dhabi—
which includes a mosque, a church, and a synagogue on a shared site—represent an attempt to
institutionalize interfaith dialogue at the level of built space. While such initiatives have been
critiqued for their association with state agendas, they nonetheless illustrate the potential of

religious spaces to model coexistence.

6. Challenges and Tensions: Inclusivity, Power, and the Limits of Religious Spaces

6.1. Gender Inequality and the Politics of Women’s Access
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One of the most persistent challenges facing religious spaces is gender inequality. In many
religious traditions, sacred spaces have been historically controlled by men, and women’s access,
participation, and leadership are circumscribed by formal rules and informal practices. Feminist
scholars of religion have extensively documented the ways in which religious spaces are sites of
gendered exclusion, and have explored how women have negotiated, contested, and transformed

these spaces (Gross, 1996; Mahmood, 2005).

The debate over women’s entry into the Sabarimala temple in Kerala, India, is a striking
contemporary example. The temple traditionally barred women of menstruating age from entering,
a practice that was challenged in the Supreme Court, which ruled in 2018 that the prohibition was
unconstitutional. The ruling sparked widespread protests, with conservative groups arguing that
the court had violated religious freedom and that the practice was central to the temple’s tradition.
The subsequent backlash, including attacks on women activists and attempts to prevent women
from entering the temple, highlighted the deep tensions between gender justice and religious

authority (Khan, 2019).

Similar debates have occurred in other contexts. In Orthodox Judaism, the issue
of mechitzot (barriers separating men and women) in synagogues, and the exclusion of women
from Torah reading and leadership roles, have been contested by feminist movements such as
Women of the Wall. In Islam, the issue of women’s space in mosques—whether women are
relegated to separate, often inferior, spaces, and whether they can serve as imams—has been a

focus of feminist activism and scholarly debate (Karam, 2018).

6.2. Caste, Race, and Class Hierarchies

Religious spaces are also sites of hierarchy based on caste, race, and class. Despite the universalist
claims of many religious traditions, actual religious spaces often reflect and reinforce social
inequalities. In South Asia, caste discrimination persists in many Hindu temples, with Dalits
(formerly “untouchables”) barred from entry or relegated to separate spaces. While there have
been movements for temple entry and for the appointment of Dalit priests, these practices remain

deeply entrenched (Zelliot, 1996).
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In the United States, the “11 o’clock hour” remains the most segregated hour of the week, with
racial segregation in churches persisting despite the diversity of American society. This
segregation reflects broader patterns of residential segregation and social division, and it limits the
capacity of religious spaces to serve as sites of intercultural encounter (Emerson & Smith, 2000).
Class divisions are also evident in religious spaces, with wealthy congregations often separated
from poor ones, and with the aesthetics and practices of worship reflecting class distinctions.

7. Conclusion: Religious Spaces and the Future of the Public Sphere

This paper has argued that religious spaces are indispensable yet contested platforms for discourse,
social action, and intercultural dialogue in the contemporary public sphere. Drawing on a
theoretical framework that integrates Habermasian public sphere theory with the critical insights
of Fraser, Warner, Casanova, and others, it has demonstrated that religious spaces function as
counter-publics for marginalized communities, as sites of public religion that challenge secular

boundaries, and as material and embodied arenas where social meaning is produced and contested.

The historical and contemporary case studies examined in this paper—from the Black Church and
liberation theology to mosque-based mobilization and the rise of Hindu nationalism—illustrate the
ambivalent potential of religious spaces. On the one hand, they are sites of resistance, social
service, and interfaith encounter, playing crucial roles in movements for justice and peace. On the
other hand, they are also sites of exclusion, hierarchy, and nationalist mobilization, reflecting and

reinforcing the inequalities that pervade the broader society.

The challenges facing religious spaces in the public sphere are formidable. Gender inequality, caste
and class hierarchies, and state co-optation all threaten the capacity of these spaces to serve as
inclusive sites of democratic deliberation. Addressing these challenges requires not only internal
reforms within religious communities but also broader struggles for social justice, pluralism, and

the protection of religious freedom.

Looking forward, the future of religious spaces in the public sphere will depend on the ability of
religious communities, civil society actors, and state institutions to navigate the complex tensions

between religious identity and democratic pluralism. In an increasingly interconnected and
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polarized world, religious spaces will continue to be sites where fundamental questions of
belonging, justice, and coexistence are negotiated. Their potential to contribute to critical societal
discussions—whether on climate change, economic inequality, or political violence—depends on

their capacity to remain open, inclusive, and responsive to the needs of the communities they serve.

Further research is needed to deepen our understanding of the diverse ways in which religious
spaces function in different geographical and cultural contexts. Comparative studies that examine
the role of religious spaces in urban governance, in peace-building, and in the articulation of
alternative political imaginaries would be particularly valuable. Ethnographic research that centers
the voices of marginalized groups within religious spaces—women, LGBTQ+ individuals, ethnic
and caste minorities—would also contribute to a more nuanced understanding of the power
dynamics that shape these spaces. Ultimately, the study of religious spaces and the public sphere
is not merely an academic exercise; it is an essential undertaking for anyone concerned with the

future of democracy, justice, and coexistence in a pluralistic world.
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Perceived Parental Rejection, Emotional Adjustment: A Systematic Review
Mohd Ashraf Waza®

Abstract
Parental-Rejection is a growing concern of modern industrial society which is affecting our future
generation in every respect. The findings of the previous studies reported that parental rejection is
mutilating the emotional health of the children. The systematic review examined the effect of
parental rejection on the emotional adjustment of the children. A total of 15 studies conducted
from 2015-2023 were included in the review and the total sample size was 9786 and the average
age of the sample was 8-18. The results revealed that parental rejection had a significant impact
on the emotional adjustment of the children. The study further uncloaked that there was no regional
disparity in parental rejection. The findings of the study provide relevant and valuable suggestions
for further research.
Keywords: Parental Rejection; Children; Emotional Adjustment; Modern Society
Introduction
Beginning in the 1960’s interpersonal acceptance-rejection theory (IPARTheory) is an evidence
based theory of socialization and life span development which predicts and investigates the
interpersonal acceptance-rejection and its consequences related to different aspects of human
adjustment personal, social and emotional during the childhood, adolescence and adulthood
(Rohner, 1986,2004,Rohner and Rohner, 1980, Rohner and Rising 2021). Historically, the theory
was known as the parental acceptance-rejection theory (PAR Theory), but after 2000 the theory
broadens its scope and include other important intimate relationships in it and in 2014 the theory
came to be known as “Interpersonal Acceptance-Rejection Theory” (IPAR Theory).
Parental acceptance-rejection is a bipolar dimension and together they form the warmth dimension
of parenting. On the one dimension there is parental acceptance which refers to warmth, affection,
care, comfort, concern, nurturance, support or to put it simple it means love which any child can
experience from his parents or care givers. The second end or dimension is the parental rejection

which refers to the absence or significant withdrawal of these feeling and behaviours, and by the
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presence of a variety of physically and psychologically hurtful behaviours. Parental rejection is
based or can be expressed by the four principal expressions: (1) cold and unaffectionate, opposite
of warm and affectionate, (2) hostile and aggressive, (3) indifferent and neglecting, and (4)
undifferentiated rejection, undifferentiated rejection is a belief that an individual have about the
attachment figure does not love them even though it is not shown by that attachment figure (Rohner
etal., 2012).

The IPAR Theory has drawn an assumption from the bio-cultural evolution or sometimes also
known as phylogenetic perspective that human beings have developed a need of positive response
or love from their intimate one’s when this need is not being fulfilled by their parents or caregivers
or sometimes by significant ones children have this tendency to develop different kinds of negative
personality dispositions (Khalequem, 2012). Perceived parental rejection in childhood is
responsible for the development of cognitive distortion which gives birth to the tendency to
personalize the things, sometimes be hypervigilant and oversensitive, to overreact, threatened and
imagined rejection(Ibrahim, Rohner, Smith and Flannery 2014).

The Personality sub-theory of IPAR Theory put forward the thought that a person who is not being
emotionally accepted by the parents or significant others are likely to respond emotionally like
being anxious and feel insecure and show a specific behavioural tendency called dependency. The
term dependency in the IPAR Theory means the internal, psychologically felt wish or yearning for
emotional (opposed to instrumental or task-oriented) support, care, comfort, attention, nurturance
and similar behaviours from significant other(Rohner 2016). The personality sub-theory of IPAR
Theory recognized the fact that those children or adults who feel rejection from the parents or
significant others develops different kinds of personality problems or negative emotions like
aggression, anger, hostility, behavioural management problems, dependency, poor or negative
self-esteem, negative self-adequacy, emotional instability, and they see this world a place full of
hatred and dangerous to live(Khaleque 2012). The rejected children or adults also develops certain
characteristics like fear of intimacy, and they construct the such kind of image of the people where
they see them as untrustworthy, and they always think no matter what they will be hurted.It was
also found that those children who perceive their parents or attachment figures as rejected can
develop a developmental trauma disorder(DTD) (Van der Kolk 2010) and sometimes complex
posttraumatic stress disorder(CPSTD) (Courtosis, 2004). The f MRI (Functional Magnetic
Resonance Imaging) revealed that the pain of the rejection is real as it was found through these

image that certain parts of the brain that is Anterior Cingulate Cortex, and the Right Ventral
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Prefrontal Cortex gets activated when someone feels rejection(Eisenberger,2012). The rejection
effects the central nervous system and psychosocial development as it has been found from
different neurobiological and neuropsychological studies (Ford, 2005). The first meta-analysis of
parental acceptance was conducted by Khaleque and Rohner(2002) was based on 43 research
studies and participants were from 15 nation. So far as the current study is concerned the basic
purpose of this is to examine the effect of the perceived parental rejection up on the emotional
adjustment of the children.

Selection of the Studies:

The selection process for the current study was very simple, first, only those studies were included
which assess the impact or relationship between perceived parental acceptance- rejection and
emotional adjustment or psychological maladjustment. Second, only those studies were included
in this meta-analysis which were conducted from 2015 to 2023 onwards and were selected after a
comprehensive review related to parental acceptance-rejection, and third, and last important thing
about the selection of these studies was that of the definition of emotional adjustment as defined
in IPAR Theory and assessed by the Parental Acceptance-Rejection Questionnaire(PARQ)
Mother, Father and Child version(Long and Short version) and the Personality Assessment
Questionnaire(PAQ).

Research Question

The objective of the present review is to address the two basic questions (a) To analyze the impact
of Perceived Parental Rejection on the Emotional Adjustment of the Children? And (b) How
children respond to Perceived Parental Rejection and future outcome of the Perceived Parental
Rejection?

Sample Size:

A total of 15 studies were included in the current systematic review. These studies were conducted
from 2015 to 2023. All these studies were conducted in different parts of the world like America,
Bangladesh,China, Italy, Pakistan,Russia, South Africa, and Turkey. The total sample of all these
studies includes 9786(Children-Boys and Girls). The average age of the children was 08-18.
Methodology:

All the studies which included in this systematic review used the (1) Parental Acceptance Rejection
Questionnaire(PARQ) Mother, Father, Child and Adult Version(Long and Short Version
Rohner,2005), Personality Assessment Questionnaire(PAQ) (Rohner and Khaleque, 2005).In

some of the studies Regression and Correlation as well as the some parametric and non-parametric
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techniques were used to interpret the data and make the results possible. All these techniques are
valid and reliable. For the present study a comprehensive review of literature was conducted and
deeply analyzed. All those related studies were selected and finally adopted for the current review.
The studies focus on the emotional adjustment of parentally rejected children as reported in IPAR
Theory and data was analyzed to prepare the results of these studies. The study also focused on
the size of the sample, nature of the study, location of the study, age of the participants.
Description of the tools used for data collection in these studies:

All the studies that are the part of the present meta-analysis used the Parental Acceptance
Rejection Questionnaire(PARQ) Father, Mother and Child version, short and long version
developed by Rohner in (1978 and 2005).Parental Acceptance Rejection
Questionnaire(PARQ).The Parental Acceptance Rejection Questionnaire(PARQ) is a self-report
questionnaire designed to assess the children’s current perceptions and adult’s retrospective
remembrances of the degree to which they experienced parental(Maternal and Paternal) acceptance
and rejection in childhood. The PARQ consists of four sub-scales (a) warmth/affection opposite
of it is coldness and lack of affection when scores are being reversed,(b) hostility/aggression,(c)
indifference/neglect and undifferentiated rejection which refers individuals feelings that the parent
does not love the child, does not want them, does not care or showing any kind positive attitude
towards the child. All the four sub-scales constitute the Parental Acceptance Rejection
Questionnaire(PARQ). There are four versions of PARQ which are being used all the world(1)
Early Childhood PARQ,(2) Child PARQ,(3) Adult PARQ and (4) Parent PARQ. But the studies
which used the Early Childhood PARQ were excluded and only those studies were included which
used the rest of the three scales were the part of the present meta-analysis. Child PARQ is being
used to assess the Child Parental Acceptance Rejection from 7 years to Adolescence. The Adult
version of the PARQ is being used to when adults are being to reflect on their earlier times when
they were children and how their parents were with them, and the Parent PARQ is used when the
parents want to reflect on their current accepting-rejecting behaviours towards their children. All
the forms and versions of the PARQ are identical except for verb tense(Present or Past Tense).
The PARQ is available in two forms long form contains 60 items and short form contains 24 items,
both of these forms are being globally. All the forms and versions of the PARQ uses the same
response and scoring sheet. The scores of the long version of the PARQranges from 60 to 240.
Lower score on the scale reflect more acceptance and higher score on the scale reflects more

rejection. On the short version the scores range from the 24 to 96. Here also lower score means
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more acceptance and higher score means more rejection. All the versions of the PARQ are being
used in every culture and society of the world with .89.95 and .84 reliability and .81 and .64
validity. All these results are constant as ithas also reported by Rohner(2005), Gomez and
Rohner(2011) and Senese et al.(2016) thus providing a strong evidence of all the versions of
PARQ.

Personality Assessment Questionnaire(PAQ).

The Personality Assessment Questionnaire(PAQ) is a self-reporting questionnaire developed to
assess the seven personality dispositions discussed in personality sub-theory of IPARTheory. The
PAQ consists of seven sub-scales which includes(a) hostility and aggression including aggression
in different forms like physical aggression, verbal aggression, passive aggression and problems
with the management of hostility and aggression,(b) dependence,(c) self-esteem,(d)self-adequacy,
(e)emotional responsiveness,(f)emotional stability and (g) worldview. By obtaining the composite
score of all the seven sub-scales we can assess the psychological adjustment of a person. There are
two versions of PAQ one is Child PAQ which consists of 42 items(6 in each sub-scale) and Adult
PAQ which consist of 63 items(09 in each sub-scale). Both the versions are written in present tense
which assesses the individual’s true image of themselves. The scores of the child PAQ ranges from
42 (lower score is the indication of healthy psychological adjustment) and 168 (the higher score
which is the indication of severe psychological mal-adjustment). The scores of Adult PAQ ranges
from 63 which reflects the healthy psychological adjustment to 252 which reveals the severe
psychological maladjustment of the person. The mid-value of the Child PAQ of 105 and the Adult
PAQ of 157 revealed that the person is suffering from the psychological mal-adjustment. Both the
versions of the PAQ (Child and Adult version) are reliable and valid as it is evident from the cross-
cultural research. For example, a meta-analysis of 51 cross-cultural studies provided a mean
weighted coefficient alpha on Child PAQ of .83 and on Adult PAQ it is .86(Khaleque &Rohner
2002). On test-retest reliability across time periods ranging from 1 through 18 months for the Child
PAQ was .61, and on Adult PAQ it was .76 on test-retest across time periods of 6 through 12
months.

Results

The results of the current study revealed that parentally rejected children are emotionally mutilated
which had incapacitated their life. While conducting the present review all the studies showed that
parentally rejected children were emotionally wounded and they felt traumatized.Lan&

Wang(2023)found that parental rejection badly affects the self-esteem of the adolescents. These
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children feel emotionally dejected and become the victims of stress, depression, anxiety and
loneliness.Lee et al. (2023) found that parental rejection was deeply affecting the emotional
adjustment of the children. Vignando&Bizumic (2023) narcissistic parental behaviour,
scapegoating in a family causes anxiety and depression in emerging adults.Noori&Siddiue(2023)
found that parentally rejected children were suffering from psychological maladjustment. Wu et
al. (2023) examined the effect of parenting practices on the mental health of the young adolescents
and how ineffective parenting styles and behaviour, undemocratic discipline, punishment and poor
monitoring of the children would damage the mental setup of these children.Gillette(2022)
identified the fifty four possible effects of physical and emotional rejection. The most common
emotional pain, sadness, feeling lonely, self-isolation, depression, anger outbursts, emotional
avoidance, insecure attachment practices and rejected child syndrome. Rohner(2021)found that
parental rejection has a serious behavioural, social, neuro-biological and emotional consequences
like loneliness, guilt, jealousy, guilt, shame, anxiety, sadness are the common emotional responses
of the parental rejection. Rothenberg et al. (2021) conducted the study to assess the impact of
parental rejoin on the emotional development of the children and found that paternal and maternal
rejection was deeply effecting the emotional status of the children. Yilmaz et al. (2021) found that
parental rejection was causing the enuresis among the children.Krieger(2021) found that parental
rejection causes different negative emotions among the children like anxiety and bullying and these
emotions are universal in nature.Carrasco et al. (2019) maternal acceptance had a higher
contribution to psychological adjustment in children of age group of 9 to 10 years.Curcio et al.
(2019) conformed thatthose male adolescents who perceive their parents less caring (Rejected)
were suffering from psychological distress and low self-esteem.Rohner et al. (2019) rejection
both maternal rejection and paternal rejection in childhood is associated with fear of intimacy,
psychological mal-adjustment and relationship anxiety in adulthood.Dekel et al. (2018)The
findings of this study revealed that how traumatic and obnoxious poor parent child relationship
could have as it developed the negative instincts in the children in South African society. Child
abuse, absent parent, neglect etc., effects the relationship of a person in adulthood as parents. The
findings of the study also showed that all these people were abused physically, mentally,
emotionally and sometimes sexually by their parents that was the main reason they got involved
in child homicide.Golubeva&Istratova, (2018) found that parental rejection was the main cause
of frustration and emotional stability among the young children.Ramirez-Ucles(2018)found that

perceived parental acceptance causes psychological maladjustment among young
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adolescents.Rohner et al.(2016) found that parentally rejected children experience serious
emotional breakups in their life. They are feeling sadness, depression, anxiety, guilt throughout
their life. All these things are affecting their other intimate relationships. Leary(2015)conducted
the studyto assess the emotional responses of interpersonal relationships and found that people
often experience sadness, social anxiety, loneliness, shame, guilt, embarrassment and jealousy
when they experience rejection in their life. He also found that rejection has other behavioural,

social, developmental, clinical and interpersonal repercussions.

Discussion

The objective of the present review was to analyze deeply the available literature on Parental
Acceptance Rejection and to investigate what is the effect of Perceived Parental Rejection on the
emotional adjustment of the children and on adult or on their Psychological adjustment and what
are the outcomes and future consequences of this rejection on the children and adults. Results of
the meta-analysis reveals that Perceived Parental Rejection is directly relate with the emotional
problems and psychological maladjustment among the children and adults across all the cultures
in the world. The results also show that perceived rejection is also negatively affecting the mental
health of the children and adults. At the same time it was found that rejected children and those
adults who feel rejection during their childhood days are suffering from different kinds of
psychological problems like emotional unresponsiveness, distrust, anxiety, fear of intimacy, fear
of loneliness etc.

All these findings are strongly supported by the results of all the previous meta-analysis studies or
other research works conducted from time to time. Pond, Terrizzi&Kamble(2023) argued that
people who are being socially rejected experience different negative emotions like anger, disgust,
sadness and emotional numbness. Morin (2023) people who perceive their parents as rejected
suffer from rejection sensitivity. Because of rejection sensitivity they feel emotional pain, anger,
sadness, and they engage in aggressiveness, social isolation and self-injury. Brown et al.(2019)
conduct the study on rejection and found that rejection has some serious mental health and
emotional consequences one such problem is rejection sensitivity. The study further found that
rejection sensitivity can lead to suicide ideation. Shin &Bae (2023) found that rejected children
are aggressive, feel depression, emotional pain and anxiety which is affecting their life very
badly.Marici(2023) found that parental rejection and abandonment is closely associated with guilt

and shame among adolescents. The study also revealed that children who came from abusive and
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broken families were indulged in self-damaging behaviour like drug abuse, illegal sexual activities
and harming their siblings. Adcox(2023) reported that family estrangement causes different
psychological and emotional scars in the children. Bonlor(2019) found that rejection sensitivity
dysphoria is the outcome of parental rejection. In rejection sensitivity dysphoria children feel
intense emotional pain, social anxiety, social phobia, negativity, guilt and shame. The meta-
analysis conducted by Ali, Khaleque, & Rohner(2015) and Khaleque, (2013,2015, 2016)
supported the fact that Perceived Parental Rejection is strongly related with the psychological
adjustment of the children and adults. Khaleque and Rohner(2002) also found that all the four
dimensions of Parental Acceptance Rejection Questionnaire (PARQ) are the strong predictors
which shows that the rejected children and adults are suffering from different developmental
problems. Demetrious &Christodoulides(2011) also found that the children who perceive their
parents as rejected were suffering from the emotional instability. Rohner et al.(2021) found that
Perceived Parental Rejection is closely related with loneliness and psychological maladjustment
among the children and adults. Dural &Yalcin (2014) revealed that parental rejection is a strong
indicator which negatively affects the emotional and psychological adjustment of the children.
Rohner & Buehler(2017) found that Perceived Parental Rejection among children and adults is not
only responsible for the Psychological Maladjustment but it can also affect their other behavioural
traits as they could go for substance use, having fear of intimacy, loneliness and other problem
which affects them very badly. Ali, Khatun, Khaleque & Rohner(2018) conducted a
comprehensive meta-analysis 102 studies (89 published and 13 unpublished) found that paternal
and maternal undifferentiated rejection is strongly related with the psychological maladjustment
of the children, adults and even on off springs. It was also found that maternal rejection more
related with psychological maladjustment than the paternal rejection. Dwairy(2010) found that
parentally rejected children were suffering from different psychological disorders and
psychological maladjustment. Perceived rejection is directly related with the etiology of
depression and emotional disturbance. The emotional outcomes of the perceived parental rejection
lead to the severe behavioral problems in the children. Fear, disenfranchised grief, guilt,
depression, emotional outbursts, loss of emotional control. Fatigue, chills, chest pain, rapid heart
rate, confusion, nightmares, poor problem solving, poop concentration, withdrawal, loss or
increase in appetite and emotional shocks. All the studies which were reviewed reported these
problems in the children who perceive their parents as rejected.

Conclusion
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The current systematic review analyzed the impact of parental rejection on the emotional
adjustment of the children and how children respond this rejection. The children who are facing
parental rejection often suffer from insecurity, discomfort with intimacy, inconsistency related
conversations, hyper-independence, struggle with feelings and thoughts, sabotage their
relationships and are emotionally numb. All the studies which were reviewed reported that
parentally rejection children have a strong fear of abandonment, experience lots of relationship
anxiety and they feel reluctant about getting close to others, does not invest in emotional
relationships, become stumble to share feelings and thoughts. Research conducted in different
parts of world across different cultures showed that perceived parental rejection affect the self-
concept, self-adequacy, negative self-image, sadness and depression, hostility in social interaction,
bullying, shame and guilt and loneliness and social withdrawal are the common emotions
experienced by the parentally rejected children. *
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Creativity and Emotional Intelligence among Adolescents: Comparative Profiles and

Correlation Insights

Munazah Hassan’ & Prof. Mahmood Ahmad Khan®

Abstract

Adolescence marks a pivotal phase where creativity and emotional intelligence converge to shape
cognitive flexibility, social competence, and lifelong resilience. This study examines the
relationship between creativity and emotional intelligence (EI) among 400 secondary school
adolescents in district Pulwama, J&K. Using a descriptive quantitative design, high-creative (n =
200, >75th percentile) and low-creative (n = 200, <25th percentile) students were identified via
Mehdi’s Verbal Test of Creative Thinking Abilities (2019), which measures fluency, flexibility,
and originality. EI was assessed using Hyde et al.'s (2002) 34-item scale across 10 dimensions
(e.g., self-awareness, empathy, self-motivation). Independent t-tests revealed significant mean
differences favoring high-creative students on EI composite scores (M = 136.99 vs. 123.01; t =
8.3, p < .01) and all dimensions (t-range: 2.96-8.7, p < .01). Karl Pearson correlations showed
strong positive associations between creativity dimensions and EI factors (r-range: .299%*—
.626**), with the highest for total scores (r = .622** p < .01). Findings align with prior research
(e.g., Ivcevic et al., 2020; Sanchez-Ruiz et al., 2011), suggesting EI underpins creative processes
through enhanced self-regulation and empathy. Educational implications include integrating EI
workshops, creative activities, and supportive mentoring to foster holistic adolescent development.
This research addresses a gap in Indian contexts, informing strategies for nurturing creativity and
emotional well-being.

Keywords: Creativity; Emotional Intelligence; Adolescents; Correlation; Educational
Psychology
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In today's rapidly evolving educational landscape, fostering holistic development in adolescents
has become paramount. Adolescence is the most critical period marked not only by physical and
emotional changes but also by the emergence and refinement of creative abilities, integral to
individual growth and societal progress (Barbot & Hunter, 2012; Sternberg & Lubart, 1996).
Creativity, defined as the ability to generate novel and valuable ideas (Guilford, 1967) emerge as
critical psychological construct influencing academic success, mental health, and life adaptability.
In recent decades, creativity has been increasingly important in the realm of education (Bailin,
1994; Robinson, 2001. Its significance has long been highlighted (Torrance, 1962; Guilford, 1950;
Rogers, 1976). Creative tendencies reflect an adolescent's predisposition and inclination to engage
in innovative thinking and problem-solving, often influenced by complex cognitive, affective, and
environmental factors (Feldhusen, 2005). Creative tendencies can vary widely among individuals
based on intrinsic attributes and context (Cropley, 2015; Runco & Jaeger, 2012). Furthermore,
motivational and emotional factors including intrinsic interest, self-efficacy, and emotional
intelligence significantly influence the activation and sustainability of creative thinking (Amabile,
1996; Ivcevic et al., 2022). Creativity is not merely an innate trait but also an attitude and habit
cultivated through supportive environments and educational practices (Beghetto & Kaufman,
2014). Early adolescence is a formative window for the emergence of creative thinking tendencies,
which, if nurtured, can increase academic engagement and lifelong learning skills (Sung & Walker,
2022).

Emotions are personal experiences that arise from a very complex interplay among physiological,
cognitive and situational variables. Emotional intelligence (EI) is defined as the ability of
individuals to recognize their own emotions and those of others, discern between different feelings
and label them appropriately, use emotional information to guide thinking and behavior, and adjust
emotions to adapt to environments (Salovey & Mayer, 1990). Although the term first appeared in
1964, but it was popularized by Daniel Golman in his book ‘Emotional Intelligence’ in 1995.
Emotional intelligence consists of a learned set of competencies which determine how we interact
with people which may be personal and social competencies. A personal competency includes self-
awareness, self-regulation as well as the motivation, while the social competencies include
empathy and social skills. It plays a foundational role in adolescents' social and emotional
development, influencing their adaptability, interpersonal relationships, and overall well-being
during this critical phase of life (Parker et al., 2004; Schutte et al., 2007). Adolescents with higher

emotional intelligence tend to experience better mental health, heightened resilience, and superior
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academic and social functioning (Moreno et al., 2023; Collado-Soler et al., 2023). This is because
EI facilitates healthy emotion regulation, reduces anxiety and depressive symptoms, and fosters
positive interactions with peers and adults (Seale et al., 2013; Rajappa et al., 2012). Self-regulation,
as a core aspect of EI, enables teens to manage impulsive and potentially risky behaviors,
contributing to improved social competence and decreased involvement in maladaptive behaviors
(Spinrad et al., 2006; Parker et al., 2004). Notably, EI serves as a protective factor during
adolescence, a period often characterized by emotional volatility and psychosocial challenges.
Adolescents with strong emotional intelligence have better stress management, maintain
motivation, and navigate complex social environments (Weare & Nind, 2011; Ivcevic et al., 2022).
Furthermore, emotion based competencies support constructive problem-solving, empathy-driven
decision-making, and effective communication, which collectively promote academic resilience
and mental well-being (Magnano et al., 2016; Moreno et al., 2023).

A thorough review of the literature illustrates that extensive research has been conducted on
creativity in relation to various psychological and educational variables. Previous studies like
Salari & Jenaabadi (2015) examined creativity and self-confidence. Mehrinejad et al. (2015)
investigated creativity alongside parenting styles. Ojha (2013), Dalal (2013), Rani (2013), and
Tambawal (2013) explored links with academic achievement, intelligence, achievement
motivation, and self-esteem, respectively; Parveen (2013) focused on personality traits. Ganie
(2012) studied need patterns, while Padhan (1990) and Babu (1977) addressed socio-economic
status and personality traits. Researchers such as Hafeez (2017), Yadav (2015), Shukla (2014),
Pandith (2012), Sarsani (2008), Matto (1992), Asthana (1987), Kumar (1981), Gupta (1981), and
Nair (1975) have also focused on high and low creative students, studying diverse factors like
personality, motivation, anxiety, adjustment, cognition, learning styles, need patterns, interest
patterns, scholastic achievement, vocational interests, and self-regulated learning. However, there
lies a noticeable gap in research addressing emotional intelligence of adolescents with varying
degrees of creativity within the Indian context particularly with regard to J&K. In light of this, the
current study aims to examine the emotional intelligence and creativity among adolescent students
in secondary school education. Thus, the research study aims to provide substantial theoretical and
practical value, as understanding emotional intelligence of students with respect to their varying
creativity levels will help policymakers as well as educators in developing proper strategies to
foster emotional intelligence among creative adolescents in particular and adolescents in general.

Objectives:
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1. To identify high creative and low creative adolescents.

2. To compare the emotional intelligence of high creative and low creative adolescents.

3. To study the relationship between creativity and emotional intelligence of adolescents.
Hypotheses:

H1(a) There is a significant difference in emotional intelligence of high creative and low creative
secondary school adolescent students. (Factor wise)

H1(b) There is a significant difference in emotional intelligence of high creative and low creative
secondary school adolescent students. (Composite score)

HI1 (c¢): There is significant relationship between emotional intelligence and creativity of
secondary school adolescent students. (Factor wise)

H1 (d): There is significant relationship between emotional intelligence and creativity of
secondary school adolescent students. (Composite score)

Methodology and Procedure:

The study is based on quantitative research paradigm. A descriptive research design was employed
to verify the above stated objectives. ‘Descriptive research method is associated with the
conditions, correlations that exist, practices that prevail, beliefs, points of view or attitudes that are
held, processes that are going on, effects that are being felt or trends that are developing’ (Best and
Kahn, 2016).

Sample:

A sample is classified as a subset of the population that is to be selected for the actual data
collection. There are 10 districts in the Kashmir region, this limited the possibility of collecting
data from all the districts. Consequently, by using Simple random technique one district i.e district
Pulwama was selected for this study using lottery method. This district is divided into different
educational zones. To ensure representative sampling, three educational zones were randomly
selected. All the students studying in the government schools of these zones were selected as the
initial sample for the study. The initial sample comprised of 960 secondary school. However, 92
students from different institutions were marked absent and 07 were dropped-out. Upon scrutiny,
28 response sheets were not returned and 33 additional response sheets were excluded due to
incomplete responses. Consequently, the final sample size that was available for analysis was
reduced to 800 students. Afterwards, Mehdi’s Test of Creative Thinking Abilities (2019) was
administered on the subjects for the purpose of identification of high and low creative students. By

using percentile analysis, students whose creativity scores fall 75™ percentile and above were
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considered as high creative students (n = 200) and the subjects whose mean creativity scores fall
25™ percentile and below were labelled as low creative students (n = 200). Consequently, 400
students were pooled from the initial sample with each group i.e. high creative and low creative
represented by 200 students. This process resulted in a final sample size of 400 secondary school
students, which formed the basis of the present study. The criterion of extreme case selection has
been conducted in various studies (Dar & Rather, 2024; Hafeez, 2017; Nazima, 2014; Noor, 2012;
Sugra, 2007; Matto, 1992; Dhar, 1987; Kumar, 1981; Gupta, 1979).

Tools used:

. Mehdi’s Verbal Test of Creative Thinking Abilities (2019) was used for the measurement of
Creativity. This tool consists of 10 items having three dimensions i.e. Fluency, flexibility and
originality.

. Emotional Intelligence Scale by Hyde, et al. (2002) was used for the measurement of Emotional
Intelligence. This scale constitutes of 34 items, comprising of ten dimensions viz: Self Awareness,
Empathy, Self-Motivation, Emotional Stability, Managing Relations, Integrity, Self-Development,

Value Orientation, Commitment, Altruistic Behaviour.

Analysis and Interpretation:
The data was statistically analyzed using measures such as Mean, S.D., and the "t" test to determine
the significance of the differences in emotional intelligence of high creative and low creative
students. Karl Pearson’s Coefficient of Correlation was used to examine the relationship between
the creativity and emotional intelligence. For the analysis of data, IBM SPSS 26.0 software was
employed.

Table 01: significance of mean difference between High Creative and Low Creative students on

the Composite Score of Emotional Intelligence (N = 400)

Level

t- value

Significance

High Creative

8.3

Low Creative 200  123.01 1735 level
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EMOTIONAL INTELLIGENCE (Composite: Score))

Fig O1. bar graph showing the difference in mean scores between High Creative and Low
Creative students on the Composite Score of Emotional Intelligence (N = 400)

When high creative and low creative students were compared on the Composite Score of
Emotional Intelligence, a substantially significant mean difference was to be found. The high
creative students has a mean score of 136.99 and low creative students exhibit a mean Emotional
Intelligence score of 123.01. The obtained ‘t’ value is 8.3 which is beyond the table ‘t’ value at
0.01 level. Therefore, it is acceptable that high creative students are decidedly better than low
creative students on Emotional Intelligence. Thus, the hypothesis that there is a significant
difference in Emotional Intelligence between the high creative and low creative secondary school
adolescent students (Composite Score) is accepted.
Table 02: significance of mean difference between High Creative and Low Creative students on

the various dimensions of Emotional Intelligence (Factor wise) N=400

Dimensions Group | Mean S.D t- value  Level of Significance

Self- High Creative 200 17.17 3.37
4.32 Sig. at 0.01 level

Awareness | ow Creative 200 15.63 3.76

High Creative 200 19.18 2.68
Empathy 6.48 Sig. at 0.01 level
Low Creative 200 17.35 2.97
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Self-

Motivation

Emotional

Stability

Managing

Relations

Integrity

Self-

Development

Value-

Orientation

Commitment

Altruistic

Behaviour

High Creative
Low Creative
High Creative
Low Creative
High Creative
Low Creative
High Creative
Low Creative
High Creative
Low Creative
High Creative
Low Creative
High Creative
Low Creative
High Creative

Low Creative

200

200

200

200

200

200

200

200

200

200

200

200

200

200

200

200

22.87

21.66

15.48

13.64

15.59

14.53

12.99

11.54

8.72

7.46

7.80

6.65

8.60

7.21

8.57

7.32

3.99

4.12

2.77

2.95

3.32

3.23

2.17

2.39

1.82

1.76

1.89

2.01

1.76

1.80

1.36

1.49

2.96

6.40

3.23

6.34

7.05

5.84

7.7

8.7

Sig.

Sig.

Sig.

Sig.

Sig.

Sig.

Sig.

Sig.

at 0.01 level

at 0.01 level

at 0.01 level

at 0.01 level

at 0.01 level

at 0.01 level

at 0.01 level

at 0.01 level
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EMOTIONAL INTELLIGENCE
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Fig 02. line graph showing the difference in mean scores between High Creative and Low
Creative students on the Composite Score of Emotional Intelligence (N = 400)

From the perusal of the Table 02, the results of the independent ‘t’ test indicate that on Factor A
(Self-Awareness) of Emotional Intelligence, high creative and low creative students differ
significantly at 0.01 level. The results depict a ‘t’ value of 4.32. The comparison of mean scores
for self-awareness reveal that the mean score for high creative students is 17.17 which is higher
than the mean score of 15.63 for the low creative students. The mean score of High Creative on
Factor B (Empathy) of Emotional Intelligence is 19.18 and that of low creative students is 17.35
and the obtained ‘t” value computed is 6.48 that is significant at 0.01 level. The results in the Table
02 confirms that high creative and low creative students vary significantly on the dimension of
empathy of Emotional Intelligence. A significant difference on the dimension (Self-Motivation)
of Emotional Intelligence between the high creative and low creative students was observed. The
mean score for self-motivation in high creative students was revealed to be 22.87 while as for the
low creative students it is 21.66. The ‘t’ value was calculated to be 2.96 which is significant on

0.01 level. On the factor ‘D’ (Emotional Stability) of Emotional Intelligence, the Table shows that
high creative and low creative students revealed significant difference in their mean scores. The
mean score for high creative students is 15.48 which is higher than the score of low creative
students of 13.64. The obtained ‘t’ value is 6.40 being significant at 0.01 level. Table 02 makes it
clear that high creative and low creative students differ significantly on the Factor ‘E’ (Managing

Relations) of Emotional Intelligence. The mean score of high creative students on this dimension
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1s 15.59 while that of low creative students is 14.53. The ‘t’ value obtained from the results is 3.23,
significant at 0.01 level. A statistically significant difference was found between the mean scores
on the Integrity dimension of Emotional Intelligence between the high creative and low creative
school students with a ‘t’ value of 6.34, significant at 0.01 level whereby the high creative exhibit
a higher mean score of 12.99 compared to the low creative students mean score of 11.54. The
results of the independent ‘t” test shown in the Table 02 reveals a significant difference on Factor
G (Self-Development) of Emotional Intelligence between the high creative and low creative
students (t = 7.05, p <0.01) with the high creative students exhibiting a higher mean score of 8.72
compared to the low creative students mean score of 7.46. The perusal of the Table makes it clear
that high creative and low creative students differ significantly on Factor H (Value-Orientation) of
Emotional Intelligence. The mean score of high creative is 7.80 and that of low creative students
is 6.65 and the ‘t’ value is 5.84 which reveals significant difference between two groups at 0.01
level. The results for Factor I (Commitment) of Emotional Intelligence between the high creative
and low creative students revealed a statistically significant difference within the mean scores. The
mean score for high creative was indicated by 8.60 whereas for low creative students it is 7.21
(‘="7.7, p <0.01). The perusal of the Table 02 makes it clear that high creative and low creative
students differ significantly on Factor J (Altruistic Behaviour) of Emotional Intelligence. The mean
score of high creative is 8.57 and that of low creative students is 7.32. The ‘t’ value is 8.7 which
shows significant difference among two groups on this dimension at 0.01 level.

Thus, the hypothesis that there is a significant difference in Emotional Intelligence between the

high creative and low creative secondary school adolescent students (Factor-wise) is accepted.

ble 03: co efficient of correlation between Creativity and Emotional Intelligence of students factor-wise and

composite score (N = 400)

Creativity

Dimensions Total
Fluency Flexibility  Originality

creativity
Self-Awareness 321 % 356%* 3947 387
Empathy 356%* 373 .340%** 384%*
Self-Motivation 311 299%* 325%* 336%**
Emotional Stability .371** AT AL1T7** A34%*

Managing Relations .349** 343%* 373%* 384
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Integrity 387** ALT** A409** A34%*
Self-Development .479** A490** A495%* S526%*
Value- Orientation .429** A463%* A420%* AT4%*
Commitment A460** S502%* AT79%* S518%*
Altruistic Behaviour .473** AT1** A462%* S502%*
TOTAL S5T7** S583%* 590%** .622%*

Table 03 presents the coefficient of correlation between the dimensions of Emotional Intelligence
1.e. (Self-Awareness, Empathy, Self-Motivation, Emotional Stability, Managing Relations,
Integrity, Self-Development, Value Orientation, Commitment, and Altruistic Behaviour) and the
dimensions of Creativity (Fluency, Flexibility, and Originality) and their composite scores. The
results indicate that all correlations are positive, statistically significant at 0.01 level, indicating
that higher emotional intelligence is associated with greater creativity among students.

The Self-Awareness dimension of emotional intelligence shows significant positive correlations
with Fluency (r = 0.321, p < 0.01), Flexibility (r = 0.356, p < 0.01), Originality (r = 0.394, p <
0.01), and Total Creativity (r=0.387, p <0.01). The Empathy dimension also exhibits a significant
positive relationship with creativity—Fluency (r = 0.356, p < 0.01), Flexibility (r = 0.373, p <
0.01), Originality (r = 0.340, p < 0.01), and Total Creativity (r = 0.384, p < 0.01). The Self-
Motivation dimension displays moderate but significant correlations with creativity. Fluency (r =
0.311, p < 0.01), Flexibility (r = 0.299, p < 0.01), Originality (r = 0.325, p < 0.01), and Total
Creativity (r=0.336, p <0.01). Likewise, Emotional Stability correlates significantly with Fluency
(r=0.371, p <0.01), Flexibility (r =0.417, p <0.01), Originality (r = 0.417, p <0.01), and Total
Creativity (r =0.434, p <0.01). The dimension of Managing Relations shows positive correlations
with creativity at 0.01 level. i.e. Fluency (r = 0.349, p < 0.01), Flexibility (r = 0.343, p < 0.01),
Originality (r=0.373, p <0.01), and Total Creativity (r =0.384, p <0.01). The Integrity dimension
of Emotional Intelligence demonstrates positive correlations with Fluency (r = 0.387, p < 0.01),
Flexibility (r=0.411, p <0.01), Originality (r = 0.409, p <0.01), and Total Creativity (r = 0.434,
p < 0.01). The results further reveals that Self-Development shows one of the strongest
relationships with creativity; Fluency (r = 0.479, p < 0.01), Flexibility (r = 0.490, p < 0.01),
Originality (r = 0.495, p <0.01), and Total Creativity (r = 0.526, p <0.01). The Value Orientation

dimension also exhibits strong positive correlations with the dimensions of Creativity viz Fluency
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(r=10.429, p <0.01), Flexibility (r = 0.463, p < 0.01), Originality (r = 0.429, p < 0.01), and Total
Creativity (r = 0.474, p < 0.01). The Commitment dimension of emotional intelligence reflects
significant positive correlations with Fluency (r = 0.460, p <0.01), Flexibility (r=0.502, p<0.01),
Originality (r = 0.479, p < 0.01), and Total Creativity (r = 0.518, p < 0.01). Lastly, for the
dimension Altruistic Behaviour of Emotional Intelligence, it shows strong positive correlations
with Fluency (r = 0.473, p < 0.01), Flexibility (r = 0.471, p < 0.01), Originality (r = 0.462, p <
0.01), and Total Creativity (r = 0.502, p <0.01). The coefficient of correlation between composite
score of emotional intelligence and composite score of creativity indicates a strong and positive
relationship between the two variables (r = 0.622, p < 0.01).

Thus, the hypothesis that there is a significant relationship between Emotional Intelligence and
Creativity of secondary school adolescent students (factor-wise) is accepted.

Thus, the hypothesis that there is a significant relationship between Emotional Intelligence and
Creativity of secondary school adolescent students (composite score) is accepted.

Discussion and conclusion:

The findings of this study indicate that high creative adolescents have greater emotional
intelligence than low creative adolescents. Creative thinking involves metacognitive skills, like
evaluating one's own knowledge, attitudes, and approaches, which is fundamental to self-
awareness. High creative individuals frequently display enhanced emotional intelligence and self-
reflection, supporting greater awareness of their internal self and influencing their behaviour.
Creative thinking involves imagining new scenarios, considering diverse viewpoints, and engaging
in problem-solving that usually requires perspective taking and emotional sensibility. High
creative students score better on empathy than their less creative peers because creativity trains an
individual to understand and connect with others’ feelings, emotions and needs, making empathy
a natural complement to creative skill development. High creative students tend to score better in
self-motivation because of their intrinsic motivation, which is both a precursor and product of
creativity, thus allowing them to be naturally more driven, self-directed, and resilient in
comparison to low creative peers. Creative students are better at managing stress, processing the
emotions, and transforming the negative experiences into opportunities for growth, all of which
contribute to greater emotional stability. Creative individuals have the ability to understand diverse
viewpoints, resolve conflicts constructively, and build a positive, supportive inter personal
relationships, which are essential for effective relationship management. High creative students

are more likely to act consistently with their values, demonstrating greater integrity when
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compared to the low creative students. This internal orientation promotes honesty, authenticity,
and adherence to one’s principles which form the core aspects of integrity. High creative students
tend to reflect greater progress in developing their potential, personality, and competencies than
low creative students, who mainly rely more on routine thinking and show less initiative for self-
growth, resulting in greater self-development. High creative students possess greater value
orientation, as they can guide their thoughts and behaviors more ethically and purposefully than
low creative students, who exhibit less reflective or value-driven decision-making. Since creativity
involves personal investment of time, energy, and emotion within a task, that naturally strengthens
one’s sense of responsibility and dedication. High creative students are more likely to show greater
commitment to their work. The results reveal that high creative students score greater on altruistic
behaviour because creativity is closely linked with empathy, perspective-taking, and social
sensitivity. High creative individuals have the ability to imagine and understand others’ feelings
and needs, which enhances compassion and motivates them to act for the general welfare of the
society. On the other hand, low creative students tend to be more self-centered and less attuned to
others’ emotions and needs.

The results that are presented in the Table 01, Table 02 substantiated by Figure 01, Figure 02
analyzed and discussed on Emotional Intelligence (factor-wise and composite score) are in line
with (Wang et al., 2024; Ghosh and Chopra, 2017; Sanchez-Ruiz et al., 2011; Salovey and Mayer,
1990). Salovey & Mayer (1990) the pioneers of the emotional intelligence, proposed that
emotionally intelligent individuals are better able to perceive, understand, and manage emotions,
which promotes flexible and creative thinking within an individual. Sanchez-Ruiz et al., (2011)
revealed that emotional intelligence remarkably predicted creativity, indicating that students that
are high in Emotional Intelligence tend to be more imaginative, open, and innovative. Ghosh and
Chopra (2017) conducted a study on adolescents and revealed that creative students show greater
emotional intelligence scores than less creative adolescents, especially in the area of self-
awareness and empathy. Wang et al., (2024) demonstrated that EI positively predicts creative self-
efficacy in gifted children.

Thus, it can be said that when high creative adolescents are compared with low creative adolescents
on Emotional Intelligence and its dimensions, adolescent students with high creative thinking
ability tend to have greater emotional intelligence and vice versa. High creative individuals often
tend to excel on each dimension of emotional intelligence. The greater emotional intelligence

among high creative adolescents is indicated by the fact that creativity often requires enhanced
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self-awareness and greater empathy. High creativity is driven by greater self-motivation, emotional
stability, better interpersonal relationships, greater sense of integrity, and higher self-development.
High creative adolescents often tend to be committed towards self and work towards the betterment
of the society by displaying greater altruistic behaviour than low creative adolescents.

The results of the study explores the coefficient of correlation between the dimensions of
Emotional Intelligence i.e. (Self~Awareness, Empathy, Self-Motivation, Emotional Stability,
Managing Relations, Integrity, Self-Development, Value Orientation, Commitment, and Altruistic
Behaviour) and the dimensions of Creativity (Fluency, Flexibility, and Originality) and their
composite scores. The results indicate that all correlations are positive, statistically significant at
0.01 level, indicating that higher emotional intelligence is associated with greater creativity among
adolescents. The Self-Awareness dimension of emotional intelligence shows significant positive
correlations with Creativity and its dimensions. This indicates that students who possess higher
awareness of their own emotions and feelings are better able to channelize their internal
experiences into creative expression, leading to greater originality and adaptability in their ideas.
The Empathy dimension also exhibits a significant positive relationship with creativity. This
suggests that empathetic students, who can feel and identify with others’ emotions and
perspectives are more capable of divergent and inclusive thinking, fostering their creative thinking
abilities. The Self-Motivation dimension displays moderate but significant correlations with
creativity. This implies that students with stronger inner will and persistence are better equipped
to sustain creative thinking processes and overcome psychological barriers during problem-
solving. Likewise, Emotional Stability correlates significantly with Creativity. Emotionally stable
individuals tend to manage stress and anxiety effectively, allowing their cognitive resources to
focus on creative ideation and innovation. The dimension of Managing Relations shows positive
correlations with creativity at 0.01 level. The results suggests that the ability to enjoy positive
interpersonal relationships and maintain social adaptability facilitates imaginative thinking which
is essential for creative development of a student. The Integrity dimension of Emotional
Intelligence demonstrates positive correlations with Creativity. This indicates that students who
have good moral consistency and honesty display their judgment and have authenticity in their
creative expression, leading to originality and problem-solving. The results further reveals that
Self-Development shows one of the strongest relationships with creativity. The findings suggests
that students actively engaged in personal growth and learning are more open to new experiences,

thus promoting higher levels of creativity and divergent thinking among themselves. The Value
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Orientation dimension also exhibits strong positive correlations with the Creativity indicating that
students with good ethics and better value orientation show greater consistency, confidence, and
motivation in their creative endeavors. The Commitment dimension of EI reflects significant
positive correlations with Creativity. This suggests that dedicated and goal-oriented students
exhibit persistence and focus on their purpose that enhance their creative thinking processes.
Lastly, for the dimension of Altruistic Behaviour of Emotional Intelligence, it shows strong
positive correlations with Creativity. It indicates students who engage in selfless and altruistic
behavior are more likely to experience positive thinking, empathy, and social connectedness, all
of these stimulate creativity among them. Thus, it can be stated that there is a significant positive
correlation between emotional intelligence and creativity at both factor-wise and composite score.
The present findings are in line with the previous studies (Ivcevic et al., 2020; Rastogi, 2009;
Fredrickson, 2001) which highlight the integral role of emotional intelligence in creativity. Rastogi
(2009) observed that individuals with greater emotional intelligence demonstrate increased
creative performance due to their enhanced emotional regulation and motivation. Similarly,
Ivcevic et al. (2020) found that emotional awareness and self-regulation predict originality and
flexibility in thinking. Fredrickson (2001) further explained that positive emotions promote
cognitive and behavioral repertoires, thereby fostering creative thinking abilities. These studies
substantiate that emotional intelligence provides the emotional and motivational foundation which
is necessary for fostering creativity among adolescent students.

Educational Implications:

The study highlights that the EI of adolescents can be enhanced by fostering emotionally
supportive relationships among parents, teachers, and peers. A balanced combination of warmth,
empathy, and guidance in these relationships can strengthen their EI and overall psychological

well-being and promote a positive classroom engagement.

The study reveals that emotionally intelligent students are better equipped to handle stress and
academic challenges. Schools should therefore organize, counseling sessions, workshops and

activities that build self-awareness, empathy, and emotional regulation skills among students.

The findings indicate that students with high creativity often display greater adaptability and
problem-solving abilities when emotionally supported. Educational institutions should thus focus
on encouraging creative expression through art, brainstorming sessions, and innovation clubs to

nurture both creativity and emotional well-being.
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Schools should implement mentoring systems wherein teachers or peers provide emotional and
academic support, helping students, particularly those with low creative potential, to build self-

esteem, confidence, motivation, and resilience against academic setbacks.

The study elucidates that fear of failure and low emotional competence can heighten academic
anxiety. Thus, encouraging reflective practices, mindfulness training, and self-awareness exercises
will help students manage stress, accept failure as part of their learning process, and strengthen

their emotional stability.

It is essential for the teachers to create such a classroom environment that balances academic
challenge with emotional support. Teachers should celebrate effort, creativity, and resilience,
provide suitable feedback so to transform their failures into opportunities for growth and self-

improvement.

The study indicates that parental attitudes significantly impact students' mental health and
emotional stability. Schools should therefore initiate parent orientation and guidance programs to
promote emotionally supportive home environments that fosters students’ creative and academic

growth.

To enhance resilience and creativity, co-curricular activities such as debates, drama, art, and
innovation challenges should be integrated into school curriculum. Such activities not only engage
students’ emotions positively, but help them in building confidence, and strengthen their ability to

deal with academic stress and pressure.

The study reinforces that educational practices must integrate psychological principles, ensuring
that each student’s personal, emotional, and creative dimensions are nurtured equally. This holistic

approach can lead to improved emotional competence among adolescents.

The findings encourage educational policymakers and administrators to design school climates
that prioritize the emotional well-being alongside academic achievement. Infrastructure

development should include spaces for relaxation, peer collaboration, and counseling.
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Human Resilience in High Altitudes: Mountaineering Narratives as Climatological Tales

Fathimath Naufeera M A’

Abstract

This paper examines human resilience based on the autobiography of one man, Seven Summits by
Sheikh Hassan Khan. Khan, a famous Indian mountaineering, who has shown his skills in
conquering the highest mountains of all seven continents, makes mountaineering not just an
adventure, but also a theoretical and practical fight with severe climatological and geographical
disasters. The study examines how he grew up in the countryside to come out as a world climber,
with his deep, spiritual but existential relationship with nature. Through the study of how dramatic
climate changes challenge physical and mental strength, this paper reveals how the lessons of high-

altitude survival can create considerable internal development.

Keywords: Resilience; Mountaineering Narratives; Climatological Tales; Seven Summits; High

Altitudes; Deep Ecology; Psychological Hardiness

Introduction

Resilience has been the central theme of human race history. Because of primitive life, human
beings have been continuing to maintain their lives through struggling with the harsh weather
conditions and unfriendly climates. This ability to overcome crises, in addition to the very survival
of a person, is the key to human advancement and culture uplifting. Humanity had as its major
lesson of survival in nature. The teachings of the natural trials and experience make the human
race move forward.

Analyzing the current view of resilience, the White House Report defines it in the following
way:"Resilience is the ability to adapt to changing conditions and withstand and rapidly recover
from disruption due to emergencies” (The White House 2011, p.6) Instead of being an additional
defense mechanism, one should consider it as a natural human ability to take in the environmental

and physical change. The concept of resilience is not perceived in the elementary meaning of being
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able to recover after a crisis but is psychologically characterized as a complicated process of
bouncing back with greater strength following a crisis. It is not a way of merely coping well with
things. According to Mancini and Bonanno, resilience is absolutely different to a normal recovery.
It means an in-built ability to stand stable amid crisis and faster recuperation power following the
occurrence of the trauma.

The most dramatic manifestations of the complicated oppositions of nature and humans are
observed in modern mountaineering stories. Mountains such as Everest that have nature at its wild
and unpredictable nature are not only sources of adventure but are testing grounds of toughness.
The stories that are being told by the mountaineers in their writings are not mere travelogues but
are testaments on how man defeats the climatological crises of nature. It is because of such writings
that the severity of survival and the strong mutual attachment between human beings and nature
are conveyed to the readers.

Autobiographical narratives are like a special place of mountaineering narratives in world
literature. The subjectivity and extreme experience are in the writing when the mountaineer is the
one who writes.

The One Man, Seven Summits by Sheikh Hassan Khan is one of the best creations in this category
with an Indian background. Nature and people are not associated with each other only aesthetically,
but they are engaged in an unceasing struggle for life. This paper explores how extreme climate
changes and geographical complications provoke both physical and mental resilience of a
mountaineer. The topicality of the given study is that one can comprehend the contribution that

the lessons of survival taught by nature bring to the inner development of a person.

Sheikh Hassan Khan & ‘One Man, Seven Summits’

The native of Pandalam Kerala is Sheikh Hassan Khan who has left a distinctive imprint in the
history of Indian mountaineering. He is a mountaineer and also an official in the Kerala
Government Secretariat in the Finance Department. In January 2021, he started the journey to
achieving his objectives by climbing Mt. Kilimanjaro in Africa. On May 15, 2022, his explorations
were in the news all over the world when he reached the highest point in the world, the Mt. Everest.
He conquered all other major world peaks in a relatively short duration in the subsequent years.
He became the first Keralite to complete the historic climb of the highest peaks in all seven

continents: the Seven Summits with the completion of Mt. Denali (North America) in June 2023,
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Mt. Elbrus (Europe) in September, Mt. Vinson (Antarctica) in December, Mt. Aconcagua (South
America) in February 2024, and Mt. Kosciuszko (Australia) in November. These expeditions,
which were made by the survivor of various climatological catastrophes and geological difficulties
of various continents, is a true tribute to the human soul.

Sheikh Hassan Khan’s autobiography, One Man, Seven Summits by S. Arun Sankar, gives
precedence to human feelings than the details involved in mountaineering. The crux of this work
is the fears and heroism of a human person who is confronted with reality without imagery
hyperboles. These Seven Summits are not seven geographical destinations here but seven
geographical destinations of trying the internal strength. This paper breaks down the connection
between nature and people with this set of experiences in the context of the contemporary theories
of resilience.

In the case of the analysis of a mountaineer autobiography, the mental strength that he holds above
all the physical difficulties should be located. This essay focuses on the resilience of Sheikh Hassan
Khan using a multi-dimensional framework of some of the psychological theories. They are mainly
divided into the Individual Resilience Theories and Environment-linked Resilience Theories.

The Grit Theory: Angela Duckworth explains the concept of resilience as not a lucky or situational
event, but as a relentless drive and persistence to achieve long-term objectives unlike raw talent or
short-lived excitement, is about endurance. Grit is the psychological engine that keeps a person
going in extreme circumstances such as mountaineering, which requires years of preparation and
physical effort. It assumes that the capability to stay interested and work hard despite failure and
stagnation is the major indicator of great success.

Psychological Hardiness: Suzanne Kobasa presents such an attitude as a personality feature that
assists in getting through extreme stress and is divided into three aspects, including Commitment,
Control, and Challenge.

Commitment is the inclination to engage in the affairs of life, to have a purpose and significance
rather than to feel alienated. Control is the inner conviction that a person can affect the processes
in their life by their efforts, but not to be a victim of destiny. Challenge is the view that change,
stress and uncertainty are chances to grow and get to know oneself instead of threats to the safety.
Self-Efficacy: Albert Bandura refers to the belief and confidence of an individual that he/she has
the skills required to accomplish his/her goals. Self-efficacy is the belief, attitude of the individual,

his/her self-motivation and action. Self-efficacy in high-altitude survival is developed on the basis
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of mastery experience (overcoming smaller challenges) and reinforces the determination of the
individual to overcome larger and life-threatening challenges.

Biophilia Hypothesis: E.O. Wilson makes it clear that human beings are psychologically connected
to nature, and human interactions may be regarded as its extension. Biophilia is a survival narrative
within the context of explaining the great sense of place and emotional rejuvenation that people
are experiencing in the wilderness. It makes the natural environment a hostile nothingness into an
environment of familiarity and religious nourishment, whereby the survival of human beings is
negotiated by the means of a subliminal biological attachment of the topographies of the earth.
Relational Resilience: Linda Theron notes that resilience is not only a personal attribute, but also
a socio-ecological phenomenon in which survival and thriving of individuals depend on the quality
of their social scaffold, that is, family, community support, and cooperative partnership in stressful

life conditions.

The nature and human experiences in mountaineering are fascinating areas and pose this form
of resilience at very complex levels due to the exposure of nature and humans. The ability of
Sheikh Hassan Khan to be resilient was not shaped in the Himalayan plateaus but in the countryside
of his childhood home, Pandalam. We can read his childhood experience of picking mangoes and
climbing trees in the midst of the freezing cold and loneliness of the mountains through the
Biophilia Hypothesis provided by E.O. Wilson. The childish conversation with nature had created
a natural relationship in his heart. It is these experiences that made him have the courage to
challenge crises such as Everest in accordance to Suzanne Kobasa in her Psychological Hardiness.
Resilience is not a one size fits all response, but a result of passion and endurance to long term
aims as the Grit theory of Angela Duckworth describes. The fact that he mortgaged the gold of his
wife and the money that was contributed by his friends to the 40-lakh rupee mission to Everest
gave Sheikh a tremendous feeling of responsibility. His dedication to his long term goal was
supported by the idea of this being the only opportunity... this is not something that should be
thrown away (Sankar 2025, p.47). The high altitude resilience is closely related to accountability
and sanctity of motivation particularly when the technology and human stamina are in the face of
extremes. This feeling of duty tended to give him the impetus onwards.

Sheikh was having a soul-bond with his travelling companion, Indrajit. His success is simply
because of his Grit which is the capacity to proceed with no thought of a failure hence the idea that

there is no place of feeling in this place is the result of his success (Sankar 2025,p.35).
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At Camp 2, Hassan proceeded disregarding the death nature of Pulmonary Edema and his
continuous cough as the doctor advised him. This may be perceived through the Self-Efficacy of
Albert Bandura; he was so confident in his own capabilities to the point that he was confident
enough to say that despite having the body in its present state that is barely living, the feet would
still move forward(Sankar 2025,p.50). The worst part of survival is depicted by the fact that he
had to live days after urine had spilled in his sleeping bag, absorb or dry it with socks without any
other piece of clothing. The self-efficacy which allows managing the situation, however poor it
may be, represents the Control aspect of Psychological Hardiness.

Acclimatization in which the body adjusts to low oxygen levels is extremely important in the story
of Sheikh Hassan. An example of preparation of the body by spending one month in the base
camps, when analyzed on the Self-efficacy concept by Bandura, is a preparation to get more
confidence on oneself before a challenging operation. The mechanism by which the body becomes
stronger because of the pressure of a low-oxygen environment can be associated with the concept
of Antifragility that was described by Nassim Taleb. It is a conversation which is waged with
regard to the laws of nature.

Although the field of mountaineering can be perceived as an individual problem, it acquires new
dimensions in the narrative by Hassan Khan with the idea of Relational Resilience. He claims that
friendship is higher than mountains. The theory of Judith Jordan holds that human beings manage
to come out of crises by having profound connections with others. His safety shields of his survival
were the support of his friend Shebin and the financial assistance of other friends. His encounters
with such personalities as Asmitha, Subir Bakshi, and Selvi on Everest and Denali are examples
of this type of collective struggle (Mutual Empowerment).

A good example of Relational Resilience and Deep Ecology is his prayer to Miolang Sangma, the
protector of Everest. This ecocentric humility that nature ought to be viewed as superior and
consulted as opposed to being a foe and conquerable is expressed in the lines of Sheikh by Khan
who further explains that it is the human ego that is the main opponent that should be overcome in
the survival struggle. He assumes that the only people who are really victorious are those who do
not share the anthropocentric hubris of trying to be a conqueror or fighter against nature. A
strategic retreat cannot be considered an act of defeat in his philosophical perspective, but a strong
gesture of not letting down on salvaging the possibilities of a potential success down the line. In
this view lies a strong reflection of the essence of Arne Naess Deep Ecology which proposes a

change of human supremacy to a co-existing humble attitude. In recognition of the sovereignty of
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the mountain, the story has reconstructed the meaning of survival to mean the process of
demeaning the self to align it with the ultimate laws of nature. The notion proposed by Solvejg
Nitzke also proves here:Climate is not a barrier to be overcome, but a narrating factor that carries
more and more precarious relationships between humans and nature (Nitzke 2018,p.1-15)
Moreover, in Antifragility, Nassim Taleb states that challenges only make one stronger in terms
of'achieving a goal. He manages enduring the ridicule of the Sherpa called Sheru, and the horrors
of Khumbu Icefall, as his energy to proceed even more resiliently. The Sherpa Lagpa Dai gave up
his own oxygen tank when Sheikh was tired of shortage of oxygen, which once again proved that
the only solution to a crisis situation is to co-exist as humans.

The fact that Sheikh insisted on hoisting the Indian national flag on the top of the world during the
75th anniversary of Independence is an indication that a personal ambition that had been turned
into a national mission. Even though Sheru had recommended that the flag be dropped because of
its weight, his denial of this proposal shows that there was a Higher Purpose. The process of
transforming crises into fuel of growth is supported by his Skiing Principle which sees the goal

only and disregards the obstacles.

Conclusion

As can be seen in the perspective on the mountaineering expedition of Sheikh Hassan Khan, human
resilience in high-altitudes is not a specific physical property, but a multi-faceted combination of
psychological strength, social support, and environmental interrelatedness. By the prism of his
autobiography, One Man, Seven Summits, survival is re-defined as an advanced mode of bouncing
back and not just an enduring process. The paper shows that personal factors like Grit and
Psychological Hardiness which were developed in the rural setting of Pandalam, offered the
resilience needed to overcome deadly weather disasters.

Moreover, the story of Khan criticizes the cliche about the rugged individualist by featuring
Relational Resilience. Friends support and the common struggle with other climbers helps to
highlight that survival is collaborative in nature. Most importantly, the change in an
anthropocentric ego towards an ecocentric humility can be considered the ultimate goal of high-
altitude resilience. In accordance with the postulates of Deep ecology, Khan shows that we can

never succeed in conquering nature but in harmonious coexistence with the highest laws of nature.
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The final testimony to the human spirit is the achievement of Khan to reach the Seven Summits

but turning the physical obstacles into the stories of inner development and national pride.
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The Bedrock of Tradition: A Comprehensive Research Analysis of U.A. Khader’s
Narrative Aesthetics
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Abstract
This research paper examines the narrative aesthetics of U.A. Khader, positioning his work as a
linguistic excavation of tradition that serves as a dynamic Style rather than a stagnant relic. By
exploring Khader’s dual identity as a Burmese-Malayali displaced by the Second World War, the
study illustrates how his writing preserves a "Burma" of memory against geopolitical erasure while
simultaneously constructing the fictional headquarters of Thrikkottoor in North Malabar. The
analysis comes into Khader’s unique prose-chant style, his meticulous use of ethno-linguistics and
caste dialects, and his realistic style that utilizes archaic legal language to anchor folklore in
tangible history. Ultimately, the paper concludes that Khader’s legacy lies in his role as a cultural
archivist who transformed the trauma of displacement into a sovereign literary territory, ensuring
that the vanishing vernaculars and "rhythm of the soil" remain an important part of the Malayalam
canon.
Keywords: Bedrock of Tradition; Narrative Aesthetics; Research Analysis

U.A. Khader (1935-2020) remains one of the most enigmatic and structurally profound
figures in Malayalam literature. His writing is not merely a vehicle for storytelling but a linguistic
excavation of a lost world. The foundational strength of his work lies in tradition-not as a stagnant
relic of the past, but as a dynamic, "living material" essential for propelling a culture into the future.
Khader's literary journey, spanning from the shores of Burma to the red earth of North Malabar,
represents a unique synthesis of displacement, identity, and the preservation of folklore.
The Philosophy of the "Backward Step

To understand Khader, one will need to know the way he is in contact with time. By
drawing a poetic maxim in his seminal introduction to Thrikkottoor Vilakku (The Lamp of
Thrikkottoor), Dr. Soman Kadaloor gets to the heart of the Khaderian aesthetics: The pages that
fly forward, move backward only in their feet. In a time when Modernism was attempting to move
forward by denying the past, Khader understood that the past is an equipape-a treasure chest and

should not be cut, or thrown away. Although his contemporaries tended to dwell on the issue of
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city alienation and existentialism, Khader looked at the mythic past of the village.His creations
allude that tradition is not a cage, but a catapult. He was not saying that we can blindly revert the
past, nor was he saying that we should use tradition as a destructive fire. He instead used tradition
as a renewing factor. In the case of Khader, the liberatory discovery was that history and heritage
offers the bone-strength needed to ensure a narrative to survive through time.

II. The Burma Connection: A Soil Beyond Renaming

U.A. Khader was born in Bilin, Burma, to a Malabari migrant father, Moideenkutty Haji,

and a Burmese mother, Mamaidi. This dual heritage is central to his psyche. Even when the nation
was politically renamed Myanmar, Khader was a son of two different civilisations born in the town
of Bilin in British Burma to Moideenkutty Haji, a Malabar coast migrant, and to Mamaidi, who
was a native Burmese woman. This meeting of two cultures was, however, earmarked by a tragic
early event the death of his mother only three days after he was born. This subjective trauma was
what turned Burma into not an ordinary place of birth but rather a sacred space of desire,
disappearance and ghosts of ancestors. To Khader the Burmese soil was saturated with the
recollection of a mother whom he had never seen and thus his attachment to the land was spiritual
and not just political.
Even when the country was renamed Myanmar by its military government, Khader still felt
emotionally and creatively clung to the Burma name. This was not just a mere denial of
geopolitical changes but a massive one of linguistic and emotional revolt. Names to Khader were
never titles or even titles of the administration, titles that can be exchanged by an order of a state.
He saw names as containers of memory, full of the smell, the sounds, and the definite historical
frequency of a time and a place. To refer to his place of birth as Myanmar would have meant in
his consciousness, an erasure--a betrayal of the particular childhood world that he had been living
and the maternal memory he was trying to preserve.

Khader had in his prose taken the word Burma out of the reach of modern mapmaking in a
very thorough way. In not allowing the new name to creep into his stories, he kept the Burma of
his identity untouched in the amber of his writing, stagnant, gold, and sealed off the destructive
influence of time and political revolution. This opposition enabled him to have a foothold between
the wet, teak-scented places of his infancy in Burma and the red-soiled, folklore-infested land of
Thrikkottoor in Kerala.

His writing is a refuge of a version of Burma that does not exist on official maps anymore.

To a boy who was displaced by the Second World War, and who was transported to a fatherland,
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in which he was himself a linguistic foreigner, the name of a country, Burma, was a beacon of
identity. It was a pre-linguistic part of his life, a period of sheer sensual experience and maternal
shadow. This focus on personal geography as compared to political reality allowed Khader to show
that what is depicted by the writer in his map is not created by ink, but blood of heritage and tears
of memory. His writing can therefore be seen as a rebellion against the map in that the real
whereabouts of a human soul is determined by where it loved and where it lost and not by the
changing boundaries of a nation-state.
II1. The Migration of a Soul: From War-Cry to Mother Tongue

The Second World War was the violent catalyst that reshaped Malayalam literary history.
As writer Shihabuddin Poythumkadavu profoundly notes, human "sentimentalism" often views
war as purely destructive, but nature's sense of time is different. Poythumkadavu suggests that if
the Second World War had not occurred, the Malayalam language would never have received U.A.
Khader.Khader arrived in Kerala at the age of seven, a refugee of war who knew not a single word
of Malayalam. He was a child of the "in-between," forced to seek shelter in his father's homeland.
However, this lack of initial language became his greatest strength. He approached Malayalam not
as a native who takes the language for granted, but as an outsider who had to "win" the language.
He dissolved his soul into the alphabet, climbing the steps of literacy to eventually build his own
sovereign territory in literature: Thrikkottoor.
IV. Thrikkottoor: The Fictional Headquarters of Folklore

Khader has done what R.K. Narayan had done with Malgudi through the village of
Thrikkottoor, but with a more intense interest in ethno-linguistics. He brought Kerala to the realms
of folklore that were foreign to the majority of the Malayalis. He was an archivist of culture,
compiling the myths, rituals and the Theyyam tradition of North Malabar, and making it part of
the very warp of his tales. His works, such as Khaderinte Pathu Laghu Novelukal (Khader's Ten
Short Novels), are treasure troves of regional metaphors.Examples of Khader's Linguistic
Treasures:" Aduppuzhinhitta kozhiyeppole" (Like a chicken circled over the hearth): This refers to
a ritual where a chicken is charmed to stay within the house. Khader uses this to describe the
character Kunjiraman Nair, illustrating a psychological state of being "tethered" or unable to
escape one's circumstances."Thavidu umiyil chinthiya pole" (Like bran scattered in husk):
Denoting a state of confusion or something valuable being lost in the mundane."Kuttiyum

koluthum" (The peg and the hook): A metaphor for a perfect, often inevitable, match or a systemic
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connection."Ullam kaiyile nellikka pole" (Like a gooseberry in the palm): Used to describe a truth
that is so evident it requires no proof.
V. The Rhythmic Architecture: Prose as a Chant

One of the most striking features of Khader's style is the musicality of his prose. His writing
is not meant to be read silently in the modern, detached sense; it demands to be "heard." There is
a specific "beat" (thaalam) to his sentences. As noted in Thrikkottoor Thayvazhi, Khader's prose
utilizes "Supra-segmentals"-linguistic features like pitch, stress, and juncture-that turn prose into
a Gadyathottam (a prose-chant). His long, winding sentences often mirror the rhythmic
incantations of a temple oracle (Velichappadu).Consider this excerpt from Aghorashivam:"Can a
truth that has escaped the lips be swallowed back, even if it is by the Oracle of the
Kallarthedikkaavu temple, who scatters camphor in the eyes of the beholder and turns the twilight
red in the swimming pool of the Kanjirathungal mansion?"The momentum of the sentence, starting
with a vivid image and ending with a rhetorical punch, creates a "wave" (olam) that carries the
reader along.
VI. Sociolinguistic Realism and Caste Dialects

Khader was a keen commentator on the power relations that are inherent in language. The
language of Kerala was highly caste segregated in the mid 20 th century. Khader was not afraid of
this fact. He employed dialogue to identify the social structure of his characters. In the novel Vaye
Pathalam, the conversation between Bhajanamadam Gopalan (an upper-caste man) and Kunkar (a
man from the Pulaya community) is a study in sociolinguistics. Gopalan uses the informal and
often derogatory "Edo," "Nee," and "Cherumi" to address Kunkar. In contrast, Kunkar responds
with the respectful suffix "Olee", acknowledging his lower status in the social ladder of that
time.Khader's ability to capture these nuances provides a "bone-deep" authenticity to his
characters. He doesn't just tell us they are from different castes; he lets us hear the distance between
them.VII. The Lexicon of the Soil: A Glossary of VernacularsKhader's "literary cupboard" was
filled with words that have no direct equivalent in "standard" Malayalam. These words carry the
scent of the red earth, the salt of the sea, and the sweat of the laborer.Khader's VernacularStandard
MeaningContextual NuancePothannayumEntirely / Whollylmplies a sense of completion that is
absolute.ReesamA  dayA  phonetic  corruption of Divasam, typical of the
region.VambathiShrewd/Arrogant womanA woman who carries herself with a sense of
power.PattanguThe absolute truthOften used in the context of a divine or undeniable

fact.Pokkanam kettavanA man of no characterSomeone who has lost his social "vessel" or
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dignity.OpparamAlong with / TogetherDenotes a close, physical proximity in travel or
work. TampattiMistress / GoddessA regional variation of Thampuratti.
VIII. Professional Precision: The Language of the Trade

The devotion to realism in the work of U.A. Khader goes beyond the description of the
plot; it is a complex type of linguistic imitation, when the writer takes the vocabularies of different
social and professional layers and uses them. In the novel Janmam Theeradharam, this is the most
evident on how he handles land and law. At the point where the story shifts to the issue of
ownership of property and the rights of ancestors, Khader abandons the prosaic writing traditions
to adopt the inflexible and archaic and rhythmic language of an Adharam Ezhuthukaran (a
traditional deed-writer).

This stylistic choice is a deliberate attempt to anchor the fictional world of Thrikkottoor in
a tangible, bureaucratic reality. By writing, "Thrikkottooramsham Paloordesham Rarichamkandi
Thazhemadham parambil parkkum..." (Residing in the Thazhemadham property of Rarichamkandi
in the village of Paloore within the Thrikkottoor region...), Khader is not just identifying a location;
he is recreating the historical and administrative identity of a person. In the era Khader describes,
a person's identity was inseparable from the specific survey numbers, boundaries, and regional
divisions mentioned in land documents. The language is dense with legalistic precision, utilizing
terms that evoke the authority of the Registrar's office and the weight of inherited property.

First, it establishes historical authenticity. During the mid-20th century in North Malabar,
the transition of land and the documentation of Janmam (allodial title) and Kanam (tenure) rights
were central to social life. By mimicking the exact phrasing found in revenue records, Khader
transports the reader into the dusty, ink-stained atmosphere of village administrative offices. The
rhythmic cadence of these descriptions-listing the village (Amsham), the region (Desham), and the
specific house name (Tharavadu)-mirrors the oral tradition of reciting genealogies.

Second, it raises the issue of the personal and the political. In Janmam Theeradharam, the
land is not merely soil, it is a place of family pride and court cases. Khader uses the exact terms of
an activity to emphasize the ways in which the life of a character can be narrowed down to or even
defined by a series of legal terms. It is this bureaucratic realism that causes the loss or gain of land
by the character to be palpable and irreversible. The prose has something cold and objective about
it, as the law approaches human emotions with the same coldness and objectivity as it approaches

acre of land.
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Third, it shows that Khader is a linguistic archivist. The terms of the language of the old
deed-writers-such as Anandiraval (successor), Sthaani (titleholder), and certain units of land-are
dying out of use. Khader keeps these words alive in his text so that the language history of the
legal tradition of Malabar is not lost to the homogenization of modern Malayalam.

In the final analysis, his folklore passages are rhythmical and mystical, his legalistic
passages are rhythmical and structural. He demonstrates that language is the major means with
which human beings seek to establish themselves in the world, whether by a prayer to a divine
power or a request to an official of a revenue. Such care over professional detail makes sure that
Thrikkottoor is not merely a metaphorical village, but a socio-legal entity breathing life through
the same documents that delimit it.

IX. Conclusion:

The Legacy of a "Burmese-Malayali"U.A. Khader's narrative path is one that modern
Malayalam literature is still learning to fully map. He was a man who grew up in the "silence" of
not knowing the local language, only to eventually become its most vocal guardian. By treating
tradition as an active weapon rather than a museum piece, Khader created a body of work that is
both a historical archive and a psychological masterpiece. He proved that to move forward, one
must be brave enough to look back. His stories are the "prose-thottams" of a people, ensuring that
the proverbs, the dialects, and the "rhythm of the soil" are never forgotten.Khader's life and work
remind us that literature is often born from the cracks of history-between wars, between nations,
and between languages. And he remains the Spring of Malayalam, the writer who gave the bile of
displacement of the Nux-vomica to the honey of eternal art.
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Digital Media and Everyday Religious Practices in Kashmir: An Ethnographic Study
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Abstract

This ethnographic study explores the role of digital media in everyday religious practices among
Muslims in Kashmir. Using a digital ethnographic approach, the paper examines how platforms
such as WhatsApp, Facebook, Instagram, and YouTube are integrated into daily routines, social
interactions, and religious rituals. Grounded in Hjarvard’s Mediatization Framework, the study
draws on participant observation, in-depth interviews, and digital ethnography. It aims to address
key questions such as: How do digital media mediate religious authority and knowledge? And how
does digital religiosity transform offline rituals and traditions? Our findings suggest that social
media not only facilitates the widespread dissemination of religious narratives but also
reconfigures the roles of traditional religious authorities, blurring the boundaries between offline
rituals and online engagement. This research offers valuable insights into how digital practices
shape everyday religiosity and redefine communal identities. In this context, it is especially
relevant to explore the influence of digital media on Kashmir’s prominent Islamic shrines such as
Dargah Hazratbal, Charar-e-Sharif, and Maqdoom Sahib (RA). For this study, a sample of
participants was selected from selected shrines using purposive sampling. Historically, these
shrines have served as centres of religious and cultural celebration and storytelling. Today,
however, digital media extends these traditions into virtual spaces, transforming how devotees
engage with religious authority.

Keywords: Digital Media; Everyday Religion; Islamic Shrines; Kashmir; Digital Ethnography
Introduction

Digital media is profoundly transforming how people experience, express, and practice religion,
giving rise to what scholars increasingly describe as “digital religion” (Cambell,2013). Social
Networking Sites, messaging apps, and video-sharing services are examples of platforms that have
become ingrained in the daily routines of religious life in a variety of cultural contexts, changing

patterns of belief, belonging, and authority. Digital technologies today form important areas where
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religious meanings are created, negotiated, and lived, rather than just being vehicles for religious
communication.

These changes interact with long-standing customs of religious education, ritual practice, and
group worship in Muslim countries. The boundaries between online and offline religious spaces
are becoming blurry due to the growing use of cellphones and internet platforms, which have made
it possible to access sermons, devotional content, and religious networks in new ways. This
convergence is a reflection of larger mediatization processes, as media technologies influence both
the conditions under which religious life is lived and the dissemination of religious teachings
(Hjarvard, 2011).

The adoption of digital technologies since the early 2000s has brought about profound changes in
the religious practices of Muslims in Kashmir, India. This integration has significantly enhanced
the visibility of religious information throughout the region, extending access to individuals from
all walks of life. The utilization of various media platforms, such as print, television, mobile
phones, and the internet, has fostered a heightened awareness of internal divisions within the
Kashmiri Muslim community, as religious ideologies and practices are disseminated more widely.
It is necessary to examine how individuals or groups use digital technologies to construct religious
narratives in order to understand the influence of these technologies on the formation of new
religious identities among Kashmiri Muslims (Mir, 2025).

The use of digital media in the learning process is now one of the innovations expected to
improve the quality of education in general, including Islamic Religious Education (Susanti
et al., 2024). Digital media offers various conveniences in access to information, learning
interactions, and flexibility in learning time and place so that it can provide a more interesting and
effective learning experience for students (Kumi-Yeboah et al., 2020)

Religious practices such as prayer and worship constitute a form of dialogue, either directly with
the divine, or indirectly with fellow members of a worship community. In recent times, advances
in digital media have transformed the ways religion is practised and experienced, including the
ways in which religious dialogue is carried out. Such technologies play a mediatory role in the
transmission and affective feeling of ‘the religious’ among individuals. Whilst the encroachment
of digital technologies into everyday life has disrupted socio-cultural norms, relatively little
consideration has been given by geographers to the effects of such disruption on religion,
specifically the spatiotemporal organisation of its practices and experiences (Kong, 2001, 2013).

In cognate disciplines such as sociology, anthropology, religion and media studies, however,
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research has suggested that digital advancements have not only yielded new forms of religious
communication, but have also opened up new affordances for the everyday enactment of religion
beyond institutional spheres (Burroughs & Feller, 2015; Campbell, 2017).

As less emphasis is placed on sharing a physical presence, digitally-mediated religious practices
call into question the ways in which religious experience is being structured, negotiated and
transformed in a digital age (Kong, 2001, 2013). Digital technologies have extended and
reconfigured the socio-spatial networks of religion and thereby produced new affordances for
religious communication and participation (Shelton et al., 2012). Digital media enable religious
groups to ‘translate religious practices and beliefs into new contexts’ wherein the daily enactments
of faiths and theologies are made possible (Campbell, 2017, p. 18). In this sense, digital technology
is a crucial sphere where lived religious subjectivities may be engendered. For example, religious
memes have been practised as a new way of religious expression, ‘which boils down meaningful
moments of faith into facile, non threatening avenues for sharing religion’ (Burroughs & Feller,
2015, p. 357). Digital spaces have increasingly blurred boundaries between the secular and the
sacred, and between the institutional and the everyday life (Cheong, 2013), thus engendering new
power relations within religious communities.

Many facets of contemporary life, including religious practice, have been impacted by the
widespread use of mobile technology. While religious mobile applications (apps) are the subject
of significant research, earlier scholars have examined how various religious organisations
adopted, negotiated, or rejected mobile technology in accordance with their fundamental beliefs
and values. Studies of "digital religion," which aims to comprehend the intricate relationship
between digital technology and religion, include research on the interface of mobile technology
and religion (Campbell, Altenhofen, Bellar, & Cho, 2014).

Kashmir provides a distinctive setting for examining how religious practices are negotiated in
digital realms since it is situated at the nexus of tradition, modernity, and mediated communication.
Social media sites like Facebook, Instagram, YouTube, and WhatsApp have become ingrained in
daily life, allowing for the sharing of devotional content, community development, and new forms
of religious expression (Mir, 2024).

This study explores the topic of "digital religion" in the Kashmir Valley, concentrating on how
local Muslims' religious practices, beliefs, and experiences are being altered by social media sites
like Facebook, Instagram, YouTube, and WhatsApp. This research highlights the significance of

digital media in everyday religious life, emphasizing how digital tools impact daily rituals,
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devotional habits, and communal relationships, in contrast to earlier studies that mainly examine
general applications of digital media. By doing this, it fills a major need in the body of knowledge
regarding the relationship between religion and digital technology in this region.

Review of Literature

A literature review is a critical overview of the research that academics, researchers, and scholars
have undertaken on a particular topic. It presents a comprehensive overview of what is already
known, brings out significant arguments and themes, and points out any gaps or anomalies in the
corpus of research on the topic. The application of digital media in Kashmiri Muslims' daily
practices of religion is explored in this anthropological study. It investigates how social media sites
like Facebook, Instagram, YouTube, and WhatsApp are incorporated into everyday activities,
religious rites, and social interactions using a digital ethnographic approach.

The researchers have found several studies addressing various aspects of Digital Media and
Everyday Religious Practices in Kashmir. Whilst there has not been sufficient research from
ethnography that focuses exclusively on the Kashmiri context, pertinent literature offers an
established basis for understanding how digital technology, rand religion interplay.

A study titled as Dynamics of Digital Media Use in Religious Communities—A Theoretical Model
by Muller, J., & Friemel, T. N. Friemal (2024) emphasises how crucial it is for social ties, religious
meaning systems, and the use of digital religious media to interact within a mediatised religious
community. The following list highlights four of our model's advantages and possible uses for
further study.

First, as recommended by Rota and Kriiger (2019), our model offers a way to link people at the
community level and promotes research that takes a dynamic approach. In this case, religious
people should be viewed in their social circumstances rather than in isolation from their
surroundings, and co-orientation processes should be taken into account. Second, our model
highlights the importance of identifying the role that digital media plays in the fulfillment of
religious functions. Even though previous research did connect mediatization and religious
functions (Hjarvard 2008a; Hoover and Park 2004), little research, to the authors’ knowledge, has
looked at the religious functions of religious meaning-making and social connection as effects of
digital media use.

Third, the offline and online aspects of the analogue environment of today are taken into account

by future research thanks to our model (Tsuria and Campbell 2022). Since our model links the
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consumption of digital religious media with people's offline lives (mostly their offline connections
and meaning system), it aids in addressing this connection between online and offline perspectives.
Fourth, by linking the elements of social ties and people's meaning systems in connection to
digitalisation, our model will enable future study to examine dynamics within a community.
Matthew N. O. Sadiku, Grace A. Adegoye, Abayomi Ajayi-Majebi and Sarhan M. Musa (2022)
conducted a study entitled Digital Religion: An Introduction provides a comprehensive overview
of the most common types of religious activities occurring in online spaces. It identifies key modes
of digital religiosity, including the dissemination of religious information, online worship through
cyber churches, and participation in virtual rituals (such as e-prayer and virtual pilgrimages),
online missionary efforts, and engagement within digital religious communities (Campbell and
Connelly 2017).The intersection of digital media and religion has become increasingly significant
as the internet integrates deeper into everyday life. For digital natives, especially youth, social
media has become an essential part of their everyday life. They use these platforms to stay in touch
with others, access global information, and access educational materials. Religious figures and
preachers in Muslim communities are becoming increasingly conscious of social media's potential
as a tool for connecting with young people and directing their spiritual growth (Helland and
Yamane 2016).

In a study titled Communicating Islam in Kashmir Intersection of Religion and Media by M.Raoof
explores how the dominant forms of communication have influenced the religious customs of
Muslims in Kashmir. Digital media has been a major factor in the current acceleration of cultural,
religious, and social transformation. Access to religious writings was previously constrained by
low literacy, but the growth of mass literacy in conjunction with new media technologies has made
it possible to interact directly with Islamic texts. The proliferation of new media technologies has
facilitated the entry of many new actors to join the religious marketplace and disseminate their
religious ideology. In the process of this multiplication of diversified opinions on religion through
new media platforms, there has been a veritable discursive explosion on the concept of religious
identities (Hall 2000: 15).

There has been a surge of interest among the scholars to understand religious practices in relation
with different media forms. This increasing scholarly attention to conceptualise religious practices
in the backdrop of media technologies has been termed as a media turn in the study of religions

(Engelke 2010: 371).In accordance with this study that considers media to be essential to the
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definition and practice of religion itself, this article sees the media as a pivotal arena for the
formation and dissemination of religious ideas and symbols.

Campbell (2017) conducted a study entitled Religious communication and Technology reviews
recent research on religious communication and technology through the framework of Digital
Religion Studies, a field that examines how digital culture blends and blurs the boundaries between
online and offline religious. It charts the evolution of research on religion and the Internet,
emphasizing the ways in which religious communities and people traverse between digital and
physical realms for participation in their religious practices (Lagerkvist, 2017).A variety of
theoretical frameworks have made an especially significant effect on the development of academic
discourse in the field of Digital Religion Studies. The study of Mediatization theory looks at how
the media creates and spreads public perceptions of religion, emphasizing how media logics
influence religious discourse.

The study of how people understand and reconcile media content with their fundamental values
and beliefs is known as mediation of meaning. Furthermore, according to the religious-social
shaping of technology approach, religious communities' use of digital technologies is influenced
and limited by their historical traditions, social structures, and moral beliefs (Campbell
2016).When taken as a whole, these frameworks have given academics critical tools for
comprehending how digital media support individual religious expression, influence group
spiritual activities, especially offline, and allow the fusion of online and offline religious practices.
In a research study “Religious Use of Mobile Phone” by Kyong J. Choo and Heidi A. Campbell
(2015) presents an overview of the investigation on mobile phones and religion. The findings of
the study reveal that the several aspects of contemporary life, including religious practice, have
been significantly impacted by mobile phones. The importance of the relationship between religion
and mobile phone technology is discussed in this article (Jensen 2013).

This study is viewed as being related to the broader field of "digital religion," which focusses
mostly on how religion and the Internet interact as well as how religious communities and
individuals interact with digital cultures and technologies. Since the 1980s, religion has been and
been a significant part of digital culture and the Internet, where it still persists today. (Campbell,
2013)

R,Cortney and H.Emily (2016) carried a study on Religious Apps for Smartphones and Tablets:
Transforming Religious Authority and the Nature of Religion. This study focuses on the intricate

and close relationship between religion and technology. It investigates at how religious
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applications which are frequently referred to as "apps" are used on tablets and smart phones. Apps
are computer programs that can be purchased from stores like the Apple iTunes store or are
accessible for free. Smart phones and tablets are simple and practical devices for connecting to
consumers’ worldwide and accessing information on the Internet. The introduction of these new
technologies has not removed religion. Hundreds of religious apps catering to various faiths are
accessible. The experiences of Christian and Muslim college students who self-report regularly
using religious applications and reside close to Washington, D.C., are described in this article
(Fader 2013).

The findings of the research highlight how the usage of mobile apps is reshaping religious authority
by enabling people to interact with their faith more often and personally rather than depending on
formal institutions. According to the participants, apps help individuals investigate religious issues
on their own, which lessen their reliance on conventional authority figures like pastors or imams
(Bunt 2013).This change is made possible by the accessibility and mobility of smart phones and
tablets, which enable individuals to take charge of their spiritual journeys by conducting their own
research. While institutional settings are no longer the main source of spiritual education or
involvement, religious practice becomes increasingly interwoven into daily life, but it also
contributes to the diminution of communal faith experiences.

Despite the growing body of literature on digital religion and mediatization, there remains a
significant gap in understanding how digital media shapes everyday religious practices in the
specific socio-cultural context of Kashmir. The majority of current research focuses on survey-
based or platform-focused analyses and pays little attention to in-depth ethnographic interaction
that captures the lived, online-offline religious experiences of common practitioners. Additionally,
the reconfiguration of religious authority and knowledge creation has received little scholarly
attention, especially when it comes to local priests, shrine custodians, and up-and-coming internet
influencers. By using a persistent digital ethnographic approach that places ordinary religion in
both real-world and virtual contexts, our study aim to close these gaps.

Significance of the Study

This study explores how digital media shapes everyday religious practices in Kashmir,
highlighting how global trends in digital religion are locally interpreted within the region’s unique
socio-cultural and religious context. Using an ethnographic approach, it examines the emerging

hybrid space where online and offline religious lives intersect and documents how marginalized
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groups use digital platforms to express faith and negotiate religious identity. The study contributes
to theories of mediatization and everyday religion by providing context-specific, empirical insights
into digital religiosity in Kashmir region.

Theoretical Framework

This study uses Hjarvard’s Mediatization Theory to explain how digital media reshapes
religious authority and community by linking online and offline religious practices.
Mediatization Theory

The concept most central to an understanding of the importance of media to culture and society is
mediatization. Mediatization theory does place emphasis on the role of the media, for instance by
examining how media mould social interaction and shape ‘communicative figurations’ (Hepp, 2013;
Hepp and Hasebrink, 2014) or how the logics of the media come to influence the logics of other
institutions like religion or politics (Hjarvard, 2013).The theory of mediatization has proved fruitful
for the analysis of how media spread to , become intertwined with and influence other social
institutions and cultural phenomena like religion, politics, power etc.

Stig Hjarvard , Professor and Vice-Chair at the Department of Media, Cognition and
Communication, University of Copenhagen, Denmark proposed the theory of Mediatization.
According to Stig Hjarvard's Mediatization theory, media have developed into a separate social
institution with its own logic that increasingly influences the communication and operations of
other institutions, including politics, religion, and education (Hjarvard, 2013). Media actively alter
social relationships, cultural meanings, and institutional behaviours rather than merely conveying
information. Hjarvard presents the idea of "banal religion" in relation to religion, arguing that
religious concepts, symbols, and stories frequently make their way through popular media in
commonplace, non-institutionalized forms. This means that media platforms, audiences, and
cultural sectors are increasingly influencing religious authority and meaning-making rather than
just formal religious institutions. Hjarvard also highlights the ways in which media logics,
including visibility, popularity, immediacy, and personalization, impact religious actors' self-
presentation as well as the creation and consumption of religious content. As a result, rather than
being limited to customary locations like mosques, shrines, or formal ceremonies, religious
practices become increasingly personalized, mediated, and integrated into daily life.
When Mediatization theory is used to digital media, it helps explain how social media and other

platforms reorganize religious authority, participation, and community building, resulting in
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hybrid environments where offline and online religious activities interact and change one another.
This study, which is based on Hjarvard's Mediatization paradigm, emphasizes the significance of
digital media as institutional factors that influence religious authority, knowledge creation, and
daily practice, viewing them as more than just communication tools. Platforms like Facebook,
Instagram, YouTube, and WhatsApp mediate the creation, dissemination, and negotiation of
religious meanings in the Kashmiri setting, leading to hybrid forms of religiosity that conflate
offline ritual life with online interaction.

Methodology

This study adopts a qualitative, exploratory research design to examine the relationship between
digital media and religious practices in Kashmir. It combines participant observation, digital
ethnography, including physical presence and “digital lurking,” with 30 in- depth interviews of
individuals from three shrines, Dargah Hazratbal, Charar-e-Sharif, and Maqdoom Sahib (RA) to
capture personal experiences of digital religion. In order to investigate digital congregations and
practices, digital ethnography was also carried out by methodically analysing information on
websites like YouTube, Facebook, Instagram, and WhatsApp. Fieldwork was conducted from July
2025- September 2025.

Purposive sampling was used to choose respondents in order to improve representativeness and
reduce selection bias. To find recurrent themes about mediated religious behaviours and evolving
forms of religious authority, data gathered from these many sources was methodically examined.

The objectives and research questions of the study are outlined as follows:

Research Objectives

» To assess how digital media reshapes religious practices and community life among
Muslims in the Kashmir Valley.
» To examine how religious identities are negotiated and expressed in online spaces through

an ethnographic lens.
Research Questions

» How do digital media platforms reshape religious communities and foster mediated
devotion in Kashmir?

»  How does digital ethnography reveal shifts in religious authority and new forms of piety?
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Findings and Analysis

The study found that digital media has become a core component of religious life for many

Kashmiri Muslims. The discussion is presented thematically as follows:

Key Themes and Observations Emerging from Data

Mediated Devotion and Emergence of Digital Communities:

Digital spaces, particularly WhatsApp groups, serve as “virtual mosques” that foster community
and connection. These platforms have become a primary medium for religious communication,
enabling individuals to share daily prayers, listen to audio sermons, and engage in discussions on
religious matters. Participants described these digital spaces as important sources of comfort,

belonging, and spiritual support.

In the first interview with Abdul Hameed Ganiee (34) claims that he often uses “The QuranApp,
a Google Play app that prioritises user privacy and is ad-free. He pointed out that users can
interact with the Qur'an in languages they are comfortable with thanks to the app's straightforward
UI and more than 30 translations. This represents an increasing understanding that people can
engage with sacred texts in a flexible way, based on their own time, location, and devotional

rhythms, thanks to digital tools”.
Shifts in Authority and Gendered Experiences:

The widespread adoption of digital media has produced a notable shift in religious authority.
Previously, guidance was primarily sought from local imams or respected family elders. However,
interview data indicates that many young Kashmiris are now turning to “online scholars”
individuals with large followings on YouTube and social media for spiritual and legal advice. This
change is part of a larger trend where religious authority is no longer only determined by
institutional status but also by visibility, accessibility, and digital reach.

Lateef Ahmad (34) constantly listens to Naats and uses messaging apps to spread religious content
about the Prophet Muhammad (PBUH). For him and many others, these rituals serve as both

significant ways to spread Islamic knowledge throughout technologically connected societies and
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acts of devotion. By means of this mediated circulation, new media not only maintains but also
amplifies and adapts the tradition of naat recitation, expanding its reach beyond close social circles
and integrating it into networked forms of religious communication that transcend social

boundaries and digital platforms.
New forms of Piety and Religious Expression:

The emergence of new forms of personal religious practice is enabled by digital media. The use of
Islamic mobile apps for daily prayers, Quran recitation, and finding the Qibla has become
commonplace. Participants described these apps as a means of personal discipline and a way to
integrate their faith into their busy modern lives. Furthermore, public displays of piety are now
possible on social media. People post hadith, religious tales, and verses from the Quran on social
media sites like Facebook, Instagram, and WhatsApp. For some people, performing a public
religious identity is a source of empowerment and a means of navigating their identity in a digitally
connected world. This is made possible by these visual and narrative forms of religious expression.
In line with Saniya (18), she mostly uses YouTube to listen to Qur'anic recitations and to learn
more about their meanings through a variety of lectures, commentary, and educational videos. She
explained how these internet resources enable her to access a variety of scholarly viewpoints that
might not be easily accessible in her immediate social or institutional milieu, pause and repeat

sections for clarity, and explore intricate interpretations at her own leisure.
Intertwining of Commerce and Piety:

The mushrooming ritual of purchasing religious products such as prayer mats, Qur'ans, Islamic
apparel, tasbih (prayer beads), and devotional media through internet platforms and social media
is referred to as the "emergence of a digital Islamic marketplace." As acts of religion are
increasingly encouraged and influenced by digital consumption, this development combines
religious devotion with business activity. In Kashmir, digital platforms offer new, accessible
means for people to express and uphold their religious identities through market-based activities,

reflecting the local adaptation of global trends in the commodification of religion.

Conclusion
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This study shows how religious practice and digital media in Kashmir have a dynamic interaction
that is intricately linked to the social and cultural setting of the region. Digital media is both a
stabilising and an empowering factor at the same time. On the one hand, by establishing alternative
venues for religious engagement, expression, and education that go beyond the actual walls of
mosques and shrines, it strengthens marginalised groups, especially women and young people. By
making prayers, sermons, and devotional materials more accessible across time and location, it
also promotes the continuation of customs and rituals.
The findings contribute to the anthropology of digital religion by demonstrating that digital
religious practices in Kashmir are not merely technological adaptations but are socially and
culturally embedded processes shaped by local infrastructures, power relations, and everyday lived
realities. By creating networked groups that blur the lines between private devotion and public
expression, people use digital spaces to increase the breadth and depth of their religious
participation.
Simultaneously, traditional manifestations of religious authority are not merely displaced; rather,
they are reconstructed through constant negotiation with influential people and digitally visible
"online scholars," whose legitimacy frequently depends on accessibility, popularity, and mediated
presence. This ambivalence draws attention to the ways in which digital platforms simultaneously
foster spiritual support, devotion, and a sense of belonging while dismantling authority, pluralising
interpretations, and changing the meanings and customs that govern daily religious life in Kashmir.
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The Evolution and Growth of Kashmiri Short Story

Dr. Shakir Naik!?
Abstract

The evolution of the Kashmiri short story reflects the socio-political, cultural, and ideological
transformations of Kashmir from the mid-twentieth century to the contemporary era. Beginning
with the pioneering contributions of writers such as Som Nath Zutshi and Dina Nath Nadim,
Kashmiri fiction gradually developed into a mature literary tradition shaped by Marxist thought,
social disillusionment, modernism, and global literary influences. Writers like Akhtar Mohiuddin,
Amil Kamil, and Hari Krishen Koul enriched the genre through satire, psychological depth,
symbolism, and innovative narrative styles. The literature of the 1990s, deeply influenced by
conflict, migration, and the exodus of Kashmiri Pandits, foregrounded themes of exile, trauma,
nostalgia, and identity. Contemporary Kashmiri fiction continues to engage with issues of
globalization, technology, cultural transformation, environmental concerns, and human suffering
while preserving a profound attachment to Kashmir and humanity. Thus, Kashmiri short fiction

stands as a dynamic reflection of collective memory, resistance, and changing social realities.

Keywords: Kashmiri Short Story; Modern Kashmiri Literature; Identity; Displacement;

Nostalgia; Satire; Modernism; Kashmiri Pandits; Contemporary Fiction

Introduction

In the 1950, Som Nath Zutshi and Dena Nath Nadim started writing short stories in Kashmiri. Som
Nath Zutshi wrote ‘Yeli Phol Gash,” while Dena Nath Nadim wrote ‘Jawabi Card.” Each claimed
to have authored the first short story in Kashmiri. Rather than focusing on who wrote the very first
short story in Kashmiri, it is more meaningful to recognize that both Som Nath Zutshi’s Yeli Phol
Gash and Dena Nath Nadim’s Jawabi Card mark the important beginning of the short story genre
in Kashmiri literature. Their works collectively represent the emergence of Kashmiri prose fiction
and paved the way for future writers. Dena Nath Nadim wrote only three short stories before

stepping away from the genre, and similarly, Som Nath Zutshi also did not remain active for an
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extended period. The new wave of Kashmiri writers, much like their counterparts across India,
were initially influenced by Marxist ideology, which shaped their literary themes and aspirations.
This trend continued until around 1955, a period marked by a strong sense of hope and ambition
among writers and intellectuals who aspired to create an ideal, transformative society through their
literary work.

However, about five years later, when Kashmiri society faced harsh realities, many of these dreams
were shattered. The promises of democracy and revolution proved hollow, leading to widespread
disillusionment. In response, sensitive writers began to shift their focus inward, turning towards a
more introspective examination of their immediate surroundings and personal emotions, reflecting
the changed social and political climate in their work. With the shift in thinking and the growing
disillusionment, both style and subject matter in Kashmiri literature evolved significantly. Sarcasm
and satire emerged as powerful tools, replacing earlier modes such as advice and overt propaganda.
Akhtar Mohiuddin notably pioneered this approach in his short story Dandwazun, where he
skillfully employed satire to critique societal issues and express deeper truths. This stylistic
evolution allowed writers to engage readers more effectively and reflect the complexities of their
changing world. Akhter Mohi Ud Din stands out as the only writer to have consistently written in
the Kashmiri short story genre. Unlike his predecessors, who contributed briefly, his sustained
engagement has been crucial in developing and enriching the short story tradition in Kashmiri
literature. His continuous work has helped keep the genre alive and evolving, making him a
significant figure in this literary field. Akhter Mohi Ud Din’s fiction not only laid a strong
foundation for the Kashmiri short story but also reflects the genre's entire evolution within his
body of work. Through his stories, one can trace the development of themes, styles, and narrative
techniques that mark the growth of Kashmiri short story over time. His writing serves as both a
cornerstone and a comprehensive reflection of the genre’s progress, making his contribution
uniquely valuable to Kashmiri literature.

Amil Kamil has made a significant contribution to Kashmiri fiction. His insightful storytelling and
portrayal of contemporary themes have enriched the literary landscape, adding depth and relevance
to Kashmiri prose. His work not only reflects social realities but also elevates the standards of
narrative and thematic exploration within Kashmiri fiction. Amil Kamil has a remarkable ability
to capture timely truths and social conditions with such authenticity and insight that the freshness

and relevance of his work remain enduring. His stories resonate deeply because they reflect real-
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life experiences and issues in a way that continues to engage readers over time. This quality makes
his contribution invaluable in portraying contemporary realities through Kashmiri literature.
From 1959 until 1970, Kashmiri literature experienced significant exposure to international fiction,
which brought fresh influences in terms of subjects and narrative techniques. This period saw
writers experimenting with diverse themes and styles inspired by global literary movements.
However, after 1970, there was a marked shift in perspective. A new thematic focus emerged in
Western literature— ‘the search for humanity’—which began to influence writers in Kashmir as
well, encouraging deeper exploration of human values, identity, and existential concerns in their
works. After 1975, Kashmiri fiction was regarded as modern literature. On the one hand, it was
characterized by a shift from the conventional compositional elements to a direct style of speech;
on the other hand, it observed and explained the economic, social, intellectual, and cultural life of
people in a global context, along with the status of the fiction writer as an individual in this society
or on a global level, and his individual thought processes.

Deepak Koul and Umaish Koul also began writing; their initial works showed potential, but they
did not significantly advance or enrich the Kashmiri short story tradition and fell short of the
expectations of the Kashmiri readership. Bansi Nirdoosh maintained a consistent presence in
Kashmiri literature for decades. Over his career, he authored three collections of short stories and
one novel, contributing significantly to the body of Kashmiri fiction through his sustained creative
output. Ghulam Ahmad Sofi is indeed a significant figure in Kashmiri fiction. Although he
published only two collections of short stories before stepping away from writing, his contributions
remain important, and his name continues to be recognized in the field of Kashmiri short stories.
Hari Krishen Koul is renowned for his distinctive and vivid writing style. His works, such
as Shamshan Varag, Yath Razdaney, and Halas Chu Rotul, vividly showcase the brilliance and
creativity of his imaginative journey. These stories highlight his ability to blend rich imagination
with compelling narrative, making him a notable figure in Kashmiri literature. Hari Krishen Koul’s
first short story, Taaph, remains profoundly relevant across time. It evokes a sense of loss—
something that was deeply shaken and carried away by the harsh waves of time. The story captures
this enduring feeling, resonating with readers who have experienced similar upheavals.

Farooq Masoodi wrote differently from others, bringing changes both thematically and structurally
to the short story. He wrote for a brief period and then never produced any work in this field again.
Similarly, Shankar Raina wrote in a distinctive manner. The central theme of almost all his short

stories is death, with little emphasis on other subjects. It seemed that death had cast its shadow
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over him very early, which is why death is the sole focus of his short stories. His stories carry a
dense, pervasive shadow of death (Saqi, 1997). Hardey Koul Bharti, drawing on his vast
knowledge, deep observations, and rich experiences, transformed the Kashmiri short story into a
new realm. He incorporates both myth and history in his short stories. Ratan Lal Shant is another
prominent figure in Kashmiri fiction. His short stories serve as an open mirror reflecting the
complexities of human nature. Avatar Krishna Rahbar’s writing style freed Kashmiri stories from
the constraints of traditional narratives by embracing symbolic, abstract, and metaphorical forms.
His works, like ‘Nirvan’ and ‘Yeli Parda Woth’, embody a realm detached from mundane daily
life, where every element of the narrative reflects the characters’ psychological and spiritual
struggles. The strength of these stories lies not in clear, linear comprehension or coherence, but in
their ability to propel the plot, evoke an appropriate atmosphere, and create fitting identities for
the characters (Shauq 1998).

Bashir Akhter has a unique style. He is a master of expressing ideas indirectly and allegorically.
His imaginative use of language is a distinctive feature of his short stories. His short stories are
layered and multifaceted rather than straightforward. Gulshan Majeed also writes in a unique way.
Some of his short stories exhibit the simplicity, purity, and freshness of the local dialect pattern.
His writing is crisp, and he effectively conveys his ideas and feelings in succinct phrases.

The mass exodus of Kashmiri Pandits from Kashmir in 1990 gave rise to the community's pain,
pathos, displacement, anger, nostalgia, and protest. In the 1990s, when political turmoil caused
unprecedented suffering among the people and the complete dissolution of time-honoured values,
Kashmiri fiction writers felt a moral responsibility to break their silence and use their art to depict
the people's plight. The agony of the people and the forms of violence were numerous; every
member of the society became an individual tale of pain and suffering. So, the themes deviate from
conventional storylines to explore issues of militancy, identity, exile, and the inner psyche. Many
Kashmiri prose writers, especially from the displaced Kashmiri Pandit community, have
chronicled the 1990 mass exodus, emphasizing themes such as exile, nostalgia, trauma, and the
loss of homeland. Their writings frequently combine personal memoirs with historical narratives
of the conflict.

After some years, there was a clear shift in themes, style, and craft. The writers wrote about the
human condition in a world of science and technology, nature, love and romance, the erosion of
values, politics, human suffering, psychological issues, and cultural isolation. Today's Kashmiri

literature is the result of collective efforts by all writers. Even as individuals, they emerge as a
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group by demonstrating their skills. However different their attitudes and styles may be, their art
shares many values , giving them a contemporary identity.

Mushtag Ahmad Mushtaq’s short stories are marked by swift and impactful narrative progressions.
His thematic focus centers on the complexities of human emotions, relationships, and social
challenges. By incorporating personal experiences into his themes, Mushtaq adds authenticity and
emotional depth to his stories, making them more relatable and meaningful to readers. His stories
offer insightful reflections on life, often highlighting the struggles and resilience of individuals
through a vivid, concise style.

The current century is the age of information technology; it is, in many ways, thematically,
intellectually, and culturally different from the previous century. This is the era of discoveries,
inventions, science, and technology, influencing every aspect of human life. 21st-century literature
is a multidisciplinary humanities project that includes social sciences, law, education, psychology,
and sociology. This is a consolidated, coordinated effort by such disciplines to study aspects of
knowledge, life, and related phenomena. There is an exciting move in literature. There is now a
merging of different fields of expertise. Boundaries are now being dissolved and, in some cases,
removed altogether; e.g., earlier, historiography was considered the concern of historians alone,
but history has entered literature, as in the historical novel.

In the meantime, despite the rapid advancements in technology, Kashmiri literature continues to
deeply engage with enduring themes. Writers persistently reflect on the lasting impact of decades-
long conflict, violence, and political instability in the region. They explore experiences of
migration, loss, and the emotional toll of displacement, particularly among Kashmiri Pandits and
others affected by the turmoil. Although the dominant themes of the literature of this period have
been suffering, nostalgia, an uncertain future, pangs of separation, etc., the undercurrent of such
writings remains a love for humanity and for Kashmir as a motherland. Questions of cultural,
religious, and regional identity remain central as the social landscape shifts. Writers are currently
addressing the loss of humanity, greed, lack of conscience, religious hatred, sectarianism, women's
freedom, environmental protection, global warming, etc. Unemployment, the youth's obsession
with getting adjusted in government sectors, has become a part of society's collective identity. This
situation is the root of many problems in the community. Kashmiris leave their ancestral homes
and live in other states, dreaming of prosperity. Behind their seemingly silent, smooth, peaceful
lifestyle, their inner torment can be seen as predominant in contemporary Kashmiri prose.

Additionally, the effects of modernization, globalization, and evolving social norms on traditional
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Kashmiri life are thoughtfully examined. There is also a strong sense of longing for a lost or
idealized past, often intertwined with both personal and collective histories. Alongside these,
narratives delve into family dynamics, love, and interpersonal conflicts within the broader societal
challenges. Amidst these complex themes, stories of survival, endurance, and hope continue to

resonate powerfully in Kashmiri literature.

References:

1. Naji, Munawar & Shouq, Shafi. (1992). Nov Kaeshiri Adbuk Tawarikh. Kashur Department,
Kashmir University, Hazratbal, Srinagar.

2. Saqi, Moti, Lal. (1997). Kashur Afsana-Phabun, Phanphlun Ti Yawun. Sheeraza, Volume 32 (Issue
1/2), page 212.

3. Shougq, Shafi. (Ed.). (1992). Kaeshur Afsana Az. Sahitya Academi, New Delhi.



91

Social Spaces and Lived Experiences: An Ethnographic Study of Girls’ Hostel Life at

Kashmir University
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Abstract

This ethnographic study examines how hostel life shapes the marriage preferences and
expectations of female students at Kashmir University. Drawing on a qualitative methodology, the
study is based on in-depth interviews and participant observation conducted among women
residing in university hostels. The research reveals that prolonged communal living fosters
emotional maturity, exposure to diverse worldviews, and a gradual re-evaluation of marriage
ideals. Before entering the hostel, most participants viewed marriage as a family-controlled
arrangement rooted in tradition, caste, and appearance. However, everyday interactions with peers
led to significant attitudinal shifts toward valuing compatibility, emotional understanding, and the
right to choose one’s partner. While financial stability and social respectability remained
important, the hostel experience expanded the girls’ perspectives on autonomy, equality, and
consent. Yet, caste-based hierarchies and religious boundaries continued to influence their choices,
reflecting the complex intersection of freedom and conformity. The findings highlight a shift from
appearance-based ideals toward economic security, emotional compatibility, acceptance of choice
marriage, and emerging preferences for nuclear family structures, alongside the persistence of
caste endogamy. The study concludes that hostel life acts as a transformative social space where
Kashmiri women learn to balance inherited norms with new ideals of selthood and relational
independence. By foregrounding hostel life as a critical site of gendered socialization, the study
contributes to broader debates on youth, marriage, and women’s agency in contemporary South

Asian societies.

Keywords: Hostel Life; Marriage Preferences; Gender; Autonomy; Caste; Emotional Growth;

Kashmir; Ethnography
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Hostels have increasingly become important social spaces for young women pursuing higher
education, especially those who leave home for the first time. Beyond offering accommodation,
hostels create everyday living environments where students learn social skills, interact with diverse
peers, and develop new forms of emotional understanding. As demonstrated by Niveditha (2024),
shared routines and peer interactions play a key role in shaping how students think, behave, and
negotiate relationships. Such environments foster informal learning processes through daily

conversations, collaborative living, and exposure to different personalities and perspectives.

Similarly, Kales (2014) demonstrated that hostel life significantly influences university girls’
attitudes and social adjustment. The study observed that shared living promotes friendships,
emotional support, and openness to new viewpoints while also generating interpersonal challenges
that require negotiation and adaptation. Taken together, these studies suggest that hostels operate
not just as residential spaces but as meaningful social settings where young women rethink

identity, expectations, and everyday practices.

In Kashmir, however, the lived experiences of girls in university hostels remain largely
undocumented. While the region has scholarship on women’s education and cultural norms, very
few studies have captured the everyday realities of hostel life—how girls talk, cope, and reflect on
personal matters in a shared, semi-autonomous environment. Given the strong influence of family
norms, community expectations, and cultural restrictions in Kashmir, hostel life becomes a
significant context in which young women encounter viewpoints and discussions that may differ

from those prevalent in their home environments.

Despite the growing literature on hostel experiences in India, no research has examined how
hostel-based interactions shape female students’ marriage preferences, including attitudes toward
arranged and self-choice marriages, expectations regarding partner qualities, and the role of caste
and financial stability in decision-making. These aspects are especially important in Kashmir,

where marriage remains a central and deeply regulated institution.

This study addresses that gap through an ethnographic exploration of the Qurat-ul-Ain Hyder Girls
Hostel at the University of Kashmir. Using participant observation and interviews, it examines
how everyday hostel interactions—shared rooms, peer discussions, and emotional exchanges—

shape the ways young women imagine their future relationships and marriage choices. Grounded
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in the insights of Niveditha (2024) and Kales (2014), the study positions the hostel as a socially
influential environment where students negotiate between inherited norms and emerging ideals of

autonomy, compatibility, and personal choice.

Literature Review

Niveditha (2024) conceptualized the hostel as a social space where micro-processes of
socialization occur beyond the formal classroom. Drawing on qualitative interviews and
observations, the study demonstrated that communal living promotes cross-cultural exchange,
emotional support, communication skills, and conflict-resolution abilities. The author argued that
hostel settings function as micro-communities where identity, independence, and belonging are
continuously negotiated through everyday interactions, aligning hostel residence with

ethnographic perspectives that treat it as a site of learning and meaning-making.

Kales (2014) provided a quantitative understanding of students’ attitudes toward hostel life
through a survey-based approach involving university girls. The findings indicated that attitudes
toward hostel life did not vary significantly by religion or academic semester. However, locality
played a notable role, as rural students tended to report more favorable attitudes than urban
students. The study highlighted that hostel experiences are not uniform and are shaped by students’

social backgrounds and prior living norms.

Jafar (2005) examined women’s hostels in urban Pakistan and found that hostel life becomes a
space where female students continuously negotiate autonomy under strict rules framed through
safety and protection. The study highlighted that hostel regulations concerning mobility, timings,
and discipline often reflect broader gender norms, whereby women’s freedom is managed in the
name of security. The findings suggested that hostels function as gendered institutions where care
and restriction coexist, shaping students’ daily routines, decision-making processes, and emotional
experiences. The study is significant because it demonstrates that hostel life is not merely a

residential experience but also a site of gendered control and identity negotiation.

Rather and Shah (2017) explored young women’s educational experiences in Kashmir and
demonstrated that gender strongly influences mobility and access to educational opportunities.

Although the study was not exclusively focused on hostels, it provided a useful framework for
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understanding how restrictions on movement, safety concerns, and social expectations affect
female students’ everyday lives, including those residing in hostels. The findings revealed that
young women frequently face limitations that shape their choices, freedom, and participation in
academic life. This study is particularly relevant because it connects women’s education with the
lived realities of gendered restrictions, which are highly significant for understanding hostel girls’

experiences in Kashmir.

Samad (2015) examined changing patterns of marriage and family life in Bangladesh within the
context of modernization and socio-economic development. The study highlighted that increased
access to education, employment opportunities, microfinance, legal reforms, and technological
advancements have transformed traditional family structures, particularly contributing to the
weakening of the joint family system. While these changes have promoted empowerment and
awareness, they have also generated challenges, including rising dowry demands, divorce, marital
conflict, neglect of elderly dependents, and increasing family disputes. The author emphasized the
need for social work interventions, effective legal enforcement, counseling services, and

community awareness programs to address these challenges.

Mawere and Mawere (2010) critically examined the changing philosophy of African marriage
through the Shona customary practice of Kukumbira in Zimbabwe. The study highlighted how
modernization, colonial influence, and increasing bridewealth demands have challenged the
continuity of traditional marriage practices. Although some respondents acknowledged the decline
of Kukumbira due to commercialization and its association with patriarchy, the majority viewed it
positively as a cultural institution that promotes family cohesion, social capital, and respect for
women’s consent. The authors argued that customary marriage practices continue to hold cultural
relevance when practiced without exploitation and emphasized the need to reform rather than
abolish traditional marriage systems to uphold women’s rights and strengthen inter-family

relationships.

Abela and Walker (2014) provided a comprehensive overview of global transformations in
marriage, parenting, and family life amid rapid social, cultural, and economic change. They argued
that contemporary societies are witnessing increasing diversity in family forms, declining marriage
rates, delayed marriages, rising cohabitation, and changing expectations regarding intimate

relationships. The authors highlighted that marriage has undergone a process of
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deinstitutionalization, particularly in Western societies, where greater emphasis is placed on
individual choice, emotional satisfaction, and relationship quality rather than legal status alone.
Despite these transformations, marriage continues to retain symbolic significance as a marker of
commitment. The study further noted that children’s well-being is more closely linked to the
quality of parental relationships than to family structure itself, underscoring the importance of

family-friendly policies that support stable and nurturing environments.

Furstenberg (2015) critically examined the historical evolution of marriage in the United States to
assess whether marriage is declining or disappearing in contemporary society. Drawing on a long-
term historical perspective, the author argued that there has never been a single, uniform model of
“traditional” marriage and that marriage has continually adapted to changing economic,
demographic, and cultural conditions. The study highlighted that the post-World War II nuclear
family model was relatively short-lived and heavily dependent on rigid gender-based divisions of
labor. Furthermore, rising educational attainment, women’s labor force participation, economic
restructuring, delayed marriage, cohabitation, and changing expectations of intimacy have
transformed marriage patterns. Furstenberg identified the emergence of a two-tier family system
in which marriage remains relatively stable among highly educated groups but is increasingly
unattainable for economically disadvantaged populations, linking shifts in marriage patterns to

broader social inequalities rather than moral decline.

Iftikhar and Ajmal (2015) conducted a qualitative study using a grounded theory approach to
explore the impact of hostel life on students’ behavior and personality development in Pakistan.
The findings revealed that hostel life contributes significantly to students’ educational journeys by
fostering independence, responsibility, confidence, social skills, and adaptability. Living in a
multicultural hostel environment exposes students to diverse social backgrounds, thereby
enhancing socialization and personality development. However, the study also identified several
challenges associated with hostel life, including homesickness, adjustment difficulties, stress,
changes in eating and sleeping patterns, and negative influences such as drug use, particularly
among male students. The authors concluded that while hostel life contributes positively to
personal growth and maturity, adequate support systems and improved hostel facilities are

necessary to minimize adverse psychological and behavioral outcomes.
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Igbal et al. (2024) investigated the impact of hostel life on students’ academic performance and
found that hostel residence influences learning outcomes in both supportive and challenging ways.
The study highlighted that hostel living can positively contribute to academic success through peer
learning, teamwork, and access to educational resources such as study spaces, libraries, and
internet facilities. At the same time, the authors identified several negative factors, including lack
of privacy, social disturbances, peer pressure, poor living conditions, unhealthy routines, and sleep
disruption, all of which can create stress and reduce concentration. The findings suggested that
students’ academic performance depends substantially on the quality of the hostel environment
and institutional support. The study is important because it demonstrates the direct relationship
between hostel life and academic achievement while emphasizing the need for improved hostel

services and student welfare policies.

Omar-Fauzee et al. (2014) explored the challenges faced by adolescents in adapting to hostel life
in a Malaysian government boarding school. Using a random sample of 105 students and the
Michigan International Student Problem Inventory (MISPI), the authors assessed adaptation
difficulties related to finances, academics, food and lodging, social orientation, and institutional
facilities. The findings indicated that adaptation problems were not significantly associated with
gender, family income, parents’ educational attainment, or the number of siblings enrolled in
higher education. However, the study emphasized the importance of structured support
mechanisms, particularly counseling and mentoring programs, in facilitating students’ adjustment
to hostel environments. The authors concluded that orientation programs, counseling services, and
institutional support systems are essential for reducing adjustment-related stress and promoting

smoother social and academic adaptation among hostel residents.

Barich and Bielby (1996) examined changes and continuities in marriage expectations by
comparing two cohorts of young adults from 1967 and 1994 through a neo-institutionalist
perspective. Their findings suggest that marriage expectations are shaped by cultural norms, public
discourse, and socially accepted beliefs rather than solely by individual preferences. The study
identified both continuity and change in how young adults conceptualized marriage over time and
demonstrated that understandings of marriage differed significantly between men and women. The
authors argued that marriage expectations are socially constructed within broader institutional

contexts that influence individuals’ perceptions of relationships and family life.
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Pauli and van Dijk (2017) examined the transformation of marriage in Southern Africa from a
nearly universal life-stage institution to one that is increasingly rare, expensive, and socially
exclusive. Although marriage rates have declined, the authors argued that marriage remains a
powerful social ideal and an important marker of adulthood, respectability, and social status. They
identified rising bridewealth (lobola) costs, expensive wedding ceremonies, changing gender
relations, women’s increased educational and employment opportunities, and growing
expectations of romantic companionship as major factors contributing to marriage decline. The
study further highlighted how public health discourses surrounding HIV/AIDS and counseling
initiatives continue to promote monogamous marriage as a moral and socially desirable institution
despite its declining accessibility. Overall, the authors emphasized the need for contemporary
ethnographic research to understand the continuing significance of marriage in everyday social life

(Pauli & van Dijk, 2017).

Budlender et al. (2006) examined marriage patterns in South Africa and argued that analyzing
marital status is complicated by diverse marriage forms, cultural practices, religious traditions, and
linguistic variations. The authors noted that inconsistencies arise because survey and census data
often reflect respondents’ perceptions of marriage, whereas administrative records are based on
legal definitions. Drawing on multiple national datasets, including census records, household
surveys, demographic and health surveys, and marriage registration records, they demonstrated
how reporting biases, misunderstandings regarding cohabitation, and practices such as bridewealth
payments complicate estimates of marriage prevalence and timing. Despite these limitations, the
authors concluded that meaningful trends in South African marriage patterns can still be identified

through careful analysis.

Palamuleni (2010) investigated changing marriage patterns in South Africa between 1996 and
2007 using national demographic data. The findings revealed a steady increase in the singulate
mean age at marriage (SMAM) for both men and women, accompanied by a growing proportion
of individuals who remained unmarried. The study also identified a decline in formal marriage
among women and a corresponding increase in cohabitation. These trends were linked to broader
socioeconomic transformations, including educational expansion, women’s labor force
participation, urbanization, and modernization, suggesting that marriage is becoming less

universal and increasingly delayed in South Africa.



98

Yadav et al. (2017) analyzed long-term changes in marriage patterns across North and South India
using Census data from 1971 to 2011. Their findings demonstrated a substantial increase in the
singulate mean age at marriage for women in both regions, indicating a clear shift toward later
marriage. The authors also reported a decline in early marriages among women aged 15-19 and
observed relatively stable spousal age differences over time. Additionally, increasing rates of
divorce and separation were linked to modernization, educational advancement, and employment
opportunities. The study concluded that changes in marriage patterns have occurred more rapidly

in North India than in South India.

Bhagat (2016) examined long-term trends in women’s age at marriage in India using Census-based
estimates such as the singulate mean age at marriage. The findings indicated that although the
average age at marriage for women increased substantially during the twentieth century, early
marriage continues to persist in several underdeveloped and patriarchal regions of North India.
Bhagat further noted that marriage remains nearly universal among women and that substantial
spousal age differences continue due to age hypergamy. The persistence of early marriage was
linked to sociocultural pressures, caste endogamy, dowry practices, and limited female autonomy,
all of which continue to constrain women’s educational and life opportunities despite increasing

urbanization and educational attainment.

Ma and Rizzi (2017) examined the diversification of first marriage patterns in China, documenting
a shift from direct marriage to alternative pathways involving premarital conception and
cohabitation. Using longitudinal data from the China Family Panel Studies and event-history
analysis, the authors identified four distinct routes into first marriage: direct marriage, conception
marriage, cohabitation marriage, and conception-plus-cohabitation marriage. The findings showed
a decline in direct marriage and a substantial increase in cohabitation-related pathways following
economic reforms. Educational attainment, employment status, rural-urban origin, ethnicity, and
parental education were found to influence marriage trajectories. The study demonstrated that
marriage behavior in contemporary China is becoming increasingly diverse rather than following

a single traditional pattern.

Cottrell (1990) reviewed the literature on cross-national marriages and observed that scholarly

attention to this area remained limited despite increasing international mobility. The study
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proposed an early typology of cross-national marriages and identified several conceptual and

methodological gaps requiring further investigation.

Kirkland (2006) examined the Julia Drummond Residence in Montreal (1920-1971) as a gendered
hostel space for young working women. While the residence provided accommodation and basic
necessities, it also functioned as a mechanism of moral and social regulation. Through institutional
rules, supervision, and disciplinary practices, middle-class women volunteers sought to shape
residents’ behavior according to prevailing ideals of femininity. The study highlighted the
influence of class, religion, ethnicity, and respectability on hostel life and demonstrated how

residents increasingly challenged these restrictions following the Second World War.

Stringer (2019) explored the biblical story of Hannah to illustrate how cultural expectations
surrounding motherhood can contribute to women’s emotional distress. The analysis showed that
Hannah’s identity was negatively affected by her inability to bear children, resulting in social
humiliation, isolation, and psychological suffering. The author argued that Hannah’s recovery
began when she expressed her pain and reconstructed her sense of self beyond motherhood,
demonstrating how identity is shaped through social expectations and personal meaning-making

Processes.

Reneflot (2006) examined gender differences in marriage preferences among cohabiting couples
and investigated why some individuals preferred consensual unions over legal marriage. The study
found that cohabitation has increased alongside delayed marriage and rising rates of permanent
singlehood in many Western societies. Drawing on a gender perspective, Reneflot argued that
marriage carries different costs and benefits for men and women. Using survey data and qualitative
interviews from Norway, the study revealed that men were generally more reluctant to marry than
women, often due to concerns about independence, whereas women viewed marriage as a source
of emotional security and legal stability. The findings highlighted the importance of gendered

expectations, social norms, and relationship dynamics in shaping marriage decisions.

Albas and Albas (1989) examined love and marriage from a cross-cultural perspective and argued
that marriage is not merely a private emotional relationship but also a social institution shaped by
cultural values, family expectations, and community norms. The authors demonstrated that

concepts of love vary across societies and are often linked to responsibility, duty, respect, and
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long-term commitment. They further emphasized that marriage decisions are frequently embedded
within kinship networks, economic considerations, and collective approval processes, although
romantic attachment may also develop within arranged marriages. The study underscored the

culturally constructed nature of both love and marriage.

Cherlin (2009) argued that contemporary American families experience a pattern of high marriage,
high divorce, and frequent remarriage. Although marriage remains highly valued, broader
structural conditions such as economic inequality, unstable employment, and changing gender
roles make long-term marital stability difficult to achieve. Cherlin suggested that marriage has
become increasingly associated with personal fulfillment and emotional satisfaction, thereby
increasing relationship instability when such expectations are unmet. The study linked changing
marriage patterns to wider social and economic transformations rather than individual choices

alone.

Coontz (2004) argued that marriage has undergone a major historical transformation from an
institution centered on economic cooperation, kinship alliances, and social stability to one
increasingly based on individual choice, love, and personal fulfillment. Processes such as
modernization, urbanization, women’s education, and labor force participation have contributed
to this transformation. However, Coontz also noted that the emphasis on emotional satisfaction
has introduced new forms of instability, as intimate relationships are expected to fulfill needs once

met by extended kinship networks and communities.

Waerzeggers (2020) reexamined Late Babylonian marriage contracts to investigate patterns of
marital formation across different social groups. The study demonstrated that marriage served as
an important mechanism of class stratification, with elites and non-elites following distinct marital
practices regarding dowry arrangements, household formation, and legal regulations. Although
marriage practices initially reflected strong class divisions, these distinctions weakened during the

Persian period as elite marriage models became more widespread (Waerzeggers, 2020).

Abraham (1992) examined dowry clauses in first-millennium B.C.E. marriage contracts from the
ancient Near East and demonstrated that dowry functioned as a legally regulated transfer of

property rather than merely a cultural custom. The analysis showed how marriage contracts
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specified the composition, management, and legal implications of dowries, highlighting the role

of marriage in regulating property rights, inheritance, and family wealth.

Edlund (1999) examined the relationship between son preference and marriage markets, arguing
that prenatal sex selection contributes to long-term social stratification. The study suggested that
skewed sex ratios may lead to the emergence of a disadvantaged female population while
simultaneously reinforcing practices such as hypergamy, caste endogamy, and large spousal age
gaps. The findings demonstrated how gender bias can shape marriage opportunities and reproduce

social inequalities across generations.

Ariho and Kabagenyi (2020) investigated fertility decline in Uganda between 2006 and 2016 by
examining factors such as age at first sexual intercourse, age at first marriage, contraceptive use,
and ideal family size preferences. Using Demographic and Health Survey data and multivariate
decomposition analysis, the authors found that behavioral changes accounted for a larger
proportion of fertility decline than demographic composition changes. Increased educational
attainment, urban residence, delayed sexual debut, and contraceptive use contributed significantly
to fertility reduction, whereas pronatalist norms and large desired family sizes continued to slow
fertility transition. The authors concluded that expanding educational opportunities and access to

family planning services remains crucial for sustaining fertility decline.

Methodology
Objective of the Study

This study examines how hostel life influences the marriage preferences and expectations of
female students at the University of Kashmir. Specifically, it explores how shared living
arrangements, peer interactions, and exposure to diverse perspectives shape attitudes toward
arranged and self-choice marriages, caste boundaries, financial expectations, and personal

autonomy in marital decision-making.

Area of the Study

The study was conducted at Qurat-ul-Ain Hyder Girls Hostel, University of Kashmir. The hostel
accommodates approximately 272 residents in 58 shared rooms. Facilities such as the mess hall,

reading room, gymnasium, and common recreational spaces facilitate daily interactions among
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residents, making the hostel an appropriate setting for examining the influence of hostel life on

students’ marital attitudes and preferences.

Research Design and Fieldwork Duration

A qualitative ethnographic research design was employed to gain an in-depth understanding of
students’ lived experiences and perspectives. The researcher resided in the hostel for
approximately one and a half years, from January 2023 to June 2024, allowing prolonged
engagement with participants and immersion in their everyday routines, social interactions, and

emotional experiences.

Sampling and Recruitment

A purposive sampling strategy was adopted to ensure variation in participants’ academic

backgrounds, socioeconomic status, and duration of hostel residence.

A total of 20 participants were recruited through direct invitations in hostel corridors, common
rooms, and other shared spaces. Participants were selected based on the following inclusion

criteria:

o Female students residing in the hostel for a minimum of three months.

o Willingness to discuss their experiences of hostel life and views regarding marriage.

All interviews were conducted in private hostel rooms or quiet common areas without the presence

of hostel staff to ensure participants’ comfort, privacy, and confidentiality.

Data Collection Methods

Participant Observation

Participant observation constituted a primary method of data collection. The researcher observed
daily interactions, room-based conversations, emotional exchanges, social gatherings, and routine
activities within the hostel. Observations were systematically documented in a reflexive field diary

throughout the fieldwork period.
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In-Depth Interviews

Twenty semi-structured interviews were conducted between March and June 2024. Interview
durations ranged from 30 to 55 minutes. Interviews were conducted in Kashmiri, Urdu, or English
according to participants’ preferences. With participants’ informed consent, 16 interviews were

audio-recorded, while detailed written notes were maintained for the remaining four interviews.

Data Management and Storage

All audio recordings and interview transcripts were anonymized through the use of pseudonyms.
Digital data were stored in password-protected and encrypted folders accessible only to the
researcher. In accordance with institutional research guidelines, all research data will be retained
for five years following the completion of the study for verification purposes and will subsequently

be permanently deleted from all devices and backup systems.

Data Analysis

The data were analyzed using Braun and Clarke’s (2006) reflexive thematic analysis framework.

The analytical process involved the following six stages:

Familiarization with the data.
Generation of initial codes.
Searching for themes.
Reviewing themes.

Defining and naming themes.

A A

Producing the final report.

This approach enabled the identification and interpretation of recurring patterns and meanings

within participants’ narratives.

Researcher Characteristics and Positionality

The researcher occupied an insider ethnographic position due to residing in the hostel during the
fieldwork period. This positionality facilitated the development of trust and rapport with

participants and provided enhanced access to everyday interactions and experiences. At the same
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time, the researcher maintained reflexive awareness throughout the research process to minimize
potential bias and ensure analytical rigor. Training in qualitative interviewing and ethnographic

methods further supported the credibility and trustworthiness of the findings.

Ethical Considerations

Ethical clearance for this study was obtained from the Department of Anthropology, University of
Kashmir. As the department does not issue numerical approval identifiers for postgraduate (MA-

level) research projects, no approval number was assigned.

The study adhered to established ethical principles, including voluntary participation, informed
consent, confidentiality, privacy, and the protection of participants’ identities. Interviews were
conducted in private settings to ensure confidentiality and participant comfort. Pseudonyms were

used in all transcripts, field notes, and research reports to protect participants’ identities.

All digital recordings and transcripts were securely stored in encrypted, password-protected
folders accessible only to the researcher. Research data will be retained for five years after the
completion of the study and will thereafter be permanently deleted from all storage devices and

backup systems.

Limitations of the Study

The findings of this study are based on the experiences of residents of a single university hostel
and, therefore, may not be generalizable to all young women in Kashmir. Additionally, certain
culturally sensitive issues related to marriage and relationships may have been underreported due
to social norms and personal reservations. Nevertheless, the prolonged period of ethnographic
engagement and sustained participant observation enhanced the depth, credibility, and contextual

richness of the findings.
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Findings and Results

Hostel Life and Marriage Preferences

The findings reveal that hostel life plays a significant role in shaping the marriage preferences and
expectations of female students at the University of Kashmir. Living away from family supervision
and interacting with peers from diverse social, economic, and cultural backgrounds exposes
students to alternative viewpoints regarding marriage. Through everyday conversations, shared
experiences, and observations of others' lives, participants reported changes in their attitudes
toward partner selection, love marriage, financial stability, caste boundaries, and family

arrangements.

Analysis of the narratives generated five major themes.

From Physical Attraction to Financial Security

A prominent theme emerging from the interviews was the shift from prioritizing physical

appearance to emphasizing financial stability in a prospective spouse.

Participant A explained that before joining the hostel, physical appearance was her primary
criterion in selecting a partner. She stated that a man’s looks mattered more than his economic
status. However, after living independently in the hostel and discussing future life challenges with
peers, she began to view financial security as more important than physical attractiveness.

According to her, economic stability ensures comfort and reduces future hardships.

Similarly, Participant D reported that she initially preferred a good-looking and religious partner.
However, hostel discussions repeatedly highlighted the importance of marrying a financially
secure man, preferably one holding a stable government position. Through these conversations,
she came to associate financial stability with dignity, independence, and a better quality of life

after marriage.

These narratives indicate that hostel life encourages a more pragmatic understanding of marriage,

where economic considerations increasingly outweigh aesthetic preferences.
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Normalization of Love Marriage and Individual Choice

Another significant finding was the growing acceptance of love marriage and individual choice in

partner selection.

Participant B noted that before entering the hostel, she considered love marriage socially
unacceptable and even sinful. However, regular interactions with hostel residents exposed her to
different perspectives. Observing that many students were in relationships and openly discussing
marriage choices led her to reconsider her earlier beliefs. Consequently, she began to view love

marriage as a legitimate option.

Participant C described a family environment in which marriage decisions were made exclusively
by elders. She explained that daughters were rarely consulted regarding their preferences. After
engaging in conversations with roommates and hearing discussions about forced marriages and
marital violence, she began questioning the practice of unquestioningly accepting family decisions.
She argued that choosing one's own partner allows sufficient time to understand a person's

character, behaviour, and values before marriage.

These accounts suggest that hostel life functions as a space of re-socialization where young women

develop greater awareness of personal agency and decision-making in marital matters.
Learning Through Shared Experiences and Marital Narratives

The hostel environment also emerged as an important site for informal learning through the

exchange of personal and family experiences.

Participant E recounted hearing stories from fellow residents about troubled arranged marriages.
One narrative involved a woman who felt trapped in an unhappy marriage and regretted not
knowing her spouse before marriage. Such stories influenced Participant E's perception of arranged
marriage and strengthened her preference for choice marriage. She also referred to a successful
love marriage within her neighbourhood, which reinforced her belief that mutual understanding

before marriage contributes to marital happiness.
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Similarly, Participant F narrated the experience of a relative whose arranged marriage was marked
by emotional neglect, infidelity, and repeated attempts at reconciliation. Witnessing the
psychological suffering endured by her relative convinced her that personal compatibility and
mutual respect are more important than wealth alone. Consequently, she expressed a preference
for choice marriage while emphasizing the importance of a partner's character and earning

capacity.

These narratives demonstrate how shared experiences within hostel settings transform private

family events into collective sources of knowledge that shape marital expectations.
Persistence of Caste and Community Boundaries

Despite increasing openness toward love marriage and personal choice, caste and community

boundaries remained highly influential in participants' marriage preferences.

Participant G strongly rejected the possibility of marrying into communities she perceived as
socially lower in status. She explicitly stated that caste background remained an important
consideration and expressed a preference for marriage within socially respected groups,

particularly Syed families. Financial stability was also viewed as an essential criterion.

Participant H similarly rejected the idea of marrying outside her preferred caste group. When asked
whether she would consider marrying a wealthy man from a lower caste background, she firmly
refused. Although hostel life had made her more accepting of choice marriage, caste boundaries

remained non-negotiable.

Participant I also emphasized the importance of endogamy within her community. While she
acknowledged that hostel life had increased her acceptance of choice marriage, she maintained
that such marriages should occur within caste boundaries because of family expectations and social

norms.

These findings indicate that although hostel life promotes individual autonomy in some areas,

deeply rooted caste-based preferences continue to shape acceptable marital choices.
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Preference for Nuclear Families and Personal Space

Another emerging theme was the preference for nuclear family arrangements.

Participant H explained that living in the hostel exposed her to frequent interpersonal conflicts
among roommates. Observing these tensions made her value privacy, independence, and
emotional peace. As a result, she developed a preference for a nuclear family after marriage rather

than a large joint family system.

This finding suggests that everyday experiences within shared living spaces influence not only

partner preferences but also expectations regarding family structure after marriage.

This study demonstrates that hostel life functions as an important site of socialization that
significantly influences the marriage preferences and expectations of female students at the
University of Kashmir. Living away from the direct supervision of family and engaging in
everyday interactions with peers exposes young women to diverse viewpoints, experiences, and

narratives that encourage critical reflection on conventional marriage practices.

The findings reveal that hostel life contributes to a noticeable shift in marital priorities. Many
participants moved beyond earlier preferences based primarily on physical appearance and began
to emphasize financial security, emotional compatibility, mutual respect, and personal
understanding in selecting a life partner. Exposure to discussions surrounding successful and
unsuccessful marriages also increased acceptance of choice (love) marriage, as participants viewed
prior acquaintance with a partner as a means of ensuring compatibility and reducing the risks

associated with marital conflict.

At the same time, hostel life emerged as a space of emotional learning where participants
exchanged personal and family experiences that shaped their perceptions of marriage. Narratives
of domestic conflict, forced marriages, and relationship breakdowns encouraged many students to
reconsider traditional assumptions and place greater value on individual agency in marital
decision-making. Hostel experiences also influenced broader expectations regarding family life,
including a preference among some participants for nuclear family arrangements that offer greater

autonomy and personal space.
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However, the findings also reveal the limits of social change. Despite increasing support for
personal choice and greater openness toward love marriage, deeply rooted cultural norms
concerning caste, community, and social status continued to influence participants' preferences.
Several participants remained committed to caste endogamy and expressed reluctance to marry
outside their own social groups, demonstrating the enduring power of traditional social hierarchies

even within a modern university environment.

Overall, the study highlights that hostel life is neither a space of complete transformation nor one
of cultural continuity alone. Rather, it represents a dynamic social environment where young
women actively negotiate between emerging ideals of autonomy, equality, and self-determination
and the enduring influence of family, caste, religion, and community expectations. The
experiences of hostel residents suggest that contemporary marriage preferences among educated
Kashmiri women are shaped through a complex interaction between modern aspirations and
traditional cultural values, resulting in evolving yet culturally grounded understandings of

marriage and partner selection.
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Marriage Migration and Cross-Cultural Adaptation: The Lived Experiences of Bengali

Women in Kulgam, Kashmir

Aarisa Abbas!®

Abstract

This study examines the phenomenon of cross-regional marriages between Bengali women and
Kashmiri men in District Kulgam, Kashmir, with a particular focus on the socio-economic and
cultural processes that shape these marital unions. Employing a qualitative research design, the
study draws on in-depth interviews with Bengali women who migrated to Kashmir through
marriage. The findings indicate that poverty, economic insecurity, limited livelihood opportunities,
and dowry-related pressures in their places of origin serve as significant push factors influencing
marriage migration. Simultaneously, demographic imbalances, rising marriage expenses, and high
dowry expectations within Kashmiri society act as pull factors encouraging men to seek spouses
from outside the region. The study further reveals the central role of intermediaries in facilitating
these marriages, often through informal and commercialized networks that raise concerns
regarding exploitation and trafficking. Participants' narratives demonstrate varying degrees of
consent, ranging from family pressure and constrained choice to pragmatic decision-making
shaped by socio-economic circumstances. Despite numerous challenges associated with cultural
adaptation, language barriers, and social acceptance, many women display resilience and agency
in negotiating their new lives. The study argues that cross-regional marriages should be understood
as complex social phenomena situated at the intersection of gender, migration, poverty, and social

inequality in contemporary South Asia.

Keywords: Cross-regional marriage; Marriage Migration; Bengali Women; Kashmir; Gender;

Social Inequality; Cultural Adaptation
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Marriage is one of the most enduring and universal social institutions across cultures and
civilizations. It serves as a central mechanism for family formation, social reproduction, regulation
of sexual behavior, economic cooperation, and the transmission of cultural values across
generations. As such, marriage is not merely a private relationship between two individuals but a
socially and legally sanctioned institution with significant implications for individuals, families,
and communities. From an anthropological perspective, marriage is understood as a social
arrangement that structures kinship relations, alliances, inheritance systems, and social

organization (Lévi-Strauss, 1969; Murdock, 1949).

In the Indian context, marriage occupies a sacred and institutional position within society.
Traditionally, it has been conceptualized as a sanskara (rite of passage) in Hindu philosophy,
intended to fulfill the goals of dharma (righteousness), artha (livelihood), kama (desire), and
moksha (liberation). Scholars such as Srinivas (1962) and Karve (1965) have demonstrated that
marriage in India has historically been shaped by caste hierarchies, religious norms, patriarchal
structures, and regional customs. However, processes such as urbanization, educational expansion,
economic liberalization, migration, and globalization have transformed traditional marriage
practices. Consequently, inter-caste, inter-religious, and inter-regional marriages have become

increasingly visible in contemporary Indian society.

Recent decades have witnessed a growing trend of cross-regional marriages involving men from
demographically imbalanced regions, particularly northern and northwestern states such as
Haryana, Punjab, and Jammu and Kashmir, and women from economically disadvantaged regions
of eastern India, including West Bengal, Assam, Jharkhand, and Odisha. Scholars have attributed
this phenomenon to a combination of factors, including bride shortages, rising marriage costs,
gender imbalances, persistent dowry practices, and socio-economic inequalities (Kaur, 2004;
Mishra, 2013). While media reports and advocacy organizations often portray such marriages
through the lens of “bride trafficking,” feminist scholars caution against simplistic interpretations
that overlook women's agency and the broader structural conditions influencing migration and

marriage decisions (Mohanty, 2003; Narayan, 1997).

This study focuses on one such understudied context: the experiences of Bengali women who have
married Kashmiri men and settled in Kulgam district of South Kashmir. Many of these women

originate from economically marginalized communities in West Bengal and migrate to Kashmir
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following marriage. Their migration involves not only geographical relocation but also adjustment
to new linguistic, cultural, social, and environmental settings. Consequently, these women must
negotiate unfamiliar social norms while simultaneously establishing their place within their marital

households and communities.

Drawing upon ethnographic fieldwork, semi-structured interviews, and participant observation,
this study explores the lived experiences of Bengali brides in Kulgam. Particular attention is paid
to the challenges they encounter, including language barriers, social isolation, emotional labor,
unpaid domestic work, cultural adaptation, and social marginalization. At the same time, the study
highlights women's resilience, coping strategies, identity negotiations, and capacity for adaptation

within unfamiliar social environments.

The marriages examined in this study are diverse in nature. Some are formally solemnized through
religious ceremonies and legally recognized, whereas others are arranged informally through
kinship networks, acquaintances, or marriage brokers. Feminist anthropologists have emphasized
the importance of examining women's experiences within their specific cultural contexts rather
than reducing them to simplistic categories of victimhood or empowerment (Abu-Lughod, 1990;
Ortner, 1996). Adopting this perspective, the present study investigates how Bengali women
navigate life in Kashmir through processes of accommodation, negotiation, resistance, and hybrid

identity formation.

Another important dimension explored in this research concerns the motivations underlying such
marital alliances. In several parts of West Bengal, particularly among economically disadvantaged
Muslim, Dalit, and tribal communities, marriage has become increasingly difficult due to poverty,
unemployment, and escalating dowry demands. Simultaneously, some men in rural Kashmir face
challenges in finding local brides because of economic constraints, demographic factors, and
changing marriage expectations. Within this context, cross-regional marriages emerge as strategies
of social and economic survival, shaped by structural inequalities rather than solely individual

preferences.

It is important to acknowledge that these marriages cannot be uniformly categorized as
exploitative. Evidence gathered during fieldwork suggests that many marriages are consensual,

socially recognized, and integrated into local kinship networks. In several cases, women
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subsequently facilitate marriages for their sisters, relatives, or acquaintances, creating patterns of
chain migration. Nevertheless, such migration processes are frequently misrepresented as
trafficking, reflecting broader tensions surrounding migration, marital agency, and social stigma.
Scholars and activists have emphasized the need for nuanced understandings of these marriages
rather than automatic assumptions of exploitation in the absence of adequate evidence (Khan,

2018; Kant, 2017).

The study also examines the emotional and psychological dimensions of migration through
marriage. Relocation to Kashmir often requires women to adjust to unfamiliar languages, customs,
social expectations, and climatic conditions. Despite these challenges, many participants derive
strength from their roles as wives, mothers, and community members. Over time, they develop
strategies for negotiating their position within both family and society, balancing multiple

identities and expectations.

By centering the voices of Bengali women in Kulgam district—women who remain largely
invisible within official statistics and academic literature—this study contributes to broader
debates on gender, migration, kinship, and marriage in South Asia. It challenges simplistic binaries
of victimhood and agency and instead presents a nuanced understanding of cross-regional
marriages as complex social phenomena shaped by structural inequalities, cultural adaptation, and

individual aspirations.

Ultimately, the study highlights the human dimensions of cross-cultural marriage, revealing
experiences marked by hardship, resilience, adaptation, negotiation, and transformation. In doing
so, it offers valuable insights for scholars, policymakers, and practitioners seeking to understand

the intersection of gender, migration, and marriage in contemporary South Asia.

Literature Review

In her influential study, Bengali Bridal Diaspora: Marriage as a Livelihood Strategy, Kaur (2004)
examines the intersection of marriage, migration, and economic survival in rural India. The study
conceptualizes marriage not merely as a cultural institution but also as a livelihood strategy
employed by economically vulnerable households in West Bengal. By documenting the increasing

movement of Bengali women through marriage to distant regions of northern and western India,
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Kaur demonstrates how marriage has become an important mechanism for social mobility and

economic adjustment.

Kaur (2004) argues that the migration of Bengali women as brides to states such as Haryana,
Punjab, Uttar Pradesh, and Jammu and Kashmir is closely linked to structural inequalities. For
many poor families in West Bengal, arranging marriages outside the state serves as a strategy to
avoid escalating dowry demands and financial burdens associated with local marriage markets.
Simultaneously, men in regions experiencing a shortage of marriageable women are often willing
to marry without demanding dowry, creating a cross-regional marriage market that connects

economically disadvantaged populations across different states.

The study identifies three major factors driving these marriage migrations: persistent poverty, the
commercialization of dowry practices, and skewed sex ratios in bride-receiving regions. Due to a
shortage of women caused by son preference and gender discrimination, many men in northern
Indian states face difficulties in finding local spouses. Consequently, marriages with women from
economically disadvantaged regions emerge as a practical solution for both parties, albeit within

unequal social and economic conditions.

A significant contribution of Kaur’s work lies in its demonstration that these marriages serve
multiple functions. While they fulfill the social obligation of marrying daughters, they also
facilitate economic migration. Women often assume diverse roles within their marital households,
including those of wives, mothers, caregivers, and economic contributors. In some cases, married
daughters continue to support their natal families through financial assistance, illustrating the close

relationship between marriage migration and household survival strategies.

Kaur (2004) also highlights the vulnerabilities associated with such marriages. Many women
marry older men, widowers, or men who face disadvantages within local marriage markets.
Relocation to unfamiliar linguistic and cultural environments often results in social isolation,
limited support networks, and increased vulnerability to exploitation and domestic abuse.
Nevertheless, many families perceive these marriages as preferable alternatives to local unions

that require substantial dowry payments and offer limited economic opportunities.
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The study further situates contemporary marriage migration within a broader historical context.
Kaur draws attention to earlier patterns of gendered migration and displacement, arguing that
although the forms and mechanisms of movement have changed over time, underlying inequalities
related to gender and poverty remain largely intact. She also notes that the relative flexibility of
caste boundaries in parts of West Bengal may facilitate cross-regional marriage migration

compared to neighbouring regions where caste restrictions remain more rigid.

Overall, Kaur’s (2004) analysis reconceptualizes marriage as an institution shaped not only by
cultural norms but also by demographic imbalances, economic constraints, and market forces. The
study contributes significantly to the literature on gendered migration by demonstrating how
poverty, social obligations, and structural inequalities intersect to influence women’s mobility and
marital trajectories. Its insights are particularly relevant to the present study, which examines the

experiences of Bengali brides living in Kulgam district of Kashmir.

In their ethnographic study, Marriage and Migration: Bengali and Bihari Brides in a U.P. Village,
Chaudhry and Mohan (2012) examine the phenomenon of cross-regional marriages involving
Bengali and Bihari women who migrated to Badaun district in Uttar Pradesh through marriage.
The authors challenge dominant narratives that portray such marriages solely as cases of bride
trafficking or bride purchase. Instead, they argue that these unions represent a distinct form of
commercially mediated marriage that has emerged in response to changing demographic and

socio-economic conditions in rural North India.

The study highlights marriage as a significant driver of female migration in India. Drawing on
Census of India (2001) data, the authors note that a majority of female migration is marriage-
related and generally occurs within nearby villages or districts. However, they identify a growing
trend of long-distance marriages that transcend regional, linguistic, caste, and cultural boundaries.
In the village under study, such marriages were particularly common among economically
disadvantaged men who faced difficulties in securing local brides due to factors such as poverty,
landlessness, advanced age, disability, or previous marital status. These challenges were further

intensified by the shortage of marriageable women resulting from skewed sex ratios.

Based on interviews with nine cross-regional brides and their families, Chaudhry and Mohan

(2012) demonstrate that these marriages are typically facilitated by intermediaries, many of whom
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are themselves migrant brides. Unlike conventional dowry-based marriages, payments are not
made to the bride’s natal family. Instead, the groom’s family bears the costs associated with
marriage arrangements and intermediary services. The authors argue that this arrangement differs
from both dowry and bride-price systems and should not automatically be categorized as
trafficking. Rather, it represents an adaptive response to demographic imbalances and constraints

within local marriage markets.

The study further reveals that despite considerable linguistic, cultural, and social differences, many
migrant brides gradually become integrated into their marital households and local communities.
Over time, they acquire social legitimacy and establish new social networks within their
destination villages. These findings challenge simplistic portrayals of cross-regional brides as

passive victims and highlight their active role in negotiating new social and cultural environments.

Chaudhry and Mohan’s (2012) work makes an important contribution to the literature on marriage
migration by demonstrating how demographic pressures, economic marginalization, and gender
imbalances have contributed to the emergence of new marriage practices in rural India. Their study
underscores the need to move beyond binary understandings of trafficking and voluntary marriage
and instead examine the complex social, economic, and cultural factors that shape cross-regional
marital migration. The authors also call for further research on the long-term experiences, social

integration, and legal rights of migrant brides and their children in destination communities.

In her study Trafficked or Married?, Kukreja (2024) critically examines the tendency to equate
cross-regional marriages in India with bride trafficking. Using a postcolonial feminist perspective,
she argues that anti-trafficking discourses often overlook the agency of women who migrate
through marriage. Based on a large-scale mixed-methods study conducted across 246 villages in
Haryana, Rajasthan, Odisha, and West Bengal, the research draws on data from more than 1,500

cross-region brides and 154 natal families.

Kukreja argues that while trafficking does occur, it represents only a small proportion of cross-
regional marriages. She situates these marriages within broader structural inequalities, including
poverty, rising dowry demands, and skewed sex ratios. For many economically disadvantaged
families, marriage migration becomes a practical strategy when local marriage options are

financially unattainable. Many women reported that their marriages were socially recognized and
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performed according to religious or legal norms, challenging assumptions that they were merely

victims of coercion.

A key contribution of the study is its distinction between different types of marriage intermediaries,
including dalals (traffickers), agents (paid facilitators), and bicholias (informal matchmakers).
This classification highlights the complexity of marriage arrangements and questions the tendency

of state and NGO narratives to treat all brokers as traffickers.

Kukreja (2024) further critiques paternalistic anti-trafficking frameworks that portray poor rural
women as passive victims while ignoring the structural conditions shaping their choices. The study
demonstrates that women exercise agency within contexts of economic and social constraint,
thereby reframing marriage migration as a process of negotiated choice rather than simple

victimization.

Overall, the study contributes significantly to the literature on gender, migration, and marriage by
offering a nuanced understanding of cross-regional marriages. It complements earlier works on
marriage migration while advocating for more context-sensitive and evidence-based approaches

to understanding women’s mobility and marital migration in contemporary India.

In her paper Missing Women and Brides from Faraway: Social Consequences of the Skewed Sex
Ratio in India, Kaur (2008) examines the social implications of declining female sex ratios in
India. Drawing on Amartya Sen’s concept of “missing women,” she argues that the shortage of

women has created a deficit of marriageable brides, particularly in northern India.

Kaur highlights how this demographic imbalance has led to various social responses, including
cross-regional marriages, the import of brides from distant states, and the re-emergence of
practices such as polyandry in some regions. She attributes these developments to persistent gender
discrimination, son preference, and unequal access to resources despite improvements in education

and economic growth.

The study demonstrates that declining sex ratios are not merely demographic indicators but
reflections of deep-rooted gender inequalities. Kaur concludes that the growing demand for brides
from other regions represents one of the most significant social consequences of India’s skewed

sex ratio, reshaping traditional marriage patterns and migration practices.
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In their ethnographic study, Of Marriage and Migration: Bengali and Bihari Brides in a U.P.
Village, Chaudhry and Mohan (2011) examine long-distance marriages involving women from
West Bengal and Bihar who migrated to rural Uttar Pradesh through marriage. The study focuses
on marriages that cross regional, linguistic, and caste boundaries, often covering distances of more

than 1,000 kilometres.

The authors identify both destination and source factors driving these marriages. In Uttar Pradesh,
a shortage of local brides, low sex ratios, poverty, landlessness, and social disadvantages limit
men’s marriage prospects. In the source regions, poverty and rising dowry demands encourage

families to seek marriage opportunities outside their communities.

Chaudhry and Mohan argue that these marriages should not be viewed simply as cases of
trafficking or bride purchase. Instead, they describe them as a form of commercially mediated
marriage facilitated by intermediaries. The study further shows that many women gradually
integrate into their marital communities, adapting to new cultural and linguistic environments.
Their research highlights the complex relationship between marriage, migration, demographic

imbalance, and socio-economic inequality in contemporary India.

In this article, Ravinder Kaur (2004) examines the social consequences of declining sex ratios in
North India and their impact on marriage patterns. Drawing on Census 2001 data, she argues that
the shortage of marriageable women in states such as Haryana and Punjab has encouraged the
emergence of across-region marriages, in which men marry women from economically
disadvantaged states like West Bengal, Assam, and Bihar. These marriages often cross regional,
linguistic, religious, and caste boundaries. Kaur highlights that while the causes of adverse sex
ratios have received considerable scholarly attention, their effects on marriage practices remain
underexplored. The study demonstrates how demographic imbalance, poverty, and female
migration are interconnected, reshaping traditional marriage systems and contributing to new
forms of marital mobility. The paper also discusses broader social implications, including

bachelorhood, polyandry, and changing dowry practices.

Anamika Roy (2023) explores the relationship between marriage, migration, and citizenship in the
former Bangladeshi enclaves along the India—Bangladesh border. Using an ethnographic approach,

the study examines the experiences of women living in stateless conditions before the 2015 Land
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Boundary Agreement. Roy argues that marriage migration often served as a strategy for accessing
legal identity, citizenship rights, and public services unavailable within the enclaves. Marrying a
resident of the host country provided opportunities for social mobility and inclusion through access
to documents such as ration cards and Aadhaar cards. However, the study also highlights the
constraints on women’s agency within these migration processes. By adopting a gendered
perspective, Roy demonstrates how marriage functions as a means of negotiating borders,

belonging, and citizenship in marginalized borderland communities.

Aim of the study

To investigate the migration patterns and reasons behind Bengali girls’ relocation to Kashmir.

Research techniques

Two principal tools guided data collection:

Personal Interviews

The primary source of data for this study was a series of semi-structured, in-depth interviews
conducted with women who had migrated to Kashmir following marriage to local men. The semi-
structured format provided participants with the flexibility to narrate their experiences in their own
words while allowing the researcher to explore emerging themes through follow-up questions.
These interviews generated rich qualitative data, offering valuable insights into the participants’

social, cultural, emotional, and economic experiences.

Observational Visit

To complement the interview data and enhance the depth of the study, observational visits were
conducted in the participants’ local communities. These visits enabled the researcher to observe
the social and living conditions of the respondents and gather contextual information regarding
their everyday lives. In addition, demographic details such as age, educational background, family
size, number of children, and marriage patterns were documented, providing a broader context for

interpreting the qualitative findings.
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Role and Approach of the Researcher

As a researcher belonging to the same cultural and geographical context as the participants, I
adopted an insider perspective throughout the study. This positionality facilitated the development
of trust and rapport, enabling participants to openly share personal and often sensitive experiences.
Familiarity with local customs, language, social norms, and community dynamics helped in
establishing meaningful interactions and provided deeper insight into both explicit narratives and
implicit meanings embedded within participants’ accounts. This insider status enhanced the

richness and contextual understanding of the data collected.

Data Collection Procedures

Participant ldentification

Participants were selected through purposive sampling with the assistance of local community
members, social networks, and village elders. Women whose experiences were relevant to the

objectives of the study were identified and approached for participation.

Establishing Trust and Rapport

Prior to conducting formal interviews, sufficient time was spent interacting informally with
participants to build trust, reduce apprehension, and create a comfortable environment for open

discussion.

Interview Setting

Interviews were conducted at locations chosen by the participants, most commonly in their homes.
This ensured privacy, comfort, and confidentiality, allowing participants to express their views

freely.

Documentation

Data were documented through detailed field notes, observational records, reflective memos, audio
recordings, and photographs where appropriate and with participants’ consent. Interview
recordings were transcribed verbatim, and all identifying information was removed to protect

participants’ anonymity and confidentiality.
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Analytical Techniques

The collected data were analyzed using thematic analysis. Interview transcripts, field notes, and
observational records were carefully reviewed to identify recurring themes, patterns, and
categories. Particular attention was paid to issues such as motivations for marriage migration,
processes of cultural adaptation, household roles, social relationships, emotional well-being, and
aspirations for the future. Data from interviews and observations were cross-checked to enhance
the credibility and depth of the findings. The use of purposive sampling ensured that participants

possessed relevant experiences and insights related to the research objectives.

Interview Structure

The interview schedule was designed to gather comprehensive information about the participants’
backgrounds and lived experiences. Questions focused on socio-demographic characteristics,
family background, marital history, circumstances leading to marriage migration, and reasons for
relocating to Kashmir. Participants were also asked about their everyday experiences, challenges
encountered in the host community, social relationships, and the strategies they adopted to cope

with and adapt to their new environment.

Ethical Considerations

Ethical principles were strictly observed throughout the research process. Informed consent was
obtained from all participants before data collection. Participants were assured of confidentiality
and anonymity, and all identifying information was removed from the transcripts and research
records. Participation was entirely voluntary, and participants were informed of their right to
withdraw from the study at any stage without providing any explanation. Every effort was made
to ensure that the research process respected the dignity, privacy, and well-being of the

participants.

Advantages of the Local Perspective

As a member of the local community, the researcher possessed a deeper understanding of the
cultural norms, language, and social dynamics of the study setting. This insider position facilitated

the establishment of trust and rapport with participants, encouraging open and honest
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communication. It also enabled a more nuanced interpretation of participants’ experiences and

narratives, thereby enhancing the depth, authenticity, and contextual richness of the findings.
Objectives of the Study
The study was guided by the following objectives:

1. To explore the factors contributing to the migration of Bengali women to Kashmir through
marriage.

2. To understand the social, cultural, and economic challenges faced by Bengali women after
migration.

3. To examine the motivations underlying cross-regional marriages between Bengali women and
Kashmiri men.

4. To investigate the coping and adaptation strategies employed by Bengali women in negotiating

their lives within a new socio-cultural environment.

Results and Discussion

This section presents the empirical findings derived from in-depth interviews with Bengali
Women who have migrated to Kashmir through marriage. It delves into the complex Motivations
behind these cross-regional unions, the multifaceted challenges encountered upon Migration, and
the diverse strategies of resilience, adaptation, and agency employed by these Women in
navigating their new lives. By integrating these qualitative narratives with existing
Anthropological literature on marriage migration, gender, and social integration in South Asia,
This chapter aims to provide a nuanced understanding of their lived experiences, highlighting
Both the structural forces that shape their journeys and their individual capacities to forge new
Identities and homes.

Drivers and dynamics of cross-regional marriages

This section explores the primary factors compelling Bengali women to marry men in Kashmir,
Analyzing the interplay of economic pressures, social norms, and the mechanisms through which

these unions are facilitated.
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Poverty, Dowry, and Economic Imperatives

Economic hardship and the persistent burden of dowry demands in Bengal emerged as the most
significant drivers behind the cross-regional marriages of Bengali women to Kashmiri men.
Interviews consistently indicate that marriage becomes a strategic response to financial distress,
where parents seek relief from economic insecurity by marrying off their daughters to distant
grooms who do not demand dowry. As Sara Banu recounted, her parents “began searching for a
suitor when [ was just fifteen, but no one wanted to marry a girl from such a struggling family.”
Similar experiences were echoed by Shameema Banoo, who succinctly stated, “I came here
because of my poverty,” and by Fatima Banu, who emphasized that “there’s a lot of poverty there,
and weddings cost a lot.” For Ajmeeri Khatoon’s family, the decision was facilitated because “the

groom was not demanding anything.”

These narratives underscore how poverty operates not merely as a background condition but as an
active force shaping marital decisions. Marriage, in this context, functions as an economic coping
mechanism, transforming daughters into instruments of familial survival. Such findings align with
Ravinder Kaur’s (2010, 2012) studies, which highlight that poor parents across North India often
marry their daughters far from home to escape dowry demands. The interviews further suggest
that the economic calculus of these unions frequently blurs the boundaries between agency and
coercion, as financial desperation compels families to prioritize economic relief over the personal
preferences or well-being of the bride. These narratives suggest that poverty is not merely a general
backdrop to these women’s lives But an instrumental force that transforms marriage into an
economic strategy for natal families. The imperative to escape dowry burdens becomes a
calculated decision, often prioritizing financial relief over geographical proximity or personal
preference for the bride. This aligns with academic research on marriage migration in India, which
identifies poverty and the dowry System as significant push factors, particularly for women from
economically deprived regions. Scholars such as Ravinder Kaur (2010, 2012) highlight how “poor
parents are being driven to marry their daughters hundreds of miles away from home” to escape
dowry demands. The Literature further emphasizes that “child marriage results from an interplay
of economic and Social forces,” with “poor economic background” and “low level of education”
being consistently associated factors. The dowry system, prevalent in many parts of India, makes

Girls a perceived “burden” for poor parents, and early marriage can reduce these demands, Thereby
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making marriage migration an economically viable, albeit often difficult, option. This
Phenomenon, where economic desperation of the natal family leads to a daughter’s marriage, Can
in some instances approach the commodification of women, where their marital status

Becomes a commercial opportunity, blurring the lines between agency and coercion.

The Role of Middlemen and Brokerage

The narratives reveal that middlemen play a pivotal role in facilitating cross-regional marriages
between Bengali women and Kashmiri men. Far from being neutral intermediaries, these brokers
frequently act as commercial agents who profit from the vulnerabilities of both sides impoverished
families in Bengal seeking dowry-free matches and Kashmiri men struggling to find local brides.
Their involvement transforms marriage into an economic transaction rather than a social or
emotional bond.

Sara Banu recalled how a neighbour who had previously married his own daughter to a Kashmiri
man introduced her family to a broker named Ab Samad, who later arranged her marriage. In
another account, Safeena Akther narrated that “a middleman approached my mamu and offered
him 10,000 rupees to marry me off to a man in Kashmir.” Similarly, Ajmeeri Khatoon’s marriage
involved a broker, while another respondent described a more exploitative pattern in which an
intermediary, Ali Kak, arranged marriages in exchange for large payments, reportedly treating
women as “rejected goods” to be sent to Kashmir when “no one wanted them” in Bengal.

These cases illustrate that middlemen operate within a commercialized system of bride exchange,
where monetary transactions often constitute a bride price rather than a traditional dowry. Such
practices blur the boundary between marriage facilitation and human trafficking, aligning with
scholarly observations that brokers exploit structural inequalities and gendered economic distress
(Kaur, 2012; Blanchet, 2005). Traffickers frequently pose as marriage agents, promising “dowry-
free” unions that appeal to poor families burdened by social and financial obligations.

The traumatic experiences shared by women like Sara Banu—who reported that “the middleman
himself married me, and that day was the scariest day of my life”—underscore how deception and
coercion are embedded in these arrangements. The involvement of brokers thus reveals how
marriage migration is entangled with exploitative market logics, where women’s bodies and

choices become sites of negotiation, commodification, and control.
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Skewed Marriage Markets and Demographic Imbalances

The narratives from Kashmir reveal a significant pull factor driving cross-regional marriages-a
shortage of local brides and the high economic costs of marriage within the region. Ajmeeri
Khatoon’s husband, for instance, “was alone—his parents had died, and his friends told him they
would arrange his marriage outside. He was poor and could not afford marriage here because it is
very expensive in Kashmir. People need gold and money to get married here, and he could not
afford that, so he had to marry outside.” This economic reality underscores the structural barriers
men face within the local marriage market.

Field observations further highlight how such imbalances shape community practices. In one case
study, it was reported that “many old men in the village of Nipora have three Bengali wives,” and
that “anyone who can’t find a partner gets in touch with Ali Kak,” a local broker. These accounts
align with anthropological studies on obstructed marriage markets and abnormal sex ratios across
parts of India and South Asia. Gender imbalances—often resulting from sex-selective abortions
and cultural preferences for male children—have created a scarcity of marriageable women in
certain regions.

Consequently, men from areas with low sex ratios and high dowry expectations seek brides from
distant, economically disadvantaged regions such as West Bengal. The high cost of local weddings
and dowry practices further intensify this demand, making “imported” brides a socially and
economically viable alternative. This system reflects a structural response to intersecting socio-
economic and demographic pressures in Kashmir: inflated marriage costs, dowry inflation, and a
shortage of eligible women. Together, these dynamics produce a form of gendered migration often
described as the “male-order bride phenomenon,” where women from marginalized regions are
relocated through marriage into deficit regions, transforming the institution of marriage into a

trans-regional, economic exchange system.

Family Agency and Individual Choice

The narratives of Bengali brides in Kashmir reveal a deeply complex and often contradictory
understanding of agency, where “choice” exists within severe structural and cultural constraints.
Many accounts illustrate forms of coercion and limited autonomy. For instance, Sara Banu recalls,

“When I agreed and came to Kashmir, unfortunately the middleman himself married me, and that
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day was the scariest day of my life. Feeling isolated, I had to bind myself in this mismatched bond.”
Similarly, Safeena Akther notes, “I didn’t have a choice,” explaining that her mamu accepted
%10,000 to arrange her marriage “for the sake of my younger sister.”

Other accounts reflect more culturally embedded forms of compliance rather than outright
coercion. Ajmeeri Khatoon explains that in her community, “children follow whatever the parents
say, so she agreed,” later adding that “she has to be happy—there is no other option” and that “this
was her fate.” For her, obedience and acceptance are framed as moral and social expectations rather
than signs of victimhood.

Yet, not all marriages were devoid of consent. Fatima Banu asserts that her marriage “happened
by choice, not by force or deceit,” stating, “There were four or five girls standing in a line. He
came and chose me.” Her emphasis on personal decision—“No, I did it myself”"—suggests a
pragmatic choice rooted in circumstance, not romantic affection. Shabroza, too, mentions that she
“fell in love with him,” though she admits poverty and the idea that marriage in Kashmir would
be “cheaper” influenced her decision. Sabeena describes agreeing to marry a bald man because
“he clearly told the truth,” interpreting her choice as an act of “destiny.”

These diverse experiences demonstrate that the idea of “choice” in such marriages cannot be neatly
categorized as either forced or free. Instead, these decisions occupy a spectrum shaped by poverty,
familial obligation, gender norms, and limited alternatives. The repeated invocation of “destiny”
reflects a cultural idiom through which women make sense of constrained circumstances.
Anthropological literature on gendered migration and marriage supports this interpretation,
arguing that agency operates within constraints rather than outside them. As scholars note,
coercion and consent are not binary opposites but part of a continuum shaped by structural
inequality, economic precarity, and cultural expectations.

Thus, these narratives highlight not passivity but a form of negotiated agency—where women act
pragmatically within the limits imposed by poverty and patriarchy. Their stories reveal both
resilience and constraint, challenging simplistic portrayals of them as mere victims of circumstance
and underscoring the entanglement of choice, coercion, and survival in transregional marriage
migration.

Conclusion

This study set out to investigate the migration patterns and underlying reasons behind the
relocation of Bengali brides to Kashmir through marriage. The findings reveal that these cross-

regional marital migrations are not isolated incidents but part of a broader socio-economic and
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demographic pattern shaped by structural inequalities, economic distress, and cultural
expectations. The primary “push factors” driving this migration stem from acute poverty, dowry
pressures, and limited marriage prospects in rural Bengal. Families, constrained by economic
hardship, often perceive marriage migration as a pragmatic solution to alleviate financial burdens
and secure social stability for their daughters.

Conversely, the “pull factors” operating in Kashmir include a shortage of local brides, high
marriage costs, and the marginalization of men who are economically disadvantaged or socially
excluded within local marriage markets. These intersecting pressures create a bridge between two
regions marked by contrasting demographic and economic realities. The role of middlemen or
marriage brokers further institutionalizes this movement, transforming personal unions into
transactions that, in some cases, verge on commodification and exploitation.

The migration pattern thus emerges as both a response to and a reproduction of structural
inequalities—linking poverty and dowry in Bengal with demographic imbalance and gendered
expectations in Kashmir. Upon arrival, the women’s experiences vary widely: while some
encounter severe hardship, others manage to reconstruct belonging and stability through
adaptation, labour, and resilience. Their narratives collectively reveal how migration through
marriage operates not merely as a social arrangement but as a survival strategy shaped by
intertwined economic, cultural, and demographic forces.

Ultimately, these findings underscore that the migration of Bengali brides to Kashmir represents a
complex human response to systemic inequities rather than a simple act of mobility. Understanding
these migration patterns requires recognizing the interplay between compulsion and choice,
vulnerability and agency. The study thus contributes to a broader anthropological understanding
of gendered migration, showing how structural pressures at the macro level manifest in the intimate

sphere of marriage, reshaping the social and emotional geographies of both regions.
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Film Review: Kayo Kayo Colour

Muntaha Amin*

Abstract

This paper reviews Kayo Kayo Colour, directed by Shahrukh Khan Chevada, as an important
cinematic intervention in the representation of Muslims in contemporary Indian cinema. Set in the
Kalupur ghetto of Ahmedabad, the film follows the everyday struggles of a working-class Muslim
family negotiating poverty, gendered spaces, and aspirations within a marginalized socio-political
environment. Employing neorealist aesthetics through black-and-white cinematography, long
takes, and non-professional actors, the film foregrounds ordinary Muslim lives with dignity and
empathy. The review argues that the film challenges dominant stereotypes and propaganda-driven
portrayals of Muslims by presenting multidimensional characters rooted in lived experience. It
further explores themes of class inequality, gender socialization, displacement after the 2002
Guyjarat riots, and ethical questions of representation and positionality in filmmaking. The film
ultimately emerges as a powerful example of fair, humane, and authentic representation of

marginalized Muslim identities in Indian cinema.

Keywords: Muslim Representation; Indian Cinema; Neorealism; Identity; Class Inequality;

Gender; Marginalization; Everyday life; Visual Politics

Kayo Kayo Colour (Which Colour), in Gujarati, directed by Shahrukh Khan Chevada and
produced by Wafa Refai, becomes a poignant exploration of the everyday life of a working-class
Muslim family living in the Kalupur Ghetto of Ahmedabad, Gujarat.

Chevada and Wafa, the filmmakers, are a Muslim couple from Ahmedabad who lived and were
raised in a similar Muslim neighbourhood as the one depicted in the film. Kayo Kayo Colour made
its international premiere at the International Film Festival Rotterdam 2023 and thus travelled to
many prestigious international film festivals across the world. The film emerges as an intimate

portrayal of a Muslim family navigating the everydayness of life in present-day Gujarat.
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The story revolves around Razzak (Imtiyaz Shaikh), his wife Raziya (Samina Shaikh), and their
children, Ruba (Yushra Shaikh) and Faiz (Fahim Shaikh). Razzak has struggled to support his
family with the meagre income from his small job and has quit it, now looking to buy an
autorickshaw to earn a living. His daughter, Ruba, becomes intrigued after seeing a drink that costs
100 rs, and she wants to raise that 100 rs amount to see what such an expensive drink would taste

like.

In the film, we see Raziya doing everyday chores, women having conversations in domestic
spaces, children playing, and Razzak navigating and arranging expenses for his autorickshaw, all
given slow-paced, contemplative screentime that makes this film reminiscent of the films of
Vittorio De Sica. The film’s neorealist aesthetics remind us of the vanguard Italian Neorealist
films. Shot in black and white, with scenes filmed in long takes and still frames, the film unfolds
in the semblance of real-time, using people playing themselves and cast in the same relations in
the film as in their real lives.

In an ocean of coordinated, deliberate, and skewed representation of the Muslim community in
mainstream Indian cinema, Muslims have often been portrayed through tropes: either terrorist,
savage, the evil other, or constantly having to exclusively prove their belongingness and

patriotism.

As such, a Muslim person often feels a sense of never having been represented in media as
wholesome and dignified. One wants representations where one can feel seen, visible, related, and
represented, but is only met with disappointment. One longs to see representations where we as
Muslims are seen not as one-dimensional caricatures but as rounded, opinionated,
multidimensional characters with the same universal feelings of longing, desires, love, heartbreak,
grief, happiness, confusions, learnings, dreams, and so on. One longs to see even one character on
screen that feels like us. I, for one, do not ever feel represented, and neither do my friends and
family. We have never seen anyone like ourselves on screen. This makes us go through identity
crises where we look up to people or cultural markers from other identities for some kind of

identification.
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We yearn for simple, mundane, and dignified representation of ours as Muslims, as women, and
as other intersectional identities we find ourselves in. We yearn for dignified representation of our
spaces, our faith, our human struggles, our lives, or our everyday. The mainstream cinema and
media of the world have failed the international Muslim community, and so has Indian mainstream
cinema. The Indian mainstream has rather done more harm than good. The earlier films in India,
including the recent propaganda films, have led to targeted violence and hate against the Muslim
community. Representation of a certain kind does that to a certain community it is directed at. In
the sea of misinformation and propaganda, some non-mainstream films arrive as a breath of fresh

air for the Indian Muslim community.

Kayo Kayo Colour has finally answered much of our unexpressed yearning for fair and dignified
representation.

Through an everyday story, Chevada manages to fracture an entire ecosystem of caricatured
representations of Muslims in all kinds of media spaces. The characters in the film are practising
Muslims who are not sorry, insecure, or apologetic about their Muslim identity. This kind of
politics in the film becomes a refreshing change. It is visually revolutionary how ample screen
time has been given to characters offering namaz, children praying in the Madrasa, Quran
recitation being done, and the way other forms of worship are shown. These long takes are lyrical
and explore the rhythms of the life of Muslims in the neighbourhood, giving the location and the
spaces objective empathy.

The camera work is poignant, as cramped spaces are used to simultaneously show many planes of
action through windows, doors, and creative top shots. The representation of Muslim culture and
cultural practices, along with the visual politics of the ghetto spaces, is another striking feature of

the film. They are framed with empathy and a distant, objective camera.

The use of an objective perspective becomes an ethical distance quite telling. Chevada shows
sensitivity in understanding his place as an outsider in the family that he films. In most places, he
chooses not to go too close to the subjects, showing that no matter how much we claim to know
and understand our subjects' lives, we never truly can fully.

Some stark questions regarding gender are raised by how the subjects are framed vis-a-vis their
locations and vice versa. Girls playing houses and playing with dolls in delicate, feminine gender-

role training, in contrast to the boys indulging in a rooster fight like a sport in an excessively fast-
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paced masculine energy, points to the exposing of the stark nature of the gendered spaces of the
ghetto.

Questions regarding class are introduced and engaged with in the film through the use of dialogue.
Through the people Razzak meets to deal with his rickshaw expenses, and through Shaista
Bhabhi’s conversation about Jio sims and Ambani’s daily expenditure, we see how the class
struggle of the family, and by extension the ghettoised community, is foregrounded. This becomes

a poignant comment on the income disparity in India.

The film also makes subtle socio-political commentary by referring to the family’s displacement
during the 2002 Gujarat riots, providing context to its present financial and other precarious

situation. This aspect is woven brilliantly in an understated way by the director.

One very remarkable thing about the film is how Chevada makes a self-conscious decision of
visibilising his presence in the characters’ world. This is done by breaking the fourth wall at times
when characters directly talk to him while the shots are rolling. At one point, a child comes very
close to the camera on the street. It is also done by abrupt changes in the pace of the film at times,
especially in the rooster fight sequence at the end of the film and at the last shot of the film. This
makes us too conscious of the camera and is a deliberate ethical choice.

Who tells the story according to their identity and particular lived reality is very instrumental in
understanding the representation of the characters’ lived experiences. Through Chevada’s gaze,
his Muslim identity becomes all too evident, and this positionality of the filmmaker probes for
more questions in the film world about lived experience, identity, one’s politics, location,
positionality, and representation on-screen and offscreen. Who is telling whose story is an
important question to ask and look for while exploring artistic works on stories of marginalized

identities and communities of the world.

Kayo Kayo Colour is a remarkably intimate film regarding Muslim identity, their class and gender
issues, filmed with empathy and dignity, amounting to setting a precedent in the world of fair

representation for the Indian Muslim community. This film, by that merit, is one of a kind.



