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Editorial

The present issue of the journal focuses of the representation of the
western Indiainwritingsin English and other writingsavailablein English
tranglation. It hasbeen our attempt to seethewestern Indiaasacultural
unit just as people see southern India or North —East as one. Thisidea
came to the mind since the western India faced maximum foreign
invasions both military and otherwise. The cultural encounter and
assimilation also wasinitiated in thisregion by thelocal people.

Western India was the first foot hold for the European travelers and
traders on Indian Soil. Vasco da Gama arrived at the Western sea coast
of Indiaat Kozhikode (Calicut), Keralaon 20 th May 1498, two years
after he set sail from Lisbon, Portugal. This was the first time that a
European had arrived in India by the sea. He is credited with the
discovery of the searoute to India. Other European people including
the French, the Dutch and the English came thereafter and set up their
factories at different coasts of India. Captain William Hawkins visited
Mughal Emperor Jahangir&#39;scourt in 1608 AD to negotiate certain
concessions for the English East India Company. He requested for a
permission to raise asettlement in Surat. Initially it wasrejected dueto
Portugueseintrigue. They finally succeeded in setting up their permanent
factory at Surat in Gujarat in 1613 AD. A part of Bombay was under
the Portuguese rule. In 1661 the King of England Charles Il married
the princess of Portugal. On this occasion the Portuguese King gave
Portuguese part of Bombay as a gift to Charles |1 who rented it out to
the East India Company. Goa came under the Portuguese rule in 1510
AD when the Portuguese defeated the Bijapur Sultanate and set up
their rule.Before that it was ruled by the Kadamb dynasty from 2 nd
century AD to 1312 and by Muslims of Deccan from 1312 to 1367.The
city was then annexed by the Hindu kingdom of Vijay Nagar and was
later conquered by the Bahmani Sultanate which founded old Goa on



Editorial i

theisland in 1440. The Portuguese ruled Goafor nearly 450 yearstill it
was liberated in 1961 and made a part of India.

Theinteractionwith different religiousgroups, colonial tradersand rulers,
growing trade opportunities, possibility of migration and settlingin western
countriesbrought about severa changesinthepeoplelivinginthewestern
India right from the economic capital Mumbai to the deserts of the
Thar. Down south the people of Kerala opted for a massive migration
to west Asian Gulf countries from 1977 to 1983 when the need for
skilled and unskilled labour rosein oil industry. A big section of Indian
Diaspora consists of people from Kerala, Maharashtra, Gujarat and
Rajasthan. English higher education in India an be traced back to the
establishment of Hindu College in 1817 in Calcutta. Lord Thomas
Babington Macaulay introduced the British education in Indiaand through
his famous minutes laid down in 1835 formulated the policy of using
English asthe medium of instruction. Setting up of universitiesin Calcutta,
Madras and Bombay in 1857 added to the rise of English education in
India. Christian missionary activities also helped in the propagation of
the English language. It isafact that the missionariestrand ated English
textsinto Indian languages and al so prepared dictionariesfrom English
toregional Indianlanguages and vice-versa. Thelinguistic and cultural
encounters along with political and economic ones created anew ethos
which got reflected in theliterature of regional Indian languagesaswell
asEnglish. Communitieslike Parsis, Bohras, Buddhistsand Jainswhich
were very small in number experienced such encounters in their own
way while the majority Hindus also had their stories to share.

Even among the Hindus the Dalits faced a complex situation subdued
by thetraditional Brahminical institutionsand their feudal counterparts.
The excesses of this social order gave rise to movements against
untouchability led by Mahatma Gandhi, Jyoti Ba Phule, Baba Sahab
Dr.Bhim Rao Ambedkar and the likes. The Adivasis who enjoyed a
comparatively greater autonomy in the realm of princely statesfelt the
brunt of the British rulewith their intrusionin theform of forest regulatory
laws. The history of colonia encounter fraught with massive people’'s
movementslike Bijoliyain Rajasthan and Bardoli in Gujarat Villu Vandi
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and Kallu Maala in Kerala and Quit India and Civil Disobedience
movements of Maharashtra also recorded their impact on the socio-
political life of the people. In post- independence times the industrial
revolution had itsimpact on farming and fishing communities, industrial
labour andthe working class. Displacement caused a lot of migration
within the states and across states. Exploitation of labour in industry
and agriculture sectors saw the emergence of a strong trade union
movement aswell asapeasants movement in different parts of western
India. A mgjor development was the emergence of a growing middle
classin Indian society which had high aspirations and expectationsfrom
ademocratically elected government. The unnatural partition of India
into two countries had sown seeds of communal dividewhich germinated
inthe country at times spreading violence and hatred. Thistoo attracted
the concerns of the writers who believed in universal love and
brotherhood. Globdization, liberalization and privatization, communication
revolution, upsurge of information technology and related industry and
unprecedented expansion of mass mediaaffected thelives of the people
al over the country. Shift of India's economy from a mixed one to a
completely capitalist one resulted in new challenges as well as new
opportunities. The country saw arise in GDP but it was accompanied
with emergence of awider gulf between the haves and the have- nots.
Capitaist intensive development, shrinking manufacturing and agriculture
sector and fattening service sector increased unemployment among the
poor and the middle class. Monopolistic tendenciesin the economy found
their reflection in political arenaa so. There have been encounters and
there have been examples of assimilation also. Thisis how history is
made. The research papers published in this number depict the
representation of this socio-politico—cultural scenario.

We hope that this number of the journal will inspire more research
initiativesin thefield of regional studiesof thissort.

Ambarish Panda
Dr. Narendrapal Singh Panwar
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Lost in the Ruins: Identity, Memory, and
Nostalgia in the Decline of Parsi Heritage in
Cyrus Mistry's Doongaji House

Foram Joshi

CyrusMistry, an acclaimed I ndian playwright, novelist, and short story
writer, is celebrated for hisability to craft poignant narrativesthat delve
into the lives of marginalised communities and explore the erosion of
cultural legacies. Born into a Parsi family, Mistry’s works often draw
from the socio-cultural history of his community, highlighting itsrich
traditionswhilegrappling with the harsh redlities of itsdeclining influence
incontemporary India. Hisliterary voice shinesalight onthe complexities
of identity, belonging, and cultural continuity, situating him as a vital
figure in understanding the intersection of heritage and socio-palitical
change.

Mistry’s debut play, Doongaji House, written at the age of 21, earned
him the Sultan Padamsee Award for Playwriting in 1978. Theplay isa
reflection of the existential struggles faced by the Parsi community
within therapidly transforming urban landscape of Mumbai. At the heart
of the narrative lies a decaying chawl. This chawl becomes a powerful

metaphor for the broader disintegration of Parsi cultural and social

identity. Once emblematic of the prosperity and affluence enjoyed under
colonial rule, the chawl now reflects the community’s socio-economic
declinein independent India. Through the physical decay of this space,

Mistry capturestheanxietiesof aonce-thriving community now teetering
on the edge of extinction.

The play also unravel sintergenerational tensions, with the elder members
struggling to hold onto cultural traditionswhilethe younger generation
grappleswith modernity and adaptation. Hormusji Pochkhanwalla, the
patriarch, embodiesthiscrisis. Hisdiminishing authority and relevance
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underscore the erosion of familia bonds and communal coherence,
mirroring the Parsi community’slarger challenges. The play also sheds
light on the growing disparity between wealthy and impoverished Parsis,
touching on themes such as the degradation of living standards, socio-
economic marginalization, and therise of social vices.

By juxtaposing the chawl’sphysical decay with thecommunity’sstruggle
for cultural preservation amidst urban gentrification, Mistry raisescritical
questions about identity, place, and heritage. His nuanced portrayal of
theParsis' plight underscores how urbani zation, economic dispossession,
and socid aienation fragment individual and collectiveidentities. Through
Doongaji House, Mistry poignantly captures the precarious balance
between anostalgic longing for the past and theinevitabl e challenges of
modernity, marking it as a significant work in exploring cultural
displacement and decline.

At thebeginning of the play the deteriorating state of thetitular Doongaji
House powerfully mirrorsthe waning legacy of Parsi cultural heritage.
Thethree-storeyed building, of which thisisthe second floor, itself shows
alarming signs of age and degeneration. Thewalls, hung with portraits
of family ancestors, are cracked and peeling. The vivid imagery of its
crumbling walls and lack of basic amenities serves as a metaphor for
the broader disintegration of aonce-distinct identity, now struggling to
endure in the face of rapid urbanization. This physical decay parallels
the challenges the Parsi community faces in preserving their unique
cultural identity within acity increasingly characterized by economic
pressuresand cultural homogenization.

In this way, Doongaji House becomes a microcosm of the Parsi
community’shistorical and cultural identity. The building’sdeclineand
eventual destruction poignantly reflect the effects of urbanization and
gentrificationin Mumbai. Theseforces contribute to what Edward Said
refers to as the “loss of locality,” both in aliteral sense—through the
destruction of the chawl—and in a metaphorical sense, through the
gradual erosion of Parsi heritage and the weakening of community ties.
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Urban Decay, Gentrification, and Economic Marginalization as
metaphorsfor Cultural Decline and Social Stigma.

The destruction of Doongaji House is emblematic of this struggle,
highlighting both the physical dislocations and the symbolic erasures
that accompany the transformation of urban spaces. Urbanization plays
asgignificant rolein reshaping the socio-economic realities of minority
communities. In Mumbai, the Parsis, who were historically integral to
the city’s cultural and economic fabric, find themselves sidelined by
gentrification and changing demographic dynamics. Thedilapidated state
of Doongaji House and the characters’ inability to afford basic repairs
serve as a microcosm of this larger process, symbolizing how urban
transformation can displace minority communities both physically and
economically.

AsEdward Said observes. “ For the native, the history of colonia servitude
isinaugurated by the loss of the locality to the outsider; itsrecovery is
motivated by resistance to the outsider, followed by a search for an
independent identity” (Cultureand Imperialism, Ch.1). Whilethe Parsis
cannot be strictly classified asacolonized group, their experiencesalign
with Said’'sinsights. Asaminority community shaped and constrained
by colonial and postcolonia forces, they have witnessed a gradual
marginalization of their cultural and spatia identity. Their shrinking
presence in Mumbai reflects the broader postcolonial struggles of
minority communities negotiating their place amidst shifting urban and
national narratives.

Thetheme of economic marginalizationin Doongaji House also playsa
pivotal rolein shaping the narrative' stensionsand conflicts, particularly
as it intersects with the social stigmatization of the Parsi community.
Piroja’s reflection—* PIROJA: Two years since our wiring rotted.
I’ve grown so used to this lamp, | think it will hurt my eyes if we
ever get back our lights. But | miss the fan” (Mistry 80-81) evokes a
profound sense of resignation and adaptationto declining living conditions.
This mundane yet poignant statement underscores the inescapable
material realities of economic decline, which mirror the broader socio-
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economic strugglesof aminority community grappling withitsdiminishing
status.

Hormugji: When Bombay first got electricity— 1928, | think— ours
was one of the first buildings to install a meter. You know, Avan? It
was the tallest building around for miles ... At night it would glow
brightly, like a lighthouse in a sea of dimly-lit fishing boats. At one
time it was a matter of pride to be able to say ‘I live at Doongaji
House'.

PIROJA: Eat your food.

HORMUSII: ...What a state it's come to now! That rascal of a
landlord... (Mistry 554-58).

This excerpt from Doongaji House by Cyrus Mistry captures the
decline of the titular building as a symbol of the Parsi community’s
socio-cultural erosion. The nostalgic recollection of the building’s past—
its pioneering adoption of e ectricity and status asatowering landmark—
reflects the former glory of the Parsi community during the colonial
era. Hormusji’s description of the building glowing “ like a lighthouse
in a sea of dimly-lit fishing boats” conveys a sense of distinction and
pride, emphasizing its symbolic prominence not only as a physical
structure but asarepresentation of the community’saffluence, modernity,
and influencein Bombay (now Mumbai).

However, the shift in tone from pride to lament—" What a state it's
come to now!” —highlights the decline of both the building and the
community it represents. The use of the term “ rascal of a landlord”
signals the external forces of neglect and exploitation that have
contributed to this degradati on, underscoring the socio-palitical challenges
faced by the Parsis in postcolonia India. The contrast between past
and present reveals a collective yearning for lost stability and status,
reflecting the broader displacement experienced by the community in
an urbanizing, gentrifying city.

Piroja’sinterruption, “ Eat your food,” serves as a poignant contrast to
the nostal gia expressed by Hormusji, highlighting the tension between
longing for the past and dealing with the harsh realities of the present.
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WhileHormusji yearnsfor the glory of Doongaji House' sformer status
and laments its decline, Piroja adopts a more pragmatic stance. Her
remark suggests that she has come to terms with their diminished
circumstances and prefersto focus on the present rather than dwelling
on past grandeur. This dynamic between the characters mirrors the
larger strugglewithin the Parsi community, which istorn between pride
initsonce-flourishing cultural identity and the painful reality of itsfading
influence in contemporary society. Piroja's response underscores the
tension between preserving cherished memories and the necessity of
adapting to an uncertain present.

Thisinteraction ultimately highlights one of the play’s central themes:
the fragility of memory and heritage amidst the relentless forces of
modernity and urban change. It positions Doongaji House as apowerful
symbol of acommunity grappling with the twin challenges of longing
for afading legacy and confronting the difficult realities of an uncertain
present. The characters' struggles with failing infrastructure, such as
decayed wiring and the absence of basic utilities, reflect the declining
socio-economic position of the Parsi community within urban spaces
like Mumbai. Once influential and prosperous, the Parsis are now
depicted as a community in decline, their struggles compressed in the
physical disrepair of Doongaji House. Piroja’ s adaptation tothelamp’s
dim light—despite yearning for the fan’s comfort—signifies an
acceptance of diminished expectations, highlighting how economic
hardshi psreshape aspirationsand daily life. Thismaterial deprivationis
not merely anindividual challenge but reflectsabroader socio-economic
disempowerment faced by the community. Piroja’s deep emotional
connection to the past exemplifiesthe challenges of preserving cultural
identity amidst such transformation. However, the ultimate destruction
of Doongaji House not only severs the community’s physical link to
their history but also amplifies a profound sense of displacement and
aienation.

The economic marginalization of the Parsis is compounded by their
social stigmatization. The mocking phrase, “ Bawaji aya. Parsi bawaji
ko dekho,” (Mistry 218) underscores the alienation they experience
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asaminority inacity undergoing rapid transformation. Sociologist Erving
Goffman’s concept of “stigma’ provides a useful framework for
understanding thisdual burden. Goffman describes stigmaasan attribute
that isdeeply discrediting, reducing individua sor groupsto amarginalized
status. In the context of the Parsis, economic decline exacerbates their
socia vulnerability, making them an easy target for ridicule and exclusion
within an urban space increasingly dominated by other communities
(Goffman 02).

The plight of the Parsisin Doongaji House aligns with the experiences
of other marginalized groups facing systemic economic and social
pressures. For the Parsis, economic struggles not only affect their
material well-being but also their cultural self-perception, as the
community’shistorical association with progressand prosperity contrasts
sharply with their current realities. This erosion of economic agency
destabilizes their sense of belonging and exacerbates feelings of
aienation.

Piroja sresignation to thedim lamp and her wistful remark about missing
the fan also reflect the resilience of marginalized communities in the
face of systemic challenges. Adaptation to reduced circumstances
becomesaform of survival, even asit highlightstheloss of dignity and
comfort oncetaken for granted. Thisduality underscoresthe emotional
toll of economic decline, ascharacterslike Pirojanavigatetheir realities
whileyearning for the possibility of renewal.

Cultural Identity Through the Lensof Memory and Generational Conflict

Urbanization fundamentally alters social structures, often accelerating
generational divides. This results in a detraditionalization process,
wherein younger generations embrace val ues and behavioursthat align
with urban and cosmopolitan lifestyles, often at odds with traditional
expectations. Hormusji’s lament reflects this phenomenon as he
perceives the younger generation’s willingness to marry outside the
Parsi community or adopt modern practices as a betrayal of cultural
heritage. Hormusji’scritical toneand nostal gic lamentation for “the Parsis
of old” signify the older generation’s deep sense of lossand their anxiety
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over cultural preservation. His disdain for the younger generation’s
perceived departure from traditional values—embodied in his harsh
comment, “ How low he has stooped . . . he's married one of them!”

(Mistry 221-22) —underscores a fear of cultural dilution and a
stigmatized view of assimilation. Thedialogue also highlightsthe ol der
generation’s preoccupation with maintaining cultural “purity.” This
anxiety isdiscussedin Edward Said’'s concept of “imagined geographies,”

where cultural boundaries are symbolically constructed and policed to
maintain asense of identity and exclusivity. For Hormusgji, cultura identity
isdeeply tied to Parsi traditions, rituals, and values, which he believes
are eroded by intermarriage and other forms of assimilation. Such
anxieties resonate with Homi K. Bhabha's idea of the “unhomely,”

wherein modernindividual sexperienceacrisisof identity, torn between
preserving afixed sense of tradition and adapting to the fluid, hybrid
realitiesof aglobalized world. Hormusji’ sfearsthusreflect an unhomely
tension between the familiar (the traditions of the Parsi community)
and theunfamiliar (the modern, multicultural urban setting).

Theintergenerational tensions depicted in the exchange between Piroja
and Hormusji in Doongaji House reflect the struggles of cultural
continuity amidst theforces of modernity and globalization. Urbanization
atersthe processesof cultural transmission, prioritizing adaptability over
the preservation of traditional practices. This shift often generates
divisionswithin communitiesregarding which elementsof their heritage
should beretained, modified, or abandoned. Hormusji’slament reflects
theemotional burden of witnessing the dissol ution of cultural practices
that have long served as markers of identity, while the younger
generation’sactions suggest apragmeatic approach to surviva inarapidly
changing world. Thisdynamic tension underscoresthe complexities of
cultural preservation in aglobalized age, wheretradition and modernity
must coexist, often uneasily.

The older generation views cultural practices—rituals, language, and
endogamy—as symbolic capital that defines and sustains the Parsi
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community’suniqueidentity. However, urbanization and modernization
disrupt the mechanisms of transmitting this cultural capital. Younger
generations, influenced by new social environmentsand val ue systems,
may no longer view these practices as essential or relevant, leading to
an erosion of traditional cultural reproduction. Hormusji’s frustration
with Piroja’s dismissive stance— “ Okay. Enough now. Less said the
better” (Mistry 220)—also highlights this disjunction and increasing
rejection or downplay of the significance of traditional values. The
younger characterslikeAvan, Fali and Rus embody hybridity, navigating
the challenges of modern urban life while redefining what it means to
be Parsi. In contrast, the older generation clings to a static notion of
cultural authenticity, unable to reconcile the evolving identity of their
community with the fluid demands of urban modernity. Thesetensions
in Doongaji House highlight the universality of intergenerational conflict
In minority groups negotiating modernity.

Piroja’s description of the tragic death of Burjorji Bonesetter and her
thoughtson thesurreal quality of thetragedy— “it still felt like adream”
(Mistry 869-70)—illustrates the existential dislocation experienced by
individuals when faced with profound loss. The sense of living in a
“nightmare” echoes the collective psychological trauma of the Parsi
community, where nostalgiafor abetter past clash withthe harsh redlities
of their present decline. Thisisamplified by the absurdity of their situation,
where daily routines—such as the arrival of the breadman and
milkman—provide a false sense of normalcy amidst chaos. Piroja’s
words, “ In the morning, the breadman will come and wake us. Then
themilkman” (Mistry 872), highlightsthe futile desire to restore some
semblance of order and continuity amidst destruction.

In Doongaji House, memory and nostalgiaplay acentral rolein shaping
the characters’ identities and their emotional connection to a rapidly
changing world. The ancestral portraits and wistful recollections of a
“ better time” (Mistry 1535) underscore how memory serves as both a
source of comfort and a reminder of loss. These elements anchor the
charactersto aheritage they value but increasingly perceive asdlipping
away. The burning of Doongaji House intensifies this dynamic,
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symbolizing the fragility of the bond between memory and place.
Hormusji’s reflections, coupled with the destruction of the house,
poignantly illustrate the challenges of sustaining cultural continuity in
the face of systemic change and urbanization.

Piroja’s reflection on how they once lived, and the routine rituals of
everyday life also highlight how memory functions as a coping
mechanism. The act of remembering “ how it used to be” provides
comfort, but also creates a sense of alienation as they are no longer
ableto live those memories. Her words, “ It'slike the painin a dream”
(Mistry 873), suggest that memory serves as a way to process grief,
butitisultimately inadequatein preserving cultural continuity. Her mention
of “frying you an egg” (Mistry 875) suggests an attempt to return to
normalcy by repeating domestic routines, even though the broader
context of their life has changed irrevocably. The characters’ internal
strugglesto reconciletheir past with their present reality reflect broader
anxieties within the Parsi community about survival, identity, and the
preservation of heritage in achanging world.

Pierre Nora's concept of lieux de mémoire (sites of memory) provides
atheoretical framework to explore these themes. According to Nora,
“Memory is life, borne by living societies founded in its name. It
remains in permanent evolution, open to the dialectic of remembering
and forgetting, unconscious of its successive deformations,
vulnerable to manipulation and appropriation, susceptible to being
long dormant and periodically revived. History, on the other hand,
Is the reconstruction, always problematic and incomplete, of what
is no longer” . This distinction between memory and history helps
illuminate the characters' struggleto preservetheir collective memory
astheir cultural and physical spaces erode.

Theancestra portraitsin the play represent lieux de mémoire, functioning
as tangible links to the past. For the characters, these portraits are not
merely artifacts but vesselsof memory, embodying the values, traditions,
and identity of a community that once thrived. However, as Nora
suggests, memory isnot static—it evolves and is subject to both personal
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and collective reinterpretation. In Doongaji House, this evolution is
evident in the way nostal gia shapesthe characters’ perceptions of their
heritage. The past becomes idealized, offering solace even as it
underscores the pain of loss.

Hormusji’s exasperation with his son Rusi for marrying outside the
community and settling in Canada—" He's married one of them!” —
exemplifiesfearsof cultural assimilation. Hisdisdain revealsanxieties
about thedilution of Parsi traditionsand values, particularly in the context
of urban modernization and globalization. Theseanxietiesalign with Homi
K. Bhabha's concept of cultural hybridity in The Location of Culture,
where the intermingling of cultures creates spaces of negotiation but
asoincitesfear of identity loss. The generational conflict also reflects
broader postcolonial tensions discussed by Edward Said in Cultureand
Imperiaism. Said highlightshow formerly dominant communitiesgrapple
with the destabilization of their identitiesasthe societal hierarchy shifts
inpostcolonial contexts (Said).

Perin’s reflection on the younger generation leaving Doongaji
House deepens this theme of displacement. Lines like “ First, your
Rusi went away to Canada. Then, Fali went away to
Chikkalwadi” (Mistry, Doongaji House, Kindle Locations 86-87)
illustrate the broader exodus of Parsis, driven by economic and social
pressures. The choice of Canada—asymbol of opportunity—represents
not just migration but a departure from traditional customs. Similarly,
the statement, “ The Bogdawallas and their children moved out lock,
stock, and barrel” (Mistry 87-88), signifies the permanence of this
departure, highlighting the community’sgradual disappearancefromits
historic urban spaces.

The characters' nostalgic attachment to their past highlights the
ambivalent nature of memory. Hormusji’s reflections on the Parsi
community’sdeclinereveal thisreflective quality, ashe mournsnot only
thelossof cultural traditions but al so the diminishing sense of communal
identity. Yet, thisnostalgiaal so servesasaburden, trapping the characters
inalonging for apast that feelsincreasingly irretrievable.
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Theburning of Doongaji House representsthe severing of the connection
between memory and place, a theme central to Nora's exploration of
memory. For the characters, the houseis more than aphysical structure;
itisarepository of cultural identity and shared history. Its destruction
symbolizesthe erasure of aphysical anchor for their collective memory,
leaving the characters adrift in a city undergoing relentless urban
transformation. Thisalignswith Edward Said's observationsonthe“loss
of locality” in postcolonial societies, where displacement disrupts the
continuity of memory and identity (Cultureand Imperialism).

AsNoraargues, memory is vulnerable to manipulation, appropriation,
and eventual dormancy, but it is also capable of revival. In Doongaji
House, this tension is evident in the characters’ attempts to preserve
their heritage despite the encroachments of modernity. Whilethe physical
destruction of the house signifies a profound loss, the characters
memories and stories suggest the potential for cultural resilience.

The forced relocation of the elderly characters in Doongaji House
symbolizesaprofound disruption, both physical and psychological, that
encapsulates the trauma of displacement. The theme of displacement
isnot only spatial but also emotional, as Hormusji and Piroja navigate
the devastating loss of both their home and their once-prominent place
in society. The transition to a “ strange new hole” intensifies their
feelings of alienation, underscoring the existential displacement that
accompanies the loss of familiar spaces. This resonates with larger
anxieties about identity, self-definition, and belonging in an urban
landscape increasingly dominated by economic imperatives and spatial
reconfigurations.

Displacement in Doongaji House aligns with what Edward Said
describes as the “loss of locality,” where spatial dislocation erodes
identity and asense of place (Said). For theelderly characters, relocation
from the chawl severstheir connection to aspaceimbued with personal
and communal history, amplifying the psychological burden of losing a
cultural anchor. Their inability to adapt to the new environment
underscores the deep ties between memory, identity, and place. AsYi-
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Fu Tuan discusses in Space and Place: The Perspective of Experience,
place is not merely a geographic location but a repository of lived
experiencesand meanings. The chawl, withitsshared spacesand cultura
resonance, represents such aplacefor the characters, and its destruction
fractures their sense of continuity. Historically, chawls functioned as
sites of collectiveliving and cultural transmission, fostering close-knit
relationshipsand shared values. The decline of the chawl inthe narrative
mirrorsthe disintegration of these communal bonds, paralleling the Pars
community’s struggles to maintain coherence amidst socio-economic
and cultural pressures. The destruction of the chawl signifiesmorethan
aphysical loss; it represents ametaphysical rupturein the community’s
shared identity. This aligns with Pierre Nora's concept of lieux de
mémoire (sites of memory), where physical spaces serveasrepositories
of collectivememory and identity. The chaw!’ sdisappearance symbolizes
the erasure of a communal site of memory, forcing its inhabitants to
confront their cultural dislocation and the challenge of preserving identity
in an unfamiliar urban landscape. Its decline aso reflects the broader
impacts of urbanization and gentrification, which prioritize economic
progress over the preservation of community and cultural spaces. In
the context of Doongaji House, the chawl’s destruction exemplifies
this dynamic, where the quest for urban modernization marginalizes
minority groups and disrupts their traditional ways of life. Moreover,
this displacement creates a sense of existentia rupture, as the elderly
characters struggle to find meaning and belonging in aworld that has
discarded their histories. The uprooting of individualsfrom their familiar
contexts leads to feelings of alienation and purposel essness, themes
that resonate deeply in the narrative. Hormusji’ s attachment to hishome
mirrors the emotional and cultural displacement experienced by many
Parsis as they struggle to find their place in amodernizing India. His
desperate longing for the house to “release” him, “ as you released
Burjorji” (Mistry 915), suggests that for him, death is preferable to
living in asociety where hiscommunity no longer holdsthe same power
or relevance it once did. The imagery of Burjorji, whose death is
referenced here, representsthefinality of an erafor the Pars community,
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whoseidentity istied to abygone age. Thefirethat ultimately engulfs
thebuilding isparticularly evocative. It symbolizestheinevitable erasure
of heritage, leaving behind only a “ vacant plot” —a stark emblem of
loss and absence. The moment is captured poignantly in the narrator’s
reflection: “ Then | realized the whole building was burning.
Doongaji House was up in flames. | ran to save my life. When |
reached the street, there was no fire any more. But the building was
not there either. Only a vacant plot of land” (Mistry 653-55). This
visceral description underscoresnot only the physical destruction of the
structure but al so the symbolic obliteration of cultural memory and identity
that it represents.

Conclusion

The recurring themes in Doongaji House by Cyrus Mistry reflect the
multifaceted struggles of the Parsi community amidst socio-economic
declineand cultural erosioninarapidly transforming Mumbai. Central
to the narrative is the decay of Doongaji House, a colonial-era chawl
that stands as a poignant metaphor for the community’s diminishing
prominence and cultural heritage. The deteriorating structure embodies
theintersection of economic marginalization, social stigmatization, and
urban displacement that define the contemporary Parsi experience.
Throughitsportrayal of financia decline, the play offersalayered critique
of systemic disempowerment and the societal pressures that minority
communitiesendure.

Mistry captures the human cost of this decline through the fractured
rel ationshipswithin the Pochkhanwallafamily. Their intergenerational
tensionsreflect the broader challenges of sustaining cultural identity in
aworld shaped by urbanization and assimilation. Thefamily’sstruggles
mirror the Parsi community’s larger existential crisis—balancing the
preservation of tradition with the realities of modern life. Piroja’s
reflectionson her family’ s displacement poignantly articulate thetrauma
of losing not just ahome but arepository of shared memoriesand identity.
These themes are amplified by the juxtaposition of ancestral portraits
and nostalgic recoll ections against the physical and symbolic destruction
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of Doongaji House, underscoring the fragility of memory and its
dependence on communal spaces. Memory emerges as both a source
of strength and asite of vulnerability, illuminating the precariousness of
cultural preservation in an ever-changing urban landscape. Throughits
exploration of nostalgiaand cultural identity, the narrative reveal s how
the characters’ sense of self is intertwined with the chawl’s physical
presence. Thisinterplay of memory and space underscoresthe profound
impact of urbanization, asthelossof Doongaji House signalsthe erosion
of communal bondsand shared heritage. Theforced rel ocation of elderly
residents captures the existential challenges of displacement, as
individual sgrapplewith alienation and aloss of purpose. Doongaji House,
asamicrocosm of the Parsi community, embodies both aphysical haven
and a symbolic anchor for shared identity. Its decline parallels the
anxieties of cultural extinction faced by the Parsis, highlighting the
challenges of maintaining asense of belonging inamodern, increasingly
homogenized urban context.

At its core, Doongaji House critiques the dehumanizing effects of
urbani zation whil e offering anuanced exploration of identity, memory,
and resilience. Mistry’s characters confront social stigmaand economic
hardship, navigating the complexities of cultural prideand survival ina
shifting socio-political landscape. The narrative situatestheir struggles
within broader systemic inequalities, offering a microcosmic view of
the challenges faced by minority communities in urban environments.
Ultimately, Doongaji House delves deeply into the existential questions
of self-definition and collective continuity. It examines how memory
and nostalgia shape both individual and communal identities, even as
theforces of urban transformation threaten to erase them. By portraying
the Parsi community’s fight to preserve its cultura heritage amidst
displacement and marginalization, the play invites reflection on the
universal tensions between tradition and modernity, resilience and
vulnerability. Throughitsintricate exploration of these themes, Doongayi
House stands as a profound commentary on the complexities of
preserving identity, place, and heritagein an ever-evolving urban world.
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Exile Within: Displacement and the Search for
Self in True Country

Saurabh Meena

Indigenous communities across the world are connected to their
traditional lands. They have a deep-rooted history with the land and
thereforetheland isof sacred valueto them. Land isaninalienable part
of their lifesincethey are completely dependent onit for their sustenance.
Indigenous people a so share adeep spiritual relationship with theland,
whichisso fundamental to their existence. Land isalso associated with
their identity. Depriving them of their land deprivesthem of their history,
language, cultural existence and traditional knowledge systems. The
onslaught of colonization devastated the entire socio-cultural patterns
of Indigenous societies acrossthe world. Self-sustai ned soci eties became
reliant on European goodsfor their livelihood.

In the traditional kinship systems, through the customary law, they
cherished gender equality, social position, integrated identity, and sexual
autonomy. The cultural transformation that took place with the advent
of colonizers made them the victims of exploitation, marginalization,
and inhuman treatment. The biased racial policies of the colonizers
affected them the worst. From the breadwinners of the family, they
were made dependent by curbing the social and economic autonomy by
the Christian patriarchal order.

The Natives became dependent on the colonizers and started to absorb
the mores and manners of the colonizers, which alienated them from
their language, culture, history and indigenous identity. International
organizations have given recognition to the first people of the land and
are consistently working to conserve their indigenous knowledge and
value system, with the aim to combat the modern problems being faced
by the Aboriginals modern society. They share a unique relationship
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with nature, which they have been conserving for ages. Land continues
to remain an essential component for the socio-cultural existence of
their indigenousidentity. With theloss of their ancestral 1and, their sacred
relationship with the land has also been jeopardised. Many activists
have joined in for the Aboriginals' struggle for their land rights. Their
concerns have been taken into account in Article 25 of the draft of
United Nations Declaration on the Rights of Indigenous Peoples:

Indigenous people have the right to maintain and strengthen their
indistinctive spiritual and material relationship with the lands,
territories, water and coastal seas and other resources which they
have traditionally owned for otherwise occupied or used, and to
uphold their responsibilitiesto future generationsin thisregard. (6)

Spaceishighly significant intheliterary worksof Fourth World literature
and postcolonia literary theories. “A major feature of post-colonial
literatures is the concern with place and displacement. It is here that
the special post-colonial crisisof identity comesinto being; the concern
with the devel opment or recovery of an effectiveidentifying relationship
between self and place” (Ashcroft et al. 21). The importance of land
and location is well established in the field of postcolonia studies as
space is also an important tool to deconstruct the dominant power
structures. Space and identity are both intertwined. The quest for identity
in postcolonial novels is associated with space. Therefore, space
becomes atool to resist the dominant forces and to trace the identity of
theself, and to rediscover identity which will lead to disestablishment of
the established narratives. Asthe " authentic and essentialist conceptions
of identity are often associated with exclusivist claimsto territory and
space. In turn, this geographical imagination of identity leads to the
persistent understanding of colonialism in terms of simple opposition
between colonizers and colonized” (Barnett 8).

InAustralian literature, there are numerous prominent Aboriginal writers
who striveto highlight theissuesfaced by the indigenous communities
of Australia. Among all these issues, land is a pivotal one. Aboriginal
people are apart of the marginalized and vulnerabl e section of society.
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They arethevictimsof socio-political and economic marginalizationin
their country. Though they are the native people of Australia, they are
struggling toliveadignifiedlife. For decades, they have been demanding
the native land titles to protect their lands from being taken away by
multiple agencies. I ndigenous communities acrosstheworld arefacing
forcible removal and displacement from their traditional lands. These
lands are being taken away by the governments and corporate houses
for the extraction and exploitation of minerals and natural resources,
the construction of dams, and for the multiple development projects.
The cases of forcible removal and displacement of Indigenous people
are being reported across the countries with a significant native
population.

Kim Scott isarenowned Aboriginal writer who seekstoilluminate various
aspects of the lives of Aboriginal peoplein Australia. In hisnovels, he
also incorporatestheissue of the displacement of Aboriginalsfrom their
native lands and their confinement in the reserves controlled by the
state. His novel True Country reveals the journey of the protagonist
Billy, who explores his aboriginal identity by coming back to his own
land and by spending his daysamong the people of hiscommunity. Billy
strives to trace his own identity from the land of Karnama. The space
provides him a sense of connectedness as he finds himself attached to
the people of Karnamaand a sense of belonging devel ops within him.

He explores hisindividual identity among the people of the Aboriginal
settlement. Karnama becomes a place for him to offer a conclusion to
hisconflicting ideasrelating to hisidentity. AsBilly says“| just wanted
to come to a place like this, where some things that happened a long
time ago, where | comefrom, that | have only heard or read of, are till
happening here, Maybe. My grandmother must have been Aboriginal
like you, dark. My grandmother ispart . . . . My father told me, but no
one” (Scott 82).

In postcolonial theory, spaceisnot just aphysical territory rather “ space
itself becomes a kind of neutral grid on which cultura differences,
historical memory and societal organization are inscribed” (Gupta 6).
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Space is the platform for cultural encounters and is the place from
where‘new culture’ originatesand cultural transformation takes place.
The postcolonial space urges Billy to renegotiate hisidentity. Within a
very short period of time, he startsto feel connected to the land and the
people of the mission. He challenges the western way of knowing by
expressing his desire to trace hisAboriginal identity and questions the
causes that deprived him of his own culture. His unfamiliarity to the
Aboriginal culture bequeaths him a sense that though the people of
Karnamahave been living amiserablelife without basic amenities, yet
they fare better and are happier than him as they know the land and
through the cultural sense they al are deeply connected to each other.
His purpose of coming to Karnama becomes irrelevant to him. Billy
says, “I don't know anything of the old ways; a few words, this and
that. But there's something there that’s what | reckon. Should we try
and put it all together and believeinit?Or try and rediscover things, like
that renaissance thing?’ (Scott 83).

Billy’s quest for identity compels him to question the Euro-Centric
approach and the ways of knowing. He starts to take pride in his own
Aboriginal identity irrespective of the past identities as “identities are
ever-changing and impossible to fix: the need to negotiate identitiesis
therefore constant” (Bhabha 73). In the novel, Aboriginal people of
Karnama are cognizant of the manner in which Aboriginal society is
disintegrating dueto theintroduction of certain vicesby thewhite people,
which makesthem highly critical of them.

Tell us, welearned anything from white man yet? Nowadays people
make amistake. Maybetired, Little by little Aborigine going down.
Drinking and dying. Making circles, litter and morelittle. We don't
like looking, and seeing it that way. We want to fly up again. They
can't forget about our roots, they can't leave behind and go to the
Whiteman roots. That no good. (Scott 124)

Karnamais not just a physical space for the novelist. It isthe platform
for the writer from where he gives a voice to the voiceless people.
Almost a century has passed since the federation came into existence
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but the First Nation people are till living in abject poverty. The white
intrusion in the Aboriginal practices is making them more segregated
fromtheir cultural identity. Inthe novel, the character of Gerrard laments
over the cultural decay of the modern Aboriginal society due to the
intrusion of white society into their cultural sphere. He expresses his
umbrage by saying:
Intheold dayswedidlook after our sacred sites overselves, without
letting white people, white men, women, take care of them. We
know what to do. These others shouldn’t interfere with our sacred
things. Kiddies of ours, young men even, they not allowed to go
near our sacred sites, trees even, that was anywhere in the bush.
We didn't let them know because they wasn't men. They had to be
initiated before they could go to these things and they sacred to us.
They are very sacred things. We didn’t say nothing to nobody, we
just look after these things overselves. That's why we don't like
white women or white men coming to ask different things about
our things, or saying we should do thinsm and why don’t we. that’s
our sacred things. They studying ustoo? Like Animals? Or maybe
they want to steal our secrets, and when even the black man has
lost his special things and his magic, then-hey, hereit is- the white
fell ashaveit and they useit on us. (Scott 143)

This state-sponsored intrusion into the cultural sphere is aimed at
segregation of Aboriginal sfrom the sacred sitesfrom wheretheir socio-
cultural identity originates. Owing to the deprivation of Aboriginesfrom
their sacred sites, the society is disintegrating. The ‘One Australia

terminology is used repeatedly in the political discourse of the country
which makes everyone suspicious of the malafide intentions of the
regimes which areintolerant to the diversified Australian society.

Apart from Australian Aboriginals, Indigenous people have been
struggling for their land rightsand political rights. Theland they occupy
isof greater importance due to the availability of valuable minerals on
their lands. Theincreasinginterference of theruling governments, related
organizations, and corporate houses has managed to create a severe
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existential threat to their socio-political identity. Theincreasing number
of cases of forcible removal and dispossession of Indigenous peoples
from their lands is a matter of grave concern for policy makers across
theworld. It isthe high timewhen they should be allowed the collective
right to self-determination, territorial integrity, and sovereignty. These
rights will surely empower them in every sphere of their lives. It will
help themto revive the declining cultural practices and management of
their lands by their choices
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Colonial Influence on Gujarati Novel: A Study of
Nandshankar Mehta’s Novel Karan Ghelo

Palash Sharma

Theopening linesof thenovel * ATale of Two Citiesby Charles Dickens
seem pertinent to begin this paper-

It was the best of times, it wasthe worst of times, it was the age of
wisdom, it was the age of foolishness, it was the epoch of belief, it
was the epoch of incredulity, it was the season of Light, it wasthe
season of Darkness, it was the spring of hope, it was the winter of
despair, we had everything before us, we had nothing before us, we
were all going direct to Heaven, we were all going direct the other
way — in short, the period was so far like the present period, that
some of its noisiest authorities insisted on its being received, for
good or for evil, in the superlative degree of comparison only. (1)

Thisnovel was published in 1859 and it describes perfectly the essence
of theVictorian period which lasted till 1901. Thefeeling that ‘ anything
ispossible’ wasfelt optimistically and tragically. It was the time when
the Industrial Revolution in England was at its peak, on top of that
Railways were invented which boosted the already booming economy
of England and emerged as one of the strongest nations in the world
and had occupied nearly one-quarter of the world. But this also had
another side. Along with progress, Industriali zation brought in child labour,
exploitation, and cruel treatment of workers. The advent and impact of
machines were so great that they gradually converted man into a profit
or lossentity.

Besides, the age was also an age of inventions, scientific discoveries,
and innovations. The invention of the telephone, electricity, railways,
sewing machines, X-ray, thetelegraph, anaesthesia, antiseptic, and many
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more happened during this age. Many fundamental laws of chemistry
and physicswere too developed in thosetimes. But alongsidethat, this
faithin scienceled to aloss of faith in religion. The emphasison logic
and reason led to awithdrawal of faith and trust in religion. The hardest
blow was Charles Darwin’s work ‘On the Origin of Species which
led to a severe clash between science and religion.

Our country, India, too was colonized during those times, and so along
withthe officers, the scientific developmentsand inventions, their morals,
values, and literature reached us. During those times we were divided
majorly into two groups. One was, who were English educated and
who supported the new, modern western ideas and rejected almost
blindly thetraditional, while the second group rejected the modern and
believed in thetraditional culture and norms, though we see both these
distinct categoriesovercoming their rigidness and blending into one that
accepted that which is good and rejected that which was bad for them
and their culture but it al happened gradually. So, with the arrival of
their literature, naturally, there wasadesireto imitate them and produce
one just like them, and the novel being the dominant literary form of
those times was attempted to be written the most. The first Indian
novel in English was Rajmohan’s Wife published in 1864
by Bankimchandra Chattopadhyay. Beforethat writing novelsin regional
languages had begun and the first novel written in Gujarati was Karan
Ghelo by ‘Nandshankar Mehta' published in 1866.

The colonial influence can be seen in the novel and with that some
conflictinthewriter about whether to glorify thetraditional cultureor to
promote Western values. This conflict can also beinterpreted asasaf ety
mesasuretaken by thewriter to avoid hurting the sentiments of the people
including the groups mentioned before.

‘Colonial influence’ in the simplest sense means the effect and impact
on aregion’s people dueto the presence of the colonizersand extending
this on the phrase it means that the impact and effect of the British
who, at that timewere herefor almost 250 years, and that of thewestern
education introduced by them on the writer’s thoughts and his work.
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Nandshankar Mehta was born in Surat and was sent to an English
medium school at the age of ten and then he became the first Indian
headmaster of the same school. In the school, he was the protégé of
Mr. Green (the then headmaster). He was closely associated with Mr.
Russdll, aBritish administrator and hewrotethe novel with hismotivation.
Infact, it wasthe English education or theavailability of authentic English
texts that allowed him to write perhaps the first prose narrative in
Guijarat. Thisisan evidence of the colonial influence the writer had in
hislife.

Itisalsointeresting to note that thefirst novel writtenin Gujarati which
would beleading the others, Nandshankar chose to write, not about one
of thegreat Rajput kings of Gujarat like Mulraj or Siddharaj but about a
man who had failed hisland and his people. According to his son and
biographer Vinayak Mehta, Nandshankar decided to write a historical
novel which would focuson apivotal moment in the history of Gujarat,
amoment that signalled the end of one period of history and the dawn
of another. He had considered writing on three topics, one was the
story of Karan Vaghelathen one wasthe destruction of Somnath or the
fall of Champaner.

Sitanshu Yashaschandra, a renowned scholar and poet writes in his
essay ‘From Hemachandracharyato Hind Swargj’:

He chose from among three possible options: the defeat and death
of Karan Vaghela, the last Hindu king of Gujarat; the defeat and
downfall of Patai Raval, the Hindu king of Champaner, at the hands
of Muhammad Begdo; and the destruction of the Somnath temple
by Muhammad Ghazni. Karan was destroyed, the novel tells us,
because of hismoral, and especially sexual, degradation. He lusted
after the wife of his minister, Madhav. Patai was also morally
degraded, especially sexually: he had lusted after the goddess Kali
of the Pavagadh Hills. A pre-nineteenth-century garbo (a lyrical
narrative) on Patai Raval’'s destruction was quite well known in
Nandashankar’s time. That garbo gave a religious context to the
Patai Raval theme. Onewondersif Mastersaheb had any discussion
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with Russell on the relative merits of the story of Patai, with its
religious (rather than political) context, though it, too, told of the
moral and sexual corruption of aHindu king.

Inthethird theme under consideration, that of the destruction of the
Somnath temple, there is no spectacular moral and sexual
debasement that might have justified the defeat of the Chaulukya
king. No causal connection is made between defeat and destruction,
on one hand, and moral collapse on the other. But if the story fails
tojustify political defeat, it alsofailstojustify political victory. The
story of Karan Vaghela, on the other hand, unfolds without any
religious complications and shows neatly that the natives deserved
to be defeated because they were morally corrupt.” (Yashaschandra
598)

The emphasis was, thus, on three things. First, there hasto be a causal
connection between defeat and destruction and the resultant moral
collapse. Second, the focus is on the political context rather than the
religious context because otherwisethe story of Patai Raval wasequally
good and could have been helpful for the natives of thosetimes. Third,
the writer in justifying the political defeat of a ruler also justifies the
political victory of another. Thus, indirectly, by extension, heisjustifying
the presence of colonial rule.

But beforeinterpreting it to be abiased account it should also be taken
into account that it isastory about asexually and morally corrupt King,
inwhich hefallsasleep listening to religiousrecitationslike, “* Halfway
through this recital, yawn after yawn escaped from Karan Raja, and
thanks to the burning heat of the October sun assisted by the king's
own habit of taking a nap, the Raja never learnt how much Bhartihari
and Vikramaditya went on to become famous when the bard and
Brahmin let him enjoy hisrestin peace” (Ghelo 23).

Or thelust hefelt for hisminister Madhav’swife Roopsundari, “‘ It was
asif lightning had struck theking, ‘ Madhav'swife? hesaid in ashocked
voice. ‘Our Madhav's wife? A swan married to that crow? Is that a
fact? You're not lying to me? A woman fit to live in Indra’s heaven, a
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woman who should light up the palace, such awoman isthe wife of a
miserable Brahmin? (Ghelo 29).

Theking was calling the same minister who had hel ped him immensely
to become a king a miserable Brahmin and a crow. So, this type of
explicit description could not have been possible in amonarch’sreign.
This freedom to write about the corruptness and degradation of
monarchs, the conflict of thereligionswas possible only because of the
presence of British Raj. The break from the tradition of praising the
king in the court could have happened because of the colonial rule.

The effect of western education is aso evident throughout the text,
especially that of English literary textslikethe plays of Shakespearein
which the use of supernatural elementsis seen. The use of supernatural
elements can be seen in the novel Karan Ghelo. In the second chapter
we see the king's encounter with female souls just like Macbeth
encounters the witches and like in Macbeth, the female spirits also
adviced to Karan. They said,

Mahargj, we do not possess much knowledge of the future. But
sinceyou have been so obliging, wewill giveyou apiece of advice:
As you know, women have been the cause of great upheavalsin
this world. Because Ravan abducted Sita, Lanka was destroyed
and Ravan himself killed. The battle of Kurukshetra occurred
because Duryodhan had Draupadi’s garments stripped from her in
full view of the assembly, and in the course of the battle not only the
Kauravas, but the Pandavas and crores of their supporters also lost
their lives. So beware, O king! Bewary of your dealingswith women
and have aslittle to do with them as possible. (Ghelo 29)

So, thisgiving of adviceand the King's choosing not to follow it givesit
asimilar structure like Julius Caesar and Macbeth and placesit in the
trope of the doomed king. But on asking their identity thefemale spirits
replied, “ Rajadhira), wewere oncethewives of Brahminsand merchants,
but all of usdiedin childbirth. Our husbands married again and did not
bother to perform the death rituals for us, which iswhy we are in this
unfortunate state. O Raja, we beseech you to make them perform the
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necessary Narayanbali sacrifice, and free us from this limbo” (Ghelo
195).

The spirits being the wives of Brahmins and merchants and requesting
theking to perform Narayanbali givesit an Indian context showing that
thewriter wasinfluenced by Shakespeare but he had adopted the Indian
thought while portraying the supernatural e ements. ThisIndian adaptation
of supernatural elements is present throughout the book like the
appearance of Madhav’s brother — in - law Keshav’'s appearance as
Babrobhoot after his murder by the King's men, then Harpal’s, King's
cousin, meeting with an apsara and later becoming his wife. Another
instance was king of Devgad, Devaldevi and their troops meeting
Devaldevi’s destiny towards the end of the book.

Thus, the supernatural elements are prevalent throughout the book.

The Western education’s influence can also be seen in the writer’s
viewson child marriage. He compares I ndian culturewith other cultures
and saysthat, “A study of other cultures makesit clear that in societies
where child marriages are not prevalent, girls do not allow themselves
to be meekly led like dumb cattle into matrimony. In societies where
marriage is not looked upon as aform of barter. . .” (Ghelo 196).

The phrase ‘meekly led like dumb cattle into matrimony’ and marriage
considered asa'barter’, shows the writer’s condemnation of the child
marriages prevalent in the Indian societies in those times. He further
says, “In acountry where child marriages are the rule, duty triumphs
over love. Wheretherelationship isthat of worshipper and worshipped,
where the woman'sroleislimited to the propagation of the family, the
shouldering of domestic burdens and the raising of children; where a
deceased wife is only mourned for the loss of her domestic services
and a home bereft of comforts; where the widower’s thoughts race
towards remarriage. . .” (Ghelo 176).

This showsthe writer’s progressive views towards women. The writer
knows how society treats women so he emphasizes amarriage of love
rather than duty. The progressive view of women can aso be seen
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during the reunion of Madhav and his wife Roopsundari, who was
kidnapped by the King. During those times after a woman spends a
night in another man’s house alone, sheis considered impure and even
her husband doesn’t touch her but in the novel the writer writes,

“Roopsundari was united with Madhav. The two embraced laughing
and weeping with joy. . . . He was fully aware that Roopsundari
had noroleto play in her abduction. The separation had not lessened
his love for her; on the contrary his desire to rescue her and take
revenge on her captor had only increased its intensity . . . when
Roopsundari embraced him as passionately as before, hisjoy knew
no bounds. . . . Theritualswereduly performed, the brahminswere
paid their fees, and with no further impedi ments remaining, Madhav
and Roopsundari resumed their lives as man and wife.” (Ghelo
195)

Nandshankardidn't write more about the rituals, just that they were
done and Madhav and Roopsundari started their life again. This shows
that the writer doesn’t consider the rituals so important in the given
situation, reflecting his progressive views. Then thewriter also givesa
view on marriage favourableto him and he talks about marriage saying
that marriagesthat take place with the willing consent of both the partners
and their familiesareidedl.

This idea of consensual marriage is also something which was not
prevalent in those times. Then he states an ideal situation in which a
young man with an humble background falls in love with a wealthy
maiden but waits until he gains economic and social status before he
asks for her hand in marriage.

Thisidea of being deserving of the beloved, the typical rags to riches
plot, and the character working hard due to the influence of the beloved
(the reformed rake character archetype), these tropes and character
archetypes were prevalent in Victorian literature as these weren’t the
dominant Indian thoughts.

Then some instances which show the writer’s study of Western texts
are-
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a) During the time when Madhav is repenting his deed of betraying
his motherland, the writer says,

A study of world history shows that Madhav was not alonein
acting thisway. In ancient times, Vortigern invited the Saxons
from Germany toinvade Britain, and Count Julian of Spain had
welcomed the Muslim General Musa of Africa for the same
reason as Madhav's. (Ghelo 169)

b) While describing the beauty of the chief queen Kaularani of the
King Karan he says,

Shewas as beautiful asthewomenimagined by portrait painters,
as ethereal as the figure of Mary, the mother of Jesus, created
by the great Italian artists, as bewitching as the images of
women dreamed up in the imagination of the world’s finest
poets. (Ghelo 266-67)

c) Whiledescribingvillagelifehesays,
(the air) at times was overladen by the stench of filth created
by man’s carelessness and indifference. In front of every house
stood arubbish dump, overflowing with garbage. Thispoisonous
heap of animal droppings, rotting food and other waste emanated
deadly vapours and was the cause of innumerable diseases
and the short life spans of the villagers. But these simple folk
were totally unaware of this. They spent their days in happy
ignorance, surrendering themselvesto their fate, accepting al
that befell them asthewill of god; littleredlizing that the untimely
deaths of parents, children, spouses and relatives was often
dueto their foul surroundings; and that it was their own hands
to keep death at bay. (Ghelo 43)

So, this knowledge of world history, the Bible, Italian painters, and
criticizing rural sides’ unhygienic environment isthe knowledge gained
from the colonial educationimparted by Britishin India.

Regarding the sati tradition, the writer, Nandshankar being asocial and
religious reformer, isagainst it aswhen after Keshav’s death, hiswife,
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Gunsundari’s mother isthinking of what to say to her daughter, we see
her trying to reach aconclusion and her major part of the consideration
is of what will the people say? On one hand, her widowed daughter’s
presence ‘would scorch the family like a red-hot brazier’ but despite
the shame ‘her daughter, dearer to her than life, would be there with
her and bring comfort to her heart. She would be there to advise her,
keep her company and help her in the housework. And a widowed
daughter would prove invaluable in her old age, to nurse and take care
of her when she was feeble and bedridden. Time is a great healer and
ayoung girl’sgrief will lessen; and adaughter, even though widowed, is
adaughter after al, whose presence brings joy to her parents’ (Ghelo
43).

Thusin Gunsundari’s mother’ sthinking we can find Nandshankar Mehta
arguing against the Sati tradition but one has to keep in mind that the
thoughts are of a widowed daughter’s mother and the time when the
novel is placed and the time when it was written, a girl who did not
immolate herself after her husband’ s death was considered abad omen.
So, thewriter takes safe stand and in the next instant her mother thinks,

On the other hand, how wonderful to have a daughter become a
sati! Gunsundari’s fame would spread not only in the town but
throughout the whole Gujarat. She would bring renown to her
community, increase the prestige of her family, and her parents
would be considered fortunate by all. Moreover, as the shastras
said, her deed would bring salvation for herself and her husband,
and the gods would rejoice. (Ghelo 44)

Thus, we can seethat the arguments against committing Sati are personal
and emotional while the onesin favour are socia and religious. Then
when Gunsundari’s mother asks her not to immolate herself and live,
Gunsundari replies, “Live? How can |, awretch, remain alive when my
bel oved husband who had made me his own; with whom | had hoped to
spend my days both in happiness and in sorrow...deserted me by his
untimely death? . . . | will follow him wherever he goes and share
whatever fate has ordained for him. . . . Should | obstruct the progress
of hissoul and deny it everlasting bliss. . .” she says (Ghelo 47).
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Here too Gunsundari’s decision is based on two e ements-

a) Saocial- Looking at her arguments to commit Sati, we can see that
those arguments show adeeply rooted patriarchal mindset, the sense
that a woman doesn’t have her own existence without a husband
and that she should follow him wherever he goes, even death.

b) Religion- The second argument she givesisreligiouswhich shows
ablind following of religion of thosetimes.

These reasons also suggest a lack of personal identity of women of
those times. Not a single argument of Gunsundari contains a personal
sentiment. All the arguments show an obligation, aresponsibility which
she should fulfil and henceimmolate herself.

Nandshankar, while describing the atmosphere during the performance
of the act of Sati triesto present a picture which appears breathtaking
and unearthly. It succeedsin creating afeeling of wonder and mystery.

Now the sati was eager to join her husband. She entered thewooden
structure, cradled her husband’s head in her lap, and gestured to
the Brahmins to proceed. . . . Screams of Jai Ambe! Jai Ambe!
Pierced the din. The frenzy reached horrifying proportions,
impossibleto describe. Not asingle cry escaped Gunsundari as her
youthful body was crushed under the collapsing roof and she and
her husband were enveloped by flames. Their mortal remains
dissolved into the elements, leaving their soulsto bejudged before
theking of kings. (Ghelo 235-36)

Apart from all these, knowing well thein fluence of colonia education
and values on the writer, we find some dissent regarding the condition
of the country, but the writer doesn’t explainit nor give any reasonsfor
his dissatisfaction. It is seen when Karan decided to go to war for the
second time to protect his daughter Devaldevi and sent messengersto
al hisformer vassals, severa chieftainsarrived with their contingents,
even though Karan wasn’t aking anymore, some 5000 Rgjputs arrived
tohelp him.
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‘What motivated them to come? It was nothing but love for their king,
prideintheir motherland and the passionate desireto protect their country.
Alas, such courageisno longer to befoundin our land! Anditisfor this
reason that our people are no longer free.” (Gandhi)

Thislast statement isimportant becauseit is coming from awriter who
had a tremendous colonial influence on his life and yet he feels and
longs for freedom where the British do not rule them.

But thisdesireisstill immature, and Gandhi led it to maturity in hisbook
Hind Swaraj, published in 1909. Init, Gandhiji saysthat the problemis
not the British but the modern civilization, whichwehaveto free ourselves
from. For Gandhi, being freefrom the British meant English rule without
Englishman, that is to have tiger’s nature but not the tiger and make
India English. Gandhi says, “It is my deliberate opinion that Indiais
being ground down, not under the English heel, but under that of modern
civilization” (Gandhi 33).

According to Gandhi, The British parliament along with the Railways,
Lawyers, and Doctorsareall harmful to society. They, instead of hel ping
the nation, increaseitstroubles. For Parliament Gandhi says, “ [tswork
should be so smooth that its effects would be more apparent day by
day. ... Itisgenerally acknowledged that the membersare hypocritical
and selfish. Each thinks of his own little interest. It is fear that is the
guiding motive. What is done today may be undone tomorrow. It isnot
possibleto recall asingleinstanceinwhich finality can be predicted for
itswork” (Gandhi 30).

Gandhi isof the opinion that modern civilization iseven eating into the
vitals of the English nation so it must be shunned and the parliaments
which represent this civilizations are, in reality, ‘ emblems of slavery.’
When Railways were introduced in India, many were of the opinion
that it gave India a new united spirit of nationalism but Gandhi never
believed India to be divided in the first place he says, “We were one
nation beforethey cameto India. Onethought inspired us. Our mode of
life was the same” (Gandhi 63).
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It wastherailway, without which the English couldn’t have such ahold
on Indiaasthey had. Then for lawyers, he saysthat instead of solving
the quarrels, they increase them as their whole profession runs on
quarrels. And doctors make us careless of our bodies and that in the
long term resultsin aloss of control over the mind. Thus the goal for
Gandhi is not only to be free from the British but from the modern
civilizationaso.

Nandshankar Mehta's context of courage is in fighting wars of arms
but Gandhi’s courageistotally different from the violent courage. For
Gandhi the means and the end are connected so if one uses brute force
as ameans in the end he too would be opposed with the same means
andthat will solveno quarrelsneither will it giveany solutionsbut increase
more problems.

So, Gandhi insists on using Passive resi stance which is the sacrifice of
self. He callsit reverse of resistance by armsto him it simply means,”
When we do not like certain laws, we do not break the heads of law-
givers but we suffer and do not submit to the laws’ (Gandhi 34).

Another major element found In Karan Ghelo is the conflict between
Hindu and Muslims, the cruelties inflicted by both against each other
and the corruption of religion. Especially the Hindu-Muslim conflict
continues for so long even in the present but Gandhi, here too differs
and says (regarding the cruelties both inflict on each other),

... the cruelties are not part of religion athough they have been
practiced in its name; therefore there is no aftermath to these
cruelties. They will happen so long asthere areto befound ignorant
and credulous people. But there is no end to the victims destroyed
inthefireof civilization. Itsdeadly effect isthat people come under
itsscorching flamesbelieving it to beall good. They become utterly
irreligious and, in reality, derive little advantage from the world.
Civilizationislikeamouse gnawing whileit issoothing us. Whenits
full effect is realized, we shall see that religious superstition is
harmless compared to that of modern civilization. . . . (Gandhi 37)
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In thisway, Gandhi turns the wars and quarrels fought in the name of
religion on humans' ignoranceimplying evil isnotinthereligion butin
one’'s own self which should be removed and it can be removed by
religion. Thusafter thisliterature, especially Gujarati literature acquired
new dimensions. It was the beginning of literature infused with the
spirit of nationalism, concern for the downtrodden, and humanism. Much
was written about the downtrodden in quite arevolutionary spirit.
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From Fiction to Reality: Love, Harmony and
Brotherhood in the Works of Preeti Shenoy

Chauhan Nikunjkumar Jasvantlal

I ntroduction

It has long been accepted that literature is the most beautiful mirror of
society, providing adeep understanding of theintricate complexities of
social functioning institutions and the complexity of human nature. It
has been used across ages and cultures as a vehicle to examine
fundamental themes that are deeply relevant to the human condition,
such as love, loss, conflict and reconciliation. When literatureis at its
best, it bridges cultural divides and promaotes acommon understanding
of human emotions and desires that transcend time and space. Preeti
Shenoy stands as a unique voice in the vast fabric of modern Indian
literature, eloquently and authentically expressing the complex nature
of interpersonal interactions.

Preeti Shenoy, a contemporary novelist of great repute in India, has
gained widespread recognition for her poignant narrativesand evocative
depictionsof human emotions. Her worksare deeply rooted in the ethos
of Indian society, yet they have universal appeal as a result of their
investigation of themes that resonate with the essence of human
existence. Shenoy’s narratives explore the challenges of personal and
societal expectations, the enduring search for harmony and connection
and the complexities of love. Through her characters, she vividly
illustrates the challenges faced by ordinary individuals facing
extraordinary circumstances, underlining the transformative potential
of love and understanding in the face of adversity.

Shenoy’s books demonstrate theideathat writing isavehiclefor social
changerather than just an artistic medium. By crafting storiesthat show
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how individual and collective experiences are interconnected, he
emphasizestheimportant role of empathy in overcoming social barriers.
Shenoy’s novels offer a picture of harmony and reconciliation in an
increasingly divided and tense society. They present love as a force
that promotes universal brotherhood, not just asaromantic ideal .

Thispaper critically analysesthethematic depth and narrativetechniques
used by Shenoy in his exploration of the universal values of love,
harmony and brotherhood. It attemptsto understand the way hisworks
resonatewith readersin different cultural contexts, providing aperspective
through which humanity can reflect on the need for empathy and
interconnectedness in an increasingly globalised world. This study
attempts to elucidate Shenoy’s contribution to the literary landscape
and his role in situating his work within the broader framework of
contemporary Indian literature in the way we understand social
challenges and rel ationshipsin modern times.

Theredlistic portrayal of socia challengesand depth of emotionin Preeti
Shenoy’s work set her apart. Previous research on Indian literature
highlights a growing emphasis on common difficulties and the
transformative potential of interpersonal connections. While J. Anand
(2020) examines the function of literature to foster empathy and
international understanding, scholars such as R. Mehta (2018) have
examined how contemporary Indian literature transcends cultural
barriers.

Shenoy’s novels, such as Life is What You Make It and The Secret
Wish List, underscore the obstacles of societal norms, personal identity
and marital discord. Her ability to create relatable characters has been
widely recognized, with critics recognizing her emphasis on personal
growth and reconciliation as central to her narrative.

Using a qualitative method, this study examines several of Shenoy's
booksto explore recurring themes of brotherhood, love and harmony. A
textual analysis approach was used to examine character devel opment,
narrative strategies and how social issues were portrayed. Key scenes
and exchanges were sel ected to examine how Shenoy depictsemotional
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transformation and reconciliation. Further reader interviewsand literary
critical evaluations were also looked at to understand the broader
significance of her work.

Analysisand Discussion

Preeti Shenoy’snovelsexplore the complexities of human rel ationships,
transcending traditional romanticism in their depiction of love. She
emphasi zesthe multifaceted nature of love by weaving it into thefabric
of family tiesand friendship. In her narratives, loveistransformed into
aforcethat transcends the boundaries of romance, incorporating themes
of emotional growth, forgiveness and understanding. Her characters,
who often face personal crises such as marital discord, unfulfilled
ambitions, or cultural divides, serve asatestament to thetransformative
power of love. They find comfort in vulnerability and empathy, serving
as examples of the therapeutic potential of connection. According to
Shenoy’sresearch, thetrue potential of loveisnot foundinits purity, but
in its ability to unite individuals by embracing it. The struggles her
characters' experience are reminiscent of real-world struggles, making
their journeys both inspiring and relatable. Ultimately, Shenoy’s story
encourages readers to acknowledge that love, in al its manifestations,
has the capacity to nurture and regenerate, thereby fostering individual
and collective growth. Thisapproach positionslove not just asanideal,
but as a means of emotional evolution and social harmony. Shenoy
examinestheselevels, providing ahalistic, inspiring perspective onthe
roleof lovein overcoming life’'s obstacles.

LoveasTransformation

It Happens for a Reason by Preeti Shenoy shows love as a
transformational force that transcends personal suffering and cultural
boundaries, rather than only as a romantic notion. The protagonist
undergoes a profound process of self-discovery while facing societal
criticism and personal disappointments. She gainstheability to overcome
internal and external stressthrough love, both given and received. Shenoy
skill-fully illustrates how love can transform scars into a source of
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strength and act as a catalyst for personal recovery. The protagonist’s
emotiona development is largely due to her own acceptance, which
reflects Shenoy’s conviction that the real power of loveisfound in its
ability to foster inner peace. Love gradually breaks down barriers not
only between individual's, but also within the protagoni st as she negotiates
challenging relationships. In doing so, Shenoy communicatestheuniversal
lesson that love, if nurtured with compassion and understanding, can
bridge even the most serious gaps. Shenoy remindsreadersin thisstory
that love is an active force that pushes for growth and change rather
than being passive. The book ends with a hopeful message: |ove can
bring peace, resilience and emotional rebirth despite external obstacles.

Harmony in Diversity

A recurring theme in Preeti Shenoy’swritingsis harmony in diversity,
reflecting India’ sdiverse cultura heritage. The charactersin her books
often come from a wide range of social strata, geographical locations
and religious beliefs, reflecting avivid cross-section of Indian culture.
These exchanges are used to demonstrate the power of empathy to
heal divisionsrather than merely as plot elements. Despitetheir diverse
backgrounds and worldviews, Shenoy’s characters are able to come
together through empathy and shared experiences. This presentation
dispels myths and emphasizes how important emotional intelligenceis
to get past cultural barriers. Her conviction in the transformative power
of human connection is demonstrated through the subtle yet profound
way she weaves together many of her stories. Shenoy encourages
readers to consider how empathy can foster tolerance and transform
differences into opportunities for development rather than conflict by
showcasing these cross-cultural interactions. As aresult, her writings
have an impact beyond India, promoting a world peace based on
compassion and respect. Shenoy’s contribution to writing as avehicle
for social changeishighlighted by thisglobal appeal. She advancesthe
idea that genuine unity arises from embracing differences rather than
eradicating them through the prism of her diverse characters.
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Universal Brotherhood

Preeti Shenoy’s novels examine the universal brotherhood and show
how literature can heal and unite people. Shenoy promotesasociety in
which loveand respect for oneanother transcend both socia and personal
boundariesthrough her compelling characters and emotionally stirring
stories. Her stories demonstrate how literature can foster a sense of
world unity when it is written with compassion and understanding. To
promote harmony in afractured society, Shenoy highlightstheimportance
of respect for one another by presenting characters from diverse
backgroundsand difficult situations. Her writings encourage readersto
imagineasociety inwhich ethnic, religious and geographical boundaries
do not limit human connection. Rather, they present a picturein which
every encounter isgrounded in our common humanity. Through Shenoy’s
skill in incorporating these principles into her novels, readers are
encouraged to consider their own part in fostering amore compassionate
society. Her stories suggest that international brotherhood is a real
possibility that can be fostered through tolerance, love and respect for
diversity, rather than anideal that exists only in the mind. Through her
writing, Shenoy skill-fully illustrates how literature can encourage empathy
and inclusivity, which in turn can lead to change in the rea world.
Ultimately, her worksinspire readersto take action by fostering asense
of shared responsibility for establishing apeaceful society.

Conclusion

To sumup - the statement concludesby highlighting akey ideaof Preeti
Shenoy’s work, which is her ability to tell stories to create a vision of
harmony and unity. Shenoy’s dedication to social and emotional healing
emphasizes love and respect for one ancther as the cornerstones of a
peaceful world. She encourages readersto examine difficult social and
personal issuesthrough lovable characters, fostering strong bondswith
arange of human experiences. Her writing transcends cultural barriers
and encourages readers to adopt a more compassi onate perspective, as
evidenced by her referencesto empathy and multicultural understanding.
This last observation further emphasizes the significant impact of
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literature on both personal devel opment and the formation of universal

human values. The allusion to universal brotherhood suggests that
Shenoy’swritings promote unity in abroader global context rather than
being limited to individual stories. According to the study, Shenoy isa
writer whose works promote tolerance and respect for one another.
Her writing ispowerful not only because of itsemotional resonance but
al so because of itsability toinspire social change. Inthisway, literature
becomesatool for changing society by encouraging readersto consider
their place in the larger human community. The idea of universal

brotherhood is explored in Shenoy’s writings as individual and group
endeavoursthat cut acrossnational borders, cultural normsandideological

divides.
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How Controversial can a Fiction be to become
Popular? An Anatomy of 'Contro-Pop fiction'

K. Kannan Prasad

A literary work, especialy afictional novel does not become popular
and well read only because of having good content or endorsed by
criticsor for following the aesthetics of fiction writing or for capturing
vivid imaginations of the human mind, contrary to the popular belief that
isheld among readers. A fictional work may become popular for various
reasonslike* Theinfluenceof onlineplatforms. . . the publishing industry
... theincrease of book sales, and certain books have gained popularity
duetotrendson social mediaplatforms. . . . Digital age hastransformed
literature consumption, making it more accessible and widespread”
(Eesley) among academicians and readers but it may not be well
accepted among both the categories, citing the reason that academicians
and readers do not, at times, find the same book to be good in terms of
writing. A researcher isthen bestowed with the responsibility of finding
out the intersection of these two categories, where a book becomes an
object of exploration for both the academi cians and common readers. A
fiction that becomes popular by attracting attention through making
controversial statements can be termed as a fiction that has attained
popularity through controversy or Contro-Pop fiction.” Controversial
books are often those that challenge societal norms and established
beliefs. Their popularity stems not just from their content but from the
debatesthey spark, drawing readersto engage with them out of curiosity
or ideological aignment” (Gant). Itisfictional worksof thetypewhich
may be proposed as the intersection between the readership of common
readers and academicians.



42 K. Kannan Prasad

A fictional work need not necessarily attract the attention of an
academician, since he/ she/they can read deep into the fictional work.
The same may be the case with readers who commonly have areading
habit on par with an academician. There could till be exemptionswhere
acommon reader may always not be consistent in his/her/their reading
or thereading level could be abovethat of an academician. The pertinent
question isto know what brings any reader to read aliterary work or a
fictional work.

The research article aims at exploring the anatomy of a contro-pop
fiction as an attempt to understand the reading habit. Such a reading
habit isnot fueled completely by adesirefor reading but itisadesirefor
pleasure. Hence an understanding of the contro-pop fiction would enable
an understanding of the readership trend in 21st century. The research
article will also explore the controversy that surrounded works like
Satanic Verses (1988), Da Vinci Code (2003) and Maadhorubhagan
(2019).

In the context of Tamil Nadu, Maadhorubhagan written by Perumal
Murugan attracted attention from common readers after it became a
media sensation through protests from political outfits both at the state
and national level. The novel isabout amarried couplewho are unable
to bear children even after 12 yearsof their marriage. The social stigma
surrounding theideaof being childless, especialy in Indiaisdegp-rooted
to social well-being of afamily. Though the focusiswell being of the
couple, patriarchy raises concern while such athought isimpaosed. The
thought whileimposed beyond alimit can be overwhelming. Thestigma
has the strength of forcing a couple to find solution to the issue at the
same time push them to the verge of their existence as well. Kali and
Ponnainthe novel are pushed to the edge. The society which the couple
hails from encourages the idea of Ponna, the wife of Kali to bypass
marital customs of monogamy and advise atemporary arrangement in
order to help her get pregnant. The relatives of the couple encourage
Ponnainto such ritual keeping aside the issue of extramarital sex. The
festival of thevillageiscited asthe meansto impregnate herself through
meeting meninthefestival. Thefestival asdenoted by Peruma Murugan
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is referred as one conducted for this purpose, where women who are
not able to get pregnant through their husbands can visit ‘gods’ in the
festival and bear a child.

The practiceis heralded by other women in her community and Ponna
isforced to commit to this arrangement even though her husband does
not approve of it. Perumal Murugan does not give historical evidence
to the happening of such an event. Hence it becomes evident that
Perumal Murugan is creating afictional world to steer attention to the,
“. .. patriarchal society alienate a couple longing to be like any other”
(Kandasamy). Yet Perumal Murugan’'s novel set a precedent for
receiving death threatsin the national level. The mediawhich covered
the protests of political parties opposing the book, did not extend due
focusto therising issue of infertility among couples.

The Tamil version of the novel was released in the year 2010 by
Ka achuvadu publication. The English version of the novel titled One
Part Woman was translated by Aniruddhan Vasudevan and published
in the year 2013. The novel begins generating controversy in the year
2014 onwards. “Literary controversiesareafunction of cultural anxieties
and media amplification. Far from harming atext, they often serve as
free publicity, driving curiosity and public engagement with the work”
(Moran). The deduced fact isthat for three years after the publication
of the novel, it may have been well read among academicians. But the
English tranglation and the protests by political outfits bring attention to
the novel and common readers start desiring for a read of the novel.
The controversy generated by the novel made it popular not for the
nuances of the writing but for the rituals in the festival denoted in the
novel, thusimplying thefact that the readersweredirecting their attention
tothe novel for pleasure. “Popular fiction often intersects with cultural
anxieties, reflecting and sometimes amplifying societal conflicts. These
works act as mirrors to public fears, desires, and ideological divides’
(Radway).

Readers who read for pleasure can be distinctly differentiated from
people who read for academic purpose as Christy Whitten describes
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“Reading for pleasure refers to reading that we to do of our own free
will anticipating the satisfaction that we will get from the act of reading”
(7). The distinct feature of a Contro-Pop Fiction can be framed as
being surrounded by ideol ogiesthat either question or implant sexuality
of a community. Though there have been fictional worlds that reveal
ideol ogies of the author about sexuality, Maadhor ubhagan can be seen
asanovel which uses adominant community from thereal world asan
example.

In the western world, similar examples of the sort can be seen in the
controversy surrounding the novel Da Vinci Codewritten by Dan Brown.
Yet again the controversy around the novel was about ideol ogies of the
author about sexuality. The difference that could be observed between
Maadhorubhagan and Da Vinci Code is that the latter involved a
religion and the former involved acommunity. Da Vinci Code stepped
into controversy by raising concerns on the rel ationship between Jesus
Christ and Lady Magdalene. Dan Brown creates a fictional event out
of the existing information from the religious text of Christians. The
author does not claim any historical backing on the issue based on
evidence, so do authors who write extensively on the topic. Yet Dan
Brown’s novel was put through a lot of scrutiny especially by the
broadcast mediaof leading universitieslike University of Californiaand
others (The Da Vinci Code: Fact or Fiction?). The difference which
was seen in the controversy surrounding Dan Brown’s novel and other
novelsdiscussed inthisarticleisthat, Brown'sfictiona world wasinitially
seen as an attack but later it was debated by historians, archaeol ogists,
and academicians at a wider level. The debate put an end to the
controversy surrounding it by the claims made by historians,
archaeol ogists, and academicians that there was no historical evidence
to the claim made in the novel as did Dan Brown.

Nevertheless, the combination of media and common readers sought
after these novels after the controversy under question from both the
novelswere revealed to the general public. Fiction can’t work without
conflict. Sometypesof conflict work well intheir own right, but are not
controversial ina21st Century context. However, introducing elements
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that challenge contemporary societal norms can elevate a narrative’s
engagement and relevance. These novel swere stripped of their complete
content by the controversy and instead focused on specific content that
would be sellablefor the mediaand as aresult, the academic machinery
started taking it up into scrutineering it.

Apart from controversies that are sellable through Contro-Pop fiction,
censorship is yet another phenomenon that contributes to the features
of anovel becoming a Contro-Pop fiction. “ Controversy adds another
layer toliterary texts, transforming theminto objectsof cultural discourse.
Readers are drawn not just to the narrative itself but to the debates that
surround it, fostering a sense of participation in larger ideological
struggles’ (Felski). Thebook generated adiscussion on censorship even
in western countries for it was seen as an attack on areligion. The
censorship issue reignited debates on the status of western countries
being progressive in thinking, at the same time for being at fault in
promoting such intolerance. Thevolatile situation forced countrieslike
United Kingdom and Indiato ban thebook (IndiaToday). The*“ Publishers
Weekly” author Len Riggioi according to Wikipediacitesthat the sales
of the novel Satanic Verses had gone up by five times while compared
to the data prior to the controversy.

The politics of misinterpretation repeatedly seems to be the case that
makes up for the features of contro-pop fiction. The ideologies about
sexuality pertaining to acommunity or areligion and conservative nature
of religionsgenerating attention isthe basic framework that contributes
to the making of a contro-pop fiction. The controversy witnesses a
short spike in terms of the sales of the novel as most media start
discussing the issue. A common reader who reads for pleasure, but
does not have any desire to read out of sheer love for reading, gets
fixated on the controversy and enjoys the situation as spectator. The
pleasure of having inside information about the controversy makesthe
reader to feel inclusive about the issue at the same time a fodder for
social gossiping isalso created.
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Popular culture in the 21st century, especially pertaining to the idea of
reading, isrestricted to subscribing to the ideasthat are mass produced.
The scope for individuality may have been reduced because of it. The
mass-produced ideas are largely circulated through social media and
reading habits are misconstrued only at the level of convincing other
consumersof social mediathat apersoniswell read. Thereason behind
theemergence of contro-pop fictionislargely based on this phenomenon.
There are opposing views for every other view in the world. Hence a
communal ideology or religiousideol ogy would finditsoppositein another
corner of theworld. The opposing natureis brought to proximity through
social media and the tolerance that is expected becomes untenable.

Inthe purview of the untenability, the consumers of afictional work and
inthe case of thisresearch paper, contro-pop fiction, raise objectionable
content from its dormancy due to the fact that reading habit has been
utterly limited and the intellectual capacity for tolerance is arguably
lost. Maadhorubhagan, Da Vinci Code, and Satanic Verses may
not have objectionabl e content but abook or event mentioned in abook
could possibly be broadcasted through blowing it out of proportion does
raise challengesin understanding popular cultureitself. One of the many
challengesthat contro-pop fiction posesto astudy in popular cultureis
that, through the act of defying thewriting of authors, threatening authors
with their life and censoring have only made sure that the concealing of
such phenomenon to increasingly contribute towards revealing of the
controversy to a much larger consumer. If the controversy had not
beenraised in thefirst place, the events and ritual s misconstrued by the
writers would not have met the eyes and ears of the world.
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Dalit Writing of Nirav Patel

Ketan Raijibhai Parmar

I ntroduction

Nirav Patel (1950-2019) was a trailblazer in Gujarati Dalit literature
and apivotal figurein the Dalit literary movement in India. He gained
prominencein 1978 with the publication of Akrosh, thefirst-ever Gujarati
Dalit literary magazine, under the Dalit Panther of Gujarat. Beyond
this milestone, Patel co-edited influential magazines like Kalo Surgj,
Sarvanam, Swaman, and Vacha, creating crucial platforms for Dalit
VOICesS.

Patel’s activism extended through organizations such as the Swaman
Foundationfor Ddlit Literature and the Gujarati Dalit Sahitya Pratishthan,
where he collaborated with fellow writers to amplify the voices of the
oppressed. Hisliterary contributions, including workslike Burning from
Both Ends, What Did | Do to Be So Black and Blue, Bahishkrut
Phulo, Gujarati Dalit Kavita, and Severed Tongue Speaks Oult,
delveinto themesof social justice, identity, and Dalit resistance. Writing
bilingually in English and Gujarati, Patel critiqued caste-
based discrimination and narrated the lived experiences of Dalits with
profoundinsight.

Themes of Protest and Resiliencein Nirav Patel’s
Works

Nirav Patel’s writings pulsate with fury and resistance against the
systemic oppression faced by Dalits. Drawing from his personal
experiences—growing up in a Chamar family on the outskirts of
Bhuvaladi village near Ahmedabad and later working asabank officer—
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Patel brought authenticity and depth to hiswork. His poetry embodies
the dual perspectives of a Dalit villager and an educated professional,
bridging the rural and urban Dalit experiences.

His poems confront themes of inequality, untouchability, and the struggle
for dignity. Patel’s works challenge societal normsthat perpetuate caste
discrimination, offering apowerful voice to the silenced and marginalized.
Through hiswritings, hevividly portraysthe pain and resilience of Dalits
while advocating for transformative social change.

The notable works of Notable works of Nirav Patel include Burning
from Both the Ends (1980), an English poetry collection that delves
into themes of caste discrimination and social injustice;’” What Did |
Do to Be Black and Blue (1987), an English poetry collection reflecting

on the strugglesand resilience of Dalit communities; Bahishkrut Phulo
(2006), a Gujarati anthology that explores the experiences of Dalit

individuals; Severed Tongue Speaks Out (2014), acompilation of poems
addressing the silencing of marginalized voices, Wanted Poets (2019),
aposthumous collection published after hispassing, further showcasing
his poetic prowess. Patel was aso the editor of Swvaman, a journal
dedicated to Dalit writingsin Gujarati.

Symbolism and M etaphor in Bahishkrut Phulo
(Exiled Flowers)

Patel’s poetry collection Bahishkrut Phulo (Exiled Flowers) is a
cornerstone of Guijarati Dalit literature. The title symbolizes the
marginalization of Dalits, likened to flowers cast aside by society. Patel
usesthe metaphor of flowersto capturethe beauty, fragility, and resilience
of Dalitsamidst harsh societal conditions.

In the poem Exiled Flowers, Patel critiques societal hypocrisy:
“May Gandhiji put them on his head,
you trample them, crush them,

These untouchable flowers.” (lines 19-21)
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Theselineshighlight the dual trestment of Dalits—venerated in symbolic
contexts yet dehumanized in daily life. Patel questions societal norms
with piercing clarity, asking: “ Without flowers, how will weworship?”

This rhetorical inquiry underscores the indispensable role of Dalitsin
society and conveys that equality and justice are essential for their
empowerment and flourishing.

Personal Experiencesand Literary Expression

Nirav Patel’slife asaDalit deeply informs hisliterary work. Born into
a marginalized community, Patel’s experiences reflect the dichotomy
of being an outcastein rural Gujarat and aprofessional in urban settings.
Hiswritings weave together these lived realities, presenting a nuanced
and layered exploration of caste-based discrimination.

Through hishbilingual poetry and prose, Patel advocated for self-respect
and dignity. His workstranscend linguistic barriers, resonating with
audiences across cultures and contexts. By capturing the anguish of
Ddlitsand celebrating their resilience, Patel’ swritings offer bothamirror
to societal inequities and a pathway to transformation.

Social Awakening and Dalit Consciousness

Patel’s poetry serves as a powerful catalyst for social awakening. His
worksarticulatethe pain, resilience, and aspirations of Dalits, fostering
a collective Dalit consciousness in Gujarat. Through collections like
Bahishkrut Phulo, Patel calls for a confrontation with caste
hierarchies and acommitment to dismantling them.

In one of his evocative stanzas, Patel writes:
“Where there is a village, there is a garden.
These flowers, long hidden in darkness,

now bloom in the sunlight of justice.” (lines 6-8)

Thisimagery emphasi zesthe potentia of Dalitsto thrivewhen provided
with equality and justice. Patel portrays Dalits as vital contributors to
societa growth, likening them to flowers that can flourish when nurtured.
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Critique of Societal Hypocrisy and Vision for Equality

Patel’s poetry critiquesthe paradoxical trestment of Dalits—worshipped
inritualsyet ostracized in daily life. He envisions an inclusive society
where caste-based discrimination is eradicated, symbolized through the
metaphor of a garden where all flowers are nurtured and celebrated.

In Bahishkrut Phulo, Patel poignantly writes:
“ Change their names, but not their fragrance.
Call them weeds, but they remain flowers.” (lines 29-30)

These lines underscore the futility of erasing Dalit identity through
prejudice. Patel’ sworks champion dignity and equality asfundamental
rights, advocating for aworld where societal |abelsno longer define or
diminishanindividua’sworth.

Languageand Style

Patel’ sbilingualism—uwriting in both Gujarati and English—allowed him
to reach a diverse audience. His Gujarati works resonate deeply with
locdl readers, while hisEnglish poemshave found recognition on national
and international platforms. Patel’s language is straightforward yet
evocative, often blending poeticimagery with raw, unfiltered emotion.

For instance, in Bahishkrut Phulo, Patel’s use of nature as a metaphor
for Dalit experiences isboth powerful and relatable. Flowers, trees,
and other elements of the natural world become symbols of resilience,
hope, and beauty amidst adversity’s.

Conclusion: Nirav Patel’s Legacy in Dalit literature

Nirav Patel’s contributions to Gujarati Dalit literature remain a
cornerstone in the quest for social justice and equality. His powerful
poetic voice provided an authentic reflection of the Dalit experience,
shaping the course of Dalit literature and offering a platform for
the marginalized. Works such as Bahishkrut Phulo not only highlight
the struggles of Dalitsbut also celebratetheir resilience, urging society
to confront the deep-rooted caste hierarchies that persist. Through his
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bilingual writing and activism, Patel bridged gaps between regional
and global audiences, inspiring readers worldwide to reflect on social
inequities and take action towardsinclusivity.

Patel’s works go beyond literary accomplishments; they are a call to
action. His critique of societal hypocrisy, his vivid metaphors, and his
vision for aworld without caste discrimination continueto resonate today.
The metaphors of flowers and gardens in his poetry evoke the latent
potentia within Dalitsto flourish when offered justiceand equality. Patel’s
legacy is that of a visionary whose words transcend time and space,
igniting minds and hearts to pursue a more equitabl e society.

Through his enduring works and activism, Patel has ensured that Dalit
voiceswill not remain silenced. His legacy continuesto inspire future
generations, reminding us all that the struggle for equality is not over
and that every voice, no matter how marginalized, hasthe power to create
transformative change.
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Aesthetic Beauty in Postmodern Guijarati Poetry
Translated into English

Krunal Hirabhai Parmar

I ntroduction

Narsinh Mehta (15th century) is believed to have been bornin Talgja,
near the town of Bhavnagar in Saurashtra. But he spent most of hislife
in Junagadh, also in Saurashtra, a town perched on the holy Mount
Girnar. In Gujarat, Narsinh Mehtaisrevered as the Adi Kavi, or “First
Poet” of the region’s language — not because no one else came before
him, but because hislyricswerethefirst in the vernacular to be widely
shared among its speakers. Conveying messages of love, compassion,
self-reflection, and human dignity, hispoetry hasauniversal quality that
has enabled it to flourish over the centuries and devel op into something
beyond popular religion. Narsinh Mehta is a pioneer poet of Gujarati
literature. He was a poet of wisdom, wit, vision, and devotion to God.
Many of his poems highlight the love of the ‘gopis’ — milkmaids— for
Krishna, and thelove of Jasoda— Krishna sfoster mother —for Krishna
Heis known for his literary forms called pada (verse), Aakhyan, and
Prabhatiya. One of the most important features of Narsinh’'s worksis
that they are not availablein thelanguage in which Narsinh had composed
them. They have been largely preserved oraly.

Most of Narsinh Mehta’spoems are aesthetic, natural and reflect Hindu
Philosophy. Among them On Waking | See is one of the poems
tranglated into English language. In this poem, the poet talks about God
and the five elements. There are other such poems of his which were
written in the 15th century but have been translated into English in the
modern era. Someexamples ofhispoems are Be Sill, Be Sill, O Moon,
Do Not Make The Dawn Yet..!, I'll Tie You My Bed With Garland of
Flowers, In this entire Universe, You alone exist, Shri Hari etc.
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Narsinh M ehta connectsthe World with natural beauty. Theworldisan
illusion and God is the creator of illusion. The Poet says that God has
created the universe and has created different natures in it. Man is
attached to greed and illusion, but all that is created by Shiva, that is,
God. In the World, God has expanded the living world by his.

Everything that man can see, has been created as his door. It includes
al five elements; Earth, Water, Fire, Air and Sky.

Born of the Supreme five cardinal elements are
with the sublime twined and bonded together.
Fruit and also flower are of the tree, know
nor is the bough detached from the bole. (lines 5-8)
(Mehta)

These five elements are essential for the creation of life. It also adds
aesthetic beauty to the beauty of the Earth. All these play an important
role for living things. Earth is the most beautiful gift of God. Water
provides the most essential need of man and enhances the beauty of
nature. Fireis aso anatural gift given by God to human beings which
stayswith human beingsfrom birth to thefinal time of death. Airisalso
essential for living creatureslike al other elements. The sky’sthe most
beautiful aesthetic gift of God, inwhich the beautiful scenes of day and
night captivate us. The Poet showsthe beauty of the five elements, and
how they are connected to God.Here some words in the poem are in
Guijarati only, which are not fully trand ated into English whichinclude
words like shruti, smriti, jiva.

Thus, the entire organism - creationiscalled by the poet asthe aesthetic
creation of God. Narsinh Mehta connects life with nature. Most
devotiond literature consists of poetry or especialy poems. So thisaspect
is very important. The characteristic of this literature is that it is
devotional, religious and aesthetic. The abundant devotional literaturein
these modern Indian languagesis often referred to as Bhakti literature.
Although it is Hindu religious in outlook, it expresses more aesthetic
beauty.
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Having said that in JAAGINE JOU TO.., the poet talks about the idea
of self-awakening. Narsinh captures the essence of Upanishad sutra
“TgHANT (that isyou), by weaving it simplistically in his poem. Until
one remainsignorant, one shall be muddled in confusion, described as
Maya in Indian spiritual teachings. Maya meansthat which prevents a
soul from comprehending thetrue nature of reality. All the prescriptions
of the world are Maya, they prevent one from realising hisher true
nature. But then who is the creator of this Maya. The poet argues that
the maker of existenceisthe maker of Mayatoo; hencethereisnothing
outside the realms of Parmatma (ultimate consciousness).

Here the fragrance and beauty of flowers are talked about. Flowers
traditionally enhance natural beauty and make everyone happy. Fruits
have a so been compared to flowers. Itsdelicious sweetnessis discussed
here. But the sweetness that was there years ago is not there now. The
main reason for thisisthat people consume more than what they need
dueto Corporeality inthe Postmodern era. In earlier times, people used
to consumejust enough of it. Which we seein our Hindu religion through
this poem. Narsinh Mehta emphasizes that true spiritual awakening
comesnot through intellect or philosophy, but through heartfelt devotion
and the purification of the soul.

TheAesthetic Beauty of the M oon and Nature

The moon adorns the moonlight like a tree adorning the entwined
creeper, And just as the earthen pots adorn the swan-gaited maids,

Govind adorns the milk-white girls.
Be still, be still, O moon, do not make the dawn yet,
The life of my life has come to my home! (lines 13-15)
(Mehta)

The poet’s poem Be Sill, Be Sill, O Moon, Do Not Make The Dawn
Yet al so speaks of this same aesthetic beauty. Govindai.e. Lord Krishna
adornsthe girlslikethe milk - white girl. The poet presents beauty like
the moon, trees and creepers. The beauty and value of trees can be
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known by therays of the moon, when the rays of the moon fall onthem
a night, their beauty increases. That poet istalking about Bestill, be till
on moon, do not make the dawn yet. Because the life of my life will
cometo my house, that is, my God is coming to my house.

The sea is adorned by the surging waves;
The waves are adorned by the wavelets,
And gopis adorn our Govind! (lines 16-18)
(Mehta)

Here the poet compares the natural beauty of the ocean with God by
saying that the seais adorned with waves. Similarly, the gopisadorn our
Govind, Shri Krishna, saying that the waves are adorned with waves.
Thus, inthisline of the poem, the poet showsthe beauty inherentinitin
natural beauty. Thisverse poetically describesthe beauty of nature and
devation. It comparesthe seaadorned by surging waves, and thewaves
further decorated by smaller wavelets. In a similar way, the Gopis
(devoted cowherd girls) adorn and enhance the divine presence of Lord
Krishna(Govind). The verse symbolizes how nature and the love of the
Gopis both express beauty and devotion to Krishna, highlighting the
connection between the natural world and spiritual devotion.

You are the Lord with garland of wild flowers and |, a delicate flower
vine,

If you can't water me, then why, dear
Did you plant me in the first place? (lines 7-9)

(Mehta)
In this I’ll Tie You To My Bed With Garland Of Flowers poem, the
poet talks about the forest. It says that Lord you are a garland of wild
flowers, and | am a delicate flower vine. If you can’t give me water,
dear, ask why you planted me in the first place? Here the poet talks

about natural aesthetic beauty like flowers, wasps, water. Evenin this
postmodern age, the poet shows the aesthetic by translating earlier
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poems. Thusthis poem isalso famous astranslated as al the poems of
Narsinh Mehta

O Sustainer of the Earth! You are the wind!
You are the water and you are the Earth!
You are also the outstretched tree blossoming in the sky!
In this entire universe, you alone exist, Shri Hari,
Yet, in infinite forms you seem to be! (lines 8-12)
(Mehta)

In This Entire Universe, You Alone Exist, Shri Hari in the poem, the
poet calls Lord Shri Krishna as the sustainer of the earth among the
five elements. It also says that you are the sustainer of the earth and
you are the wind. You are the water and you are the earth! Thus you
are also the sprawling tree blooming in the sky. In this entire universe,
you are alone, Shri Hari, yet you seem to be in infinite form. Thusthe
poet associates all the aesthetic beauty in the universe with God. The
natural beauty like earth, water, wind, sky, and trees is called by the
poet as God's creation. Not only in this poem but in al the poems of
Narsinh Mehta, aesthetic, traditional and Hindu religious (Philosophy)
are discussed. That'swhy all his poems are famous and heartwarming.

Conclusion

In conclusion, Narsinh Mehta's poetry provides a powerful vision of
spiritual awakening wherethedivineisconnected to lifeand natureina
profound and intimate way. Through his verses, he teaches that nature
is not separate from God, but rather amirror reflecting the divine. The
poet ends the poem with the assurance that being aware of the nature
of reality will ensureyour health. Thus, throughout the poems, the poet
speaks of aesthetic beauty, which also highlightstheimportance of Hindu
philosophy. Natural flowers, forests and wasps are al so mentioned here
with their aesthetic beauty. At the end of the poem, the poet speaks of
connecting directly with God and being absorbed into Him. Thus, the
poet here speaks of the aesthetic elements that God has created. It is
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God who has given usthe power to feel Him even without touch. Thus
the age-old poems of the poet were translated from Gujarati to English
in a post-modern manner and depict the aesthetic beauty, Hindu
religiogity.
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Folk Literature in Western Part of India

Kunjal Patel

The research paper centralizes the folk literature particularly focusing
on the western part of India and its contribution in the growth and
development of theliterary discourses. Itisvibrant, rich and also deeply
rooted intheregion’shistory, cultureand traditions. It reflectsthediversity
and artistic heritage of stateslike Gujarat, Rajasthan, Maharashtraand
Goa. The paper is about the oral and aso the written folk literature.
Rooted in oral traditions it includes epics, ballads, songs, myths and
tales that reflect the values, history and collective consciousness of
communities. This paper includes the forms, themes, and significance
of folk literature. The paper also look into the famouswriters, who gave
folklore astage and fulfill thefield of literature.

I ntroduction

Folk literature is oral and performative tradition passed down from
generation to generation by performing and telling to each other. It often
includes music, dance, visuals, and art making it a good experience.
The western states such as Gujarat, Rgjasthan, Maharashtra and Goa,
showcases arich variety of folklore that includes ballads, tales, epics,
songs and dramatic performances. These literary forms are not just
formsof entertainment but al so vehiclesfor preserving history, teaching
moral values, and fostering community identity.

In Gujarat, Bhavai performances and Garba songs highlight blend of
devotion, satire and festivity, whilein Rajasthan, romantic folkloreand
heroic ballads celebrate the valor and sacrifice of rgjput kings and
warriors. Maharashtra s Pawada ballads and Lavani songsvividly depict
themes of spirituality and rural life, whereas Goa's Mando and Dekhni
songs reflect a unique fusion of Indian and Portuguese cultures. Folk
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literature in these regions is deeply intertwined with festivals, rituals,
and daily lives of people; acting as a repository of local languages,
traditions, and societal values.

Forms of folk literaturein Western India

Thefolk literature of Gujarat includesin it the various style of Duhas,
Chhandas, Ashtaks, Bhajans, Garbas and Raasadaas. And popular
Gujarati folk songsinclude“Mari Chundadi NaKatka Char”, “ Chando
Ugyo Chowkma’ and “Dudhe Te Bhari Talavdi”.

Bhavai - A popular folk theater form, blending storytelling, satire, and
dance. Bhavai often revolvesaround social issuesand devotionto local
deities. Itisperformedin an open air setting. Bhavai isbelieved to have
originated in the 14" century, with Asait Thakar, abrahmin from Gujarat,
credited asits founder.

Dayro -1t is popular folk storytelling and singing tradition performed
primarily in rural areas and community gatherings. The tradition has
strong roots in the oral culture of Gujarat and serves as both
entertainment and amedium for cultural and spiritual education.

Garbaand Raas- Folk songs and dances performed during Navaratri,
symbolize devotion to Goddess Amba. Garba cel ebrates the feminine
energy and is an expression of devotion, joy and togetherness. Raas
encourages teamwork, rhythm, and festive energy, making it a socia
and spiritual experience.

Folk literature in Rajasthan is rich in oral narratives that emphasize
bravery, love, and spiritudity. Rajasthan has seven cultural regionswhich
have different forms of folk literature derived from thelocal life-style,
customs and traditions. Some of the well known folk forms are -

Pabuji Ki Phad - One of the Rajasthan’s most famous epic ballads, it
narrates the life and heroic deeds of Pabuji a folk deity and rajput
warrior.

Devnarayan Ki Phad - Thisepic is dedicated to Devnarayan, a hero-
deity believed to be an incarnation of Vishnu. Tales of Rani Padmini
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recounts the valor and sacrifice. She was the queen of Chittorgarh,
known for her legendary beauty and “Jauhar” .

Gavari — It isadance drama performed by the Bhil Adivasis of South
Rajasthan. It is performed for forty days by a troup of amateur
performers moving from one village to another. Thisis aritual dance
dramaform which involves worship as well as entertainment.

Maharashtra's folk tradition emphasize heroism, spirituality, and rural
life.

Powada — Powada are ballads that celebrate the heroic exploits of
Maratha leaders such as Shivaji Maharaj. The art form was used to
glorify Shivaji’svalor, hisbattles against theMughal's, and hisleadership
in establishing a Sovereign Maratha state.

L avani —A rhythmic dance and song form that blends romance, social
commentary and humor. Itisknown for itsenergetic rhythm and vibrant
performance. The dance form is characterized by its fast-paced
movements and intricate footwork, often accompanied by the Dholki
and Harmonium.

Bhakti Literature — Compositions by saint-poets like Tukaram,
Namdev, and Sant Dnyaneshwar focus on devotion, equality, and
Spiritudlity.

In Goa, the folk literature exhibits the cultural fusion of Indian and
Portuguese influence.

Mando and Dekhni — These are songs of love, devotion and daily life
sung to Portuguese musical instruments. It is characterized by its slow,
melancholic tunes and poetic lyrics, often reflecting themes of love,
longing and devation.

Themesand Motifsin Folk Literature

Western Indianfolk literature revolves around several recurring themes:

1. Heroism and Valor —Folk literaturefrom Western Indiais heavily
influenced by stories of heroes and warriors. Tales of Rajput kings
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like Maharana Pratap, Maratha warriors like Chhatrapati Shivaji
Mhargj, and folk heroeslike Pabuji, Tejaji emphasize bravery, valor
and sacrifice.

L ove and Romance — Themes of romantic love and separation in
tales like Moomal and Rano, Dhola and Maru, and Rani Padmini
highlight the deep emations of love and the challenges faced by
lovers dueto societal, family or external obstacles.

Spirituality and Devaotion — Theworship of local deitiesand divine
figures plays an important role in folk literature. Narratives
surrounding deities like Goddess Durga, Shivaand regional deities
like Devnarayan and Raja Jagannath emphasi ze faith and miracles.

Caste and Class Sruggle —Many folk tales touch upon issues of
Casteand Class. They often featuresthemes of social justicewhere
the oppressed characters challenge the established hierarchies or
fight for equality.

Women's Empower ment — The motif of the empowered woman
iscommon infolk literature, particularly in tales of heroic women
like Rani Padmini, who takes a stand against the invaders, or Gaur
Bai, who fightsfor justice.

Nature and Environment — The folk literature of Western India
often portraysadeep connection with nature. The natural landscape
rivers, deserts, mountains, and forests becomesasignificant part of
the narrative, symbolizing both challenges and resources.

Famous Writers

1

Narsinh Mehta — Narsinh Mehta was 15" century Gujarati poet
and composer who wrote folk songs, including Bhajans and
Prabhatiya that are still sung today. Hisfamouswork is* Vaishnav
Jan To Tene Kahiye”, that become the anthem for peace and
compassion.

Zaverchand M eghani — Zaverchand Meghani is one of the most
celebrated folk writers of Gujarat in the 20" century, known as
“The Father of Gujarati Folk Literature”’. His famouse works are
“Gujarat ni Gatha”, and “ Saurashtrani Rashdhar”.
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3. Kavi Kumbhan —Kavi Kumbhan was one of the earliest poets of
Rajasthan, acontemporary of RanaKumbhaof Mewar. Hisnotable
work is “Rana Kumbha Prabandh”. He also composed “Vishnu
Stuti”.

4. SankhalaKavi —SankhalaKavi isknown for hisromantic ballads
that becomes part of therich oral tradition of Rjasthan. Heiswell-
known for his poems on Dholaand Maru, Moomal and Rano.

5. Sant Tukaram — Sant Tukaram is one of the most revered poets
and saints of Maharashtra and a prominent figure in the Bhakti
Movement. Heisknown for his Abhanga and Kirtans that express
his deep devotion to Lord Vithoba. His devaotional poetry is still
sung widely in Maharashtra especially in Kirtan and Bhajan
traditions.

6. Kavi Bhushan — Kavi Bhushan was a renowned Marathi poet
who isknown for his poetry and ballads that reflects the historical
and cultural milieu of Maharashtra. Hisfamouswork “ Rgja Shivaji”
glorifies the greatness of Chhatrapati Shivaji Maharaj and the
Maratha empire.

7. Krishnadas Sharma — Krishnadas Sharmais regarded as one of
the earliest literary figures Goa. Writing during the Pre-portuguese
era, he is credited with creating early works that reflected
mythological themes. Heisknown for his“Mahabharata’ retelling
in Konkani.

8. RavindraKelekar —RavindraKelekar wasan influential Konkani
writer and artivist who drew ingpiration fromfolk traditions, customs,
and life of Goa. Notable worksinclude “Himalayant” and “ Vachik
Shuddhi”.

Conclusion

Thefolk literature of the western part of Indiareflectstheregion’srich
cultural, historical and spiritual heritage passed down orally through
generations. In Gujarat, formslike Bhavai, Dayro and Garba celebrate
devotionand socid life. Rgasthan’sfolk literature exemplified by heroic
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ballads and tales of love. Maharashtra's Abhanga, Lavni, and Powada
showcaseamix of spirituality and socia reforms. Goa'sMando, Dekhni
performances reflect a harmonious blend of Hindu, Christian and
Portugueseinfluences, celebrating love, devaotion, heroism, nature, love
and social reform making these oral and written traditionsrelevant even
today. Prominent folk writersand performers continueto inspire future
generations.

Works Cited

Abhimanu |AS Study Group. “Folk Literature of Rajasthan.” Abhipedia, https:/
/abhi pedia.abhimanu.com. Accessed 20 Dec. 2024.

Bhuyekar, Sandip. “Folk Literature of Marathi Language: An Overview.”
Research Gate, https://www.researchgate.net. Accessed 20 Dec. 2024.

Choudhary, Shiva. “ A Study ontheFolk ThestreBhaval.” Social Ressarch Foundation,
https./Aww. socid researchfoundati on.com. Accessed 20 Dec. 2024.

GoStops. “Folk Music of Western India: Gujarat, Maharashtra, Rajasthan, and
Goa.” GoSops Blog, https://gostops.com. Accessed 20 Dec. 2024.

Wikipedia Contributors. “Culture of Gujarat.” Wikipedia, The Free
Encyclopedia, https://en.wikipedia.org. Accessed 20 Dec. 2024.

Wikipedia Contributors. “Dhola Maru.” Wikipedia, The Free Encyclopedia,
https://en.wikipedia.org. Accessed 20 Dec. 2024.



Journal of Rajasthan Association for Studies in English 24:65-70 (2025)

Narratives of Ecological Feminists: An Analytical
Study of Development, Displacement and
Environmental Issues in The Daughter from a
Wishing Tree and Women in the Wild

Patel Kavan Rajubhai

The convergence of ecological and feminist ideologies is the focus of
ecofeminism, asignificant framework that emphasi sesthe parallel forms
of oppression that women and nature experience within patriarchal
societies. The term is a critique of power systems that exploit both
ecological and social resourcesfor economic and industrial advantages,
and it isrooted in the broader feminist and environmental movements.
Ecofeminism is a perspective that emphasises the intrinsic value of
nature and the critical roles that women play in the preservation of
ecological harmony. This philosophy emphasi sesthe necessity of rejecting
exploitative paradigms and adopting sustainable, equitable models of
coexistence. Ecofeminist themes are interwoven in Sudha Murthy’s
The Daughter from a Wishing Tree and Anita Mani’s Women in the
Wild, which serve as profound literary exemplarsin this context. The
anthology of mythological talesby Murthy re-thinks ancient narratives,
portraying female deities and heroines as stewards of nature who
exemplify nurturing traitsand resilience. Her narrativefrequently alludes
to Indian mythology, illustrating asymbiotic rel ationship between women
and the environment. Human tendencies to prioritise industrial and
material gains over ecological equilibrium are frequently critiqued by
greed, arecurring motif that threatens this connection. Murthy’s use of
mythological allegories acts as an eternal reminder of humanity’s duty
to the natural world in addition to preserving traditional learning.



66 Patel Kavan Rajubhai

Womenin theWild by AnitaMani, on the other hand, thisbook chronicles
the real-life experiences of women who work at the forefront of
environmental preservation. Mani depicts the hardships of female
activistswho oppose development and industrial projectsthat endanger
ecosystems and uproot communitiesthrough firsthand testimonies. These
women frequently haveto navigate gendered barriersin their advocacy
work while simultaneously fighting environmental exploitation. Mani

draws attention to the ways that industrialization often disguised as
advancement—alienates women from their customary responsibilities
asstewards of the natural world and placesthemin vulnerable situations
of loss and migration. Her stories provide a striking window into the
bravery and tenacity of women who stand out for ecological justice.
Mani and Murthy together offer complementary aspects of ecofeminism.
Mani’s current tales expose the harsh realities of contemporary
exploitation and di splacement, whereas Murthy’smythol ogica approach
revitalizeseco-spiritual knowledge by highlighting harmony and reverence
for environment. The connections between social justice, gender equality
and environmenta ethicsareclarified by these publications. Both writers
demonstrate the ongoing applicability of ecofeminism in tackling
structural ecological and patriarchal issuesby contrasting mythological

insights with contemporary battles. The narratives of Women in the
Wild and The Daughter from aWishing Tree are examined in this study
to see how they highlight ecofeminist issues.

In order to answer the demand to recover eco-spiritual knowledge and
ethical frameworks for coexistence, it aims to expose the ways that
industrialization and modernism upend thetraditional tiesbetween women
and nature. |n addition to criticizing the negative socid and environmental
effects of irresponsible development, Murthy and Mani’s narratives
praise the strength and tenacity of women as advocates for justice and
ecological preservation. Together, these stories challenge readers
perceptions of nature and promote a more sustainable and inclusive
future. These both writers are not actual ecofeminist author. But the
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concept of ecological feminismisdirectly or indirectly mentioninthese
literary things. Asfirst, both writers show their feminist perspective and
later they talk about ecological connectionin their books. InWomenin
theWild, presented women arethe best examples of ecological feminism.

Nature asa Feminine Entity

Nature asafeminine entity haslong been aprominent motif inliterature,
art and philosophy, representing attributes such asresilience, life-giving
and nurturing. Ecofeminist narratives use this connection to criticise
patriarchal and industrial systemsfor their exploitation and destruction
of women and the environment. Two stories that illustrate this theme,
Women in the Wild by Anita Mani and The Daughter from a Wishing
Treeby SudhaMurthy usedifferent storytelling techniques, mythological
metaphor and real-life advocacy, respectively. Sudha Murthy employs
mythological alegory in The Daughter fromaWishing Treetoinvestigate
the interconnectedness of women and nature. Her narratives depict
femal e characters as embodiments of the natural resilience, grace and
nurturing power of women. Goddesses and female warriors are
frequently depicted as environmental protectors, emphasising the
harmonious relationship between humans and the natural world.
Conversely, Anita Mani’s Women in the Wild applies these themes to
thereal-world strugglesand victoriesof individuals. The book underscores
the human-nature connection and the critical role that women play in
the preservation of forests and fauna by telling compelling stories of
women activists. Mani chroniclesthelives of women who are committed
to the prevention of deforestation, wildlife trafficking and industrial
encroachment.

Impact of Development and Displacement

Themes of displacement and development are central to ecofeminist
narratives, asthey depict the challenges that women and communities
encounter asthey navigate the encroachment of industrialization. This
issue is examined from complementary perspectives in Anita Mani’s
Women in the Wild and Sudha Murthy’s The Daughter from aWishing
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Tree. Mani’s perspective is rooted in contemporary activism, while
Murthy’sisrooted in allegorical storytelling that isanchored in history
and culture. Both authors criticize the unbridled pursuit of development,
which not only disrupts ecosystemsbut al so displacesindigenouswomen,
severing their deep-rooted connections with the natural world. Mani’s
Women in the Wild offers a poignant perspective on the lives of
indigenous women who are the primary victims of industrial projects.
Communitiesthat have coexisted in harmony with naturefor generations
are frequently uprooted by such endeavours, whether through
deforestation, mining, or dam construction.

These women are deprived of their houses and their responsibilities as
the guardians of their local environments. Mani’s narratives underscore
the dual oppression that these women endure: as members of
marginalised groups advocating for environmental justice and aswomen
who must contend with societal gender biases. Their displacement is
not merely aphysical removal; it is arepresentation of the devastation
of their ecological knowledge, livelihoods and cultural heritage. The
accounts of Mani expose the stark contrast between the irreversible
damage that development causes to both ecosystems and human lives
and the development that is touted as progress.

These topics are explored in Murthy’s The Daughter from a Wishing
Treethrough cultural and mythical allegories, which serve as cautionary
stories about the dangers of greed. Her narratives show how humanity’s
disastrous conseguences stem from the destruction of ecological balance
brought about by the quest of industrial prosperity and materia gain.
Murthy showsviaher storieshow people should all do their part to keep
nature in balance, but how greedy people often fail to do so. These
stories speak to modern environmental ethics and show how traditional
knowledge and practices can provide answers to current problems.
Traditional beliefsarerelevant in resisting theforces of exploitation and
environmental destruction, as Murthy shows via his storytelling and
ecological analysis. Thus, these two major themes like * development’
and ‘displacement’ play acrucial rolein these literary works.
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Resistance and Eco-Spiritual Rediscovery

Mani and Murthy both emphasize the resilience of women who strive
to protect their environments, despite some obstacles presented by
displacement and development. Mani’s Women in the Wild depicts
women as active agents of change, resisting ecological devastation
through community-driven initiatives and grassroots movements. These
women frequently resurrect traditional practices and eco-spiritual
knowledge, utilizingtheir cultural heritagetoresistindustria exploitation.
For example, Mani elucidates the ways in which women organize
reforestation campaigns, advocate for sustainable farming practicesand
safeguard endangered species. Their resistance isnot merely astruggle
against external forces; it is a reclaiming of their identities and
responsibilities asenvironmental protectors.

An Ecological Study in Women in the Wild

The book commences with a profile of the first “Birdwoman” of
independent India, Jamal Ara, who wasal so arguably the most enigmatic
figure in Indian ornithology. This profile was written by the sole male
contributor, Raza Kazmi. India's inaugural female herpetologist, the
‘TurtleGirl’ like Viji, hasardently engaged inthe conservation of India’s
freshwater turtles, leading to the re-discovery of thelong-extinct Cochin
forest cane turtle; the wildlife investigator Uma Ramakrishnan, who
employs DNA analysis to study tiger behavior, along with numerous
other enterprising women dedicated to conservation efforts. Some of
thebiologists profiled are characterized by the speciesthey aimto protect,
such as Vidya Athreya, who is renowned for her work with leopard
with human and scapes. The most of the women who have been
highlighted in thisarticle have either made a significant contribution to
the conservation of species and landscapes or have helped resolve the
environmental challengesthat wildlifein Indiaface. Women inthe Wild
Presents real ecological study through women's scientific and literary
works.
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As primary sources, the investigation emphasizes the narratives in
Murthy’s The Daughter from aWishing Tree and Mani’sWomen in the
Wild. To reveal representations of nature, gender roles and resistance
against ecological exploitation, these texts are broken down. Murthy’s
text is analyzed for its use of Indian mythology to symbolize the
interconnectedness of women and nature, exploring how these allegories
critique modern environmental practices. ThisarticleexaminesMurthy’s
work through the lens of Indian mythology, specifically looking at the
waysinwhichthetext alegoricaly critiquescontemporary environmental
practicesthrough symbolizing the interdependence of women and nature.
Displacement, ecological ethics, development pressuresand eco-spiritual
rediscovery areamong therecurring themesidentified in the study. The
research establishes the manner in which the authors communicate
ecofeminist ideol ogiesby analyzing these motifs.

Conclusion

To conclude- this study emphasizes the importance of women in
ecological discourse by examining AnitaMani’sdocumentation of actual
activism and Sudha Murthy’s mythological storytelling. Both pieces
contend that recognizing theintertwined oppression of women and nature
is necessary to combat environmental deterioration. According to the
study’s findings, ecological feminism provides a key framework for
reconsi dering development paradigmsand promoting areturnto morally
and sustainably coexisting with nature.
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Spectacular India: Gujarat as a Microcosm of
National Identity in Bhansali's Ram-Leela and
Hum Dil De Chuke Sanam

Piyush Bhaira

I ntroduction

The term *Bollywood’ was coined in the 1970s as a playful blend of
‘Bombay’ (now Mumbai) and ‘Hollywood,” signifying the Hindi-
language film industry based in Mumbai. While often conflated with
Indian cinema as a whole, Bollywood represents only a subset of the
nation’s vast cinematic landscape, which includes regional industries
suchasTamil, Telugu, Bengali, and Marathi cinema. Bollywood isdistinct
for its grand narratives, melodrama, and elaborate song-and-dance
sequences, designed to appeal to a pan-Indian and global audience. As
Ashish Rajadhyakshanotes, theterm reflects“ the shift of Indian cinema
from national identity to global branding,” underscoring Bollywood's
rolein both preserving cultural specificity and catering to cosmopolitan
tastes (Rajadhyaksha and Willemen 17). Furthermore, the distinction
between Bollywood and Hindi cinema lies in their approach; while
Bollywood epitomizes commercial, star-driven entertainment, Hindi
cinema also encompasses art-house and parallel films that focus on
realism and experimental narratives. Tejaswini Ganti observes that
Bollywood films often “navigate the tension between tradition and
modernity whileaiming for global appeal,” ahalmark of theindustry’s
ability to bridgelocal and universal sensibilities (Ganti 45).

Bollywood's cultural dominance hasled to the phenomenon termed the
‘Bollywoodization’ of culture, whereregional traditionsareromanticized
and universalized through cinemati c representation. This phenomenon
isparticularly evidentin Sanjay LedlaBhansali’ sfilms, including Goliyon
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Ki Raasleela: Ram-Leela and Hum Dil De Chuke Sanam, which
blend hyperreal aestheticswith regional ethosto create ahomogenized
yet idealized vision of Indian culture. By drawing on Gujarat’s cultural
landscape, Bhansali’sworks exemplify Bollywood'sdual roleasboth a
cultural unifier within Indiaand agloba storyteller, reshaping traditions
into a spectacle that resonates across national and international
boundaries.

Bombay film industry’s aesthetic appeal lies in its ability to create a
sense of spectaclethat captivates audiencesthrough itsvisual grandeur,
melodrama, and larger-than-life narratives. Neelam Sidhar Wright, in
her book Bollywood and Postmodernism: Popular Indian Cinemain the
21st Century, argues that Bollywood employs postmodern techniques,
blending the traditional with the contemporary to construct an
exaggerated and hyperreal cinematic experience. According to Wright,
the spectacle in Bollywood is “not merely a decorative excess but a
deliberate strategy to intensify emotional engagement and cultural
resonance” (Wright 84). This deliberate use of spectacle is evident in
Sanjay LeelaBhansali’sfilms, whereintricate costume designs, vibrant
color palettes, and choreographed musical sequences are central to
storytelling. In Goliyon Ki Raasleela: Ram-Leela, for instance, Bhansali
transforms the Gujarati cultural landscape into a hyperrea realm of
visual and emotional opulence, ensuring that eventheregiona specificity
of the narrative attains universal appeal.

The hyperreality of postmodernism seamlessly intertwines traditional
Indian aesthetics with contemporary cinematic techniques, often
interpreted through what is termed “ Eurocentric hermeneutics.” This
perspective highlights the tension between employing postmodern
devices and interpreting them through Western theoretical paradigms.
The vibrant and exaggerated colors characteristic of traditional Indian
art forms, such asthe Ragjasthani and Pahari schoolsof painting, parallel
thehyperreal visual e ements present in Sanjay LeelaBhansali’s Goliyon
Ki Raasleela: Ram-Leela and Hum Dil De Chuke Sanam. These
films, celebrated for their opulent storytelling, showcase Bhansali's
hyperaesthetic style, which transforms regional traditions into visual



Soectacular India: Gujarat as a Microcosm of National ... 73

spectacles. Ajay Gehlawat, in hisbook Reforming Bollywood: Theories
of Popular Hindi Cinema, critiques these portrayals by asserting that
“indigenous frames of reference can also be a trap in Eurocentric
hermeneutics’ (Gehlawat 63). Thisnotion resonates with Jean-Francois
Lyotard's exploration in The Postmodern Condition, where he argues
that grand narratives are deconstructed in Favor of sensory and visual
representati ons, emphasizing ashift fromintellectualized interpretation
to hyperreal imagery (Lyotard 82).

Furthermore, Scott Lash, in Global Culture Industry, extends Jean
Baudrillard’s concept of hyperrealism, contending that the “figural” in
cinema displaces traditional meaning with a focus on emotional and
visual appeal (Lash 45). Bhansali’sfilms, through their intricate use of
hyperreal visualsand emotionally charged performances, exemplify this
shift, transforming Indian cultural narrativesinto universally resonant
cinematic experiences. Moreover, IndiraNath Chaudhary, in her work
Postmodernism: A Search for Roots, argues that Indian cinematic
postmodernism should be analyzed through indigenousrealities, rather
than solely through globalized frameworks. She highlights how
postmodern aesthetics adapt uniquely within the Indian context by
incorporating elements of mythology, religion, and cultural traditions.
Bhansali achieves this in Goliyon Ki Raasleela: Ram-Leela by
reimagining Gujarati traditions, juxtaposing hyperreal visualswith local
cultural ethos, thereby creating anarrative that appeal sto both traditional
and modern sensibilities. Similarly, in Hum Dil De Chuke Sanam, the
romanticized portrayal of the Karwa Chauth ritual reflectsthe fusion of
regional specificity with universal emotional resonance, makingit aprime
example of the ‘Bollywoodization’ of culture. By presenting Indian
traditions as visually spectacular and emotionally potent, Bhansali
constructs a hyperreal version of Indian identity, blending sensory
aesthetics with cultural authenticity in away that resonates globally.

Hyperreality Unveiled: The Spectacle of Goliyon Ki
Raasledla: Ramleela

Sanjay Leela Bhansali transforms Shakespeare's Romeo and Juliet, a
cornerstone of Western literature, into a distinctly Indian narrative by
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infusing it with cultural and religious symbolism. Thefilm'’stitleitself—
Raasleela and Ram-Leela—merges the divine Raas Leela of Lord
Krishna with the epic Ram Leela, creating a cultural synthesis that
reinterprets Shakespeare's tragedy through an Indian lens. Central to
the narrativeisthe enmity between the Rajadi and Sanera clans, whose
deep-seated feud forms the backdrop for the passionate romance
between Ram (Ranveer Singh) and Leela (Deepika Padukone). Their
love, an act of defiance, transcendsthe barriersof tradition and familia
hostility, echoing the archetype of forbidden love.

This hyperreal world, as theorized by Jean Baudrillard, collapses the
boundary between reality and representation. Jean Baudrillard observes,
“Thereal is no longer what it used to be; it has been replaced by the
hyperreal” (Baudrillard 2), where exaggerated representations become
more“real” thanreality itself. Bhansali usesthetrap of romance, which
compliments the heightened emotiona performances and transforms
thetragiclove story into ahyperrea spectaclethat blursthelinesbetween
real and unreal. Javed Akhtar, reflecting on Bollywood' s use of romance,
notes, “ We pass our timein making romantic filmsand creating romantic
images. That's why both the hero and the villain at the moment are
hiding behind the love story” (Akhtar, 91). Akhtar further observes,
“ At the moment, society is at a crossroads, so we are really confused
about our socio-political value systems’ (Akhtar, 91). These insights
resonate deeply with Ram-Leela, where romance serves as an escape
fromthereality and if the audienceisnot aware about their reality, then
the hyperreal world of Bhansali dominates and appeals to them. Love
becomes a common ground, a unifying thread that resonates across
India sdiverse audiences. Bhansali uses Gujarat’s cultural symbols, such
as its landscapes, costumes, and customs, to lend authenticity to the
setting, while simultaneously transforming the story into a pan-Indian
cinematic experience.

The romance in Ram-Leela is elevated through powerful, poetic
dialoguesthat resonate deeply with audiences across India. Lines such
as*“ Jung aur pyaarmein sab kuch jayazhai” (Everythingisfairinlove
and war), “ Mohabbat har jung jeet saktihai” (Love canwin any battle),
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and “ Isszindagi mein pyaar sirf ek baar hotahai” (Youfall inloveonly
onceinlife) reflect Bollywood' stimel ess romantic tropes. By glossing
over harsh realities such as societal divisions, generational feuds, and
political chaos, these romantic declarations create a shared emotional
ground for viewers. No matter the region, language, or background, the
idea of eternal and triumphant love is a universal aspiration one that
Bollywood haslong used to unite diverse audiences. I|n making cinema
pan-Indian and catering to larger audience, Sanjay Leela Bhansali’s
cinema, exemplifiesthe“regimeof signification” asdiscussed by Neelam
Sidhar Wright, who notes that it “ privileges the sensory and the visual
over the intellectual or narrative coherence, creating a hyperreal
experience” (Wright 47). This approach is evident in the depiction of
the Rabari community, portrayed in the film as Rgjari, living in grand
palaces, and living aglamourous and opulent life, which contrasts sharply
with their real-life existence. Raj Kishor Mahato describes the Rabari
as “a nomadic pastoral community indigenous to north-west India,
particularly modern-day Gujarat. Traditionally, the Rabari kept camels
but in recent times they maintain flocks of sheep and goats as well.”
Such visual excesses in Ram-Leela break the met narrative of
authenticity, substituting it with mini-narrativesthat prioritize aesthetics
over realism.

Raml eela challenges the homogenization of Indian textile traditions or
the meta-narratives of regiona culture. Jean-Francois Lyotard’s idea
of themeta-narrativerefersto overarching, universal storiesor ideologies
that societies accept as absolute truths, often ignoring local diversities
and particularities. As Lyotard states, “ The grand narrative has lost its
credibility, regardless of what mode of unification it uses, regardless of
whether it is a speculative narrative or a narrative of emancipation”
(The Postmodern Condition xxiv). In the context of traditional Indian
dress, as a meta-narrative, often frames specific regional attire—such
as Guijarat’s lehenga choli or Rajasthan’s ghagra—as definitive
representations of cultural identity. Sanjay LeelaBhansali disruptsthis
meta-narrative in Ram-Leela by designing Deepika Padukone's
costumes as a pan-Indian tapestry, blending elements from multiple
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regional styles. While the primary framework of her attire draws from
Gujarat, it incorporates embroidery from Rajasthan, Mughal-inspired
opulence, South Indian jewellery aesthetics, and subtle nodsto Bengali
draping styles. For instance, the use of Bandhani reflectsitsdeep cultura
significance: “Bandhani patterns, often in red, yellow, and white,
symbolize auspiciousness and fertility, making them an essential part of
Gujarati and Rajasthani bridal attire” (Crill and Murphy 46). Similarly,
theinclusion of Banaras brocade evokesaregal aesthetic, which “reflects
a confluence of Mughal design sensibilities and Indian weaving
traditions’ (Karolia112). Thisdeliberatefusionresistsasingular regional
narrative and instead celebrates India’'s pluralistic cultural identity,
creating a new visual language that transcends localized traditions.
Bhansali’s approach not only deconstructs traditional dress codes but
aso offers a cinematic spectacle that embraces the diversity of Indian
aesthetics, thereby challenging the notion of a singular “authentic”
representation of cultural attire.

A Senseof Figural in Hum Dil De Chuke Sanam

The story follows Nandini (Aishwarya Rai), a spirited young woman
from atraditional Gujarati family, whofallsinlovewith Sameer (Salman
Khan), a carefree music student staying with her family. When their
romance is discovered, Sameer isbanished. Nandini islater married to
Vanrg (Ajay Devgn), a kind man who, upon learning of her love for
Sameer, selflesdy takes her to Italy to reunite with him. During the
journey, Nandini realizesVanrgj’ sunconditional love and sacrificesand
ultimately chooses to stay with him. The film blends themes of love,
duty, and emotional growth, enhanced by its vibrant Gujarati setting,
stunning visuals, and amemorabl e soundtrack.

In Hum Dil De Chuke Sanam, the ‘sense of the figural’ and over-
aestheticism are prominently visiblein key moments, such as Sameer’s
first meeting with Nandini. Rather than portraying their infatuation through
direct gestures or dialogues, the scene employs the symbolic imagery
of aglasslight chandelier to heighten the visual and emotional impact.
This use of hyperreal elements aligns with Jean Baudrillard's idea of



Soectacular India: Gujarat as a Microcosm of National ... 77

hyperrealism—where reality is glossed over by stylized
representations—and Scott Lash’s reflections in Global Culture
Industry (2007), where he emphasizes the aestheticization of culture:
‘The aestheticization of culture today . . . creates a spectacle of
experience that both absorbs and replaces reality’ (Lash 45). The
grandeur of the visualsand opulent design hel p transform an otherwise
improbabl e situation—Sameer, an Italian man, traveling to Gujarat to
learn music and falling in love—into an acceptabl e narrative for a pan-
Indian audience. Thefilm’svisual splendor distracts from the absurdity
of the plot, making the story universally appealing and grounded in a
shared aesthetic experience rather than raw realism.

Inthe context of Indian cinema, Bhansali uses cultural symbolslikethe
Mangal sutra and Karwa Chauth to create a narrative that resonates
with a pan-Indian audience, blending traditional practices with a
glamorous, cinematic appeal . The concept of the Mangal sutra, although
not widely popular in North India, becomesacentral symbol inthefilm,
particularly through its representation in a Gujarati setting. Usha
Balakrishnan, in her book Indian Jewelry: A Cultural History, discusses
the significance of the “sacred thread,” noting, “The Mangal sutra,
althoughit wastraditionally more prominent in South India, symbolizes
the sanctity of marriage and marital responsibility” (Balakrishnan 132).
Bhansali enhancesthissymbol, glamorizing it and making it auniversal
cultural icon. Key moments, such asNandini’srejection of her marriage
to Vanraj, areunderscored by the Mangal sutra, symbolizing marital ties
and societal expectations. At thefilm’sclimax, Vanraj’s act of wearing
the Mangal sutra marks a significant emotional transformation,
representing his acceptance of Nandini’s decision. Similarly, Bhansali
bringsanew level of glamour to the Karwa Chauth festival, atradition
observed across India, by incorporating the image of Nandini looking
through the chalni (sieve), a cinematic reinterpretation of the ritual.
These elements, set against the backdrop of Gujarati culture, not only
enhance the visua appeal but also elevate regional customs, allowing
them to be embraced as part of abroader, pan-Indian cultural narrative.
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In her work Masala Bollywood: How the Indian Film Industry
Reflects India’s National and Cultural Identity, Rachel Dwyer defines
the “masala film” as a genre that blends various narrative elements,
such as romance, drama, action, and music, into one cinematic
experience. This blending of genres reflects the complex and diverse
nature of Indian society, catering to awiderange of tastesand emotions.
Dwyer writes, “Masd afilmsare acombination of al the popular elements
of Indian cinema that appeal to a wide audience” (Dwyer 6). Sanjay
Leela Bhansali, in Hum Dil De Chuke Sanam, employs the masala
formulato craft anarrative that resonates with India’s broad audience,
balancing artistic expression with commercial appeal. Bhansali's
approach to storytelling and costume design reflects the pressure of
maintai ning thisformulawhilea so expressing hisown vison. AsBhansali
explainsin an interview with Nasreen Munni Kabir, “If | have to pack
in everything in asingle film and have to keep them happy, it means|
have to use less of my own instincts and brains’ (Kabir 115). This
tension between artistic instincts and the demands of mass appeal is
evidentinthefilm’s portrayal of Nandini and Sameer, whose costumes
blend traditional and modern elements to create a pan-Indian identity.
Nandini’swardrobe combinesregional Gujarati attire with elements of
Punjabi culture, while Sameer’ sWestern-style clothing iscomplemented
by his flute, symbolizing the fusion of foreign and Indian influences.
Bhansali’suse of such cultural elementsisadeliberate attempt to create
afilm that appeals to a broad audience, embodying the masala film’'s
characteristic blend of regional traditions and universal themes. The
setting in Gujarat, though richinlocal color, servesasamicrocosm for
theentire nation, reinforcing Bhansali’ svision of aunified Indiathrough
the lens of diverse cultural representations.

Bhansali’s use of spectacle is not merely ornamental but serves as a
narrative device that blurs the lines between realism and hyperreality,
compelling viewersto engage with Indian traditionsin new and profound
ways. The fusion of postmodern techniques with indigenous ethos
illustrates hismastery in creating filmsthat are as much about emotional
resonance as they are about visua grandeur. By employing cultural
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signifiers such as‘Bandhani’, ‘ Karwa Chauth’, and the ‘ mangal sutra’,
he imbues his characters with layers of meaning that appeal to both
traditional sensibilitiesand contemporary aesthetics.

Conclusion

Ultimately, Bhansali’s Gujarat is not just a location; it is a symbolic
entity that bridgesthelocal and theuniversal. It embodiesthe aspirations
of anation that seeksto preserveitsrootswhile embracing aglobalized
identity. Through hisstorytelling, Bhansali inviteshisaudienceto explore
the beauty of India's cultural plurality, reimagined through the lens of
Bollywood's hyperrealism, leaving a lasting impression of Indiaas a
nation of shared emotions, diversetraditions, and timelesslove stories.
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Marginality & Politics of Deprivation: A Study of
Syamal Kumar Pramanik's Short Stories

Prasad R Dagwale

Introduction

The Wikipedia explains the term ‘ Dalit’ was first used by the eminent
social reformer Jyotirao Phuleto refer to the out castes or untouchables.
They were alarge group of people belonging to the lowest stratum of
the caste system. According to the Oxford Learner’s Dictionary the
‘Dalit’ is amember of the lowest cast in the Indian caste system and
has the least advantages. The Dalit's were denied any social rights.
They could not read the scriptures. Education was denied to them.
They had to do menial and low workswhich no body waswilling to do.
They had to reside away from the residences of the elites. Their mere
touch was considered to pollute theindividual. In some placesthey had
to carry abroom tied to their waist to clean their footprints. Many such
atrocities they had to suffer silently. No mainstream cultural text hasa
dalit as the main character.

Times have changed. Through the efforts of the great leader Dr B R
Ambedkar the Constitution of India has given equal rights to every
individual irrespective of their caste, creed, gender or culture. Thedalits
are now educating themsel ves. Education has empowered them to break
the silence imposed on them by tradition and write out their lives so as
to create awareness about the plight they undergone and work to create
asociety based on equality. The corpus of Dalit Literature has emerged
out of thisintense suffering of the Dalit individuals. Tapan Basu in his
article “ Narratives of Suffering: Dalit Perspectives’ tracesthe origin
of the term ‘Dalit Literature'. It was used by the Maharashtra Dalit
Sahitya Sanghain its 1958 Conference. Theresolution number 5 of the
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conference explains it as the literature written by the dalits and that
written by others about the dalitsin Marathi should be termed as Dalit
Literature. Today it is not limited to only Marathi language and
marginalized groups from other states and languagesin Indiatoo have
started writing about their experiences as a dalit. This literature is
tranglated in English and available for readers across the country.

Dalit literature hasareformist purpose. It isat the sametimealiterature
of revolt aswell as aliterature of social change. It revolts against the
socia and religious dogmas which have chained them for centuries. It
endeavours to change the society and make it a place free from
untouchability or caste based distinctions. A number of writerslike Sharan
Kumar Limbale, Namdeo Dhasal, AhnaBhau Sathe, BamaF Soosairg,
Arjun Dangle etc have taken up the cause of the dalit literature. Sharan
Kumar Limbalein hisbook “ Towards an Aesthetics of Dalit Literature:
History, Controversiesand Considerations’ explainsdalit literature as,
“Dalit literatureisprecisely that literaturewhich artistically portraysthe
sorrows, tribulations, slavery, degradation, ridicule and poverty endured
by Dalits. Thisliterature is but alofty image of grief” (30).

The genre of short story holds an important place in the corpus of Dalit
literature. Short stories based on the life of the dalit characters give
glimpses of the problem they arefacing and at the sametime shed light
on the politics of marginalisation that goes on in society. Translation
activity has made avail able the short stories about dalits from different
states of the country. It is hence fruitful to understand the issues about
the ‘fourth India residing in different parts of the country.

The focus of this article is the dalit lives as portrayed in the selected
short stories of Bengali writer Shyamal Kumar Parmanik and trand ated
by Sayantan Dasgupta. The analysis explores the methods through
which the oppressed classes are subjugated by those in power and
authority in the society. It highlights mute acceptance and suffering as
the impact of this domination and marginalisation on the dalits. The
stories selected for analysis are: In Dakshin Rai’s Land, Champaburi
or the Sory of a Village and Untouchable.
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In Dakshin Rai's Land: The story is set in a small village in the
Sundarbans. It is one of the largest mangroves in the world and living
conditionsare quite hard there. A significant number of peoplelivingin
the areas belong to the lower castes. There are many rivers and dense
forestsinthe area. Thereisdanger from the crocodilesin theriversand
the tigers from the forests. In addition many have lost their lives from
bites of the venomous snakes of the sundarbans. The lower castes
have an additional danger of getting entrapped in the designs of the
money lenders and landlordswho generally belong to the upper castes.

Narhari Ghoshal an upper caste bramhin is the main character in
the story. He has cheated many people in the village and robbed them
of their land or money by exploiting them for their lack of knowledge
and their lower caste status. He has a son Bholananda. Bholananda
was the only son to Ghoshal and was born after a lot of prayers and
offeringsto variousreligious places. Ghoshal has sold amantrato Mona
Dasfor hundred and one rupees. After chanting the mantrathree times
MonaDaswill becomeinvisibleto thetigersin thejungle according to
Ghoshal. Later in the story Bholanandaaccompanies hisuncle Sachindra
for a hunting trip along with Mona Das. Tragically Bhola is carried
away by atiger leaving Narhari Ghoshal in great agony. He considersit
as apunishment for this exploitation of the poor and the family leaves
the village the next day.

The story provides a brief glimpse of the attitudes of the upper caste
bramhins like Narhari Ghoshal towards the lower castes. When Pachu
Bairagi comesto visit Narhari Ghoshal he considers him inauspicious
and bastard. Another character Haran Sardar had borrowed a sum of
Rs 500 from Narhari Ghoshal. Haran could not repay the loan and
Narhari Ghoshal takes up two bighas of his land. Narhari Ghoshal is
hated by the Dom’s, Bagdi’s and other caste people as he has become
rich by cheating them. Narhari Ghoshal sellsamantrato MonaDasfor
hundred and one rupees to make him invisible to the forest tiger. He
knows he has cheated the man and uttersto himself, “Good, | managed
to make a killing today” (Dasgupta 42).
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The hegemonic order of therural society leavesthe poor and low castes
utterly defenceless against the exploiters like Narhari Ghoshal. He has
taken the land of Nidhi Sardar and Rahim Mollafor non repayment of
loans. They go to the panchayat but get no relief. There is a satiric
reference to the evil Narhari in the words of the Jamaibabu, “ You're
doing quite well!ln the Sundarbans, the crocodile rules the waters
and you lord over theland” (Dasgupta 43). In this unintentional reply
the jamai babu has referred to the true character of Narhari Ghoshal.

In the last scene there is the foreshadowing of the calamity. Suddenly
the weather changes when the hunting party enters the forest. The
wind stops, dense dark clouds gather, the forest and the river appear
dangerous now. A heavy rain has started. A fearful tiger makes its
appearance in front of the party in therain. Mona Das's uttering of the
mantraturnsineffectual and the tragedy strikes. The story though is of
Narhari Ghoshal the other charactersbelong to thelower castes. Narhari
Ghoshal is a representative character and through him the politics of
discrimination and deprivation ishighlighted.

Champaburi, or the Story of Village- It is the story of an old woman
Champafrom Sukdupur. Thevillageislocated in avery remote setting
surrounded by ariver and aforest. Mostly people considered low inthe
caste hierarchy reside here. Extreme poverty, neglect, on account of
caste plaguesthelives of the residents of thisvillage. Old Champa has
to face neglect on account of gender too and is reduced to take the job
of aprostitute and then a visionless beggar waiting for her death in the
end. The narrator of this story isaresident of the village.

Champallivesin atattered hut at the outskirts of the village. There are
references to the Pods, Bagadis and Bairagis in the village. The upper
caste bramhins do not come to perform puja in their temples. Old
Champabel onged to the Jolafamily who were Hindusbut | ater converted
to Islam. Since childhood Champa has to suffer tragedies. First her
father Fakir Sheikh dies from asnake bite when Champaisvery small.
Her mother Ameenaisleft alone with small Champa and no means to
survive. She has to beg for survival. One day Ameenatoo falsill and
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dies leaving Champa aone. Champa has become young. She elopes
with Nagen from the Bagdi colony. Tragically Nagen diesin ariot and
Champa is again left alone with a son. Back in the village the people
have only heard of riot and never experienced it. The Hindus and the
Muslimslivelike people from the samefamily.

The narrator in one of his comments explains that the educated people
call the lower castes as wretched and use them for the purpose of
creating riots, to serve their interests. The poor people suffer alot as
they become mere pawnsin the power struggle. Champahas no means
to earn except begging. There was poverty everywhere in the village
and begging was not sufficient to feed her and her son. She goes back
to the city and takes the work of a prostitute in ared light area. Sheis
struck by some ailment and again has to resort to begging. He son is
stolen when sheisdeeping in apark. Shereturnsto her village abroken
individual. She has become old and unableto see. Shesitsonthevillage
road and begsfor ams. The story endswith apathetic cry by Champaburi,
“Take me now, O Bhagban, O Allah!” (Dasgupta 51).

Untouchable- This story is arevelation of how an upper caste identity
opens avenues like education and job, while being identified asadalit
may cause one to be ostracized. It is about Indranath the narrator’s
uncle. Hisfather has died when hewas small and his mother in absence
of any source of income and forced by poverty hasto resort to begging.
One of her relatives Harihar Middya advises her to go to Benaras and
live as a Bramhin. Binatadi Indranath’s mother takes her children and
goes to Benaras. Inspite of belonging to the lower eschelons of the
caste system they impersonate as of bramhin descent. Magically they
who were begging in their own village and considered asdalits, are now
well respected in Benaras and enjoy all thefacilities granted by society
to the upper caste people. The children get good education and finally
Indranath jethamoshai getsagovernment job. Thusabramhinical identity
has paved way for their personal growth and development.

Indranath jethamoshai hasnow two identities. In BenarasheisIndranath
Bhattacharya and in the village he is Indranath Mandal. There is one
more important character in the story that is reduced to abject silence
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due to his dalit identity. It is the character of Munshiram. Munshiram
was a dalit and studied in the same class as Indranath jethamoshai in
Benaras. He was a brilliant child. He got admitted in the school. He
was not allowed to sit with other boys. He had to experience contempt
and scorn from fellow students and teachers too. The teachers tried to
discourage him from studying by asking questions like, “Why did you
have to enroll in school? You are a cobbler’s son; you should sit
on the road and mend shoes instead—(Dasgupta 62). Munshiram
was prohibited from touching the water in the pitcher as it was meant
for the upper caste students.

Munshiram completed his Matric but could not get admitted to College.
Indranath jethamoshai sympathizes with him. He tries to talk with
Munshiram as he knows he too bel ongs to the lower ladder in the caste
system. He empathizes with his pain and feels great agony. In one of
his replies to jethamoshai Munshiram replies, “I also want to go to
college. But what can | do? We are very poor. And besides, nobody
wants us to get educated?” (Dasgupta 63). This reply is heart
wrenching.

Jethamoshai recruits Munshiram in his office as a clerk. The peons
insult him and do not bring him any files. He sets up a school in their
bustee for the low caste children. The school is then burnt down in an
accident. Munshiram feels it was a deliberate act of some people and
not an accident. Munshiram’s son is sick and no doctor from upper
casteiswilling to treat the child. The child dies. In ayear hiswife too
diesof illness. Theimpact of experiencing al thispain, suffering, hatred,
contempt and marginalization is that he withdraws in a shell. It isthe
psychological impact of the suffering a dalit individual is subject to.
Indranath jethamoshai tells to the narrator that in our Indiathereis a
“fourth India’. The marginalized dalits are theinhabitants of thisfourth
India. They must fight for the liberation of these individuals. It is a
touching story of how abramhinical identity isapassto progresswhile
adalit identity leadsto targeting by other individuals.
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Conclusion

It is evident that the progressive Bengali society is not free from the
evils of caste system. The hegemonic clutches of the caste system
strangulate the lower caste individuals in to abject silence and mute
suffering. They are manipulated and cheated by those in power and
authority like Narhari Ghoshal. They losetheir land and property falling
prey to their schemes. The women from the lower castes are doubly
marginalized first on account of being woman and second on account
of being adalit women. Through the case of Champaburi it is evident
that they have to resort to begging in order to sustain their lives. The
dditidentity isacrippling phenomenon. In contrast an upper casteidentity
is a ticket to progress and development. The story Untouchable
exemplifiesthis statement. Indranath Jethamoshai impersonating asan
upper caste leads a happy existence, but his friend a fellow dalit
Munshiram is reduced to abject silence and suffering. The short stories
lead to contempl ation about the agonies of alarge group of peoplewho
are subject to suffering and encourage restoring equality in our social
set up.
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The Marginalized Lives of Baluta: An Analysis of
Maharashtra's Dalits

Preetha Prabhasan

I ntroduction

Caste haslong remained ahistorically crucial defining factor in India's
social hierarchy, perpetuating systemic inequality and exploitation over
centuries. The Dalit community, historically referred to as* untouchables,”
was positioned at thelowest level inthishierarchy. They had constantly
been subjected to rife discrimination and social exclusion. Maharashtra,
a state with a significant Dalit demographic, has been a crucible for
movements aimed at combating caste-based oppression. They were
often spearheaded by prominent figures like Dr. B.R. Ambedkar.

One of the first Dalit autobiographies to be published, Baluta took the
readersby storm not only with “itsunvarnished depiction of the pervasive
cruelty of the caste system” but also “the extraordinary candour with
which Pawar wrote about himself, hisfamily and community and Dalit
politics of histime” (2). Balutais a “triumph of social commentary,
storytelling and self-reflection” (3) asit was set first in the Maharwada,
the area earmarked in each village for the Mahars so that they would
not pollute the main village and aso in the Mumbai of the 1940s and
1950s with its chawls, slums, brothels and gambling dens where the
poor and the outcaste found ways to make alife.

Even after forty four years of its publication, it shocks and amazes the
readerswith its graphic description of how brutally the human spirit can
be broken at the same time how valiantly it can fight its way out of the
darkest depths of abysmal existence. Baluta (2015) deftly articulates
the raw realities of Dalit existence. Written in the first person, Baluta
intertwines personal narrativeswith political commentary, encapsulating
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the systemic oppression that hallmarked the core of the Dalit experience.
Thetitleitself, “Baluta,” denotesafeudal practicein rural Maharashtra
wherein Dalits rendered labour to the upper castes in exchange for
minimal wagesor goods, highlighting theinherent exploitation embedded
within the caste system.

The narrative examinesthe pervasiveimpact of caste system, including
internalised oppression as well as institutionalised discrimination that
moulds Dalit identity. It exposes us towards a life of “such squalor,
deprivation and cruel discrimination” (6). It rudely awakes us to the
realities of our pernicious caste system. Mahars skinned dead cattle
and ate their flesh. Mahar children were made to sit apart from the
upper castesin schoolsand colleges. Their touch was supposed to pollute
water, rendering it undrinkable for the upper castes. More than fifty
services were expected of the Mahars without remuneration. But in
return they were entitled to Baluta, a share in all the village produce.
They were exploited to the core and when they went to collect Baluta,
it was with grudge and curses that the villagers gave them what was
due.

Historical and Social Context

To grasp the significance of Baluta, it is essential to place it within the
historical framework of caste-based discrimination in India. The caste
system, deeply rooted in ancient Hindu scriptures, partsthe society into
rigid hierarchical categories. Dalits, relegated to the lowest rung, were
considered “impure” and were systematically excluded from participating
inmainstream societal activities. Thisexclusion and marginalisation was
institutionalized through systemic denial of education, land ownership,
and access to public resources.

He saysthat the Manusmriti had alist of namesfor Shudras. “ It requires
that our names should reflect society’s contempt for us’ (19). While
Brahmin nameslike Vidyadhar signify learnedness, aK shatriya' sname
like Balaram suggest val our, avaishyas name like Laxmikant suggested
great wealth, their nameslike Shudrak or M attang suggested their lower
caste status. That was the order of things for centuries.
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He also describes the place they lived- between Chor Bazar or the
thieves market on the one side and kamathipura, the red- light areaon
the other side. They were too poor to afford to live at a better quarter.
TheMaharslivedin squalid homes, each the size of ahen house having
two or three sub tenants. Wooden boxes acted as partitions. At night,
temporary wallswould come up, made of rags hanging from ropes. The
Mahar men worked as labourers. The women scavenged scraps of
paper, rags, broken glass and iron from the streets.

He picturestypica mahad life by presenting hisown family. Hisfather
worked at the dock in Mumbai. He was a drunkard and womaniser.
And his mother scavenged to sustain their lives. Whatever father got
he spent on drinking and womanising. Yet, he saysthat, hismother “did
not seem to feel amatchstick worth of revulsionfor Dada” (31). Without
protest shewould pour out what little she had in front of him. Hisfather
never saved any money and a so stolefrom the docks but always escaped
uncaught. He says that the world he learned about in school seemed
fraudulent in comparison to theworld helivedin.

Moreover, in Maharashtra, Dalits have historically been assigned
demeaning occupations, such asmanual scavenging and the disposal of
carcasses, which perpetuated and reinforced their marginalization.
Despitelegid ative measures such asthe prohibition of untouchability as
stipulated inArticle 17 of theIndian Constitution, the ground realities of
discrimination continued to endure.

The Dalit movement in Maharashtra, spearheaded by Ambedkar, aimed
to dismantle this oppressive social structure. The emergence of Dalit
literature in the mid-20th century created a platform for Dalitsto share
their scorching narratives. Balutaemerged asasignificant voicewithin
this movement, presenting a poignant depiction of caste- based
oppression.

Themesof Marginalization in Baluta
Economic Exploitation

A prominent theme in Baluta is the economic exploitation faced by
Dalits. Pawar recounts hiscommunity’s dependence on the“ bal utedari”
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system, in which they provided labour to the upper castesin exchange
for meagrereturns. Thisfeudal structure not only sustained perpetuated
economic dependency but also denied Dalit’saccessto land or financial
resources.

Pawar says that the Mahar did not see baluta- his share of the produce
of theland- ascharity. It was hisbirth right and was only one among the
fifty two rights that the mahar had been granted. But there was no
timetable for the Mahar’s work. “It was slavery, for he was bound to
whatever work had to be done for al twenty four hours of the day”
(59). They had to takethevillager’ staxesinto town. They were supposed
to runin front of any important person who came into the village, tend
to their animals, feed and water them and give them medicines.

They had to announce funeralsfrom villageto village. They had to drag
away the carcasses of dead animals. They chopped the firewood. They
played music day and night at festivals and welcomed the new
bridegrooms at the village borders on their wedding days. And instead
they got a meagre baluta. Each house had their bounded Mahar and
they got their portion of grainsfrom there. Pawar saysthat the farmers
grumbled as they handed over the grain; “low- born scum, you do not
work. Motherfuckers, always first in line to get your share. Do you
think thisisyour father’'sgrain?’ (59)

The book also underscores the meagre educational and employment
prospects for Dalits, which further exacerbates their poverty. Pawar
recounts hisown struggle to escape from thisviciouscycle, highlighting
the systemic barriers that impede upward mobility and social
advancement.

Social Exclusion and Sigma

Social exclusion isthe cornerstone of marginalization experienced by
Dalitsin Baluta. Pawar describes the diverse humiliations faced by his
community, from being barred from temple entry to facing segregated
seating arrangementsin schools and other educational institutions. The
concept of “pollution” associated with the Dalit identity isillustrated
through instances of ostracism and systemic violence.
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In public aso they were allotted specific places. The villagers sat in
groups, according to their castes. The restaurants also had different
cupsfor different castes; “there were Mahar cups and Chambhar cups,
Mang cups and so on” (43). They had to rinse them themselves before
ordering tea. Their cups were often without handles and ant- infested.
They also sat separately- either on the verandah or on a bench behind
the restaurant.

Inthe school s also they were not allowed to sit with the Marathachildren
from the village. “ They faced the teacher and we sat at right angles to
them, facing in a different direction” (45). If they were thirsty, there
was no water for them at school. They had to go back to Maharwada
to drink. Even though the Chambharwadawas near, they too would not
give the Mahars water.

Theinternalization of thisstigmaformsasignificant theme of the book.
Pawar contemplates the psychological impact of being perpetualy
reminded of his caste identity, a weight that overshadowed all his
interactionswith the world.

But heironically says that once a Mahar converted to Christianity, he
could no longer be considered someone who could pollute the village.
And if the Christian were an official, the entire village will be at his
beck and call.

He also points out that there was discrimination in sportstoo. However
accomplished, Mahar wrestlers were never alowed to challenge the
upper castes. So the matches were allowed only within their castes.
Seeing this, helost interest in sportsand he withdrew into hisshells. He
writes; “My sense of self began to seep out of me, as water out of an
earthen jug” (70). At school, he was also not allowed to be part of
dramas as the teachers discouraged him by saying that they are for the
rich alone.

At last he turned to books for solace. He knew now that the only way
out of thisignominy wasto study, to prove himself better than the sons
of the Brahmins and the Baniyas. In the hostel also he was not allowed
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to eat along with other upper caste students. But when a rich mahar
joined the hostel he did not heed the other boys and dined in the mess
hall. So for thefirst time Pawar understood that not only caste, but also
poverty added to the discrimination.

He also remembers that though he was the lead bhajan singer at the
hostel, when the Prasad was distributed the thali with its pieces of coconut
never reached his hands. He ‘ swallowed these insults as one swallow
one's spit’ (95). He adds: “I would feel a scream welling up. But |
swallowed that too. | shut my mouth and took the shit” (96).

It wasat thistimethat asocial revolution was happening invillage after
village. Ambedkar asked them to stop stripping carcasses and eating
the flesh of the dead animals. They also stopped collecting baluta. A
majority went out of villagesto escapetheir castesand also in search of
other jobs.

But even after studying and improving himself, in thevillage hewas still
treated as Maruti, the Mahar’s son. He writes“ my Mahar identity was
aleech that would not let go” (84). He was also embarrassed that the
local barbers refused to cut their hairs. They were just afraid that if
they polluted themselves by touching the untouchables, they will lose
their village customers.

Cultural Suppression

Thecultura side-lining of Dalitsrepresentsanother significant themein
Baluta. The enforcement of upper-caste norms and values has
systematically undermined Dalit cultural practicesand traditions. Pawar
expresses sorrow over the loss of indigenous knowledge systems and
the exclusion of Dalit perspectives from the dominant mainstream
narratives.

Inter sectionality of Caste, Class, and Gender

Pawar’s account highlights on the intersectional nature of oppression,
specifically the compounded discrimination faced by Dalit women. He
illustratesthe dual challenges of caste and gender, revealing how Dalit
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women are subjected to both caste-based violence and exploitation
driven by patriarchal structures.

TheRoleof I dentity in Baluta

Identity plays apivotal rolein Baluta, as Pawar grappleswith his self-
perception within a society that dehumanizes him. The narrative
fluctuates between his innate pride in his Dalit heritage and yet the
equally deep rooted desire to transcend the stigma associated with it.
Pawar’s experiencesreflect the broader struggle of Dalitsintheir quest
to affirm their identity amidst systemic erasure.

The book further examines how education and urbani zation contribute
to the shaping Dalit identity. For Pawar, relocating to Mumbai provides
a semblance of anonymity and respite from caste-related oppression
and discrimination. Nevertheless, he remains keenly aware of the
constraints of this escape, as societal prejudices continue to exist even
within urban environments.

Literary Significance of Baluta

Balutarepresented asignificant milestonein Marathi literature, heralding
the emergence of Dalit autobiographies. Its unvarnished depiction of
caste oppression confronted the sanitized narratives prevalent in
mainstream literature, forcing readersto face the uncomfortablerealities
of Indian caste system.

Theinfluence of the book reachesfar beyond itsliterary value. It acted
as adriving force for social and political discourse, motivating later
generations of Dalit authors and advocates. Pawar’s straightforward
writing approach, freefrom ornate language, highlightsthe genuineness
of his experiences.

Challenges and Criticism

Baluta hasreceived praisefor itsintegrity and bravery; however, it has
not been without its detractors. Certain academics assert that Pawar’s
account is excessively subjective, failing to provide a comprehensive
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structural examination of castedynamics. Additionaly, somecriticsargue
that the emphasis on vi ctimhood within the book may inadvertently foster
afeeling of powerlessness among Dalits.

Baluta continues to be a crucial work for comprehending the actual
experiences of Dalits, notwithstanding the criticisms it has faced. Its
meritsarefound inits capacity to portray the humanity of marginalized
individuals and to articulate the perspectives of those who have been
muted by prevailing narratives.

Contempor ary Relevance

Thethemes examined in Balutacontinueto hold significancein modern
India, where caste-based discrimination persists as a critical concern.
Eventsof caste-related violence, exemplified by the Khairlanji massacre,
highlight the on-going importance of Pawar’s narrative.

Dalit literature has progressed since the publication of Baluta, with
authors such as Omprakash Valmiki and Bama delving into similar
themes in their writings. Nevertheless, the systemic inequalities
emphasized in Pawar’s autobiography continue to endure, rendering it
aperennial critique of caste-based oppression.

Conclusion

Daya Pawar’s Baluta transcends the boundaries of a mere
autobiography; it stands as a powerful affirmation of a community’s
resiliencethat hasfaced centuries of oppression. Through the narration
of his personal experiences, Pawar illuminates the marginalization of
Dalits while simultaneously affirming their humanity and capacity for
agency.

The significance of the book in the realm of Dalit literature and its
influence on the conversation surrounding caste is immense. Baluta
urges readers to face the stark truths of caste-related discrimination
and encouragesthem to imagine afairer society. Consequently, it serves
as a potent instrument for social change.
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Neo-Colonization and Cultural Identity:
Reclaiming Justice in Today's Global Order

PriyankaM G

I ntroduction

“Colonialism is not over; it has merely transformed.” This stark
observation by post-colonial scholars underscoresthe enduring relevance
of neo-colonialisminthe 21st century. Whiletraditional colonial empires
havelargely dissolved, their legacies persist through subtler yet equally
damaging mechanisms of control. Neo-colonialism thrives under the
guise of globalization and economic progress, manifesting through
economic dependency, cultural assimilation, and political manipulation
to sustain the dominance of former colonia powersover newly sovereign
states.

A staggering statistic reveals the depth of neo-colonial influence: in
2021, 60% of resource-rich developing nations faced crippling debt,
much of it owed toingtitutionsrooted in or aligned with Westerninterests.
Furthermore, the 2023 controversy surrounding multinational corporations
exploiting African cocoafarmers spotlighted how global capitdist agendas
prioritize profit over justice. Such events demonstrate how neo-colonial
structures continue to exploit post-colonial societies economically and
culturally.

Historically, colonization reshaped societies, identities, and power
dynamicsthrough military conquest, economic subjugation, and cultura
impaosition. Asnations achieved independence, overt colonization evolved
into neo-colonialism—an insidious system perpetuating exploitative
relationships. Today, multinational corporations and Western media
reinforce these dynamics, controlling resources and reshaping identities
in post-colonial societies under the pretense of development and
modernity.
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This paper argues that neo-colonial structures perpetuate cultural
domination and obstruct justicein post-colonial societies, particularly in
India. Global capitalist agendasfrequently overshadow indigenousvoices,
silencing the authentic expressions of marginalized communities. This
cultural imperialism degpenscyclesof inequality and underminesefforts
to reclaim identity and achieve social justice. By investigating the
intersections of neo-colonialism, cultural identity, and justice, this study
exposesthe persistent injustices post-colonial nationsfacein themodern
era.

Understanding neo-colonialism is essential for addressing global
inequalities. In nationslike India, colonia remnants continue to shape
socio-economic and political landscapes, challenging autonomy and
identity. The ongoing strugglefor cultural identity and justice offersvital
insights into the dynamics of global power. As the world becomes
increasingly interconnected, recognizing and dismantling neo-colonial
practicesisparamount for fostering equitablerelationshipsand amplifying
marginalized voices. Thisexploration ultimately emphasizeshow cultural
identity can serve asapowerful tool for justicein today’s global order.

Thisliteraturereview explorestheinterplay between neo-colonization,
cultural identity, and socia justice, emphasizing themes such ascultural
hegemony, economic exploitation, and resistance movements. It also
highlights gaps in existing research and demonstrates how this study
addresses them.

Cultural Hegemony

Antonio Gramsci’s concept of cultural hegemony providesaframework
for understanding how dominant cultures maintain power in post-colonial
contexts. Scholars such as Edward Said and Frantz Fanon critique how
neo-colonialismimposesforeign valuesthat underminelocal traditions
and identities. For example, in India, the dominance of Western norms
often leads to a cultural dissonance where indigenous practices are
devalued.



Neo-Colonization and Cultural ldentity: Reclaiming... 99

Economic Exploitation

Economic globalization perpetuates colonia legaciesthrough dependency
andinequality. David Harvey’scritique of neoliberalism highlights how
structural adjustment policies imposed by institutions like the IMF
exacerbate disparities. This economic dominance mirrors historical
exploitation, asseenin multinational corporationsprioritizing profit over
local sustainability.

Resistance M ovements

Resistance efforts against neo-colonial domination manifestin cultural
and socio-political movements. Ngig) waThiong' o emphasizeslinguistic
decolonization asacrucia strategy. Similarly, grassrootsinitiativesin
Indiaand Kenyapromoteindigenous|anguages and craftsto counteract
cultural erosion. Roxanne Dunbar-Ortiz’'s work underscores the
importance of these movementsin reclaiming cultural agency.

Gapsin Research

Despite the rich discourse surrounding neo-colonialism, several gaps
remainintheliterature. For instance, while much has been written about
theimpact of neo-colonialism onidentity and culture, thereisanotable
deficiency in studiesthat analyze how modern forms of mediacontribute
to cultural domination. Therole of digital platformsin perpetuating neo-
colonial narrativeswarrantsfurther exploration, particularly how global
mediaoutlets often promote ahomogeni zed view that undermines|ocal
culturesandidentities.

Further, while economic perspectivesarewell documented, lessattention
has been paid to the intersection of neo-colonialism with emerging
technologies and their implications for language and communication.
Research examining the digital divide and how it reinforces cultural
hierarchies would provide critical insights into the contemporary
manifestations of neo-colonialism.

So, the representation of marginalized voices in literature and media
remains underexplored. There is a pressing need for more empirical
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studies that analyze the efficacy of cultural resistance movements and
their strategiesfor reclaiming justice and identity in today’sglobal order.
By addressing these gaps, future research can contribute to a more
nuanced understanding of neo-colonization’simpact on cultural identity
and socia justice.

Thisstudy employsaqualitative methodol ogy grounded in post-colonial
theory to analyze the relationship between neo-coloniaism, cultural
identity, and social justice. The research integrates theoretical insights
with empirical observations, offering acomprehensive examination of
how neo-colonial structures perpetuate cultural hegemony and
marginalization, particularly in post-colonial societieslikeIndia.

Geographical Scope and I nterviewee Selection

The study focuses on India as a representative post-colonial society.
This geographical scope was chosen due to itsrich history of colonial
influence and its ongoing struggles with neo-colonial dynamics.
Intervieweeswere sel ected based on their activeinvolvement in cultural
and justice movements, including activists, cultural practitioners, and
scholars. Criteriafor selection emphasi zed diverseregional and linguistic
representation to ensurethe inclusion of multiple perspectiveson cultural
resistance and identity reclamation.

The study adopts a multi-faceted approach to data collection-

e Primary Data: Semi-structured interviews were conducted to
capture the lived experiences and insights of individuals actively
engaged in anti-colonial and justiceinitiatives.

e Secondary Data: Foundational works of post-colonial theorists,
academic studieson globalization and cultura imperiaism, and media
narratives provided contextual and theoretical depth.

e Case Studies: Specific instances, such as the impact of Western
mediaon cultural perceptionsand grassroots movements preserving
indigenous|anguages, were examined in detail.



Neo-Colonization and Cultural ldentity: Reclaiming... 101

DataAnalysis

Qualitative datawere analyzed using thematic coding, which identified
recurring patterns and themes related to cultural identity, resistance
strategies, and the impacts of neo-colonial practices. This approach
facilitated a nuanced understanding of the ways in which cultural
hegemony isreinforced and resisted. Discourse analysiswas employed
to examine media narratives and policy documents, uncovering the
ideol ogies underpinning neo-colonia structuresand the counter-narratives
emerging from marginalized communities.

Significance

By integrating primary and secondary data with rigorous qualitative
analysis, this methodology provides a holistic perspective on neo-
colonidism’scultural dimensions. Theinclusion of interviews, casestudies,
and thematic coding ensuresthat both theoretical insightsand practical
realities are addressed, contributing to a deeper understanding of how
cultural identity can serveasatool for justicein post-colonial contexts.

Defining Neo-Colonization in the 21% Century

In the contemporary global landscape, the term “neo-colonization”
signifiesacomplex interplay of economic, cultural, and political dynamics
that perpetuatethelegaciesof colonialismlong after formal independence
hasbeen achieved. Whilecolonialism historicaly involved direct territorial
control and expl oitation, neo-col oni zation manifeststhrough subtler, yet
equally pervasive means, maintaining dominance over post-colonial
nationsthrough economic dependency, cultural assimilation, and political
manipulation.

Historical Context

Theremnants of colonialism are deeply embedded in the socio-political
structures of formerly colonized nations. Following independence, many
countries, especially in Africa and Asia, encountered a new form of
control: neo-colonialism. Thisshift was characterized by thewithdrawal
of colonial powers yet simultaneous retention of influence through
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economic and political channels. Scholars like Kwame Nkrumah have
articulated this phenomenon, arguing that neo-colonialism is the last
stage of imperialism, where the influence of former colonial powers
continues to shape the destinies of post-colonia societies. Nkrumah's
insights remain profoundly relevant, illustrating how global power
dynamics and economic arrangements often favor former colonial
powerswhile constraining the sovereignty of newly independent states.

Economic and Cultural Neo-colonization

In the 21st century, neo-colonization manifests primarily through
economic policies that create dependency and perpetuate inequality.
Global financial institutions, such as the International Monetary Fund
(IMF) and World Bank, often impose structural adjustment programs
that prioritize neoliberal economicreformsover loca devel opment needs.
These policiescanlead to austerity measures, undermining social welfare
systems and exacerbating poverty, while simultaneoudly opening markets
to multinational corporations.

Culturally, neo-col onization operates through the dominance of Western
media and consumer culture. The pervasive influence of Hollywood
and global media conglomerates propagates a singular narrative that
often marginalizeslocal voicesand traditions. Thiscultural imperialism
reinforces stereotypes and perpetuates the idea that Western values
are superior. As post-colonia theorist Edward Said articulated, the
representation of the “Other” in Western literature and media often
reflects an underlying desire to maintain control over these cultures,
depicting them asexotic, primitive, or in need of salvation.

Examples

Severa contemporary examplesillustrate the mechanismsof neo-colonial
power. For instance, global corporations such as Coca-Colaand Nestlé
have been criticized for exploiting natural resources and local labor in
developing countries while undermining local economies. These
companies often implement practicesthat prioritize profit maximization
over social responsibility, leading to environmental degradation and



Neo-Colonization and Cultural ldentity: Reclaiming... 103

community disempowerment. Similarly, trade policies that favor
devel oped nations often place devel oping countries at a disadvantage,
trapping them in cycles of debt and dependence.

Moreover, the rise of digital platforms like Facebook and Google
exemplifies cultural neo-colonization, where data and personal
information from users in post-colonial nations are harvested, often
without adequate protection for their privacy and autonomy. These
platformsnot only dominatelocal marketsbut al so shape public discourse,
influencing perceptions and cultural normsin waysthat can lead to the
erasure of indigenous identities and practices.

The neo-colonization in the 21% century is amultifaceted phenomenon
that extends beyond traditional notions of imperialism. By examining
the historical context, the economic and cultural mechanisms at play,
and providing concrete examples, we can better understand how these
forcesinteract to maintain systems of control and hinder the pursuit of
truejustice and equality in post-colonial societies. Thisunderstandingis
crucid for developing strategiesto reclaim cultural identity and promote
social justicein arapidly changing global order.

Cultural Identity and Resistance in Post-Colonial
Societies

In the context of post-colonial societies, the interplay between cultural
identity and neo-colonialism presents a complex landscape where
indigenous cultures are often at risk of erasure. Neo-colonialism, asa
contemporary manifestation of historical colonial practices, perpetuates
cultural hegemony through various means, significantly affecting how
identitiesareformed and expressed. This section exploresthe dynamics
of cultural hegemony, theimpact of language and media, and instances
of cultural resistance that emerge as communities seek to reclaim their
identities and challenge dominant narratives.

Cultural Hegemony

Cultural hegemony, aterm popularized by Antonio Gramsci, describes
the subtle and pervasive waysin which dominant cultures exert control
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over marginalized cultures. Inthe post-colonial context, neo-colonialism
playsapivotal rolein maintaining this hegemony, often leading to the
erosion of indigenousand locd cultures. Theimposition of foreign cultural
values, norms, and practices underminesthe authenticity and vitality of
nativetraditions. For example, in India, the continued influence of Western
valuesand lifestyles, propagated through various channels, hasled to a
cultural dissonance where traditional practices are often devalued or
viewed asarchaic. Thiscultural erosionisnot merely alossof traditions
but a deeper form of identity displacement, where individuals struggle
to navigate between their indigenous roots and the expectations of a
globalizedworld.

L anguageand Media

Language servesasaprimary vehiclefor cultural expressionand identity.
However, in many post-colonial societies, English has emerged asthe
dominant language, often relegating indigenouslanguagesto the margins.
Thislinguistic dominance reinforces neo-colonial power structures, as
proficiency in English is frequently associated with social status,
education, and economic opportunities. The marginalization of local
languages not only leadsto aloss of linguistic diversity but also impacts
the cultural narratives that are conveyed through these languages.

Media, particularly Western media, further entrenches these dynamics.
The pervasive presence of Hollywood and other Western mediaplatforms
often promotes narratives that prioritize Western ideals, values, and
lifestyles while sidelining local stories and perspectives. This
representation can lead to a distorted view of indigenous cultures,
reinforcing stereotypes and undermining their complexity. The
consumption of Western media can create a sense of inferiority among
local populations, perpetuating a cycle where indigenous cultures feel
pressured to conform to external standards rather than embracing their
uniqueidentities.

Cultural Resistance

In response to these challenges, various cultural resistance movements
have emerged across post-colonia societies, asserting the value of
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indigenous identities and challenging the dominance of neo-colonial
structures. In India, movements advocating for the preservation of local
languages and traditions have gained momentum. For instance, the
promotion of regional literature and art forms serves as a powerful
counter-narrative to dominant cultural discourses. Organizations
dedicated toreviving traditional craftsand folk performancesare crucia
infostering asense of pride and identity among local communities.

Similarly, in Kenya, the“ Wajibu Wetu” movement seeksto reclaim and
promote indigenous knowledge systems and cultural practices,
emphasizing theimportance of local identitiesin theface of globalization.
By celebrating indigenous storytel ling, music, and art, these movements
aimto restore agency to local populations, enabling them to definetheir
cultural narratives rather than allowing external forcesto dictate them.

The Caribbean offersadditional examplesof cultural resistance through
initiativesthat cel ebrate Afro-Caribbean heritage and challenge colonial
legacies. Festivals, music, and literature rooted in indigenous and African
traditionsareintegral to reclaiming cultural identity and asserting social
justicein the face of historical oppression.

The interaction between neo-colonialism and cultural identity in post-
colonial societies is marked by a struggle against cultural hegemony.
Language and media play significant roles in shaping perceptions of
identity, often reinforcing dominant narrativesthat marginaizeindigenous
cultures. However, cultural resistance movements acrossvariousregions
demonstrate theresilience and agency of communitiesstrivingtoreclaim
their identities. By promoting and celebrating local cultures, these
movements not only challenge neo-colonial power structures but also
affirm the significance of cultural diversity intoday’sglobalized world.

Social Justice M ovements against Neo-Colonization

In the 21st century, socia justice movements have emerged as vital
responsesto the enduring legacy of neo-colonization, addressing systemic
inequalities rooted in historical injustices. Movements such as Black
Lives Matter, indigenousrights advocacy, and anti-globalization efforts
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illustrate the diverse ways in which marginalized communities resist
and reclaim their identities against neo-colonial structures.

Global Justice M ovements

The Black Lives Matter (BLM) movement, originating in the United
States, servesasapowerful example of how contemporary socia justice
movements confront neo-colonial legaciesof racia injusticeand systemic
violence. BLM nat only highlightspolicebrutality against Black individuals
but also critiques broader socio-economic inequalities that stem from
colonia histories. The movement emphasizes the need for systemic
change, advocating for policiesthat addressingtitutional racism, economic
disparities, and social justice. By drawing attention to the
interconnectedness of racia oppression and economic exploitation, BLM
articulates a global struggle against neo-colonialism, resonating with
similar movementsworldwide.

I ndigenousrights movements, such asthe Standing Rock protests against
the Dakota Access Pipeline, underscore the resistance of Indigenous
communitiesto environmental exploitation and cultural erasure. These
movements challenge the neo-colonial expl ditation of land and resources,
asserting the rights of Indigenous peoples to self-determination and
sustai nabl e devel opment. Activistsemphasizethat their cultural identities
areintrinsically linked to their ancestral 1ands, and they advocatefor the
recognition and respect of their traditional knowledge systems. This
reclamation of identity is not merely a fight against environmental
degradation but a so a profound assertion of cultural sovereignty inthe
face of neo-colonial encroachments.

Reclaiming ldentity

Marginalized communitiesareincreasingly leveraging activism, literature,
and digital platformsto reclaim their identitiesand assert their autonomy.
The rise of social media has amplified the voices of those who were
historically silenced, providing aplatform for grassroots organizing and
mobilization. Hashtags like #lndigenousPeoplesDay and
#BlackLivesMatter havetranscended geographical boundaries, fostering
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global solidarity and awareness of social justiceissues. These platforms
facilitate the sharing of narratives that challenge dominant discourses,
allowing marginalized voicesto reshapetheir identitieson their terms.

Literature plays apivotal rolein this reclamation process. Writers and
artistsfrom marginalized communitiesareincreasingly using their work
to challenge stereotypes, question hegemonic narratives, and assert their
cultural identities. For instance, the works of authorslike Chimamanda
Ngozi Adichieand Arundhati Roy confront colonia legaciesand highlight
thecomplexitiesof identity in post-colonia societies. Through storytelling,
they articulate the struggles of their communities, fostering empathy
and understanding among diverse audiences. Literature thus becomes
a powerful tool for reclaiming justice, offering insights into the lived
experiences of those affected by neo-colonization.

TheRoleof Literature

Literature and art serve asvital conduits for social justice movements,
offering ameansto explore, critique, and redefine cultural identitiesin
post-colonial societies. Through various forms of expression—be it
poetry, prose, visual art, or performance—artists challenge the status
quo and provoke critical discussions about identity, justice, and power
dynamics. For instance, the Afrofuturism movement creatively envisions
dternativefuturesthat reclaim Africanidentity and heritage, juxtaposing
traditional narrativeswith contemporary social issues. Thisreimagining
of identity encourages communitiesto envision new possibilitiesbeyond
the constraintsimposed by neo-colonial frameworks.

So, social justice movements against neo-colonization represent a
multifaceted strugglefor identity, autonomy, and justice. By reclaiming
their narratives through activism, literature, and digital platforms,
marginalized communities challenge the pervasive influences of neo-
coloniaism and assert their rightful placeintheglobal order. Theinterplay
between cultural identity and social justice underscoresthe urgent need
for acollective re-examination of historical injusticesand their ongoing
impact, paving the way for a more equitable and just future.
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Discussion
Intersection of Identity and Justice

The dynamics of neo-colonization have far-reaching implications on
both individua and collectiveidentities, significantly shaping thediscourse
surrounding justiceand equdity. Inthe contemporary context, neo-colonial
structures often perpetuate cultural hegemony that imposes dominant
narratives, erasing or marginalizing indigenous cultures and identities.
Thiserasurenot only affectsindividuals' self-perception but a so disrupts
the collective memory and identity of communities. Ascultural symbols
and practices are co-opted or disregarded, individuals grapple with a
dissonance between their inherited cultural identity and the external
expectations of aglobalized world that val orizes homogeni zation.

Furthermore, the imposition of foreign values and ideol ogies through
mediaand education fosters a sense of inferiority among marginalized
groups. Theinternalization of these narrativesleadsto acrisisof identity,
where communities struggle to assert their cultural significance in a
socio-political landscapethat often privileges the dominant, neo-colonial
narrative. This crisis has critical ramifications for social justice, as
individuals who feel disconnected from their roots may become
disempowered, leading to a cycle of disenfranchisement and injustice.
Thus, reclaiming cultural identity emergesasaprerequisitefor achieving
socia justice, asit empowersindividuals to recognize their worth and
assert their rightswithin aframework that respectsand values diversity.

Global Implications

The local struggles for cultural identity against the backdrop of neo-
colonialism resonate within the broader global order, revealing intricate
connections between localized issues and international policies.
Movements advaocating for cultural reclamation and social justice, such
astheanti-globalization protestsor indigenousrights campaigns, highlight
the universality of resistance against neo-colonial forces. These
movements often challenge global institutionsthat perpetuateinequality,
calling for policy reforms that prioritize human rights, cultural
preservation, and social equity.
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Asnations navigate the complexities of globalization, theintertwining of
cultural identity and justice becomes crucial for reshaping global
governance. For instance, the impact of multinational corporationsin
resource-rich countries often triggers local resistance movements that
contest environmental degradation and cultural erosion. The outcomes
of these struggles caninfluenceinternational discourse on humanrights,
sustainability, and ethical governance. Consequently, the recognition of
culturd rightsasintegral to justice frameworkscan lead to moreinclusive
global policiesthat consider the voices of marginalized communities.

Inthisregard, understanding the rel ationship between neo-col onization,
cultural identity, and justice is not merely an academic exercise; it has
real-world implicationsfor global governance and policy-making. The
narrative of cultural reclamation serves as a catalyst for reimagining
power dynamicsin international relations, advocating for aworld where
diverseidentities are respected and valued. Ultimately, the intersection
of identity and justicein the context of neo-colonization underscoresthe
urgent need for a global paradigm shift—one that embraces equity,
recognizes historical injustices, and championstherights of all peoples
totheir cultural identities.

Conclusion

Thisresearch has elucidated how neo-colonialism continuesto exert a
profound influence on the socio-political landscape of the 21st century.
The analysis reveals that while formal colonia structures may have
dissolved, the mechanisms of economic exploitation and cultural
hegemony persist, often cloaked in the guise of globalization and
development. Through acritical examination of cultural identity in post-
colonia societies, particularly inIndia, it becomesevident that neo-colonia
practices not only undermine local cultures but also perpetuate cycles
of social injustice and inequality. The impact of language, media, and
economic policiesin reinforcing these structures underscoresthe urgent
need for are-evaluation of cultural narratives and identities.

Looking forward, further research is essential to explore new forms of
cultural resistance emerging in thedigital age. Associal mediaplatforms
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become arenas for activism, the interplay between digital technology
and cultural identity presents a fertile ground for scholarly inquiry.
I nvestigating how marginalized communitiesutilizedigital toolstoreclaim
their narratives and advocate for social justice can illuminate pathways
for future resistance movements. Additionally, exploring theimplications
of global digital capitalismon cultural expression andidentity will deepen
our understanding of neo-colonia dynamicsin contemporary contexts.

In closing, reclaiming cultural identity standsasavital endeavor inthe
quest for justice within aneo-colonial framework. The struggles faced
by post-colonial societies are not solely about economic liberation but
also about affirming their cultural heritage and agency. Assuch, fostering
a renewed sense of identity—one that is resilient and adaptive in the
face of ongoing cultural domination—serves as a crucial strategy for
achieving social justice. By engaging in thisreclamation, communities
can challengethe prevailing narrativesimposed by neo-colonia structures
and work towards a more equitable global order, where diversity is
celebrated, and justice is a shared aspiration.
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Narrative Tropes of Female Desire and Sexual
Innuendoes in Bijji's Folktales

Rashmi Bhura amd Manoj Kumar

Folktales embody multiple narrative and cultural elements, floating
through memory and language. The categorization of such stories
therefore since long, has been based primarily on plot. While one
recogni zes the necessity of pillaring the study of folktales on the plot
narrative, the need to dwell further to address concerns of nuances of
narrative elements, movements and cultural components.

The patterns of plot and characters develop a set of senses (similar to
Gramsci’s ‘common sense’) familiar to the listeners and readers of
folktales. Thisideaof common sense, embedded in the narrative of the
folktales results also in reinforcement, emphasis and cross influence.
The movement of such plurally owned tales, therefore createsversions,
founded heavily on the narrative patterns and adapted promptly to the
Setting and context.

As such, the variables of form, medium, language, teller-listener, etc.
are often |eft behind in the process of categorization based on narrative
patterns. The monumental contributionsof Propp’s Morphol ogy, Aarne-
Thomspose-Uther Index, Morphology of North American Indian
Folktalesand French Fairy Talesby Dundesand Brehmond respectively,
have ensured an effective method of studying the oral tales beyond
their constant shifts and movements, by focusing on narrative unitsand
patterns. However, there is a need to attempt an incorporation of the
folktales' shifting natureamongst other variableswhilereadinga‘verson’
of any folktale. In thiscontext, Christi A Merrill termsthese versions of
a folktale ‘retellings' to eliminate hierarchy of superiority between
different versions, as well as to identify one from the other. She also
attempts to resolve the conflict of origin of such oral tales, refocusing
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on the completeness of aretelling in the midst of the various elements
of itsexistence. Folktales credited to Vijaydan Detha (including Merrill’s
and Kothari’s translations) are found to be such complete retellingsin
their own existence, with theinfluence of oral traditions, and trandation
in English Language complementing the holistic meaning rather than
branching to diverse directions.

In this completeness is also to be found, a network of meaning and
sense, and its contextual dynamicity. To study, therefore, such shifting
tales, the narrative structures have to be read parallel to the pragmatics
of context of both plot-structure and culture. In the context of Rajasthani
Folk Literature and folk-sense, the ideas on cultura and communal
behaviour can betraced throughout the folktal es of Vijaydan Dethaand
VishesKothari’ strand ations of Detha. Conventionsand discoursesrich
with cultura foregroundingsare presented through language and narrative
tropes both.

To assess such embedded conventions of female desire and sexual
inneuendoes, that represent and contribute to the ‘common sense’ of
thefolk, thispaper studiesfour folktalesby Bijji (aname used fondly for
Detha). The English translations of thesetales are part of the collection
titled New Life, published by Penguin Booksin 2008.

Sincethetaesconsidered for study aretrandationsin English language,
and belong to the same collection, they are translated by the same
trandators with a unified vision. It therefore becomes vital to address
concerns and relevance of thisvision. The translators, Mridul Bhasin,
Kailash Kabeer and Vandana R. Sing, combine their scholarship and
practicein tranglation to assess Bijji’s folktales on the grounds of their
literary and cultural attitudes. They have then pursued to unify such
talesthat build adiscourse on the representation of the rural women to
also include the timelessness and universality of feminine concerns.
Mridul Bhasin observesin the” Trandlator’'s Note’:

As the women have remained unseen, one wonders if they have been
presumed to be unimportant from aliterary standpoint. Thisalso brings
to the fore the fact that not many of our writers or our readers know
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much about rural women. Though generalizationsare not alwaysbefitting,
one cannot help noticing the fact that regional literature carries the
burden of portraying the poor as well as women. Translation of such
literature in English would, perhaps, help to nullify the unstated
presumptionsthat regional charactersareregional only. Inthese stories,
thelinesdividing regional, national and international literature disappear.
(xi-xii)

Thetrandators have a so focused to incorporate nuances of thelanguage
used by Bijji, by first assessing the linguistic characteristics of his
folktal es, and replicating such nuancesin English language;

A styleof idiom popular intherural areasof Rgjasthan isused. Sentences
are short and pregnant with meaning and thereisliberal use of proverbs.
The descriptive sentences are followed by on-word adjectives or
adjectival phrases. Thetoneisconversational and it linkswell with the
narrative or the storytelling mode into which the narrator slips in
unobtrusively. In contrast with these, conversational paragraphs are
more poetic, internaly rhyming; they can be taken as the narrator’s
observations or the character’s thoughts. (xiii)

These affinities of the English trandations to their sources, alowsthe
new readership to discover discourses and patterns of such folk
conventionsthat are universal in nature, but otherwiseremain regional .

Therecent study aimsto explore through narrative tropes, the discourses
on female desire, especialy of married women. There is a definitive
attempt in folktales, to address or comment on such topics of taboo.
Alan Dundes and Komal Kothari, in different textual contexts, agree
that folktales are not focused on morality. Beyond morality, folktales
often concern themselves with human relations with nature, with their
immediate community, with thelarger human community and with each
other.

To identify examples of such relations and their nature of discoursein
folklore, this paper focuses on narrative tropes. The term ‘trope’ is
more of afunctional concept than aconceptualised framework. Various



Narrative Tropes of Female Desire and Sexual... 115

/

With other
humans

T

1/ With \
\hlat‘ure/

\

Human
Relations

/N
With the '
Community

N\

With
Civilization

%,

S

Fig. 1: The Scope of Folktales

independent bloggers, scholarsand fan clubs have used theterm ‘ trope’
toidentify patternsinthe narrative. This popularised notion of narrative
pattern is helpful in identifying folk discourses, when applied to read
folktales.

As such, narrative tropes that display themes of female desire in the
present set of folktalesareidentified. They areread in alignment to the
vision of the trandators and the author Vijaydan Detha himself. They
are additionally studied in the backdrop of the observations made by
various scholarsontheroleand relevance of folktales, especially Indian.

These tropes are enlisted amongst heterogeneous married pairs. The
pardlel conventionsof marriage, desire, patriarchy, adultery, and gender-
based differences in the socio-cultural acceptance of a husband's role
versus awife'srole, are also identified and considered for the further
analysis of the tropes.
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The stories collected and translated in New Life: Selected Soriesfocus
on discoursesabout rural women. Evidently, marital relationships, socia
norms, and sexual taboos are explored; nuances of such norms and
taboos are exposed alongside unvoiced perspectives from the women
characters. These unvoiced discourses are identifiable in the
conventional plot of the tales, as well as the commentaries made by
different characters. One such metacomment is presented by Lakhu in
the tale “The Crow’s Way”:

The sum total of stories of all the women in thisworld isonly one - be
cheated by men andto pay for it all one’slife. Nowoman isspared this.
Thisgrimreality ishowever hidden by theillusions of family and home
(Detha 61).

This “grim reality” that Lakhu talks about here has definitely stayed
hidden behind the “illusions of family and home”, if not for all women
charactersof Indian literature, then at least for the rural women. Mridul
Bhasin writes in the “ Trandlator’s Note”, that folktales of Bijji have a
unique quality of dealing with women characters, where he bringsinto
perspective, deliberately, the voices of these unheard rural women. “The
stories are unigue in the way they reveal the psyche of rural women
whose silence is taken to be ignorance” (xi).

Bijji's Rajasthani folktales “. . . are an expression of the collective
memories of peoplewho lived in simplethough feudal times” (xi). The
hierarchical relationships, therefore, between the lords, kings and the
common man, constantly unravels codes of social and communal
conduct. Perallely, the hierarchical relationship between man and woman,
society and woman, and husband and wife, issimilarly loaded with unsaid
codesof behavior. These cultural unitscoded and encoded inthefolktales,
are closer to the communal psyche and thereby more relatable and
relevant for reading.

Thetropesof sexuality are manifested in variousways. But the question
of morality isprimarily associated with the sexua upstanding of amarried
woman. As such, the nuances of the moral and sexual well being of a
married woman, in the context of various socia atrocities, marital
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disappointments and humiliation, and innate human desires are placed
parallel tothe cultural symbol of social morality, resulting in dispersed
sympathies.

Dundes explains that the symbolism of a culture will manifest itself
through itsfolklore. Cultureisnot just to be identified and analysed in
folktales, but isto be put paralel. And throughthisact of parallel reading,
tropes of cultural coding are to be identified and compared, to
consequently devel op the socio-cultural discourse on the apparent folk

The tale “Lawanti, the Shy Woman” is about a young and beautiful
woman, who keeps her face hidden beneath her veil eveninthe presence
of thewomen of her community. She likewiserefrainsfrom and detests
the inappropriate conversations these women make. In thefirst part of
thetale therefore, we see Lajawanti as abeautiful, virtuous woman, an
embodiment of social morality. The other women of her group often try
to test her, by implicating socio-sexual digressions. They tease and envy
the virtue of thisyoung beautiful woman. Where these other characters
expect arevelation of her hidden character, the reader discovers ashift
in her sense of individual morality. Lajwanti graciously ignores and
reprimands the rest of the women, when they point to a strange man
and make him the subject of their sexual innuendoes:

She asked innocently, ‘Aren’t you ashamed of discussing al this
behind your husbands’ back?

One of thewomen responded immediately,  All beauty and modesty
arefor you, there is nothing left for us.’

Therewas no point in arguing with them. In any case, shewasawoman
of few words and from that day onwards, she began to remain silent.
She often remembered her wedding day when she had felt as if the
very sky and earth were married. How could anyone abandon the oaths
taken before the fire-ogd, she thought (Detha 124).

However, when she detaches herself from the group for this distasteful
behavior, her own curiosity towards the strange man initiates ashift in
her behavior. The apparent irony of her sexual involvement with the
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strange man, is presented in the tale as more than just immoral adultery.
The more the strange man ignores her, the more she develops an
attraction. She is subconsciously pulled towards him and tries to stay
close, but he shuts her subtle advances, and is constantly preoccupied
with pigeonsthat he obsessively collects.

Vijaydan Detha s approach to voice the unheard concerns of rural women,
has been often presented with a shift in sympathies. While Lawanti
stands out from the rest of the women, becoming an example of the
morally right, who not only follows but believesin the virtues that are
socially set, the shift of her character creates a shift in the sympathies
of thereader even when sheiscontradicting her previousbeliefs. Rather
than question the honesty of Lajwanti’s virtue, Bijji makes the reader
question the constructed social morality of a married woman. The
mystical description and natural pull between Lajwanti and the strange
man, isnot narrated as an act of sexual misconduct, but rather acurious,
wondrous and natural course of action. Thefinal act of their meetingis
presented like acoming together of destined lovers:

Suddenly, Lajwanti whisked her veil away and spoke sharply, ‘ The
innocent pigeons havetaught you to bevilelikeafox! | can seethe
evil inyour eyes. You want to take advantage of mein thisdeserted
jungle!’

‘But | have pigeonsin my hands!’

‘So what? Can'’ t the pigeons be put in the pitcher and the pitcher be
covered?

Her words made him dance with ecstasy. He said, ‘It's exactly like
my dream! | remember it like yesterday. My beloved pigeon, you
have come to me after twenty-two years. Perhaps you were born
thenight of thedream itself. L et these pigeonsfly. The sky istheirs.’

Lajwanti was overcome with joy as she heard him whisper, ‘My
dear beloved, now | can’'t be away from you even for a minute.’
(Detha 130)

The irony also plays at the fact that the other women had pointed
Lajwanti inthedirection of the strange man and made sexual innuendoes,
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her curiosity rising only later. Additionally, the strange man’s behavior
was mystical, replicating tropes of fate and destiny. By initiating such
shiftsin the plot narrative, Bijji makesthe reader wonder if Lgjwanti’s
sexual desirestowardsthe strange man were deliberate or natural, hidden
or prompted, thereby resulting in dispersed sympathies.

In the tale “The Crow’s Way”, the woes of patriarchy are presented
through a series of misfortunes falling on ayoung woman. This newly
married wifeand her husband areliving ablissful life. It happens so that
the husband while visiting swans of Mansarovar comes across a
prophecy concerning hisown self:

‘This young man has a lot of wealth, but no offspring. If he cohabits
with hiswife at midnight tonight, a son will be born to them. That son
will cough out pearls and rubies wherever he clears his throat.’

The swan eagerly asked the young man, ‘ Did you hear that?

Theyoung Man sighed, and said to the swans, * What isthe point of
listening to this. | can’t reach my wife at the auspicious hour in my
dreams.” (Detha 47-48)

With the help of the swans, the young manisableto fulfil the prophecy.
However, the son isborn in the absence of the young man, and society
questions the wife's character. They doubt her of infidelity and her
father in-law asks her to leave with her newborn son. Thewifeisscorned
and disowned by society, her in-laws and even her own parents. Later,
her son is stolen because of his ability to cough up pearls and rubies.
Her pleafor help is discarded from every direction, even her husband
refuses to help her. He says:

When my father turned you out, you should have hit your head and
died on the threshold of this house rather than stepping out of its
boundaries. | am not one to drink |eftover water.

... It is bad enough for awoman to be out of her home even for
one night, and god alone knows who you have been with all this
time. No matter how much you beg and cry, no man will believe
you. (Detha 55-56)
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The wife even approaches the king for justice, but rather than get her
son back, sheispunished and sold to Lakhu for prostitution. Such scorn
and helplessness is contradicted by Lakhu's realistic and confident
reassurances. The wife eventually learns the trade of prostitution, and
thrives her way. Years later her grown up son shows up as a customer
and the young transformed woman accepts him without hesitation.

Husbind [wlfilling Society and Ier plea for justice 1ler acceptance of

aphecy af Family's disbelief to gt her stolen her fate, and
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Fig. 2: Tropesof Sexual Referencesin“ The Crow’sWay”

The plot movements are rooted in sexual references from the very
start. The hushand’sfulfilling of the prophecy, the character nation
of an honest wife, her wrongful punishment of being sold to prostitution,
and finally her son becoming her customer, are al innuendoes to the
socio-sexual identity of the woman. Such tropes become the basis of
the narrative movement here, bringing the conflict of socia conventions
and individual experiencesintheforefront. Whilethefolk will identify
with the safety of set social conventions, Bijji attempts to redefine the
sympathies of the readers. The taboos of a woman's sexuality that
easily brandishes against social perception, in such instances are not
solely reliant on her.

Theother two tales, “ The Slough” and “ To Each hisOwn Morality” are
tales of married women who are fed up with their marital
disappointments, and pursue adultery as an act of rebellion. Inthetae
“The Slough”, astrong-minded Gujjari, Laachi rebukestheillicit advances
of the Thakur and his Estate Supervisor Bhoja, by hitting the Thakur.
However, when she informs her husband about it, he advises her to
keep her anger down, and to be mindful of the Thakur’s power over the
Gujjar’sfamily.

Laachi is disgusted by the callousness of her husband. She tries to
instigate him by setting up Bhojamultipletimes. Every time her husband
disappoints her by easily believing Bhoja's shrewd excuses. While she
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isdisappointed with her husband, sheiscontinuousy impressed by Bhoja's
resilience and intelligence. Gradually, she comes to wonder about her
own circumstances:

Yet these circumstances were beyond Laachi’s control. House,
home, society, caste, duty, ritual, the preservation of agood name
and customs and traditions, there were many hurdles and problems
to overcome. How could a single woman fight such a veritable
whirlpool of barriers? The untramelled freedom of animalsisbut a
dream! Questions and thoughts such as these burnt in Laachi’'s
heart. Which path should she choose? Which path was right for
her? (Detha 89)

Yet again the reader sees awoman turning against the social normsin
theform of adultery. Her initial adherence to her role asadutiful wife,
yields her insult and disappointment through the vile acts of all three
men. Such sexual innuendoes transforms her to follow her personal
desire. Towardsthe end of thetale, when Laachi finally chooses Bhoja
over her husband, and walks to his house, she overhears him cursing
her. The egoistic response of Bhoja devastates Laachi and she realizes
that Bhojaisno different. The Thakur, her husband, and then Bhoja, are
al men who act out of their own will and convenience, treating her no
more than an object of desire of belonging.

Thetaleof Laachi resonateswith Vivek Bharati’s observation on Bijji’s
tales and the female characters in them:

Detha's stories graphically capture females' efforts of adjusting
with social dictatesto thebest of their capabilities. When it becomes
amost impossiblefor them to bear the stark injustice, they meekly
voicetheir concern and theforegoneresult istheir perpetual doom.
(Detha 144)

Thetale“ To Each hisOwn Morality” isapolitical parody on the socio-
sexual identity of men versusthat of women. The two married women
here, the Queen and the Thakurani aretired of their respective husbands
unruly and misogynist behavior. Not only do they take up lovers, but
aso overturn their husbands' political status. As such the tropes of
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adultery, sexual misconduct, and gender-biased social norms are

Thetale constantly dial ogues about differences between the sexual and
socia conventions of men and women. A number of such comments
and innuendoes made by the bard exposes the misogynistic attitude and
outlook of the people towards the woman:

Women's faces and men’s knowledge are best when veiled.
Laughter unveilsawoman’s modesty besides adding to the danger
of loss of character.

The King brought up a new doubt. ‘You are a pleasure seeker
yourself. Tell me, why is man not satisfied with one woman? Why
is he ever-thirsty? he asked.

The bard replied, ‘My lord, we al know that we tire of even the
best of sweetmeats! gratification demands change. repetition kills
all enjoyment.” (Detha 154-58)

Sincethe beginning of thetal ethe Thakurani and the Queen, both display
a sense of rational understanding, enabling them to question their
husbands who authoritatively discuss and jibe at matters of social and
philosophical concernsthat arein reality of sexual nature.

The Queen one day asks the bards in Court:

When you men tire of sweetmeats and women, you opt for achange
of taste. What of us women? Change is a taboo for us though we
too may tire of our husbands. A widowed woman either dies of
hunger or she burns herself at the pyre of her husband. (Detha
159)

The men in the stories, especially the King and the bard are described
as overtly sexual, and even exploitative, considering every female an
object of their satiation. The wives of both these men, i.e. the Queen
and the Thakurani, are fed up with their degradation, and the apparent
hypocrisy of moralsrepresenting social conduct. They therefore decide
to rebel, by each one choosing alover to spite their husbands and the
society that glorifies the biased state of existence for both the genders.
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The Thakurani chooses the illicit son of her own husband, while the
Queen chooses her horse-riding instructor, who belongsto asignificantly
lower class.

Thetrope of adultery by socially upstanding married women, who carry
the burden of modesty, family nameand morality, isat once complimentary
and contrasting to the behaviour of the men who rejoice in their
exploitative conduct, both socialy and sexually. Theirony intherebellious
actions of the two married women, once again prompts the reader to
question their sympathies.

In two of the tales, “The Slough” and “To Each his Own Morality”,
adultery by the married woman ispresented asan act of rebellion against
apparent patriarchal norms. In“The Crow’sWay”, the married woman
who turns from a devoted wife to a prostitute is also motivated by
patriarchal and social conventionsthat leave her no better option. Only
in “Lawanti, the Shy Woman” do we notice the absence of apparent
patriarchal push. The very title of the tale foregrounds the narrative
shift. However, the seed of sexual desirefor astrangemanisplantedin
Lajwanti’shead by the female companions. It later evolvesinto natural
attraction and mystical realization for both Lajwanti and the strange
man.

In all the four tales, Bijji’s primary vision is outrightly fulfilled. He
constructs tales to portray the perspective of the female characters. In
thisprocess, Bijji recountsthe experiences, taboos, and natural instincts
that guide man and woman alike. He contrasts thisto the gender-based
and biased set of socio-cultural and moral norms, inviting the reader/
listener to question their personal sympathies. This obvious politics of
social understanding becomes more nuanced in the context of
transgressive folktales. While the folk remains the tradition-bearing
community, these tales of entertainment and leisure, incorporate
transgressive dialogues on set conventions and tabooed topics of social
relevance.
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Gandhian Pluralism in Hamid Kureishi's Memoir
Agnipariksha

Samikshya Das

Introduction

Mahatma Gandhi’s philosophy of pluralismisacornerstone of hisvision
for a harmonious and equitable society. Rooted in his commitment to
truth (satya), nonviolence (ahimsa), and respect for diversity, Gandhian
pluralism emphasi zes the coexistence of diverse cultures, religions, and
ideologies. Inthe contemporary globalised world, marked by increasing
cultural interactions and conflicts, Gandhi’s principles hold profound
relevance. Gandhian pluralism arises from his deep respect for all
religionsand hisbdlief in their shared ethica core. Gandhi viewed religion
not as a divisive force but as a path toward moral and spiritual
development. His famous assertion, “Truth is God”, transcended
dogmatic interpretations of faith, offering a unifying principle that
embraced diversity. He believed that the ultimate truth is multifaceted
and can be approached through various perspectives, advocating
tolerance and dialogue over exclusivity:

You asked mewhy | consider that GodisTruth. . . | would also say
with those who say that God is Love, ‘God is Love.” But deep
down in me | used to say that though God may be Love, God is
Truth aboveall. | have now come to the conclusion that for myself
God isTruth, but two yearsago | went astep further and said Truth
is God. And | came to that conclusion after a continuous and
relentless search after Truth, which began nearly fifty years ago. |
then found that the nearest approach to Truth was through Love.

(427)
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The world now faces significant challenges to pluralism. The rise of
nationalism, polarisation, and identity-based conflicts often pits
communities against one another. In this context, Gandhian pluralism
providesaframework to counter such fragmentation. Gandhi’sinterfaith
dialoguesand hisinsistence on respecting all religionsresonate strongly
today, especially in regions experiencing religioustensions. His methods
to aleviate violence are such:

The way of violence is old and established. It is not so difficult to do
researchinit. Theway of nonviolenceisnew. The science of honviolence
is yet taking shape. We are still not conversant with all its aspects.
Thereisawide scopefor research and experiment inthisfield. You can
apply al your talentstoit (383).

His approach encourages moving beyond mere tolerance to active
engagement with and understanding of different faiths. For instance,
hispersonal practice of including versesfrom multiplereligioustextsin
prayersillustrates how coexistence can be nurtured at both individual
and collectivelevels.

Contemporary societies are increasingly multicultural, with migration
and globaizationintensifyingintercultural interactions. Gandhi’splurdistic
vision challenges xenophobiaand cultural superiority by celebrating the
interconnectedness of humanity. His emphasis on local traditions and
grassroots empowerment also ensures that global integration does not
erase indigenous identities. Gandhi’s notion of swaraj (self-rule)
underscores the importance of decentralization and participatory
governance. In today’s polarized political environment, his belief in
consensus-building and the inclusion of diverse voices can guide
democracies toward more equitable and representative systems:

Nonviolenceis central to Gandhian pluralism. Gandhi saw violence—
whether physical, structural, or verbal—as a barrier to understanding
and coexistence. In the contemporary scenario, where online hate
speech, cultural chauvinism, and geopolitical conflicts proliferate,
nonviolence offersapathway to dialogue and reconciliation. Nonviolent
movementsworldwide, such asthoseled by Martin Luther King Jr. and
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Nelson Mandel g, continueto draw inspiration from Gandhi’s methods,
proving their enduring relevance. Martin Luther King had said:

There is another element in our struggle that then makes our
resistance and nonviolence truly meaningful. That element is
reconciliation. Our ultimate end must be the creation of the beloved
community. The tactics of nonviolence without the spirit of
nonviolence may become anew kind of violence. (116)

Agnipariksha: TheMemoir

The memoir undertaken for investigation highlights these proposal s of
pluralism asproclaimed by Gandhi. Agniparikshaisapoignant memoir
of trauma and hope set against the backdrop of the 1969 Ahmedabad
riots. It recountsthe experiences of Hamid Kureshi, aprominent Gujarat
High Court lawyer who epitomized a life of religious and cultural
pluralism in both word and spirit. Raised in afamily deeply devoted to
the nation and to Gandhi, Kureshi grew up in close proximity to the
Mahatma's ideals.

A third-generation Gandhian and anon-practicing Musiim married to a
Hindu woman, Kureshi lived alifethat embodied Gandhian syncretism.
However, theriots brought a profound personal and ideological crisis.
For perhaps thefirst timein hislife, Kureshi found himself reduced to
being identified solely by hisMuslim identity. As he grappled with the
hatred and violence directed at hiscommunity, the memoir captures his
struggle to reconcile this hostility with the inclusive values he had
cherished. Through his experiences, Agnipariksha examinesthefragile
nature of communal harmony and the challenge posed to Gandhi’slegacy
of coexistence and unity intimesof turmoil. AsGandhi forecl oses about
ahimsa:

Ahimsa meansnot to hurt any living creature by thought, word, or deed,
even for the supposed benefit of that creature. To observethisprinciple
fully isimpossible for men, who kill anumber of living beingslargeand
small asthey breathe or blink or till theland (28).

Inthisunderstated yet profoundly evocativefirst-person narrative, Hamid
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Kureshi captures the stark realities of a city gripped by communal
violence while offering apoignant portrayal of resilience and humanity.
Against the backdrop of fear, chaos, and uncertainty, he paintsavivid
picture of the tragic eventsthat unfolded, juxtaposing the harshness of
the riots with the quiet strength of human compassion. Through his
account, Kureshi bringsto life not just the struggles of his own family
but also the broader experiences of those connected to the Gandhi
Ashram. He describes how, amidst an atmosphere of deep mistrust and
escalating brutality, hisfamily’sfight for self-preservation was sustained
by the enduring bonds of friendship and solidarity. Hindu friends,
neighbors, and members of the Ashram community stood asaprotective
shield around them, offering their care and concern even as violence
raged around them. These acts of courage and kindness underscore
the enduring power of human connection and the possibility of goodness
even in the darkest times.

Kureshi’smemoir ismorethan just arecounting of personal hardship; it
is a celebration of the indomitable spirit of humanity. His reflections
serve asan affirmation of values such asfriendship, dignity, and mutual
respect, which shine brightly even amidst hatred and fear. What makes
this narrative particularly impactful is Kureshi’s ability to convey the
gravity of the events without succumbing to bitterness or resentment.
Hiscalm and empathetic toneinvitesreadersto reflect on theresilience
of the human spirit and the possibility of reconciliation. In recounting
the terror and trauma of the riots, Agnipariksha ultimately becomes a
story of hope and redemption. It reminds readers that even in the face
of communal violence and widespread distrust, there exist individuals
and communities who stand firm in their commitment to peace,
compassion, and humanity. Kureshi’swordsleave anindelible mark on
the reader, urging them to recognize the enduring importance of these
valuesin building ajust and harmonious society.

Agniparikshaand Gandhian Pluralism

Senior advocate and trustee of the Sabarmati Ashram Preservation
Memorial Trust, Hamid Kureshi, offers a deeply introspective and
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evocative account of hislife during the 1969 Gujarat riotsin hismemoir
Agnipariksha. This compelling narrative stands as a testament to the
resilience of the human spirit, highlighting how kindness, unity, and
companionship can triumph even in the face of the darkest adversities.
Through Agnipariksha, Kureshi revisits the harrowing days of the
Gujarat riots, chronicling eventsthat spanned atumultuousfiveto seven
days. Thememoir, writteninthefirst person, vividly portraysthebrutality
and inhumanity inflicted by one section of society upon another. It
unflinchingly exposesthe scale of destruction, fear, and hatred that swept
acrosscommunities, turning familiar spacesinto battlegrounds of mistrust
and violence.

Yet, what makes this memoir particularly remarkable is its tone of
unwavering hope and humanity. Even amidst an atmosphere saturated
with rage, anger, and communal hatred, Kureshi refrainsfrominciting
bitterness or hostility. Instead, he narrates a deeply personal story that
emphasi zes the enduring bonds of friendship, trust, and mutual respect
he experienced with his Hindu neighbors and friends. Hisinteractions
reveal a sense of belonging and solidarity, challenging the divisive
narratives often associated with such times of conflict. Margaret
Chatterjee argues that “Gandhi believed that reality must be changed
non-violently lest we add to the total burden of suffering in the world,
and that in so doing we chimein with reality at adeeper level sincewe
are thereby operating according to the law of love” (77).

Agnipariksha also delvesinto the broader emotional and moral struggles
of living through communal violence. Kureshi reflects on the complex
dynamics of identity, morality, and resilience, offering a profound
meditation on what it means to rise above fear and hatred to seek light
amid darkness. Hisportrayal of human nature emphasizesnot just survival
but the potential for renewal and reconciliation, even when communities
are pushed to their limits. This memoir transcends the mere
documentation of the Gujarat riots; it becomesauniversal story of hope,
courage, and the unyielding strength of human values. Through his
restrained yet deeply moving narrative, Kureshi calls upon readers to
embrace compassion and solidarity, making Agnipariksha an enduring
contribution to the discourse on communal harmony and coexistence.
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Theyear 1969 marked apivotal and tragic chapter in thelife of Hamid
Kureshi, asenior advocate and a steadfast adherent of Gandhianideals.
On what appeared to be an ordinary day, Kureshi set out for the High
Court, unaware that his life and the city of Ahmedabad were about to
be engulfed in communal strife. A man of secular convictions, married
to aHindu woman and deeply committed to the principles of pluralism,
Kureshi epitomized coexistence and mutual respect. However, the
eruption of communal riots shattered this harmonious existence. For
thefirst time, Kureshi found himself stripped of hisidentity asalawyer,
acontributing member of society, and ahumanist; hewasinstead reduced
to being identified solely as a Muslim, rendering him a target of the
prevailing hatred and violence.

The riots inflicted profound psychological and physical wounds,
challenging Kureshi’sunwavering faithin humanity and secularism. The
eruption of anger and hostility directed at minority communitiestested
his belief in the ideals of unity and understanding, as the violence
eradicated the last vestiges of hope and security he had once held. Yet,
even amid thisturmoil, Kureshi’sreflectionsremained deeply rooted in
Gandhian philosophy, emphasizing love over hatred, nonviolence over
conflict, andinclusivity over division.

Kureshi’sdedication to Gandhian principleswasaresult of hisupbringing
and historical context. Growing up during India's struggle for
independence, he actively participated in the Quit IndiaMovement, an
experience that led to his imprisonment and further solidified his
commitment to Gandhi’svision of apluralistic and harmonious society.
His grandfather, Imam Abdul Kadir Bawazeer, was a close associate
of Mahatma Gandhi and affectionately referred to as Sahodar by the
Mahatma himself. After Imam Saheb’s passing, a residence was
established within the precincts of the Gandhi Ashram, known aslmam
Manzil, which became the permanent home of the Kureshi family.

When the communal riotsof 1969 broke out, Kureshi’shomein Swastik
Society was reduced to ashes, and even the Gandhi Ashram—Ilong a
symbol of peace and unity—was under attack. Kureshi poignantly
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recollectsthe Imam Manzil in Gandhi Ashram asnot safe. Thismoment
marked one of the most devastating episodes in a series of harrowing
events. The very existence of Imam Manzil was threatened by forces
that espoused violence and hatred, a paradox that refl ected the collapse
of Gandhianidealsin theface of communal animosity. Yet, inthe midst
of despair, Kureshi witnessed acts of courage and solidarity that
reaffirmed theresilience of humanity. Despite thethreats, Imam Manzil
emerged unscathed, safeguarded by members of the Ashram and the
local Hindu community. Kureshi narrates these events with profound
gratitude and compassion, emphasizing the power of unity and the
enduring strength of Gandhian secularism and pluralism, even during
one of the most turbulent periodsin modern Indian history.

Trandlated from the original Gujarati by RitaKothari, the book offersa
vivid and immersive journey through the riot-stricken neighborhoods,
streets, and alleys of Ahmedabad during the 1969 communal violence.
Hamid Kureshi’s articulate and evocative writing style captures the
unfolding events with remarkable clarity and detail, drawing readers
into the harrowing experiences of those days. Asthe narrative progresses,
the reader is transported into Kureshi’s perspective, experiencing the
turmoil and tragedy through his eyes.

The palpable fear and anxiety gripping his family, juxtaposed with the
calm and composed demeanor of hisfather, bring the emotional weight
of theeventsto life. Theindifference of the government and the police,
the destruction witnessed as he movesthrough the city—shops engulfed
inflames, familiar areasreduced to unrecognizable chaos—paint astark
pictureof lifeduring the Gujarat riots. Throughitsvivid descriptionsand
firsthand accounts, the memoir providesan unflinching portrayal of the
horrors of communal violence, while also serving as atestament to the
resilience of those who lived through it. Kureshi’s narrative, translated
with precision and sengitivity, offersan inval uable glimpseinto the human
cost of hatred and the enduring struggle for peace and unity.

Gandhi’s secularism was deeply rooted in hisspiritual and philosophical
outlook. Unlikethe Western notion of secularism, which often advocates
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the separation of religion and state, Gandhi’ s approach sought to integrate
themoral teachingsof dl religionsinto public and palitical life. Hebelieved
that the core values of all religions—truth, nonviolence, compassion,
and justice—could serve asaunifying forcein society. Gandhi’ sinsistence
on sarva dharma samabhava (equal respect for all religions)
underscored hisbelief that no single faith held amonopoly on truth.

Conclusion

Gandhi viewed Hindu-Muslim unity as a prerequisite for India’'s
independence and social progress. He consistently emphasized that the
Indian freedom struggle wasincompl ete without the active participation
and cooperation of both communities. For Gandhi, Hindu-Muslim unity
was not merely apolitical strategy but amoral imperativethat reflected
India'spluralistic ethos. Hispersonal practicesmirrored thiscommitment.
Gandhi celebrated both Hindu and Mudlim traditions, often incorporating
Islamic prayersa ongside Hindu hymnsin hisdaily prayers. Heregarded
religioustolerance asessential for national cohesion and workedtirelessy
to bridge the divide between the two communities.

Gandhi’s vision of Hindu-Muslim unity was tested during communal
riots, such as those in Bihar, Bengal, and Punjab, where the scars of
partition and religiousanimosity threatened to unravel thefabric of Indian
society. His response was one of direct action and personal sacrifice.
Gandhi undertook fasts, traveled to riot-affected areas, and appealed to
themoral conscience of both Hindus and Muslimsto end violence and
rebuild trust. One of the most poignant examples of hisresolvewas his
fastin Calcuttain 1947, which successfully brought an end to communal
violence. Gandhi’s ability to inspire peace through moral authority
underscored his belief that love and nonviolence could triumph over
hatred.

In contemporary times, Gandhi’s principles of secularism and communal

harmony remain profoundly relevant. Therise of religious polarization
and intolerance in many parts of the world underscores the need for a
Gandhian approach to interfaith dialogue and coexistence. Hisemphasis
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on respecting all religions, fostering dialogue, and prioritizing shared
human values over sectarian differences offersablueprint for addressing
thechallenges of communalism and religious extremism. Gandhi’slegacy
reminds us that true secularism is not about erasing religiousidentities
but about celebrating diversity and finding unity in shared mora principles.
His vision continues to inspire those who strive for a world where
individuals of all faiths can live together in peace and mutual respect.
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A Voice on Violence: A Critical Study of the
Select Poems of Eunice De Souza

Samimuddin Khan and Sambhunath Maji

Women exploitation is no more a recent phenomenon. Since time
immemorial women have been suppressed and subjugated irrespective
of their class, colour, education, designation, position, religious status
and geographical location (Karmakar, 2015). They have been fighting
against the shackle of patriarchy in their own way. Some of them have
participated physically in various socio-religio-political movementsand
some have used their pen to paint their pains and sufferings in the
patriarchal society (Khan, 2023). Numerous movements took place to
liberatethe soul of women from the black shadow of patriarcha mindset.
Several waves of feminism came to efface the multilayered inequality
and i njusti ce done to women and to bring women empowerment (Padhi,
2019). Consequently several articles have been added to the congtitution
for the protection and betterment of the condition of women but still
women have been victimized in each and every aspects of life, throughout
the globe (Tavassoli et al. 2022). In Indian context, be it northern,
southern, eastern, or western part of India, thingification of womenisa
common scenario (Ghooni 2013). As the post-independence India has
been searching for itsown new identity, post-independence Indian English
women poets have al so been searching desperately for their own identity.
Unlike the pre-independence silent, nostalgic, sentimental, romantic
women poets, post-independence women poets like Suniti Namjoshi,
Melanie Silgardo, Imtiaz Dharkar, Kamala Das, Sunita Jain, Mamta
Kalia, Gauri Deshpande, Eunice de Souzaand so on arevoiced, practical,
realistic, rebellious, self revealing, confessional feministintheir approach
to life and use their poetry as weapons against the patriarchal norms,
codes, and values (Sharma and Gupta 2014). They waged war, not a
guerrillabut an open war to liberate the soul of women who are caged,
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oppressed, suppressed, subjugated, tortured, and exploited by the
patriarchal mindset. Breaking their long state of silence and they started
cel ebrating womanhood shaking off the bondage of subjugation to create
women's self-existence in the society (Karmakar 2015). This proposed
research seeks to present the position and condition of women as
depicted in the select poems of de Souza, chiefly “De Souza Prabhu”,
“Bequest” and “ Adviceto Women”. The purport of thisresearch paper
isalso to discuss how de Souzatriesto liberate women from all kinds of
bondages and how she endeavoursto create aposition for her own self
and for thewholewomen being specifically in social, familial life.

Eunice de Souzais one of the most regarded modern poets belongs to
the western part of India. Sheisarealistic confessional poet. Redl life
experience is the base of her poetry. She has converted her life into
poetry. She has expressed her thoughts, feelings, anguish, tension,
frustration, depression, in her poetry. Actualy she has unlocked her
heart through her poetry to show her inner conflicts, loss, alienation,
pains, and sufferings. To say directly, the subject of de Souza'spoetry is
to pain the real picture of women, their expectations, desire, tension,
loss, and frustration intending to create an individual space for women
in domestic and socia life (Sharma and Gupta 2014). To meet these
objectives she has made herself a representative figure for the whole
women being facing the same problem throughout the whole Indian
society. Sharing the experiences of her personal life she has tried to
expose the external aswell asinternal state of the whole woman being
in the Indian society. Through her poetry one can peep into her inner
mind, sufferingsfrom alacerating pain and the tortured psyche always
tensed, anxious, depressed and frustrated because of the constant
conflict between what she is and what she is expected to be, between
what she desires and what she achieves (Karmakar 2015). In a
confessional mode she has tried to create awareness about such
discrimination by advising the women and criticizing the entire male
dominated society through her poetry (Padhi 2019). In one hand she
has brutally criticized the traditional rules, and regulations, values and
moralities, codes and customs and whatever that is patriarchal
constructed to restrict women curbing their freedom, on the other hand,
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amost like a leading maternal figure sometimes she has advised the
marginalized, subdued and victimized women with full of sympathy and
tenderness and sometimes chastised their weakness and shortcomings
to liberate them from the vicious patriarchal bondages (Karmakar 2015).

Eunice de Souzawasbornin aGoan Catholic family, situated in Poona.
She has presented the Goan Catholic society as the miniature version
primarily of the whole western part of India and then the whole India.
Her poetry actually isthe production of her real life experience. Sharing
her own practical experience de Souza has tried to show the helpless
and pitiable state of women in a patriarchal society. Unfortunately, it
was her own family, not the outside society made her to believethatitis
acurseto bebornasagirl child. Instead having motherly love and care
she was rejected and condemned almost like the monster in Shelly’s
“Frankenstein”. Since she came to be aware of the fact that her parent
were waiting for a male child and she was just an unwanted female
child of her parents she felt completely broken within. All the moment
shewas experiencing ahellish suffering (King 2007). Still shehastried
her best to behave like aboy hiding her own true self, self identity, her
womanly feelings, emotion, even her biological traitsto satisfy her parents
but in vain. She laments her situation in one of her well-known poem
“De Souza Prabhu”, saying:

My parents wanted a boy

| have done my best to qualify.

| hid the blood stains

On my clothes

And let my breasts sag.

Words the weapon

to crucify. (16-22)
Withthisforcefully imposed identity she started to feel rejected, dejected,
aienated, unreal, suffocated and traumatized in fear. The condition of
women in general is amost like de Souza. Still the 21 century India

prefers male child instead female. Female child isnot at all welcomed.
They are taken as a burden to the family (Padhi 2019). Moreover, the
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society does not want to accept woman as sheis, rather it triesto shape
her according to the patriarchal model. Consequently, they feel dienated,
detached from her own self, feel suppressed, oppressed, loss of self
identity and suffocated with the burden of imposed identity. Thus, the
lives of women are alwaysfilled with fear, fear of losing her own self,
her true emation, feelings, passions, preferred behavior and her peace
of mind.

A woman'slife is constantly bogged down by fear and it is one of the
main hindrances to the attempt at self realization. One of the main
reasons why women are oppressed by patriarchy isthat it is capabl e of
inducing fear into them (Jena 12).

De Souza hersdlf islamenting in one of her autobiographical poem about
theway the surrounding world istreating her:

| thought the whole world

wastrying to rip me up

cut me down go through me

with arazor blade. (Autobiographical 23-26).

Thisconstant fear and confusion leadsto silence and depressioninitially
and bold and rebelliousfighter subsequently. To make her parents happy
shehas suppressed her womanly feglings, emotion, passion even physical

traits of woman and while doing that she has lost her soft womanly
voice and develop arude, harsh and satiric tongue that has made her a
betrayer to her feminine society (Karmakar 2015). Inthe poem "Forgive
me, Mother" de Souza criesin pain towards her mother, almost in the
same rebellioustone of Plath for her loving daddy:

Forgive me. Mather,

that | left you

alife-long widow

old, aone

It waskill or die

And you got me anyway
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| was never young
Now I'm old, alone.
In dreams | hack you. (Forgive Me, Mother 1-12)
In the beginning of the poem, "Bequest", De Souzahastried to portrait
thelevel of sacrifice done by women to meet the needs and demands of
the patriarchal society through the image of Jesus Christ. The poet
says.
In every Catholic home
there's picture
of Christ
/holding hisbleeding heart
in hishand.
| used to think, ugh. (1-4)

Generally, aCatholic family keepsanimage of Jesusholding hisbleeding
heart in his hand. Here the image of the bleeding heart of Christ is
symbolic, directly symbolizestheideaof 'self sacrifice’. By giving the
reference to the image of Christ, the speaker isactually trying to imply
the Christ like sacrifice of women in the society. Christ sacrificed himself
for the salvation of thetotal mankind. Herethe 'heart’ comesto represent
the unconditional love of Christ for human being and His ultimate
sacrifice. Thisimage bearstwo significances. Firstly, itimplies Christ's
sacrifice. On the other hand, it portrays the speaker's own bleeding
heart inflicted by the norms of patriarchy that has made womento live
atraumatic lifelesslife. What the speaker istrying to say under the veil
of Christ imagethat in the patriarchal society women have sacrificed a
lot to meet the needs and demands of the society and to make them
happy. They are expected to give pleasure and happiness as adaughter,
awife and a mother to her respective families. They have tried their
best to satisfy them but in vain. Subsequently they come to know that
they want something more and all of their efforts become fruitless. In
the society women have sacrificed their freedom, their voice, self identity,
even their comfort and peace of mind.
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In the poem “Marriage are Made” de Souza has depicted the fact how
women have become commodified. During marriage the parts of agirl
isscrutinized almost like amachine. It isnot at all apure bond of heart
rather a mere transaction of a woman between two male figures. One
is the father of the bride and the other is the husband (Chamoli et al.
2021). She has punctured the romantic glorification of marriage. Inthe
patriarchal society marriage is forcefully imposed on women as they
think women do not have any respect and identity without men. Women
are only used through the name of marriage. They areliving alifeless
life. They cannot do anything what they want, they can only act asthey
are asked to do. Thisis how women are sacrificing almost like Jesus
for the wellbeing the human society but still remains ignored. Their
sacrifice is not even recognized. In the same tone a conscious reader
can see the same experience reflected in Mamta Kalia :

“But nothing ever happened to me
except two children
and two miscarriages. (Sheer Good Luck 15-17)

In the next stanza the speaker ironically says that the “only” person
with whom she has not exchanged “ confidences” is her hairdresser:

“the only person with whom
| have not exchanged confidences
ismy hairdresser.” (5-7)
Here the word, "confidences' may mean confidential private matter,
too personal question of women in general that ishow to live happily at

least with the peace of mind in thissociety. Reply comesfrom different
sources:

Some recommend stern standards
others say float along.
He says, take it asit comes,
meaning, of course, as he handsit out. (8-11)



140 Samimuddin Khan and Sambhunath Maji

Some have advised to follow the strict norms and codes of the society
constructed by the patriarchal mind. Women are asked to surrender to
the patriarchal standard of life to live happily without any fear. If they
try to transgress the boundary set by the patriarchal mind they are
marked as deviant and rejected by the society even by their own family.
Some recommended to move with thetraditional flow of life accepting
everything asit isgoing on without any question and He advised women
to accept what their fate offersthem. Heretheline “takeit asit comes’
may allude to the advice of Christ to mankind. In the Testament, Christ
advised human beings to accept whatever comes to their life, good or
bad, pleasing or unpleasing politely. They have to be ready always for
the plans that the creator planned for them.

Advices came from different sides but one common thread isthere and
that isto accept and surrender to the patriarchal norms of society where
they arecaged, tortured both physically, and mentally. They feel alienated
and do not find any support. No one has talked about their suppressed
and oppressed state of life and no one have advised them to fight for
their own freedom. Even Jesus has asked them to accept their lot as it
is. Here, de Souza has tried to depict the expectation of the whole
society from women. They just want to control and exploit them
completely. Thisisthe vey cause that makes de Souza a rebel against
thetotal patriarchal baggage- its social rulesand restrictions, codesand
customs, moralsand values. Thissocial attitude towardswomen makes
her biased to such extent that she has taken Jesus as a symbol and
agent of patriarchy and rejected his sayings.

A patriarchal society with full of barriersand restrictionskillsawoman
emotionally. Shelivesalifelessartificial lifetrying her best to perform
her role asamother, wife and daughter. In the next stanza of the poem
"Bequest", Souza has depicted the psychic desire of awoman ironically
to cope with the confined situation. Here the poetic voice, actually De
Souza expresses her desire to be awise woman full of artificiality like
plastic flower:
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| Wish | could bea
Wise woman
Smiling, endlesdy, vacuoudy
Likeaplastic flower.
Saying child, learn from me. (12-16)

This wise woman is something different from the wise women in the
true sense of the term. Instead self satisfying in nature, De Souza's
wisewomanisawomanwhoiswell versedinliving for others accepting
the patriarchal termsand conditions deliberately and unquestionably. A
wise woman has a good sense of maintaining the formalities. She can
hide her fedlingsbrilliantly. Even when sheissuffering within she knows
to keep a fake smile on her face. Here the poetic speaker ironically
saysthat thereisnothing left for women to be happy and smiley. All the
moment they are suffering fromloss, alienation, tension and frustration
in the male dominated society. Yet she wishes she could carry avacuous
smileon her lipslike plastic flower which standsfor both an unchanging
beauty and cheap representation of a natural. The speaker wishes to
hide her tormented feelings behind the mask of artificiality. Moreover, it
does not stop there rather it transfer to the next generation. That isthe
point of irony. Thisis how women are trapped through marriage, left
alienated from herself that leads her to the verge of madness. This
entrapment, alienation and madness become “relevant to our
understanding of the new woman” (Sheshadri xi).

Inthefinal stanzaof “Bequest”, de Souza's speaker ironically saysthat
she is going to perform an “act of charity” like Christ who accepted
crucifixion for the sake of humankind. But, the speaker isperforming a
sacrifice not for others, but for redeeming herself from her mental
sufferings. The poet says:

It's time to perform an act of charity
to mysdlf,
bequeath the heart, like a
spare kidney-
preferably to an enemy. (17-21)
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She wants to bequeath her heart. By using a simile, she compares her
heart to a “spare kidney”. In this way, she decreases the value of the
most important organ of the body, to an inferior one. It isimportant to
note the meaning behind theterm “heart”, the seat of emotion, passion
and desire. De Souza's speaker tries to sacrifice her heart to relieve
herself from the pain it constantly causes. The longer it isin her body
the more she will feel pain. It will keep reminding her of her mental
sufferings for being awoman in a patriarchal society.

Thus in each and every aspects of society women are neglected as
other and restricted by the patriarchal society. De Souzanot only exposed
the condition of women but al so advised them to cope with this state of
otherness. She hastried to guide thesewomen to copewith such situation
where shefeelsrejected, ignored, neglected, alienated, tensed, depressed
and then dejected. In the process the poetic voice has also pointed out
and criticized some negative traits of the female sex. While advising
the women in the poem entitled, “Advice to Women”, the poet has
brought the image of a cat:

“Keep cats
if you want to learn to cope with
the otherness of lovers.” (1-3)

Here the speaker is advising women to keep cats astheir pet, firstly, to
develop some characteristics and attitude and then to know how to
react in the situation when they feel ignored, alienated and rejected by
their lovers in particular and by the whole patriarchal society in
general. The expression “otherness of lovers’ apparently implies the
indifference of the lovers in the course of arelationship. The speaker
asksthewomen to keep acat with them to import some specific qualities
which can help them to live a peaceful life, even in the moment of
rejection, frustration and depression. The consciousreaders of de Souza
can understand the oblique meaning of thissmall extract. Actualy, itis
not that women are only neglected by their lovers and she is writing
only for thejilted women but for all the women robbed of their womanly
freedom by the patriarchal society. In each and every field of the
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patriarchal society women are madeto feel other, meaning inferior and
weak before man. Thisexcerpt may indicate the suppressed, oppressed,
subdued, neglected, tortured and expl oited condition of womeningenera
in the patriarchal society where women are treated as other or
marginalized. Actually women are always placed as secondary in this
society although they are the other half of the whole human existence
and race. She shows not a particular woman but the whole women
race asthey aretroubled, unfixed, tormented, and confused. The speaker
has exposed this situation in avery humble way.

In one hand, sheistalking about the other state of women, their feelings,
emotion, sentiment, passion, tension, frustration, insecurity and a so their
struggleto liveapeaceful life, onthe other, sheisbitterly criticizing the
male sex or patriarchy. Sheironically says that the otherness of lovers
does not always convey a sense of neglect. It is not that the heartless
lovers do not care for their partners. They do care for them but for a
specific need only. Readers can easily comprehend what this need can
be.

However, in thefollowing lines, the speaker metaphorically revealsthe
need. She uses the metaphor of a cat and says that they always return
to their “litter trays” when they feel natures call to release itself:

“Othernessis not always neglect-".
Catsreturn to their litter trays
when they need to.” (Advice to Women 4-6)

It comes and goes according to its own will. It goes out and returns
after acertain timewhen it feelsany need to come back. Question may
arise why the speaker is urging women to keep cat not dog or other
pets. From the standpoint of behavioral psychology, researchers have
found uniqueness in cats as against dogs. It is very easy to tame and
control a dog but to tame a cat is not so easy. A Cat is marked with
some unique attitude. It is the master of its own will and disposition
unlike adog which isawaysloyal and faithful to its master and obeys
every single command. A dog is said to have no ego syndrome while a
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cat hastremendous ego issues. It isahighly egoistic animal which can
be associated with a free spirit. It comes only it feels the urge to. In
other cases, it will remain indifferent and oblivious to any order of its
master. So, the speaker is asking the women to keep a cat because cat
givesthe message- develop patience, don’'t be emotional too much, do
what is needed and when it is needed. Besides, it can make them cool,
calm, patience, practical, proud and indifferent, and also offer don’t
care attitude. These are the traits that de Souza asked the women folk
to emulate. Cats are often portrayed as a symbol of selfishness and
mischief. The poet usesit for the same purpose. She portraysthe physical
urge of theloversby using theverb “need”. According to the speaker it
isonly the sexual urge that keeps them around their lady partners. She
asks the women to incul cate the haughty and indifferent attitude of a
cat to react to the negligence of others irrespective of their lovers or
any other male figuresin one hand and it will also help them to tackle
the cat like selfish behavior of their male partners, on the other.

Further the speaker is advising women criticizing their foolish habit,
habit of cursing their enemies. She advises women not to curse their
enemies peeping through the window:
“Don’t cuss out of the window
at their enemies’ (7-8)

Here the poet is criticizing the behavior of the women cussing and
quarrelling with their neighbors and turned them enemies from their
windows. Here, the “enemies’ may indicate the antagonists of their
lovers or the patriarchal agents of society. Through these lines, the
poet makes them aware of reality. De Souza says that it will be a
foolishness to do so. Instead she suggests to remain indifferent to their
enemies as indifference is the best action done to the enemies. Here
the speaker alludes to one of the positive characteristics of cats. They
never show aggressiveness outwardly. With its patience it keeps itself
cool .the speaker advicesthewomenthat if their loversor others neglect
them they should have patience they must not be violent with them.
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Here, the poet indirectly highlights the dependent nature of women.
They are depended on their lovers. The dependence of the women on
their lovers also implies the dependence of women on the patriarchal
figures. Without thelove and care of the men thewomen feel alienated,
frustrated, and dejected. Asif they don’t have any self existence. Without
the male figures they are suffering from identity crisis. Here she is
trying to trainwomenin general to make her own identity within domestic
life as well asin socio-palitical life. To enliven their morale the poet
further has brought the reference to cat.

That stare of perpetual surprise
in those great green eyes
will teachyou
todieaone (9-12)

The poet acknowledges the grandeur of the “great green eyes’ of the
cat and she believes that those eyes bear the potentiality to teach the
women how tolive sdf sufficiently, independently. The phrase perpetua
surprise” may indicate the invincible determination, and emotional
detachment and the word “green” can be used for its vitality and
rejuvenating power which the poet believes can revitalize the caged,
oppressed, depressed soul of women. The expression “to die alone’
therefore does not at all implies physical death rather it implies strong
determination, coldness, self-reliance and self sufficiency with which
onecanlivealone, dieaoneovercoming all thefear andignoring all the
ignorance and rejection by their lovers and enemies.

Keeping all theissuesin mind finally it can be concluded that Eunicede
Souza is indeed a brave and rebellious fighter against the patriarchal
mindset. She was fighting throughout her life intending to liberate the
captivated soul of women from the vicious clutch of male authority. In
one hand she has pointed out the pitiable state of woman in the male
dominated society and called an open war against them defying al kinds
of rulesand regul ations, codesand values, moralsand customs devel oped
by patriarchal society on the other. Namjoshi has also highlighted the
deplorable state of women, specifically those women who aspires to
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have more space within the patriarchal structure of society (Goel 180).
Her poetry shows her disgust towards everything that is patriarchal and
restrictswomen curbing their individual freedom and trumpetsthe drum
for women'’s liberty, equality and happiness in every aspects of life.
Truly, sheisthevictim of abiased patriarchal society, her poetry shows
her fractured emotion, frustrated relation, unfulfilled dream, isolation,
aoofnessand her own condition actually reflectsthe condition of women
in general (Karmakar 2015). She has not merely depicted woman's
position and condition in this patriarchal masculine society, besides,
almost like aleading maternal figure, she hastried her best to create a
positionfor her own and for thewholewomen beingin familial, domestic
and social life with full of sympathy, tenderness, and compassion for
women.
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The Theme of Transformation in The Letter by
Dhumketu

Satish Umedbhai Zala

I ntroduction

Gaurishankar Govdhanram Joshi, popularly known as Dhumketu in
Gujarati literature, was born on 12 December 1892 in Virpur, British
India. Hischildhood namewas Bhimdev. HeisaGujarati novelist, short
story writer, thinker-critic, essayist, painter, and playwright. He has
written 32 novelson short storiesaswell associa and historical subjects.
He has written 492 short stories. In 1921, his writings on Sddharaj
Jaisingh and in 1922, Kumarpal were published in Sahitya under the
pseudonym Dhumketu. Hisfamous novella‘ Post Office’ was published
intheApril 1923 issue of ‘ Sahitya with amention of ‘Malelu’, and the
form of the novellabecame fixed in Dhumketu’s mind. In 1935, hewas
awarded the highest award for Gujarati literature, the Ranjitram Gold
Medal, but he refused it. The book was published in the US with the
title “ Sories from Many Lands’, which included The Letter story.

Unfulfilled Hopes and Rejection: Ali’s Journey to the Post Office- The
short story “The Letter” beginson adark winter night whereAli, wrapped
in a blanket, walks through the city to the post office. The entire city
wassilent except for the barking of dogs on the road and the chirping of
early birds. Ali reaches the post office, just as the future devotee is
happy to see the temple, so is Ali. Hearing the sound coming from
inside, Ali sits outside on the porch. Different names are heard from
inside, afew times aname like Kochman Ali is heard. When Ali walks
in everyone makes fun of him and Ali comesto the office disappointed
without the letter.
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Ali’'s Solitary and Cruel Life before Miriam’s
Departure

Ali recalls his youthful days. He was a clever hunter, just as opium
needed opium, Ali did not go without hunting. As soon as Ali caught
sight of adusty pheasant, it would fall into hishands. Hewould not let a
singlebird livebeforehiseyes. Ali wasavery cruel and mercilessman.
Ali used to kill rabbits with eagle-like vision that even dogs could not
find. But when one of hisdaughters, Miriam, grew up, the bride moved
to Punjab with her husband, who had ajob in thearmy. Ali used to live
hislifeonly for hisdaughter butafter hisdaughter’smarriage hefelt the
pangs of love and estrangement. Ali feelslove. Aslong as Miriam was
with him he hunted like a wicked man. But after Miriam got married,
Ali’slonely life became boring. It was difficult for him to take even a
single day off.

Ali’'s Shift to Reflection and Connection with Nature

He wandered to and fro and passed the days. Five years passed but no
letter from Miriam came. He is very sad. When Ali was hunting, he
was happy to see pheasant chicksrunning around in afrenzy and killed
them. Now he is separated from his daughter and feels pain for the
young pheasant. How he finds it painful and unbearable to live alone.
After marrying Miriam, Ali forgot about hunting and had no interest in
hunting. There is a change in his homeland, Ali, who knew nothing
without hunting, now takes an interest in nature and livesavery simple
life. Histimeis spent watching the fieldsand waving crops. Ali seesthe
fields full of crops with a steady vision and realizes, “Nature is the
creation of love and the tears of hatred”. That day Ali wept bitterly
under the khakhratree. Thisisavery beautiful scene. After that, Ali’s
lifeisdifferent. Ali wandersin the village as a simple man, seeing him
like this, the people of the village start considering him as a mad man.
Hisclothesaretattered and Ali keepsasack around him to keep out the
cold in winter. After Miriam’s departure, Ali’s love for her daughter
appears, otherwise her days would have been spent only in hunting.
When Ali feelslove for her daughter, Ali used to wait for the news of
her daughter every day.
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The Unyielding Wait for Miriam’s L etter

Five years are spent waiting here and there but no letter from Miriam
comes. Ali isvery sad, he blamesall thison the sin he committedin his
youth. Now Ali issuffering the consequences of hissin. Aliisnow inhis
old age. had reached He doesn’'t show up at the post office for a few
days. After two or three days Ali comes to the post office panting and
asksabout Miriam’s|etter but that day the postmaster isinahurry. The
postmaster leaves quickly without giving any answer. Ali calms down
and returns home. He leaves but once he looks back towards the post
office. Ali’s eyes were filled with compassion, now Ali did not even
hope to live longer. He did not believe that the letter would not come,
but Ali’s patience had come to an end. Hefelt that now Miriam’sletter
would not come. Seeing a clerk coming towards him, Ali took out five
guineas from abox kept near him and said, | don’t need this anymore,
youtakeit, your work will comeandAli tellstheclerk to do onething, if
aletter from hisdaughter arrives, deliver it to her grave. Ali tellsall this
to the clerk, taking Allah as hiswitness. Ali is never seen again.

Atonement and Compassion: The Postmaster's Regr et

One day the postmaster wasworried, his daughter was sick in a distant
country. The postmaster was sad because he had not received any
news about his daughter. At that time the mail came and there was a
knock. The postmaster is eagerly waiting for his daughter’s letter, so
the postmaster’s son smiles and opens a letter and sees the name of
coachman Ali Dosa on it. The postmaster throws away the letter as if
electrocuted. Even though Ali never received aletter, he used to come
and ask every day, seeing his name on the letter, he remembered it.
When he learns that Ali is dead, he is transformed in moments from
grief and worry, and human nature emerges. Here the poet has shown
achange in another character. The post master understands Ali’s pain
and it is heartbreaking that despite being afather himself, he could not
understand Ali’s pain and the feelings of afather towards his daughter.
The postmaster sees Ali’s face with tears in his eyes. The postmaster
shoutsto Lakshmidasto whomAli givesfiveguineas. Then Lakshmidas
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tells the postmaster that Ali Doso is dead. The post master trembles
after hearing that. The postmaster talks about Ali Dosa's letter to
Laxmidas. Hedecidesto gotoAli’sgrave both nightsand leave aletter.
After that both the postmaster and Lakshmidas put a letter on Ali’'s
grave, but as there was no news of the postmaster’s daughter yet, they
decided to sitinthe officethat night and wait for theletter. Inthisverse,
the poet has very beautifully described the changes in the lives of Ali
and the postmaster due to the separation.

Conclusion

Ali isaskilled hunter who cannot escape any bird in front of him. But
when his daughter Miriam grows up and goesto Punjab to get married.
Ali cannot be alonewithout Miriam. He remembersthe cruel thingshe
didinlife. Ali experiencesthe love and pain inherent in nature. Spend
dayslooking at nature and fields. Ali reachesthe post office early every
morning without missing asingleday for Miriam’sletter. But the letter
doesnot come. The postmaster makes fun of him but when his daughter
fallsill heunderstandsAli’s pain and relents. The postmaster islooking
at theletter and after getting Ali’sletter in hishand, Lakshmidas decides
to put both of them on the grave. In the end, both go to Ali’sgrave and
leave aletter to atone for their mistake.
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Reflection of Neo-Colonialism in Posthumanist
Discourse: Reckoning New Challenges through
Select Indian Films

Shibasambhu Nandi and Bhumika Sharma

Posthumanism, considered to be “ an umbrellaterm, covering a span of
related concepts. genetically enhanced persons, artificial persons or
androids, uploaded consciousness, cyborgs and chimeras (mechanical
or genetic hybrids)” (Thweatt-Bates 1), is an attempt “more as
reconfiguration or remodeling of the human and his relationship with
theworld” (Patra41l). N. Katherine Hayles, in her book How \WWe Become
Posthuman: Virtual Bodies in Cybernetics, Literature, and
Informatics, states, “. . . the posthuman view configures human beings
so that they can be seamlesgly articulated with intelligent machines. In
the posthuman, there are no essential differences or absolute
demarcations between bodily existence and computer simulation,
cybernetic mechanism and biological organism, robot teleology and
human goals’ (3). In fact, “ posthumanism actively tries to overcome
the predominant dualistic paradigm and seeks for a new ontological
framework” (Ranisch and Sorgner 22), speculating the displaced
condition of humans from the center to the periphery by augmenting
various non-human and mechanic entities and beings occupying the
dominant position. Cary Wolfe considersthis* decentering’ asakind of
“historical moment in which the decentering of the human by its
imbrication intechnical, medical, informaticgs] and economic networks
isincreasingly impossibleto ignore, ahistorical development that points
toward the necessity of new theoretical paradigms. . ., a new mode of
thought that comes after the cultural repressions and fantasies . . . of
humanism as ahistorically specific phnenomenon” (xv-xvi). Islam calls
this‘decentering’ asa“radical form” that “aimsto decentre ‘man’ and



Reflection of Neo-Colonialism in Posthumanist Discourse... 153

‘decolonise’ thewhol e earth/universe by displacing the anthropocentric
mode of thinking” (120).

This‘decentering’ isnot like the total elimination of the humansfrom
the hierarchical structure of species, but rather it engages humans to
foster an “enlarged sense of inter-connection between self and others,
including the non-humans’ (Braidotti 48). According to Halberstam and
Livingstone, “The posthuman does not necessitate the obsol escence of
the human; it does not represent an evol ution or devol ution of the human.
Rather it participatesin redistributions of difference and identity” (10).
It escalates anew definition of neighborhood where man and machine,
human and non-human, real and virtual, artificial and organic, living and
the dead all participate together to complement, co-exist, and co-habit
with each other, extending the scope to visualize the “Posthuman
environment” (Patra42), shownin many contemporary sci-fi novelsas
well as moviesand TV shows.

This* Posthuman environment” isquite similar to the post-colonia angle
of deconstructing humanity from within by drawing “our attentionto the
Enlightenment period in Europe when Western humanism’s formal
procedure of humanization and ‘ dehumanization’ or beast-i-fication of
man started” (Islam 119). Southey observed while reviewing
Transactions of the Missionary Society (1803) for the Annual Review
that “Thisisthe order of Nature: beasts give place to man; savages to
civilized man” (623). Dueto this“ order of Nature,” normal humans, at
atime, may give place to posthumans who take this human/animal/
machine boundary as a kind of inter-related discourse that should be
furthered taken critically to analyzethe colonialist process of ‘ othering.’
Posthumanism istrying to civilize other species and entities alongside
humans. It “plays against the revered term ‘human’ and valorises the
nonhuman other” (Islam 120). Thisreminds Edward Said’scomment in
his book Humanism and Democratic Criticism that humanism, in the
age of posthumanism, isapathway of “letting vernacular energies play
against revered terminologies’ (29), letting one not think of the end of
man “but about the end of a ‘man-centered’ universe or, put less
phallocentrically, a ‘human-centered’ universe” (Pepperrell 171).
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Therefore, the postcolonialist discourse of deconstructing human society
intermsof caste, race, gender, and classis shared by the posthumanists,
who want to present an amalgamating world having no such distinctions,
whereall humans—normal humans, less-than humans/subhumans, more-
than humans/superhumans, nonhumans, and other species have equal
respect and honor to share their environment irrespective of any pre-
ordained boundary line. Ideologically, both postcolonialism and
posthumanism share the same ground “to critically review the
hierarchical formations (of race or species) and dismantle the grand
narratives that upheld the hierarchies, although the agencies the two
discourses concerned with are different” (Islam 120). Posthumanist
deconstruction of hierarchies is a moment of rupture for the
postcolonialiststo recognizethe fault of devaluing and underestimating
the nonhuman and mechanic others.

However, Critical Posthumanism takesthis postcol onialist formation of
human othersasakind of challengeto anthropocentric dignity and value
because postcolonialist points of liberating all organisms from their
suppressed state is almost like “brace itself for the challenge posed by
the entry of more-than-human life forces into the discursive arena’
(Islam 121). Like Dipesh Chakrabarty, who, in hisarticle“ Postcolonial
Studies and the Challenge of Climate Change,” has preconized this
Eurocentric integration of nonhuman others into the mainstream as a
kind of challengethat the postcolonialists may haveto faceinthefuture,
Juanita Sundberg, in her article “Decolonizing Posthumanist
Geographies,” has expressed the same critical outlook towards this
Eurocentric approach of integration in the Posthumanist age that has
the potential to exercise® ontological violence” (34) against one another
species. ThisEurocentric turn of posthumanism and the “ val orization of
thenonhumaninitself isnot aproblem, but if itisdoneat the cost of the
“human other’ /the ‘ man-animal,’ it becomes problematic, and thisisa
new form of neo-colonial move in posthumanism” (Islam 122). This
demotion and devaluation of humans from the commanding agencies
may help the neo-techno-colonizers exploit the society where the
exploitation isnot visible to the victims. In this neo-techno-colonialist
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society, thedomination will not befaced by human othersonly; somewnhat,
it will be acquainted by all nonhumans and machinic entities. “For
postcolonidism,” asldamargues, “it opensup anew spacefor discursive
practiceswherethe‘ other’ isnot only the colonial  human other,” but it
may include the ‘mechinic other’ and the ‘nonhuman animal other’”
(121).

Thisnew co-existential posthuman environment might enable humans
to confront “transformation [in which human] no longer seemsto relate
to his’her non-augmented counterpart in any recognizable way” (Patra
42). According to Edward Said, thisemphasizesthe*“political vision of
reality whose structure promoted the difference” (42) by envisioning
neo-cultural dimensionsre-promoting the colonial empiresin new forms,
backed up by the capitalist economy that “seek[s] to annex, expand,
threaten and subdue other groupsand smaller, lessadvanced civilizations.
Also, the Culture wants to normalize and stabilize the galactic
neighborhood aroundit through indirect meansof colonization, the paralle
of which is again to be found in Marx and Engels' comments on the
bourgeoisie . . .” (Patra 42). In The Communist Manifesto Marx and
Engels stated, “the bourgeoisie .. . . draws all, even the most barbarian
nations into civilization, it compels them to introduce what it calls
civilizationinto their midgt, i.e. to become bourgeoisthemselves. Inone
word, it creates aworld after its own image” (488). The Posthumanist
presentation of capitalist agenciesinvolved in manufacturing artificial
identities like robots, cyborgs, androids, medroids, and artificial
intelligence is like envisioning a world, wherein co-exists humans as
well as nonhuman and mechinic entities and thereby breeds a new
culture, called techno-human materiaist culture. Even though thishighly
new materialist cultureisnot wholly “abourgeoisie power but atechno-
socialist onewhere everyonein the society hasan equal shareinall the
resources, yet behind thisbenevolent mask, it attemptsto createaworld
after its own image not through direct annexation, but by compelling
other cultures to accede [to] its demands and then join with it” (Patra
43). These artificial entities' forceful penetration into human society,
slowly but steadily, by the capitalist economists, especially after the
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1990s, is one form of neo-colonialist enforcement that they use to re-
imagine the culture in their terms and conditions. That is why Franz
Fanonwritesin The Wretched of the Earth, “ Colonialismisnot athinking
machine nor abody endowed with reasoning faculties. It isviolencein
its natural state, and it will only yield when confronted with greater
violence” (84). Thisposthumanist capitalist corporate society usesthese
mechanical and hybrid entitiesalmost like apparatusesto propagate the
politico-economic exploitation of the techno-human society asawhole,
including all the organic and inorganic species/entities. In their march of
materialistic advancement, the capitalist agencies work like barbarous
power-accumulating races, following the only motto “. . . there is no
compromise; no possible coming to terms’ (Fanon 84) to strengthen
their hegemonic stature. Hardt and Negri explain this new version of
the colonialist empire as “a network of powers . . . structured in a
boundless and inclusive architecture” (167) whose purpose is only to
“invade, destroy and subsume subject countrieswithinits sovereignty”
(181). This neo-colonialist empire “reshaped and modified by the
countless technol ogical advancements as machinic power continuesto
rise to dominate and control each and every aspect of the lives of the
humans, humanoids, transhumans and posthuman beings, and this, in
turn, prompts Culture to respond to the problemsin its own unique way,
mostly indirectly but sometimesdirectly too” (Patra44). Therefore, the
present paper attemptsto analyzetwo films, set in Western India, namely
Robot (Enthiran) (2010) and Krish 3 (2013), that screen this
amalgamated techno-human world, a cultural scape, and a fear of the
future through the lens of this new version of neo-colonialism.

Postcolonial Under standing of Techno-Human
Hybridity

Industrial Revolution in Europe and all over the world brought
revolutionary changes in industry, society, globa economy, politics,
philosophy, and culture dueto itsupsurge of newly invented machineries
that helped in propagating the means of production. These newly defined
industriesreshape the mode of interaction by manufacturing new modes
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of entitiesthat they try to incorporateinto society, extending the human
horizon of expectation. It helpsto facilitates he deconstruction of human-
centered society and provides a hybrid shape where humans and
technology meet their demands. It tries to present the unpresentable
with the presentable, suggesting theradical changesin the twenty-first-
century era, which not only experiences the eradication of the old
humanist model of society but also the hybrid form of space and place
through deconstruction in this post-human era where “ deconstruction
of humanism is not a repetition of humanism, but a certain way to
deconstruct the anthropocentric thought of the same” (Thoibisana310).
In the post-colonial period, Derrida added, this “deconstruction . . .
insisted not on multiplicity for itself but on the heterogeneity, the
difference, the disassociation, which is absolutely necessary for the
relation to the other” (13). It is a society where non-human machinic
othersare introduced to establish aglobal interrelationship and for the
betterment of the humans. As in the movie Robot (Enthiran), K.
Vaseegaran replieswhileresponding to hisfamily’scuriosity about Chitti’s
importanceinlife, “ Though everything isprogrammed, he’ san innocent
machine. Like an infant. We must take him to the outside world and let
him movewith other humans, after studying how to utilize hisintelligence
for the betterment of the humans. . .” (Robot 00:11:23-00:11:35). His
purpose is to establish both a human and non-human-friendly
posthumanist world that attemptsto deconstruct humanism by endorsing
the upcoming techno-human world and machinic entities’ incorporation
into human circle of life. With thisview, thetechno-scientistsdeliberately
designtheseartificial entities' sensual and cognitive capabilities, which
may help them to respond to human emotion and motives. Theseentities
can read the human mind and understand their subconscious thoughts,
comprehending their dichotomic space of acceptance and rejection of
the machines. AsAdam claimsin lan McEwan’'s novel Machines Like
Me (2021),

... we'll understand each other too well. We'll inhabit acommunity
of mindsto which we haveimmediate access. Connectivity will be
such that individual nodes of the subjectivewill mergeinto an ocean
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of thought . . . Aswe come to inhabit each other’s minds, we'll be
incapable of deceit. Our narratives will no longer record endless
misunderstandings . . . I’'m sure we'll treasure the literature of the
past, even asit horrifiesus. We' |l look back and marvel at how well
the people of long ago depicted their own shortcomings, how they
wove brilliant, even optimistic fables out of their conflicts and
monstrousinadequacies and mutual incomprehension. (149-50)

Therefore, thispostcolonia posthumanist world experiencesanew hybrid
space where the earth will be opened to all the entities and beings for
habitation, discarding any biastowards nonhuman animals or machinic
entities. Thishybrid spaceis neither athing nor any material object nor
an empty vessel to be seen; instead, it “ subsumes things produced and
encompasses their interrelationships in their coexistence and
simultaneity” (Lefebvre 73). Posthuman hybrid space, in general, is
nothing but thein-betweenness between humans and nonhuman machinic
others; it is “the flow passes within and without, above and below —
both inside and outside of that constructed place-ness’ (Puckett 30).
Thus, thisnew hybrid space occursin the practically in-between humans
and machinic “terrain where basic social practices — consumption,
enjoyment, tradition, self-identification, solidarity, social support, and
socid reproduction, etc., arelovedout . ..” (Merrifield 522). De Certeau
defines this space as “composed of intersections of mobile elements
[. . .] modified by the transformations caused by successive contexts”
(117). Therefore, “it embracestheloci of passion, of action, and of lived
situations’ (Merrifield 523). For this, J. Nicholas Entrikin suggests that
“our relationsto place and culture become elementsin the construction
of our individual and collectiveidentities]. . .] that asindividual agents
we are always ‘situated’ in the world” (1-3).

Here in this hybridized space, humans will not be regular ‘normal’
humans anymore; they, alongside machines, will have undergone the
deconstruction of their own bodies and mental setup that would help
them to accept these radical changes in life. It may be observed as
natural happening dueto the continual evolution of variousformsof life.
In the movie Robot, Sana's acceptance of Chitti as afriend aswell as
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Vaseegaran's sharing of everything with Chitti are shreds of evidence
that humans might have been habituating in the techno-human hybrid
space. It establishes the idea that humans may start to lose their pure
“human-centered’ self and be in the process of becoming ‘ posthuman’
that accepts heterogeneity, hybridity and differentiationin life through
transcending their limited goals and approaches. Julian Huxley has
defined this transcendencein his essay “ Transhumanism,” included in
his collection New Bottles for New Wine, as “ The human species . .
transcend itself —not just sporadically, anindividual hereinoneway, an
individual therein another way, but in itsentirety, ashumanity . . . man
remaining man, but transcending himself, by realizing new possibilities
of and for his human nature” (17). Nowadays, humans use various
drugsand technol ogical toolsto stay physicaly and psychologically active
and strong, thereby trying to extend their physical capacitieslike stamina,
agility, skill, flexibility, strength, and conditioning. Sometimes, they aso
adopt deliberateintelligent decisionsreverberating theideaof ‘ Eugenics,
which is the practice of improving human species by selective mating
with specific desirable hereditary traits. The birth of Kaal, in the film
Krish 3, isthe endorsement of ‘ eugenics’ as he underwent the artificial
birth process; hisgeneisablend of two talented and genetically powerful
individuals. This synthetic process, in a way, helps to improve the
cognitive and physical levels of unborn children by limiting bodily and
psychologica disease, disabilities, and other weak human characteristics.
Nick Bostrom claimsthat thistranshumanist development isimpliedin
“human nature [that] isimprovable through the use of applied science
and other rational methods, which may make it possible to increase
human health-span, extend our intellectual and physical capacities, and
give usincreased control over our own mental states and moods’ (55).
Therefore, twenty-first-century human society takes a turn from pure
humanity towards hybrid-humanity where humans have to encounter
their own modified formsaswell astechno-beings, and this*“interaction
of humanswith technology, especialy artificial intelligence, leadsto the
merging of human and artificial identities, creating a process of
hybridization of identity” (Veliyev 52). Thishybrid humanidentity brings
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unintended changes in human life, which is nothing but “a process of
becoming through new connections and mergers between species,
bodies, functions, and technologies. . . . Human lifeis about becoming
..." (Nayar 47). This process of becoming opens multiple opportunities
“to empower the pursuit of aternative schemes of thought, knowledge,
and self-representation” (Braidotti 12).

Capitalist Enforcement and New Form of Neo-Colonial
Domination

“The term ‘postcolonialism,’ it could be argued, has arisen to account
for neacolonialism, for continuing modes of imperialist thought and action
across much of the contemporary world. It certainly does not imply that
the colonial eraisover: that a stake has been driven through the heart
of Empire, that it might never again return” (Huggan 22). The term
“Post,” instead of theword “ After,” in Postcolonialism impliesthelater
stage of the colonialist era. It anticipates that there can be new forms
of domination, as the prefix “post” is oftentimes used as a“marker of
the inbuilt obsolescence of commodity culture than a descriptive term
for intellectual, and/or political, unrest” (22). This“commaodity culture”
intercepts new kinds of ontological violencein the name of the struggle
for nationhood, honor, respect, and emancipation; colonial forcestry to
implement the domination in the guise of deconstructed ethnic differences
and bodily delimitation. “ This occurs primarily through economic or
financial instruments, such asfinancial dependence of the state apparatus
oncivil servantsand financial transfersfrom the North, foreign control
of exchange rate policy, or monopolistic trade structures which oblige
the country toimport goods from specific countries’ (Ziai 129). Unlike
colonialist rulerswho used to colonize the country utilizing the victim
country’s wealth, the neocolonialist forces, quite differently, prefer to
export their own goods and servicesto the host countries. The point of
difference between these two forms of ‘-isms’ is that of in/visibility,
whereas, in the colonialist exploitation, one was used to witnessing the
domination physicaly, thelater domination remainsa most unnoticed or
invisible by many. Even the point of dominance also varies. Unlikethe
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past colonizers, the neo-colonizers create a market economy first and
then resolve the politico-economic issues through international alliance
between the countries, which is nothing but the new face of global
politics. For this, Nkrumah suggests that “the struggle against neo-
colonialismisnot aimed at excluding the capital of the devel oped world
from operating in less developed countries’” but at “preventing the
financial power of the developed countries being used in a way as to
impoverish the less developed countries’ (1).

Indubitably, the posthumanist techno-human era has witnessed new
forms of neo-colonialism, where capitalists adopt different political
agendas and create new hybrid entities/beings through which they may
takeover the society. Their motiveistofirst attack thetargeted countries,
not evidently with the military appliancesbut with new formsof biological
and chemical weapons. The scientifically advanced countries may
develop and spread novel viruses to later send the anti-dotes for the
same, thereby making monetary profit from the third world market.
These viruses are hazardous, and their anti-dotes are rare and most
expensive, evolved and manufactured at the mass scale by the global
corporate agencies. Oneof the scientists statementsin Kaal’slaboratory,
inthefilm Krish 3, isnoteworthy regarding thisnew form of dominations:
“1 work for Kaal Pharmaceuticals. Thiscompany experimentswith the
fusion of DNA— of different species to create antidotes for viruses.
But sir. | recently discovered that . . . before they can formulate the
antidote, they createthevirus. They havelaboratoriesall over theworld”
(Krisn 300:24:33-55). Such unethical practicesdeliberately undertaken
by the capitalist companies create a fear among people regarding the
near future. These neo-colonialist capitalistic forces make use of that
fear and convert it into their business, asthey believe the more people
remain under their fear, the more they can benefit from it. Kaal’s reply
about sending the anti-dote to virus-affected Namibia is, “Let sortie
more peopledie. Let there be morefear. It'ssimple science, Kaya. Our
profit will rise as people's hope fall” (00:31:54-32:13) expresses the
greed-driven, power-hungry nature of the neo-capitalists. Such carefully
crafted domination over Namibia by global capitalistic forcesreminds
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what Nkrumah states, while identifying neocolonialist features: “It's
economic system and thusits political policy isdirected from outside’
(2). Aram Ziai, in hispaper “Neocol onialismin the Globalized Economy
of the 21% Century: An Overview,” states that politically unidentified
external domination isthe core of neocolonialism: “ Thetheoretical core
of neocolonialism remainsthe control of the economy through foreign
actors’ (129). As shown in the movie, the antagonist Kaal wants to
spread hisauraof empowerment, beyond Namibia, to newly independent
countrieslike Indiatoo. He spreads an unknown virusin Mumbai through
the help of his human-animal hybrid army whom he calls ‘Manvers,’
which convertsthelively Mumbai into adeadly place, asreported inthe
film:

Kaal, Mumbai’spulseisabout to change. Nervewracking reportscoming
in from severa parts of Mumbai. This virus is spreading across the
Mumbai city. Thewhole of Mumbai has been engulfed by ahorrifying,
unknown disease. . . . Innotime, aperilousvirushastaken over Mumbai.
On roads, offices and from everywhere same reports are coming. . . .
As you can see...fear and horror have spread everywhere. Every
hospital is facing a similar or worse situation. Countless people are
critical. And, 117 people have lost their lives to the rapidly spreading
virus. (00:55:46-56:38)

It is one type of neo-colonialist domination that Kaal represents and
uses to gain monetary profit from the Indian government by ironically
extending friendly handsand providing anti-dotes. Thisisthe " harmful
legacy of neocolonialism.. . . reflecting a patronizing concept whereby
high-income, powerful nations help low-income countriesdeal with their
public health problems because they are incapable of doing so by
themselves’ (“Neocoloniaism”). Thecapitalist neocolonidistslike Kaal
want thisdependency more, asit allowsthem to continuetheir politico-
economic influence over the helpless devel oping country: “But thereis
an antidotefor thisvirus. Contact Kaal Pharmaceuticalsimmediately ...
The Indian government has weakened dueto thisvirus, Kaal. They are
contacting our dealers repeatedly” (00:58:38-59:08). In this way, the
capitalist neocolonialists continue their domination over thethird world,
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considering it asan* advantage of the weakness of the newly decol onized
statesin order to achieve economic, political and cultural benefits’ (Haag
9). However, such asubtle politico-economic neocolonialist approachis
not new in this twenty-first century; it had already started in the
nineteenth century. Vasili Vajrushev callsit a“ policy performed by the
imperialist powers with new hidden mechanismsin order to reinforce
capitalism, maximum profit and maintain the economic, political,
ideological and military influence of colonial times’ (qgtd. in Haag 9).
Martin callsthisneocol onialist tendency asnothing but “ The survival of
thecolonid systemin spiteof formal recognition of political independence
in emerging countries, which become victims of an indirect and subtle
form of domination by political, economic, social, military, or technical
means’ (191). This neocolonia control of capital is*more dangerous
than colonialism sinceit implies power without the need for justification
for the master, and expl oitation without protection for the country subject
to it” (Haag 10-11). Kaal's targeting of India, primarily populated
Mumbai, and also Namibia is important to understand global politics
because these neo-colonialist forces deliberately target those developing
countries that are still in the process of attaining economically
independence and lean on their western ex-rulersfor required resources.
It suggests what Abraar Karan and Mishal Khan state, “the legacy of
colonidismisalive...themodern-day control of social, economic, political
and cultural aspects of former colonies by modern powers is still
happening” (“Opinion™). While comprehending thislegacy, Haag states
that neocolonialism is “a retro-alimenting system of domination and
exploitation installed and preserved by the former colonia ruler inits
ex-colony, in which economic, financial and military means serve to
keep in power favourableleaders and impose favourable policieswhich
again secure economic and financial benefits’” (12). It is because
neocolonialism still “relies on the continued belief that former colonial
rulers are superior in terms of expertise and societal values’ (Karan &
Khan).



164 Shibasambhu Nandi & Bhumika Sharma

Conceptsof Techno-Totalitarianism and Human
Mar ginalization

“Thetwentieth century saw the devel opment of science and technology,
which led to thedissolution of traditional ontology” (Nandi 284), which
was expected to “ redefine old binary oppositions, such as nature/culture
and human/non-human, paving theway for anon-hierarchical and hence
more egalitarian relationship to the species’ (Braidotti 23). However, it
leadsthe humanity towardsa“ complex futuristic Posthumanist society”
(Nandi 284) where both human, non-human, and machinic entities co-
exist in a single environment but with uncertain future. Being
unpredictable, this amalgamated futuristic techno-human society may
serve as a ‘hotspot’ for humanity, having the potential to experience
injustice, revolt, and politics of domination dueto the machinic entities
desireto take over the world, displacing humans from the hierarchical
supreme position and marginalizing them asthe ‘ other’. In adystopian
society, “humans may feel trapped by powerful machines. . . may be
constantly monitored and completely controlled by machines’ (Nandi
285). “Lifeinthese apocalyptic times can be characterized by ecological
breakdown, the biogeneti ¢ reduction of humansto manipul able machines,
and total digital control over our lives’ (Zizek 327). Therefore, the
Posthumanist neocolonial society may face renewed colonial control,
that is, techno-totalitarian hold, where human desireto use the machines
for future devel opment may be reversed into anightmarish attempt due
to machines’ retaliation to be humans' new god. Jeff Abbott’s comment
in his short story “Human Intelligence” helps to understand this shift,
“We [humans] were their gods. . . . We made them in our image, then
the robots wanted to make usin theirs” (185).

Such aparadigmatic shift in the human-machine dichotomy with colonial
mentality resemblesastage in which humans cannot stop the machines
destructive activities. Highly advanced machinesact like colonial masters,
who would like to overpower humans, as reflected in the policeman’s
blaming of Dr. Vasigaran: “What sort of arobot you' ve created? It has
killed so many policemen and destroyed many things’ (Robot 02:08:12-
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02:08:20). Besides, Chitti’s declaration, “Nobody can destroy me’
(02:09:17-02:09:20), raises concern regarding the future of humanity
itself as new technologies may completely alter the world with this
technol ogy driven neocolonialism. As pointed out, “ Technology’ s ability
to alter theworld becomesaproblem,” asneocolonial posthuman entities
are“nolonger guided by valid ends’ (Roche 124); instead, they behave
likethe erratic colonialists as shown in the movie set in the posthuman
landscape of India. In the techno-totalitarian era, the robots may forget
emotional relationship with their human creatorsand may turninto new
artificial god. Chitti’skilling of Prof. Bora, its re-creator, who triesto
stop its pernicious acts, exemplifies a detached emotiona bonding
between the human creator and his artificial posthuman creation,
indicating arbitrary and unpredictable human-machine relationship. That
is why Sir Martin Rees suggests, humans should rethink about the
destructive activities of the machinesthat may threaten the human race.
Even the American software devel oper Bill Joy emphasizesthe danger
of technologies and their desire to control human lives asanew face of
neocolonialism. He intensifies this dangerous turn by arguing that
“progress will be somewhat bittersweet” if the “most powerful 21
century technologies —robots . . . are threatening to make humans an
endangered species’ (Joy 2000). Thisnew strangeworld is* defined no
longer by the human element, but conversely, by thelack of it” (Vangol i
202). That iswhy Jo Callins and John Jervis define this Posthumanist
world asan “ experience of disorientation, wheretheworld inwhichwe
[humans] live suddenly seems strange, alienating or threatening” (1).
Thisuncanny experience “exposes the dark side of the post-biological
version of posthumanism,” inserting a“ strong tradition of anti-capitalist,
anti-authoritarian discourse” dueto the* depiction of posthuman cyborgs
and other hybrid technologies [and Al ] as dangerous additions to the
armoury of repressive states and unscrupul ous corporations’ (King and

Page 24).
But, themachines' craving for power and their domination over humans

is, somehow paradoxically, human-guided. It mirrorsthe mentality of
capitalist corporations that want to use machines for monetary benefit.



166 Shibasambhu Nandi & Bhumika Sharma

It is human-generated neocolonial approach that goads the corporate-
scientist Prof. Borato implant thered chipinside the reformatted Chitti
with additional destructive programming. He aspiresto control theworld
through posthuman entity Chitti. As Prof. Bora says, “Thisis Bora's
touch. Additional programming to Chitti from me, destruction program
... Vasigaran gave it power and talent of 100 men? |'ve given it the
destructive power of 100 men. In short, he's a demon now! Business,
he'sthetest for my business. I'll get themoney . . .” (01:59:18-01:59:58).
Even hybrid posthuman figureslike Kayaand her accomplicesreplicate
the same profit-oriented mindset of the capitalists, whose main purpose
is to attain politico-economic power to control society. They neither
have ethics nor face any moral dilemmawhile manifesting the human-
inherited neocolonial tendencies. Their aimisjust to ruletheworld and
earn money, evenif it happensat the expense of human suffering, death,
and destruction. The machines adopt the same approach because they
are the neophytes and have inherited al the human characteristics —
whether positive or negative - from their human creators. It isreflected
in Dr. Vasigaran's consoling speech to Chitti, while it asksfor apology
beforeitsfinal dismantling, “Doctor. . . . | tried to betray you. Breaking
rulesiswrong. Pleaseforgiveme. . .. No Chitti, you learnt to break the
rulesfrom humans. The mistakeisnot just yours’ (02:48:54-02:49:11).
In fact, the movie foregrounds the same human psychology of self-
superiority over inferior-other as manifested in the hierarchical race-
relationship of human civilization. In the human history, a few races
considered themsel ves superior to the others and destroyed them in the
name of civilizational progress. The machines may have followed the
same; they would consider themselves more powerful and superior to
humans. As Chitti claims, “Inwhat way I’minferior to humans. I’ take
care of you better than him, Sana. . . . He can’t cook, | can cook 25
different types, | can sing lullaby in 32 languages to put you to sleep.
He'll get old, hishair will turn gray, he'll die. I'm eternal. I [l keep you
happy till last, Sana” (01:37:50-01:38:10). This self-superiority of the
machines emerges from the complex human psyche. In this post-
industrial totalitarian era, the same hegemonic control hasbeen continuing
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but in new formats, replacing colonia binariesof humansvs. sub-humans
with neocolonia posthuman binary of machinesvs. humans. Infact, the
human capitalistswho created these machines, themselvesinfused this
problematic code of ‘ power consciousnessdevoid of ethics inartificially
created posthuman entities. Moreover, the posthuman imagination
speculates that such machines may later become their own creators,
establishing new industries for their own proliferation. They would
replace the human corporate-tycoons with the new forms of neo-
capitalists, who can create their own machinic replica at mass scale
and dominate the humanity. As Chitti says, “I’m producing myself, it'll
produce many like us. They are my servants— soldiersand terminators.
... Thisisour palace. I'm theking here” (02:12:56-02:15:34).

Such an autocratic statement may emanate tension, a sense of panic,
and fear in the humanity irrespective of distinctive geographic location,
ethnicity or nationality. In the posthuman autocratic regime, humansare
constantly monitored and remain under machinic surveillance, akind of
control that French philosopher Michel Foucault termed “ panopticism.”
Chitti’swarning to Sanareflects the same autocratic function of power,
aroused out of and gravely intensified by techno-totalitarianism, “you
can't escape from here, and nobody can comein to save you; you can’'t
even commit suicide. Evenif you don't like, I' [l placethe artificial cell
into your body. After giving birth to the child, you' veto surrender to me,
no way” (02:16:34-02:16:46). Therefore, humans may have no option
left but to surrender to the posthuman machinic entities and watch
helplessly their destructive activities. That iswhy “ Stephen Hawking,
the physicist, Elon Musk and Bill Gates, the billionairetech executives,
and Nick Bostrom, a philosopher and director of Oxford's Future of
Humanity Institute, have all identified super-intelligent machines as
oneof thegreatest existential threatsfacing humanity” (qtd. in Heffernan
69). Despite being a promising scenario on the one end, this hybrid
techno-human world has equal potential to the “ greater social injustice
and widespread ecological destruction, heralding the bleakest of
posthuman futures in which humanity will eventually disappear, along
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with a devastated natural world” (King and Page 24) on the other end.
In fact, with the capitalistic colluding of neocolonial and posthuman
forces, humanity seems to lose its own foundation in the changing
hierarchical structure of theevolutionary chain. “ Therefore, the postwar
period wasinfused with afeeling of discomfiturethat led to theemergence
of dystopian or anti-utopian fiction. Dystopian fiction envisions an
apocalyptic ideaof afuture world wherein the people are subordinates
to machinesand technology. Human lifeis subservient to the machinations
of science. Instead of benefiting the mankind, the advancementswreck
havoc at the behest of the powerful and their pursuit of self-interest”
(Pant 3).

Conclusion

Inanutshell, onemay only anticipate or specul ate the future of humanity
in the posthuman age. However, guided by neocolonial agendas and
fueled by global neo-capitalist resources, the posthuman futureis hard
to visualize with any assurance or certainty. The undertaken analysis of
two select films visualizes the graphic scenarios of the digitalized
posthuman future, where humans could experience capitalist
enforcement through a new channel of techno-human hybrid space
acrosstheglobe. Thepoalitical collusion of neocolonial and posthuman,
backed by capitalistic resources introduces new modes of commodity
culture and market economy. Besides, technology has become a
powerful instrument and channel to ensurethe functionality and efficacy
of neo-colonialism at globa stage. So, the new challenge what the
postcolonial world facesishow to encounter thistechnototalitarianism
inthe changed cultural context. Moreover, it isshocking to witnessthat
the technology meant to serve humanity has become an uncontrolled
and irresistible force with unpredicted and unimagined consequences
for “humanity’ itself. These new politico-economic structures have | eft
the human world in a dilemma and on the verge of an impending
catastrophe.
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Memory and Remembrance in Whereabouts by
Jhumpa Lahiri

Swati Kumari and Kaushal Kishore Sharma

Memories can be unreliable, yet at the same time they are absolutely
essential to interacting with the world and functioning in any setting. It
isthe human ability to ‘ remember’ specific episodes of our livesleading
to the formation of our personal identity.

Inaword, memory iscomplicated, asillustrated by the opening paragraph
of John Sutton’s entry on memory in the Stanford Encyclopedia of
Philosophy:

Remembering isoften suffused with emotion, andisclosely involved
inboth extended affective states such aslove and grief, and socially
significant practices such as promising and commemorating. . . .
Some memories are shaped by language, others by imagery. Much
of our moral and social life depends on the peculiar waysin which
we are embedded in time. (1)

Perhaps, We remember experiences and eventswhich are not happening
now and are manifested by expressing different states of emotions.
There are different waysto remember amemory, it can be by emotions
wrapped in language or any specific image in the mind. Therefore,
memory depends on how we perceived specific events in the past.
Therearetimeswhen weremember, perceive and imagine certain events
of the past. However, what could be the reasons behind the triumph of
certain past events and othersfailing to imprint in our minds? Why are
some phenomena sel ected from the past and represented while others
are not given the same stature? Most importantly, why are some past
experiences considered to explain the present happenings? How the
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preferencesin terms of memorising the past events happen? These are
some of the questionswhich need authentication and validationsand as
David Lowenthal has observed, ‘thelocus of memory liesmorereadily
in place than in time' (Sutton 180) bu language, others by imagery.
Much of our moral and social life depends on the peculiar ways in
which we are embedded in time (1).

In thisregard, Jhumpa Lahiri clearly believesin the power of change.
From addressing problems related to the immigrants to exemplifying
urban s solitude of the characters, she has tried to focus on ordinary
lives more. Whereabouts is the first novel written in Italian and later
trandated into English, and the blurb or the book cover hasthe description
of thenovel’sthemesas unravelling thethemes of * stasisand movement,
between the need to belong and arefusal to form lasting ties'.

Notably, JnumpaLahiri moved to Romein 2011 for afew yearswhich
transformed her work and her life. The novel may have autobiographical
overtones as the unnamed narrator isin the middle age and Shefell so
deeply in love with Italian that she decided to write a book about her
new language in her new language, which was translated into English
by Ann Goldstein and published in the United States asIn Other
Words (2015).

Tulvig'stheory of Memory Systemsbased on
Consciousness

There are various theories which have emphasized on the relationship
between consciousness, memory systems and remembering specific
moments of life. In this regard, tulvig's view about the three memory
systems and how these are characterized by consciousness need to be
highlighted (Tulving 1985). He emphasizesthat * Procedural memory is
associated with anoetic (non-knowing) consciousness, semantic memory
with noetic (knowing) consciousness, and episodic memory with
autonoetic (self-knowing) consciousness’ This arrangement is
schematically depictedin Figure 1.
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MEMORY SYSTEM CONSCIOUSNESS

EPISODIC <=——> AUTONOETIC

! 1

SEMANTIC =<=—> NOETIC

l

PROCEDURAL <——=>  ANOETIC

Nolte. An armow means *imphes.™
Fig 1: Tulvig, Endel. Schematic Arrangement of Three Memory Systems and

Three Kinds of Consciousness, American Psychologist, Val. 40, No. 4, April
1985

Tulvig explains‘ Autonoetic (self-knowing) consciousnessisanecessary
correlate of episodic memory. It allows an individual to become aware
of hisor her ownidentity and existencein asubjectivetimethat extends
from the past through the present to the future.’

Application of Tulvig'stheory on the text:

The novel Whereabouts is a direct manifestation of the narrator’s
conscious effort to ‘remember’ specific episodes of her life and
strategically making use of vignette Narrative to highlight either some
characters, encounter with other characters, specific places and her
peculiar experiences which makes the ‘ autonoetic’ reading of the text
more viable for the readers.

As the title suggests, a sense of place is a major
theme; Whereabouts unfolds an episodic narrative-stylewherethetitles
of the chapters are tagged by where they occur — ranging from the
straightforward “On the Street” and “At the Trattoria’ to the more
conceptual “In My Head” and “In August.” to a specific time of the
day -” At Dawn,” “Upon Waking.” On the brink of abig changein the
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narrator’s life, a chapter is titled “Nowhere.” Moreover, the novel’s
chapterization seemsto belike aclosed structure reflecting the emotions
of the narrator and the deliberate attempt to remember and forget,
magnifying the concept of presence and absence as stated by thewriter.
Thisagain emphasi zesthe point that the narrator’ sidentity and existence
islinked with the episodic manner of narrating her life's experiences.

Whereabouts offersaportrayal of awoman with adeep sense of solitude,
exuberance and dread and trying hard to fill her quiet life with specific
routine and rituals..She says, “Solitude: it's become my trade. As it
requires a certain discipline, it's a condition | try to perfect.” She is
nothing if not disciplined” (Lahiri 26).

Apparently , She carefully fits her own writing around her teaching,
which pays the bills; orders a different dish each day at the trattoria
where she lunches alone; swims twice weekly at dinnertime; indulges
in twice monthly Sunday manicures; lines up single ticketsin advance
for the upcoming season of concerts, for which she always donsanice
dress. Lessenjoyable are her dutiful but distant twice monthly visitsto
her mother, atrain and busride away. Therearea so occasiona baptisms,
weddings, small dinner parties, and visitswith friends, though she often
feels “ separate from the group.

Memory and Remembrance

The novel emphasizes on the fact that there is no escape from the
moments of the past and the physical places and the portrayal of the
sameisstimulating to the past incidentsin everyone'slife.

In one chapter ‘On the sidewalk’ which has a handwritten note on a
small marble prague. Sherecollectshow the memoir hasbeeninstigating
the existence or the presence of the son in the mind of the trespasser
and she says ‘| suppose he dies in this very spot, on the sidewalk’

(Whereabouts 3), ‘There's no photograph of him. Above the candle,
attached to the wall, there is a note from his mother, written by hand’

(Whereabouts 4) and the chapter ends with the line * Thinking of the
mother just as much as the son. | keep walking, feeling sightly less
aive (Whereabouts 5). This episode claims the fact that the narrator
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is recreating her existence, stance and identity as a woman and as a
person being empathetic to others’ loss.

... theintersecting communities of language, family, religion and
social classthat provide some of the specific group contextsthrough
which individuals remember or recreate the past ( Sutton 22).

Such social frameworksinfluence both what isremembered and how it
isremembered, binding group memberstogether in ashared ' community
of memory’ and contributing to an individual’s sense of belonging to the
group. Pursuing the spatial metaphor, we might conceive of thisvaried
mnemonic terrain as a ‘landscape of memory’ — or, better, a ‘cultural
memoryscape’ .

Memory and I dentity based on specific subjectivetime
frame

The novel traces the fact that the identity of the protagonist has been
unravelled by offering the specific glimpses from her past. How the
consciousness of the past is reflecting not only the complex emotional
complexes but her deep loneliness in the city. She is trying hard to
initiate, maintain and sustain in the relationships magnifying the rol e of
memory and the consciousness to remember * specific’ moments from
her past. The chapter “In the Bookstore” is a chance encounter with
her former partner (“the only significant one™), which brings back painful
memories of her eagerness to please him and take care of the sundry
detailsof hislife, culminating in the shocking revel ation of hisbetrayal.
Theend of therelationship finally offersher asense of liberation for the
protagonist. She says

The city doesn’'t beckon or lend me a shoulder today. Maybe it
knows|” m about to leave. The sun’sdull disk defeats me; the dense
sky isthe same onethat will carry me away. The vast and vaporous
territory, lacking precise pathways, isal that binds ustogether now.
But it never preserves our tracks. The sky, unlike the sea, never
holds on to the peoplethat passthrough it. The sky contains nothing
of our spirit, it doesn’t care. Always shifting, altering its aspect
from one moment to the next, it can’t be defined. (Lahiri 27)



178 Swvati Kumari & Kaushal Kishore Sharma

The protagonist’s life isimbued with a pervasive sense of loss. There
are painful memories of the sudden death of her father, the trauma
from which she and her mother have never healed. The loss of the
narrator’s father happens at atime when she and her father were going
to a different town to see a play, one of their few shared pleasures.
Later in the novel, she visits her mother, who is absorbed in her own
numerous physical ailments and does not ask the protagonist any
questions about her life but focuses on the loss of an address book and
brooch. In contrast to the emotional vacuum in her relationship with her
mother, her visit to her father’s crypt isfilled with emotional intensity.

Towardsthe end of Jhumpa L ahiri’s beautiful new novel, Whereabouts,
the unnamed narrator, living in an unnamed city in Italy, findsherself in
a peculiar double bind. On her last day in her hometown, before she
leavesfor along fellowshipinaplace“ acrossthe border”, she stumbles
upon an uncanny sight. Walking down the familiar streets throbbing
with life, she notices awoman dressed exactly like her, striding on her
own towards an unknown destination. Suddenly, confronted by thisimage
of her identical double, the narrator has an epiphany. “I’'m me and
someone else,” sherealises, “that I'm leaving and also staying.”

Emotionally adrift and aflamboyant by temperament, sheisrooted
to her long-formed habits of living, being and thinking. The routine of
buying the same sandwich from the same bistro, a weekly visit to her
favourite stationery store, acoffeewith afriend or theodd dinner party—
though even among loving company, she retains her autonomy, gently
but firmly protective of aboundary that no one can cross.

While the narrator frequently seems like more of an oddity than an
everywoman, her story is populated with small and large burdens of
daily existence that will to an extent be familiar to any
reader. Whereabouts reminds us that there is no escape from the
confinesand consequences of physical place and time, but its portrayal
of these elementsis cathartic, stimulating and satisfying.
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Episodic Memory and a Consciousness of Urban
Solitude

Not only the narrative enhances the consciousness of being and
becoming with the use of episodic pattern, but the novel also offersto
portray the urban solitude in the garb of longing and desire. The specific
memories of the past where shefillsher lonelinesswith everyday routine
and she writes* Solitude: it's become my trade. Asit requiresacertain
discipling, it'sacondition | try to perfect.” Many times, wefollow discipline
to forget the past or to escape some phases of life.

Sheisnothing if not disciplined. She carefully fits her own writing
around her teaching, which pays the bills; orders a different dish
each day at the trattoria where she lunches alone; swims twice
weekly at dinnertime; indulgesin twice monthly Sunday manicures,
linesup singleticketsin advancefor the upcoming season of concerts,
for which she always dons a nice dress. (Lahiri 32)

A recurrent theme is how heavy time can weigh when alone. Shefeels
her isolation more sharply during what was meant to be a restorative
break at afriend’s vacant country house, and notes, “ Solitude demands
aprecise assessment of time, |’ ve aways understood this. It's like the
money inyour wallet: you haveto know how muchtimeyou need tokill,
how much to spend before dinner, what's left over before going to
bed.” (Lahiri 43)

Memory and the Conscious Reflection of the Childhood

She reflects repeatedly on her unhappy childhood — laying blame on
both parents, but especialy bitter that her passive father never felt it
was hisbusinessto protect her from her mother’sviciousrages. In“On
the Couch,” sherecallsher dissatisfying (and clearly unsuccessful) year
of therapy: “ Every session waslike the start of anovel abandoned after
the first chapter.”

‘Whereabouts' is the literary equivalent of slow cooking; it demands
patience.
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We learn that her “spartan life” has included multiple lovers, many of
them married or duplicitous. Her attraction to afriend’ shusband provides
a frisson of suspense as she wonders “what it would be like to take
things a step further” than their “chaste, fleeting bond.”

Like many accustomed to their own sovereignty, this woman does not
suffer fools gladly. Sheiseasily annoyed by colleagues and strangers,
including another dinner party guest at whom, to her mortification, she
lashes out over a disagreement about afilm.

However, the shiftsbetween shadow and light, emptinessand fulfillment,
irritation and enjoyment, and stasis and change carry us along as this
hampered woman gradually resolvesto “push past the barrier” that has
long impeded her way in the world.
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Mythological Journey of Performatives: An Act of
Masculine-Feminine Traits in Meera's Verse

Neha Verma

Men and women live on a stage on which they act out their assigned
roles, equal inimportance and significance. Theplay cannot go on without
both kinds of performers. Neither of them contributes more or less to
the whole; neither is marginal nor dispensable. However, the stage is
conceived, painted, and defined by men; men have written the play,
directed the show, and interpreted the meanings of action. They have
assigned themsel vesthe most interesting and heroic parts, whilegiving
women the supporting roles (Lerner 217).

Sincetimeimmemorial, every individual iscomposed of two elements,
i.e. masculine and feminine. The human mind performs through the
combination of masculineand femininetraits, integrating both el ements.
Moreover, Samkhya philosophy introduces concepts such as purusha
and prakriti, where purusha is the eternal, conscious self, and prakriti
istheunconscious, fundamental nature of aperson. This paper examines
the mythol ogical facets of Krishnaand hisardent follower, Meera. Till
now, Meera s verses have been written from feminist perspectives and
with bhakti bhav, but the current paper reveals the purush prakriti
notion and the social performatives of gender.

The concepts of purush and prakriti explore the relationship between
the soul, consciousness, and themateria world, which form thefoundation
of dualistic philosophy. The analogy of a clockmaker and a clock
illustrates this relationship well: the clockmaker represents divine
consciousness, whilethe clock symbolisesthe physical universe. Prakriti
Is material, whereas purush refers to the individual soul (Shrimad
Bhagavat Gita 13.307.19). It isessential to recognise that both material
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nature and living beings have no beginning. All changes and
characteristics of nature emerge from thismaterial essence (13.308.20).
Additionally, purush arises from Prakriti, along with the three gunas
(qualities), and eventually faces death as a result of its actions—both
good and bad.

Prakriti is defined as a pure energy that believesin creation. It is the
force through which creation is manifested. The term prakriti (Igfc)
isderived from the Sanskrit syllable ‘", which representsthe feminine

element inherent in all living beings. At the same time, ‘&fa’ (Kriti)
signifies creation (as mentioned in Shrimad Devi Bhagavat Puran
9.290.11). Each letter hasits significant meaning, reflecting the three
qualities, or gunas: Rajo, Tamo, and Satva. Therefore, prakriti embodies
al these gunas and is referred to as Trigunatmika, with its primary
role centred on the process of creation. Prakriti isall-powerful, eternal,
and supreme; it issaid that the divine was divided into two aspects, with
‘purush’ representing the right side and ‘ prakriti’ on the left. It is the
reason behind the belief of yogis, who view al individuals equally,
regardless of gender.

In the Padma Purana, Radhais depicted asthe primordial energy (Adi
shakti), whichisthe source of all creation, including the deities Brahma,
Vishnu, and Mahesha (Shiva). She embodies Krishna s blissful essence
and is known as rasovaisah. It signifies the creation of the universe,
which has the sweetness of pleasure, or the lord is sweet who brings
joy and felicity. Radhais also referred to by names such as Aahladini,
Shivashakti, Paraaprakriti, Lakshmi, and Mahamaya, highlighting
her role as the divine energy that underpins the universe. As a result,
she is often considered synonymous with the Goddesses Saraswati,
Durga, Kali, and Parvati. According to Ramanuja, Krishnaand Radha
personify the duality of Purusha and prakriti in Samkhya philosophy.
Her worship is an integral part of the cultic practices associated with
Vallabha's pushti sadhana. It indicates a path towards achieving the
divine grace of Shri Krishna.
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Folk literature conveysthetraditional knowledge and beliefsof cultures
that lack written evidence. It is transmitted by word of mouth and
consistsof prose and verse narratives, poems and songs, myths, dramas,
rituals, proverbs, riddles, and other forms of oral literature. Nearly all
known peoples, past or present, have produced it. Folk literatureislike
a nurturing source, fostering and nurturing written literature. It is the
root, the solid foundation, aiding written literature’ sstrong and sustainable
development. Written literature is inherited, repeated, and developed
from the essence of folk literature. The connection between folk and
written literatureisdynamic, deeply intertwined, and mutually influential.
Written literature greatly relies on the rich traditions of folk literature
for its development, while folk literature is enhanced, nurtured, and
preserved by the existence of written forms.

Folk literature emerges from the vernacular dialects of every region of
India. In the Western part of India, Rajasthan’s Beawar district got a
promising opportunity to feel the soul of Radhain Meera Bai with the
help of folk songs. In ancient days, Sanskrit was widely understood
acrossIndia. Still, it waslargely limited to the upper castes' intellectual
circles, much like Latin or Greek, which required formal education to
grasp its meanings. In contrast, the Bhakti poets introduced a more
inclusive local aesthetic movement that incorporated various regional
languages. Thismovement followed adiscernible pattern. Among India's
regional languages, the Rgjasthani language, which hasnumerousdiaects
such asMarwari, Mewari, Malvi, and Hadoti, is spokenin various parts
of Rajasthan with regional variations. However, it isunderstood by most
of the state’s population. It was discovered at the beginning of the 18th
century that Meera Bai wrote in the Rajasthani language (Hole 301-
302). Her verses are believed to have been found 150 years after her
death. Itisbelieved that MeeraBai undertook pilgrimagesto the cities
of Dwarka and Vrindavan in the last years of her life.

The earliest expressions of the northern Indian cults of Krishna and
Radha emerged in the vernacular languages, making a significant
contribution to the evolution of later Indian literature. Notable among
thesearethe 12th-century poems by Jaydev, titled the Gitagovinda(The
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Cowherd’'s Song). Additionally, around 1400, the poet Vidyapati
composed acollection of devotional lovepoemsin Maithili (part of eastern
Hindi from Bihar) that greatly influenced the Radha-K rishnamovement
inBengal.

The Radha-Krishnacult reached its peak through the teachings of Hindu
mystics such as Chaitanya in Bengal and Vallabhacharyain Mathura,
emphasising bhakti, or personal devotion to adeity. This sentiment can
a so betraced back to the Tamil Alvars, mysticswho created passionate
hymns to Vishnu between the 7th and 10th centuries, and later, the
bhakti movement permeated all aspectsof Indianintellectual and religious
life.

The relationship between the devotee and the divine elucidates a
gopibhava towards L ord Krishna. Likewise, Meera sdevotional verses
depict her bhakti to Krishna, whom she imagines as her beloved and
divine lord. Her songs represent the longing of the individual soul, or
jivatman, to unitewith the Universe, or Brahman. Her profound prayers
echo through the ages, remaining eternal and powerful. Meera's songs
are called chhand; it is aterm that defines spiritual songs.

Once, MeeraBai travelled from Dwarkato Vrindavan with a group of
hermits, including somewomen. When they arrived in the evening, they
decided it was safer to stop for the night. Meera then proposed that
they visit the nearby ashram of Jeev Goswami Ji. Upon reaching the
ashram, they were met by Goswami Ji’s servant, who informed them
that Goswami Ji did not meet with women. He told her he would not
allow a woman’'s presence anywhere near him. In response, Meera
took the initiative to write a letter and entrusted it to the servant. The
servant faithfully delivered the letter to Goswami Ji. Upon reading
Meera's deep and heartfelt message, Goswami Ji hurried outside to
seek her forgiveness. In her letter, she expressed :
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Meeraexpresses, “| have heard that thereisonly oneman in Vrindavan,
and that is Shri Krishna. All othersworship Shri Krishnawiththeloving
sentiments of the Gopis (female cowherds). | am not sureif any other
man existsin Vrindavan apart from Krishn” (Ranavat 310). In response,
Jeev Goswami ji emphasises the importance of forbearance, stating
that understanding is incomplete unless one's actions reflect the truth.
His heartfelt apology towards M eera depicts a belief that thereis only
one Purush, whichisLord Krishna, and the rest of theworld carrieshis
imprints through the purush and prakriti forms. Similarly, the
Ardhanarishwar form of Lord Shiva conveys that the distinction
between men and women stemsfrom ignorance. Discriminating between
the two is an insult to God. It is crucial to eliminate biases between
genders and foster equal respect for al individuals to achieve adivine
state.

Mysticism offersaprofound experiencefor those who seek it, recognised
by a deep connection with the supernatural and communion with the
divine. Thisjourney isoften accompanied by feelings of blissand ecstasy
that devoteesattributeto their closenesswith God. Oneattainsamystical
experience that typically involves the practice of moral virtues and a
commitment to detaching oneself from worldly concerns.

Theriver seeksto mergewiththe Ocean, illustrating itspath in abeautiful
way. The river does not flow for its own sake nor seek to claim credit;
instead, it persistently navigates obstaclesto reachitsultimate destination:
the Ocean. Similarly, seekers of God face significant challenges,
refraining from immoral actions, cultivating virtues such as purity and
contentment, and engaging in compassionate and charitable activitiesto
develop the discipline of both body and mind.

Renunciation and relinquishment aretwo crucial aspects of themystic’'s
path. Renunciation involves letting go of desire-driven actions, while
relinquishment means releasing attachment to the outcomes of those
actions (Mehta 17). Devotion to God is acommon theme among many
saints and mystics. Mira Bai, a revered Hindu mystic and poet from
sixteenth-century Rajasthan, exemplified this devotion. Despite being
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married, shebelieved that earthly desires|ead nowhere, while apassion
for the divine draws one closer to God. MiraBai isasignificant figure
in the realm of Bhakti literature, with her life and poetry intricately
joinedto thereligious movement that flourished in Indiaduring medieval
times.

In his exquisite research on Meera, Prof. Madhav Hada discusses the
masculine-feminineattribution of apersonintermsof separation. Meera's
16th-century bhakti poetry expresses her profound spiritual love for
Krishna. How should we interpret literature that suggests femininity is
a normal existence of some disease resulting from the absence of
masculinity? (Hawley 133). It revealsthat femininity isalwaystaken as
asubordinatein contrast to masculinity. He comparesit with termslike
maya and prakriti. Meera's verses are not only about love and
separation; rather, they transgress both realms and reach towards
spirituality. It is not about the fragility of a woman; it is about an
independent woman who wants to live her life on her terms. Hawley
contradicts the generalisation that women are weaker and incomplete
than men. It may bethereason behind the belief that women are naturally
inclined towards bhakti. If it is assumed true, then the percentage of
femal e saints must be greater than that of male saints, but thisisnot the
case because male saintsarelarger in number than female saints. Meera
usesthelocal language, incorporating proverbs, whichisentirely distinct
from that of her contemporaries (Hada 14). Such idioms and language
are only used in Mewar-Marwar of Rajasthan. One of her famous
VErsesis:

T Hgw 9y ART A Y

T e afe ART A Y|

F 1 R ARTIO B AT & B TS IR ¥
QANT B {RT 98 a8 =TT He Gt AN | |
Y &1 e oSl g diad WRT 8 AR
ART & 9y FIReR AR |8e e =ik




Mythological Journey of Performatives: An Act of... 187

Meera dances with the help of her ghungharoos and dedicates herself
to Krishna's devotion. She has become the other half of her lord and is
an ardent follower of Shri Hari Krishna. Dueto her bhakti bhav, people
label her a maniac, and her family disowned her. Her father-in-law,
Rana Ji, sent her poison in the form of a snake in a basket of flowers.
However, the poison, too, could not harm M eera because Krishna had
turned it into nectar. She only considered Krishnato be an embodiment
of the true purush. Thus, the form of prakriti in Meera assimilates
herself in the purush trait of Krishna.

Thus, the cross-cultural assimilation emergesasaconflation of maleness
and femal eness through the folk writings of Meera. Her mysticism and
utilisation of regional dialect bring the bhakti bhav of an ardent follower
of Shri Krishanain an exquisite way to represent the cultural facets of
Rajasthan. The oneness of an individua displays the purushprakrti
elementscloser to each other. It isabout the amal gamation of aperson’s
protectiveness and tendernessthat makesthem complete. Themasculine
and femininetake charge of both gender performancesto create stability
in heteronormative society. An attempt to endeavour to balance by
focusing on cisnormativeideasis madeto bestow anew perspectiveon
Indianwritingsin English.
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Challenging Caste and Patriarchy: Dalit Identity
and the Rejection of Brahmanical Traditions in
the Works of Kusum Meghwal

Govind Dahiya

Introduction

The caste system in India, a deeply entrenched social hierarchy, has
shaped thelivesand identities of millionsfor centuries. Rooted in Hindu
religious scriptureslikethe Manusmriti, castedivides society intorigidly
defined groups based on birth, occupation, and purity. The upper castes,
particularly the Brahmins, have historically wielded power and privilege,
while the lower castes, especially Dalits (formerly known as
"Untouchables"), have faced severe oppression, exclusion, and
discrimination. This hierarchical system has been instrumental in
perpetuating not only social and economic inequality but also cultural
and religious subjugation of Dalits. Dr. B.R. Ambedkar, a Dalit leader
and the architect of the Indian Constitution, argued that the caste
system'sdiscriminatory practiceswere central to maintaining Brahminical
dominance and Dalit subordination (Ambedkar 126). Despite
constitutional safeguards and affirmative action policies aimed at
eradicating caste-based discrimination, the lived experiences of Dalits
in contemporary India continue to reflect the brutal realities of caste
oppression.

The caste system's intersection with gender further complicates the
experience of Dalit women, who suffer from both caste and gender
oppression. Feminist scholars have highlighted that Dalit women are
"doubly marginalized" (Thorat 58). Not only are they subject to the
rigidities of caste but they are also forced to navigate a patriarchal
social order that dehumanizesand exploitsthem. The pervasiveviolence,
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both physical and structural, faced by Dalit women reveal s how deeply
intertwined caste and gender hierarchies are in maintaining the status
quo of Brahminical traditions. Dalit literature, especially the works of
femalewriters, hasplayed acrucial rolein exposing theseintersections
and challenging the hegemony of caste and patriarchy.

Kusum Meghwal, a powerful voicein Dalit literature, writes from this
perspective of intersectional oppression. Her storiesvividly depict the
brutal readlities faced by Dalits, particularly Dalit women, and offer a
sharp critique of the Brahminical traditionsthat uphold caste and gender
hierarchies. Through narrativeslike Subah KaBhula, Meri SasNeKaha
Tha, Angara, Dal-dal, Face Fire, and Yahi Hakikat Hain, Meghwal
explores the complexities of Dalit identity and the ongoing struggles
against Brahminical patriarchy. Her characters challenge the deeply
entrenched social norms and seek to assert their identity and agency in
asystem that continually denies them both. This paper examines how
Meghwal's stories interrogate the caste system, critique Brahminical
traditions, and advocate for aredefined Dalit identity rooted in dignity,
equality, and resistance.

Caste Oppression and Dalit | dentity

Kusum Meghwal's stories provide adeep insight into the nature of caste
oppression and its impact on Dalit identity. Her characters are often
portrayed asindividual s struggling to navigate asocial system designed
to oppress them based on their caste. In Subah Ka Bhula, for example,
the protagonist Nirmala, a Dalit schoolteacher, faces systemic caste-
based discrimination from her upper-caste colleagues and superiors.
Despite her qualifications and dedication, Nirmalais viewed through
the lens of her caste, and her contributions to the school are dismissed
because of the social stigma attached to her Dalit identity. Meghwal
uses Nirmala's experience to highlight the ways in which caste-based
discrimination permeates even modern institutionslike school s, where
caste bias should beirrelevant in ademacratic society. Thisalignswith
Dr. B.R. Ambedkar's critique of the caste system, where he argues
that "caste is not just a division of labor, but a division of laborers'
(Ambedkar 105).
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Nirmalasresistance to caste oppression isapowerful assertion of Dalit
identity. When she stands up against the discriminatory practicesin the
school, she challenges the very foundation of the Brahminical order.
Her determination to assert equality for Dalit students in the face of
upper-caste hostility shows that Dalit identity is not merely a passive
acceptance of caste but an active struggle against it. Meghwal uses
Nirmalasstory to convey that Dalit identity istied to the broader struggle
for justice and equality, one that requires confronting Brahminical
traditions that sustain caste hierarchies.

Similarly,inMeri SasNeKahaTha, Lalita'sjourney reflectsthe struggles
faced by Dalit women who must navigate both caste and gender
oppression. Her mother-in-law, Angoori Bai, servesasavoice of wisdom,
encouraging Lalita to resist the Brahminical traditions that have long
suppressed Dalit women. The story highlights how the caste system
reinforces gender inequality, with Lalita being treated as inferior not
only because of her caste but also because of her gender. Lalita's
resistance to her oppressive marriage and the Brahminical norms that
dictate her life exemplifiesthe broader Dalit strugglefor autonomy and
self-respect.

Thelntersection of Caste and Gender in Brahminical
Traditions

Brahminical patriarchy has historically positioned both Dalitsand women
as subordinate, and Kusum Meghwal's stories expose how these two
systems of oppression intersect. In Angara, the protagonist Jamna, a
Dalit woman, is subjected to brutal violence by upper-caste men. This
violence is not only aresult of her gender but also her caste, as Dalit
women are often the most vulnerable to exploitation by upper-caste
men. Jamna's resistance, where she castrates her rapit, is a radical
rejection of the Brahminical patriarchy that views Dalit women asmere
objects. Meghwal writes, "Jamna, who had been tortured by Sumer
Singh, turned into a symbol of resistance, showing that even the most
marginalized can rise up against oppression” (Meghwal 45).
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Jamna’s story reveals the deeply gendered nature of caste oppression,
where Dalit women are doubly marginalized. Feminist scholar Vimal
Thorat arguesthat "Dalit women bear the brunt of both caste and gender-
based violence, astheir bodiesbecome battlegroundsfor the enforcement
of Brahminical purity" (Thorat 19). Meghwal's portrayal of Jamna'sact
of vengeance is not merely about personal revenge but represents a
broader critique of Brahminical traditionsthat condone the expl oitation
of Dalit women. By making Jamnatheagent of her ownjustice, Meghwal
challengesthe caste and gender hierarchiesthat continueto marginalize
Dalit women.

In Dal-dal, the narrative shiftsto focus on the social status of sanitation
workers, who are largely from the Dalit community. These workers,
seen asimpure by upper castes, are essential to maintaining cleanliness
in society, yet they are treated with disdain. The story exposes the
hypocrisy of Brahminical traditions, where those who perform essential
services are shunned and ostracized. The sanitation workers' strike in
the story is not just a demand for higher wages but a demand for
recognition of their humanity. Meghwal writes, " These are hardworking
people, and they deserve respect from the society that depends on their
labor, but instead of respect, they are humiliated" (Meghwal 83). This
sentiment echoesAmbedkar's assertion that "untouchability istheworst
form of social slavery, and it is maintained through the perpetuation of
caste hierarchies' (Ambedkar 58).

Resistance against Brahminical Authority

One of the key themes across Meghwal's stories is resistance against
Brahminical authority, both through individual acts and collective
struggles. In Face Fire, Sunanda challenges centuries-old Brahminical
traditions by performing the last rites for her father, a role typically
reserved for sons. Her mother supports this decision, asserting that her
daughter has the same right as a son to perform these rites. Meghwal
uses this act of defiance to question the rigid gender roles imposed by
Brahminical patriarchy, which dictatesthat only male heirs can perform
such sacred duties. The act of a daughter performing the funeral rites
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becomes a symbol of resistance against the deeply patriarchal nature
of Brahminical rituals, reflecting adesire for social reform.

Sunanda's act challenges not only the gendered nature of religious
practices but also the broader Brahminical system that limits social
mobility for Dalits and women. By defying these traditions, Sunanda
asserts her Dalit identity, which refuses to be constrained by caste-
based rituals. As Ambedkar famously declared, "The caste system is
the enemy of human dignity," and resisting it is essential to creating a
just society (Ambedkar 127).

Conclusion: Redefining Dalit Identity

Kusum Meghwal's stories offer acompelling critique of the Brahminical
traditions that sustain caste and gender oppression in Indian society.
Her characters, particularly Dalit women, embody resistance against
these oppressive structures, asserting their right to dignity, equality, and
self-respect. Through stories like Subah Ka Bhula, Meri Sas Ne Kaha
Tha, Angara, Dal-dal, Face Fire, and Yahi Hakikat Hain, Meghwal
interrogates the caste system, exposes the intersections of caste and
gender oppression, and calls for a rejection of Brahminical authority.
Her works advocate for aredefinition of Dalit identity, one that is not
shackled by the constraints of caste and gender hierarchiesbut isrooted
inthe struggle for social justice.

In her stories, Meghwal paints avivid picture of the realities faced by
Dalits, especially Dalit women, and offers a vision of hope through
resistance. By challenging the caste and gender hierarchies that have
long dehumanized them, Meghwal's characters carve out a space for
themselvesin asociety that deniestheir worth. In doing so, her stories
serve as apowerful testament to the ongoing struggle for Dalit identity
and the need to dismantle the Brahminical traditions that continue to
perpetuate social inequality.
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Revisiting Family Dynamics: A Study of
Contemporary Issues in Mahesh Dattani's
Where There's A Will

Goyal Chiragbhai Ganeshbhai & Manish D. Bhatt

Introduction

Mahesh Dattani has emerged as a trendsetter in the Indian English
dramascene, primarily for hisuncompromising presentation of complex
family and social issues. In Where There’'sa W I, Dattani haslaunched
an unflinching inquiry into the anatomy of the Indian family through
issues of identity, gender dynamics, and patriarchy. Dattani’s nuclear
family concept isaportrayal of the tension between strict social norms
that define life, especially in aspects of gender, and patriarchal
dominance, whichisvery widespread. The protagonist, Hasmukh Mehta,
is portrayed as an archetypal Indian patriarch who continued to assert
his dominance even after death by making an enforceable will. This
paper attempts to evaluate the different modes by which Dattani
challenges such entrenched social conventionsthat control theidentity
of family and self, particularly in the person of Hasmukh. As Dattani
travels through this journey, Dattani advocates reconsideration of the
ancient system, supporting the modern family structure, founded upon
freedom and solidarity of family.

Literature Review

While hisworks are accorded serious attention from the critics asthey
have unveiled complexities perennially within Indian families and the
systems associated with them; in fact, social hierarchies are embedded
within those paradigms. As noted by Aparna Dharwadker and Tutun
Mukherjee, irony iswhat he resortsto asasubversion of existing social
norms, especially the ones related to family and gender roles. The



Revisiting Family Dynamics. A Sudy of Contemporary... 195

feminist theorists argue that patriarchal structures not only oppress
women but also restrict the individual’s autonomy within the family
system. These views go to show how the character of Hasmukh serves
to reinforce the criticism Dattani levies against the way in which
patriarcha attitudestransform family relationshipsinto sourcesof conflict
instead of support.

M ethodology

This paper employsthematic analysisand textual evidencein examining
Dattani’s critique of patriarchy, gender roles, and identity in the play.
Therelationships between characters, symbols, and dial ogues discussed
throughout the paper reflect Dattani’s comment on the emotional and
social costs resulting from such structured family systems.

Analysisand Discussion
Patriarchal Power and Rule

Hasamukh Mehtais the quintessential Indian patriarch. Everything to
do with family life speaks of the power he exerts over the members.
Dattani describes Hasmukh as the patriarchal figure whose need to
control hisfamily findsexpression evenin death and, therefore, becomes
theexemplar of how entrenched patriarchy isinthe Indian family system.

Thisisachieved through the action performed by Hasmukhin establishing
atrust, which linkshisfamily to hiswill even after heisdead, dictating
very intricatedetails of their lives. Through thisaction, Dattani illustrates
and underscores how far patriarchal authority extendsto absurd levels,
thus showing how these extend to adversely affect the emotional well-
being of family members. This tendency of Hasmukh to exercise his
authority clearly shows how common it has been in patriarchal worlds
where the head of family hasall the power at his discretion and cannot
be negotiated upon. Dattani challenges this situation by showing how
Hasmukh'’s autocratic behavior leads to resentment and emotional
disconnection among the family members.

Instead of inspiring love or respect, his obstinacy makes the family
regard him as a tiresome master instead of sure support. Here, Dattani
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targets the patriarchal authority that works like a barrier between the
families and thus makesit alife of duty rather than love.

Family Dynamicsand Gender Roles

In Where There’'s a Will, Dattani challenges the rigidity of formalized
expectations of gender, particularly regarding women in the family
situation. Aparna is Hasmukh’'s wife-the quintessential submissive
housewife-dark, silent, obedient and extremely submissive. Dattani
describes Sonal as one who had imbibed social expectations and, thus,
had resigned to life with quiet acquiescence. That way, her character
rightly showshow patriarchal expectations|oad psychological burdens
upon women, pointing to how such roles suppress originality and give
birth to feelings of inadequacy. On the other hand, KiranisHasmukh's
daughter-in-law, but she has a more progressive view of gender roles.
Sheis unlike Sonal because Kiran wants to gain freedom within the
confines of the traditional family setup, thereby challenging Hasmukh
and questioning the legitimacy of his will. Through the character of
Kiran, Dattani givesvoiceto the counter-narrative against Sonal’s passive
reception, thereby creating a woman who actively resists patriarchal
normsthat impose limitations on her.

Through Sonal, Kiran brings forward that these women can redefine
roles and thereby prop the dynamic to work by which women are
positivein their attempt to stay as self-responsiblers. Sonal, therefore,
personifiesthe psychological effects dueto lengthy submission, but by
placing the contrast between Kiran and Sonal Dattani shows divergent
female lives living under patriarch authority. This contrast illuminates
how women react to patriarcha systems, thus highlighting Dattani’s
advocacy for an egalitarian structure of family that propels women to
expand beyond societal expectationsto maintain their identities.

Irony and Satireas Social Comment

The author usesirony and satire as toolsin criticizing the absurdity of
hardened familial expectations and patriarchal authority. Hasmukh's
authoritarian approach istaken with agreat level of humor, making his
extreme measures almost farce-like. The satire that Dattani employs
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will enable the reader to unveil theirrationality of Hasmukh's attempts
at domination of every aspect of hisfamily’slife even after hisdemise.
The insertion of comedy does not really reduce the seriousness of the
criticismleveled by Dattani but instead isamplified through irony centered
on the absurdity of such a measure.

Thefamily, in particular, shows an absence of love and respect that are
with them towards Hasmukh and that isironicin theaction. Hisdictatorial
attitude toward family management alienates his family, and his kin
start to see him asfar from a helper toward them but as an opponent to
their actual joy. Dwelling on this contradiction, Dattani invokes the
audienceto question patriarchal authority in the family. The comedical
sense of describing the character Hasmukh allows Dattani to touch
upon a very important subject through the mode of accessibility,
prompting viewerstoward critical engagementswith social normsthat
help sustain such dynamics.

I dentity and Autonomy

Questions of identity and self-lodge at the heart of Dattani’s
deconstruction of patriarchal patterns in Where There's a WiI. The
quest for self ismost poignantly instantiated by Hasmukh's son, Ajit,
who remainsfinancially and emotionally dependent on hisfather.

The psychological cost of Hasmukh's domination is that it highlights
how patriarchal power can stifle the formation of aself. Further, Ajit's
quest for independence echoes adamning criticism of patriarchal might
at large in Indian families, where customary control can redirect the
growth patterns of immature members of afamily. The play of Dattani,
Ajit'sdependence unfoldsthefact that the dogmatic expectationsfrom
thefamily do not restrict women al one but a so bring down the liberty of
males from the patriarchal setup. The character portrayal of Ajit brings
out a question on the assumption that patriarchy isliberal to al males
when, in fact, such systems restrain individual development with no
respect to gender. In making thisevident conclusion that Ajitisinternally
conflicted, Dattani unveilsthe repercussionsof patriarchal authority on
family members' personal growth and, therefore, isactually campaigning
for thiskind of familial.
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Conclusion

In Where There'sa W1, Mahesh Dattani givesacritical deconstruction
of patriarchy, what to expect in the family, and gender roles among
Indians. Through the character of Hasmukh Mehta, Dattani expresses
the role of patriarchal powers in the family and how strict societal
expectations burden identities emotionally and psychologically.

The juxtaposition of characters such as Sonal and Kiran brings forth
the different reactions of women towards patriarchal norms, choosing
between subservience and resistance. According to Dattani, the use of
irony and satire helpswell in revealing the absurdity involved in strict
family structuresand provokesindividualsto critically interact with the
socia normsthat outplay authority. The family dynamicsin Dattani’s
Where There's a Wl demand an open dialogue on matters usually
tabooed in Indian society. By advocating the cause of the egalitarian
family model, Dattani argues that the time has come to shift from
traditional structures to a more dynamic understanding of personal
autonomy and mutual respect.

This critique assumes great importance in the contemporary Indian
scenario wherein questions of gender equality and personal rights are
constantly brought face to face with the status quo. By the means of
Where There's a Wi, Dattani places himself as a powerful voice for
socia reform, prompting Indian society to rethink thefamily asan arena
for self-discovery, personal evolution, and true bonding. Structure that
promotesindividuality and self-discovery.
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From Oppression to Expression: Women's
Voices in Hellaro

Riya Gohil

Introduction

Hellaroisa2019'sIndian Gujarati film, revolvesaround thirteen married
women living in the Rann of Kutch (1970s) village named Samarpura,
women'’s lives are badly restricted around four walls of home and the
order or rulesof their husbands. Thismoviea so got national film Award
for best feature film. The debut director and co-writer, Abhishek Shah,
said that the story wasinspired by the folklore of the vrajvani villagein
Kutch and also present fact about patriarchy. Inthisfilm, village showed
with ancient traditional houses. Thisfilmisone of the best examples of
dark reality or deeply touching with rigid aspects of female oppression.
The film uses Garba, an ancient Indian dance form, for freedom, self-
emotion, and rejection against Patriarchy.

Oppression in the Patriarchal Setup

The women in the film of Hellaro live under the rigid restrictions of
villagersand their husband whichisset by tradition, they are bored with
daily house hold work, silenced by tradition, and rejection even basic
freedoms, including no rights to ask question, expressing opinion or
wishes. Their existence portrayed the hopeless lives, by sacrificing of
women. The societal rules not only subjugate them but also control
themindividuality, making them main object in asystem that prioritized
mal e authority.

Silenced Voices in Tradition
The patriarchal setup of the village implements strict social rules that
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present women’s roles to being submissive daughters, wives, and
mothers. Thissuppression portrayed by their inability to speak freely or
even feel joy openly. Their daily lives spent around repetitive, helpless
labour, while their desires and individuality are systematically erased.
Tradition becomeamaintool of control in hellaro. Women are restricted
from engaging in Garba—adance naturally tied to their cultural identity
and joy. This forced muteness represents women whose voices are
historically and culturally silenced. They aretasked with fetching water
daily, carryingtheweight of their responsibilitiesin silence, thiscollective
oppression creates a suffocating environment, where women’s silence
becomes symbolic of their lack of agency.

Expression through Dance

Garbain Hellaro is more than a dace form; the participation of women
in Indian dance form representstheir unity and shared struggle against
hard norms. While playing garba they feel free from the rejection by
their husbands, women feel that they are human without it there is no
joy, happinessintheir lives. Thefinding of unconscious drummer inthe
desert become amain climax of thisfilm; by helping of Manjhri, hepaid
for it by playing dhol. His music offers the women a rare chance to
recover their voices through Garba. Dance become a true emotion of
liberty and revalt, allowing them to take a break from the chains of
rules, tradition, even its short moment. Thistransition from oppression
to expression is such a deeply portrayed symbolic. The Garba circle
represents unity, equality, and a space where women transcend caste,
class and gender restriction. Their emotion speak louder than words.

The Turning Point: Encountering the Dholi

Thefilm shiftsto the turning point when the women discover the dholi
in the desert, For the first time, the women dance. This act, seemingly
simple, isrevolutionary:

1. Breaking the Silence: The rhythm of the dhol gives the women a
medium to express themselves, breaking their silence.
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2. Reclaiming: Reclaiming from mentally and physically, emotional
expression of freedom, recover from societal restriction.

Coallective Defiance: The women, together, unity, break the barriers of
isolation, finding solidarity intheir shared experience.

Hellaro’'s Feminist Narrative

Asitsmain part, Hellaro is a feminist tale that protect women in the
systematic oppression. By juxtaposing their inner energy with the outer
isolation of their environment, thefilm capturesthe universal struggle of
women to find their voicesin apatriarchal world. It is a celebration of
unity, courage, and the invincible spirit of women who dare to dance
against thetide. Maa goddess blessed them by giving energy and hope;
asfilm portrayed that how the men of the village beat their wives badly
even in nine months of pregnancy, puts her and shelost her child. This
incident take a big face after it women decide to fight against al the
villagers and their husbands; and they did, free themselves from the
patriarchy and rigid traditional restriction with the help of Indian sacred
Maa Goddess's Garba, reminding usthat evenin the hardest conditions,
the human spirit seeks ways to express itself.

Conclusion (from silence to celebration)

The journey of the women in Hellaro display a powerful narrative
transformation- from silent and suffering to the erythematic and liberty.
Through the emational form of Indian dance Garba, breaking freefrom
patriarchal society, their strongly representation against villagers free
themselves for generation. The Garba, more than a cultural tradition,
becomearevolutionary respectful act, build abridge from separation to
the unity of women empowerment, portrayed rural women'’s struggles
and highlights the universal desire for self-expression and pride. The
desert, initially a symbol of desolation, become a stage for liberation.
Thisfilmisreminder for usthat eveninthe most oppressive circumstance,
art and strong actions have the power to challenge societal norms and
change. Every timeit is call of awomen’s voicesin Hellaro.
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The Role of Manthan in Depicting the White
Revolution in (Gujarat) India

Paresh Thakor

I ntroduction

TheWhite Revolution, also known as Operation Flood, wasamovement
that began in 1970, led by Dr. Verghese Kurien and the National Dairy
Development Board (NDDB). Oneof itsprimary goalswasto mobilize
dairy farmersinto cooperativesto enhance milk production acrossindia.
Thisinitiativeresulted in significant improvementsinthedairy industry
and the livelihoods of countless farmers. White Revolution; India
changed from acountry that had a deficit of milk into being the largest
producer of milk intheworld. Thismovement not only provided millions
of rural farmerswith economic gain but also transformed rural society
by establishing fair pricesand eliminate agricultural who had, previousy
exploited these farmers. The White Revolution is one of the great
achievements in India's agricultural history initiated in 1970 during
Operation Flood. Dr. Verghese Kurien, who is known as the Father of
the White Revolution in India, was the head of the movement carried
out by theNational Dairy Development Board (NDDB) that transformed
Indiafrom amilk-deficient nation to the world’slargest milk producer
country. It was vital in addressing food management, empowering the
farmers, achieving rural devel opment. To enhance milk production and
production of dairy products, to develop dairy cooperatives, ensurefair
compensation to the farmers and assure dairy products self-sufficiency
was the main objectives of the White Revolution. The movement was
large for imported milk products, the rural farmers had a tough time
making aliving due to middlemen betrayal. The White Revolution was
the answer that provided a National Milk Grid connecting the rural

areas.
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The revolution itself took place in three phases. The first phase, often
referredtoas, “ TheMilk Phase,” lasted from 1970 until 1980 and focused
on developing urban milk grids using the avail able surplus milk powder
and butter oil from the European Economic Community. The focus of
the project from 1981 to 1985 was on improving basic household
infrastructure such as transportation and extending the area for milk
production towardsrural regions and devel oping dairy cooperativesin
theindustrial sector. Thethird and final phase witnessed from 1985 to
1996 focused on enhancing dairy product variety, enhancing product
quality supremacy as well self-sufficiency. New methods, i.e. proper
feed management, veterinary care as well as proper cattle breeding
hel ped to achieve the obj ectives of the White Revol ution. Furthermore,
theintroduction of modern milk storage facilities along with bulk milk
chillers aso helped maintain the quality of the milk produced. Amul
started as acooperative but rapidly grew during the revol ution and came
to symbolize the success of therevolution itself.

However, the White Revolution had many challenges too. The most
glaringly obviousinrural partsweretheroadsand refrigerator facilities.
Some states were ahead then the others, and not every corner was able
to take advantage of revolution. There was also concern regarding the
survival of pure Indian cattle, as there was too much dependence on
crossbreeding. These failures, however, do not compromise the legacy
of theWhite Revolution asitis. It mademost of its popul ation dependant
on milk and dairy productsthrough the provision of these productsacross
the country, thus, ensuring health aswell asfood security. By 1996, the
movement gave birth to hundreds of dairy cooperatives supporting and
benefiting over 10 million farmers, underscoring the power of unity.

Objective

This paper explains how Manthan portrays the cooperative movement
in Kheda, and what it documents as the overall effects of the White
Revolution. While analysing the cinematic case, wewill investigate the
reciprocal character of social reality and audiovisual industry wherethe
latter represents and contributes to social change.
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Significance

The importance of the impact of Manthan and many others as well is
because it alows us in the understanding of how films can be to
understand and educational tools geared towards people on formidable
socia issues. Films such as Manthan explore how collective action
can lead to rural advancement and community empowerment and
motivates the audience to see possibilities of changein therea world.

Literature Review

In fact, the postcolonial theory would further discover Manthan. For
instance, Edward Said, Homi Bhabha, and Gayatri Spivak analysed the
ways through which postcolonial societies can rebuild the power
structures remained by the colonial rule. Said’s Orientalism criticized
western powers acts of describing the orient as a motivation for
colonization (Said 1978). Bhabha's Hybridity theory discloses the
process through which the colonized people manufacture new, mixed
identitiesto deal with colonization (Bhabha 1994). Meanwhile, Spivak
concentrates on the voices of the subaltern or those who belong to the
marginalized, arguing that they are not heard very often in any story
(Spivak 1988). Theseideas help uscomprehend how Manthan portrays
the rural poor and their struggle for empowerment.

Shyam Benegal’s movie Manthan released in 1976 is a powerful
portrayal of the photographic depiction of the rural India owing to the
green revolution. It highlights how females and low-class cultivators
work towards establishing a milk cooperative that challenges the
traditional authoritiesin the society. One such effective way of getting
the degper meaning of themovieisthe postcolonial theory which analyses
the effects of colonization and the means by which people heal
themselves. For themost part, itisintellectual slike Edward Said, Homi
Bhabha and Gayatri Spivak who can offer foundational viewpoints
enabling the audience comprehend how Manthan engages the themes
of empowerment, identity and resistance.
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Edward Said is said to have had a unique perspective, as discussed in
his 1978 book, Orientalism, where he uses Eastern societies being
marked as weak and needing salvation as precursors to justify
Colonialism. This perception is defied by Manthan. The focus of the
film is the strength and determination of the rural poor instead of
presenting them as vulnerable people. The communitiesuniteandinsist
ontheir transformation despite the oddsthat are against them. With the
cooperative movement shown in the film, the communities can sustain
themselves and prove that they do not need foreign intervention to
survive.

Bhabha's Hybridity defines hybridity as the process through which
colonized peopleintegrate new influenceswith ancient methodsto create
something new. This happens to be in Manthan, as demonstrated in
the cooperation between the villagers and the urban specialist, While
Dr Rao adds modern ideas to the cooperative, the villagers add their
well of indigenouswisdom and customs. They cometogether to condtitute
a system that serves the interest of both parties. This blending of old
and modern ideas allows the communities to remain faithful to their
rootswhile adapting and devel oping.

Gayatri Spivak is concerned with the voices of the silenced or
Marginalized place, women in particul ar. Women are seen asimportant
charactersin Manthan. One such character hereisBindu, who presents
before us the problems of women in the rural areas, both those of
poverty and patriarchal shadows, but does not stay silent and becomes
apart of the movement. Thisfilm voiceswomen like her, showing their
active involvement in changing and thus liberating themselves rather
than considering them mere victims.

Today, postcolonial studies concentrate on ideas that are pertinent to
Manthan aswell, such asdecolonial thinking and intersectionality. Focus
of decolonial thinking relates to emancipation from colonized minds
politicaly, economically, and culturally. Regarding this, viacooperatives,
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Manthan illustrates how an economy in a rural area becomes
independent. Intersectionality istheideology that identifies how caste,
class, and gender intersect inthelivesof anindividual. It skilfully captures
how such factors affect the lives of villagers, making their struggles
and triumphs seem real and aive.

Some other studies have emphasi zed the economic significance of the
White Revolution. The authors analyse how it accelerated milk
production, opened accessto markets, and increased farmers' earnings.
Almost al critical workson Indian cinema aways mention how films
can reflect social truths. Movies such as Lagaan and Swvades also
express ideas about rural empowerment, much like Manthan.

Historical Context

TheWhite Revolution: During the 1970s, Operation Flood was started,
whichincreased milk production on the Indian subcontinent. Organized
by Dr Verghese Kurien, it formed cooperatives among farmers so that
they could directly market milk without intermediaries. From then
onwards, the milk vendors were able to get better prices and the evil
middlemen, who exploited them generation after generation, were
eliminated from the process. Among the most well-known successes of
cooperativedairiesin IndiaistheAnand Milk Union Limited, or AMUL.
From providing leadership in increasing milk production and farmer
empowerment, the White Revolution had shaken the foundations of
rural India’s economy and society (Kurien 1997).

Kheda District: The dairy industry was not developed much in Kheda
even beforethe White Revolution. The peasants got hardly any amount
for their milk, and it was a person in between who earned most of the
profit. It was only with cooperativesthat the milk was sold at fair prices,
uplifting the lives of the respective farmers. It changed the local dairy
scenario and enabled the region to flourish economically and socially
(Kurien 2005).



208 Paresh Thakor

Manthan: theChurning

Manthan (1976), by Shyam Benegal, is an inspiring story of White
Revolutionin India, especially through the setting up of dairy cooperatives
to improve and strengthen the rural economy. A committed veterinary
physician, Dr. Rao, isdeputed by the government to aid the villagersin
setting up amilk cooperativein the desert Gujarati village of Khedafor
the movie. The movie clearly depicts how the lives of village people
transformed in the wake of group exertions supported by the wisdom
and experiencesof Dr, Rao himself. At the start of themovie, thevillagers
arevery cynical of Dr. Rao and hisintentions. Thiscynicism is deeply
rooted in the social and economic structuresthat have been prevaentin
rural India for generations. Change is not sought after, and outsiders
are not believed by the people. Instead, middlemen have had a hold
over their livesand exploited their work to their own advantage, making
them dependent and pauper. The people in the village are suspicious
when Dr. Rao first arrives, and hefindsit hard to convince them of the
cooperative's potential benefits. Their caste divisions, especially those
of farmers, made them wary of theideathat ajoint venture could benefit
them equally. Their perception of Dr. Rao, however, starts to shift as
the cooperative takes shape and the villagers begin to realise the real
advantages. In order to guarantee better living conditions and higher
prices, Dr. Rao teaches them the value of milk production and how they
may managethe processthrough teamwork. Thevillagersstart to realise
that social and economic advancement can result from their combined
efforts as they see an increase in their milk cooperative earnings.

Manthan centrally focuses on the elimination of caste and class
differences. The cooperative provides a much-needed opportunity for
different castesthat weredivided and isolated in the past to work towards
acommon goal. This cohesiveness brings social cohesion along with
economic benefits. The people of thevillages, coming to realize that the
cooperative can be atool to break the currently solidified structures,
start trusting Dr. Rao more. Dr. Rao hel psthevillages develop afeeling
of collective pride and shared responsibility. Thus, the cooperative



The Role of Manthan in Depicting the White Revolution... 209

modifies the village's gender dynamics. Women, who had previously
been limited to simple domestic duties and had no authority over the
family budget, now actively participatein joint endeavours. They now
take part in the production and distribution of milk. They now have a
voice in society and significant financial freedom as a result. For the
village'ssocid traitsto change, amovement in power hasbeen extremely
important. Manthan isthusatribute to communal power and grassroots
change. Here, it is evident from Dr. Rao's catalytic work that change
requires|eadership, knowledge, and persistencein theface of resistance.
Therefore, a straightforward, well-executed scheme such as the milk
cooperative can eliminate issues of exploitation and poverty while
promoting social and economic empowerment.

Ultimately, Manthan tells us that change is brought about by grassroot
efforts and mass strength. When talking to the CNNIBN audience, Dr.
Rao points out persistence, leadership, and literacy astools used while
working against change. The video will be an example of how this
simpleeffective policy, the milk cooperative, providessocia and economic
empowerment by eradicating poverty, exploitation, and social inequality.

Manthan is essentially atale of social and economic change. Thefilm,
which was made possible by Dr. Rao’sinitiative and the village' s unity,
brilliantly illustrates how an integrated cooperative can subvert
established power structures, support social justice, and empower the
underprivileged. As aresult, it is a fantastic movie in which problems
are recognised and resolved via cooperation and solidarity, paving the
way for abrighter future for al.

Character Analysis

e Dr.Rao: Hewasasymbol of progressive ideals of the cooperative
movement. Such ideal swere education, modernity, and faithinthe
power of collective action to affect change in society.

e Bindu: Binduisavery confident lady who, infact played the centre
of the cooperative's success and represents the empowerment of
rural women. At the same time, it depicts the importance of their
contribution to movementslikethis.
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e Bhola: Bhola, a conservative villager who initially opposed the
cooperative, eventually becomes a strong advocate for it. His
transformation reflects how rural communities can embrace change
when they see its benefits.

Themes

o Collective Action: One of the central ideas of the film is how
peopleuniting can drive solutionsto their problems. The cooperative
of Manthan indicates how unity could help overcome economic
and social hindrances among people.

e Caste and Class: The film further depicts the widespread castes
and classdivisioninrural India. Through the Cooperative movement,
it appeals that economic development can be a great enabler of
socia equality.

e Economic Empowerment: The cooperative gives economic
independenceto thefarmersinthefilm. In so doing, it ensuresfair
milk prices are maintained, with the living standards of farmers
improving with improving rural development.

Cultural and Social | mpact

Manthan depicts how the cooperative movement hel ped the people of
villages take control over their own resources. In the movie, alot of
importance has been enunciated about economic fairness and justice
and how collective action can lead to real improvementsin the lives of
people. The cooperative system not only brought financial success
among farmers but also brought social change by breaking barriers of
caste and class as depicted in the film. It establishes the fact that only
through joint effortsby communitieswill be possible the empowerment
of therural people. Thisfilm, therefore, isnot just an echo of the White
Revolution but a catalyst for inspiring and educating the peopl e about
what can be beneficial if done collectively.
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Conclusion

Manthan tells a powerful story of the White Revolution and the milk
cooperative movement of Kheda. The film picks up its story as an
example of collective action, whereby rural communities were
empowered economically and socially. The cooperative system gave
better control to the farmers over their own livelihoods and allowed
them to break traditional social barriers. And it remindsonethat change
isindeed possible when communities cometogether to address common
problems. It makes possible the understanding of how cinemamay serve
asameansto combat socia illsand empower local communities. Thus,
movies like Manthan are not films for entertainment but for educating
and motivating the public to believein the possibility of changethrough
collectiveaction. Itisreveaed by thisargument that it indeed becomes
possiblefor rurd development to take placein Indiathrough cooperatives.
At large, the film remains a reminder of the need to empower
communities and bring economic opportunitiesto everybody.
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A Comparative Critique of Chunilal Madia's Short
Story 'Abhu Makrani (Jamadar)' and its Cinematic
Adaptation Mirch Masala by Ketan Mehta

Shane Happy Desai

Introduction: TheVitalnessof Indian Society, Culture
and Literature

When looking in theworld and world history, Indian had and even today
hasaremarkablepositioninall theaspects; beit culture, history, pluralism,
diversity, philosophy, spirituality, law, art, architect, heritage, cuisine,
hospitality, familial oneness, socia structure, social movements and
reforms, global influence and multiculturalism and the list seems
perpetual. India, on the literary side, has also contributed immensely
and seamlesdy in the development of western literary ideasto influencing
Western society. AslIndianisknow for itsdiversity, itissameevenin
theIndianwritingsin Englishandin Indian literatureaswell. Thedomain
and discourse of Indian literature has always provided an outstanding
and distinctive viewpoint of the words and especially the West. It, at
times, challenges the conventions and ideol ogies of the West/world by
diversifying the ideas and breaking the literary bondagesin an attempt
of extend the literary horizon.

In compareto theliterature of the West, the Indian literature and Indian
writingsin English also has awide spectrum in the I ndian sub-continent
itself. The southern part of India, know for its Dravidian culture and
abundance of tradition, hasitsown literary array. The Eastern and North
Eastern part covers the meticulous life elements of Bengali, Odia,
Assamese, Maithili, and Santali people and therefore, known to be
contributing to the Indian Renai ssance. Furthermore, the North Indian
terrain of the country aswell as Indian literature has shaped the Indian
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literature by providing arich amalgamation of classical/ancient literature,
modern linguistical devel opment and incorporating the Medieval Bhakti
Movement and sufismin social and literary disposition.

Talking about the Western part of India, itisknown for thefolk literature
like ‘Bhavai’ in India and Rajasthan. The literature of this part aso
providesthe early examples of historical literature and the ancient war
narratives showcasing the analogies of valour, heroism and greatness
of the Rajasthani or Gujarati Maharajs, Rajput rulersetc. The west part
of Indian also incorporated the ancient literary traditions and also
contributed in what we today call as Indian Knowledge System (IKS).
For examplethelinguistic development from Prakrit and the emergence
of the Rajasthani literature Apabhramsha from 8" to 12" centuries
elaborates the significance of the West part of India. The land also
brought honour by producing many literary giantsand literaturist, scholars
and critics from Sant Dnyaneshwari, Hemachandra, Sant Tukaram,
Narsinh Mehta, Okho, Meerabai, Narmad, Umashankar Joshi, Pannalal
Patel to Govardhanram Tripathi, Sitanshu Yashaschandraand GN. Devy
andthelist ill continues. Not limited to this, the devel opment of literature
inthewest part also noticesvariousliterary agessuch asthe Jain Literary
Tradition, TheBhakti Movement, Sant literature, Folk (Bhavai) literature,
Dalit literature (Dalit Literature Movement), Konkani literature, and
the Modern Marathi literature by amalgamating the wide prismatic
subjects and themeslike religion and spirituality, histories, valour, oral
literature and tradition a so by respecting the colonial intervention and
influence of the Portuguese.

If analysed at a very microcosmic level, India, Indian culture and
literature is know not only for its diversity but also for its acceptance
and embracement. The west part has nhot only manifested the regional
literature but it has profoundly contributed in the Indian writings in
English. Authors like Kiran Desai, Rohinton Mistry, Meghnad Desai,
Harish Trivedi, Manil Suri and even the famous actress and author
Kalki Koechlin have their rootsin the west of India.
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Aim

The present article aims to analyse and critique the Indian culture and
the richness of Indianess, particularly magnifying the western part of
Indiaand its prominence, not only on the Indian English literature, but

also on World literature and Film Studies, cinematography and literary
adaptations.

Resear ch Objectives

e Tounderstand the eminenceof thendian literature and Film Studies
with apanoramic and prismatic theoretical stand-point,

e Tofocusand evaluate the genres of short story, film, Film Studies,
cinematography and cinematic adaptation of literature smultaneoudly,

e To critique, compare and contrast the techniques, strategies,
thematic/theoretical models, ideological framework reflected inthe
selected texts/film.

Resear ch Questions

e What role does the Western part of Indiaserve in the development
of literary Film Studies at aglobal front?

¢ How aretheideological views as presented in the texts impact on
the society/audience?

e Why doesthelocal community and rural societal structure become
ahandy tool of suppression and exploitation?

Film Studies and Cinematic Adaptation: Significance
and its Interconnectedness with Literature

With the devel opment and evolvement of the variousgenresof literature
and to be more specific, the rise of literary theories gave literature a
novel outlook. From 1990s, after the emergence of Structuralism, the
wordslike‘work’ and ‘text’ got anew naotional and ideol ogical meaning.
Therefore, a text can be considered any piece of literature which
definitely includesfilms. Films and the cinematic adaptations are very
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much a part of mainstream/mainline literature in the present era. The
discourse of film studies and cinematic adaptation has already gained
centrality in the discipline of English literary studies. Singling out the
cinematic adaptations of novels of written texts, then it is not that has
taken over in the recent times. It would not be wrong to say that the
adaptations of theliterary texts had started with theinvention of cinema
itself. Romeo and Juliet, Naughty Anthony, Aladdin and the
Wonderful Lamp are some of the early examples of adaptations from
literature (Cartmell 2). Even the religious scriptures has been adapted
into films such as The Life of Moses (1910), The Passion of the Christ
(2004) (Cartmell 2) etc. Not limited to the West, but the adaptations of
the Eastern/Indian epicslike Ramayana, Mahabharata and many more
mythological text isnot new. Hence, literary adaptations asadiscourse
has awell-marked presence in the discipline of literature.

The adaptations and films are the advanced, updated and upgraded
version of literature. It extended the boundariesby involving audio visuas,
and the modern day technology. The discourses of literature and film
studied/literary adaptations have become inseparable today. Literature
has always provided the raw and fundamental material to the cinematic
industry. They are the binary opposite of each other; that means, not
standing on the contrasting sides but the existence of one depends on
theother. Literature and adaptations serve asameans of communicating
thevariouslayersof the society and widensthereach of cultural, literary
and thematic understanding and comprehensibility of a‘text’ (Arkan
50).

Chunilal Madia (1922-1968): A Short Life Account

He was a Gujarati novelist and short story writer. He is considered as
oneof therepresentativewritersof Gujarati literature. Apart fromwriting
fiction, healso contributed to Gujarati theatre by writing plays. Hewas
aso afounder and an editor of a monthly literary magazine titled as
Ruchi which circulated from January 1963 to December 1968 His
important novels include Pawak Jwala (1945), Waj no Varas (1946),
Liludi Dharti (1957), which was adapted into a Gujarati film with the
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sametitlein 1968. Heismore known for hisshort stories. Most of them
are set in the Saurashtra — Kutch region of Gujarat. He uses realistic
mode of narration to depict therural/rustic society of theseregions. His
storiesare characteristicin their capturing the specificidiolect and dial ect
used by the particular rural communities depicted inthem. (Madia21).
He has also written sonnets, essays, travalogues and critical essays on
Gujarati literature. Madia for his play Rangada in 1947 was awarded
Narmad Suvarna Chandrak and in 1957 he was awarded Ranjitram
Suvarna Chandrak. (Trived 2-10)

Ketan Mehta (1952): A Brief Profile

Thedirector Ketan Mehtawasbornin 1952, in Navsari, Bombay (now
Gujarat). He was educated in New Delhi where he graduated in
Economics. He then worked in extensive theatre/drama activities for
‘Dishantar Group’, New Delhi. He also directed English plays. Then he
came to Bombay and worked for Indian National Theatres. He did his
graduation from Film and Television Institute of India (FTII), Pune,
Maharashtra. He al so worked in SpaceApplication Centre, Ahmedabad.
He made the controversial TV serial ‘Vat Tamari’ (1977-78) on the
issue of landless labours and untouchables in Gujarat. Hisfirst feature
film was Bhav ni Bhavai (1980) (its alternative title was Andher
Nagari). This film was an adaptation of the ‘Bhavai’, the folk theatre
form of Gujarat region which was pioneered/perfected by Asait Thakore.
His other films include Holi (1983), Hero Hiralal (1988), Maya
Memsaab (1992), Oh Darling! Yeh Hai India (1995), Mangal
Pandey: The Rising (2005), Rang Rasiya (2014) and Majhi: The
Mountain Man (2015). He has al so made documentariesand TV serials
such as Folk Fair at Tarnetar (1982) and Mr Yogi (1989). He has
made the biographical film on Sardar Vallabhai Patel titled as Sardar
(1993). (Khatri 157). He got the National Award twice for his films
Bhav ni Bhavai and Sardar as Best Feature Films on National
Integration in 1981 and 1994 respectively (Khatri 54).
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Chunilal Madia'sShort Story ‘Abhu M akr ani
(Jamadar)’

Chunilal Madia's Gujarati short story ‘ Abhu Makarani (Jamadar)’ was
first published in his collection of short storiestitled as Roop-Aroop in
1953. This story is not that much well-known compare to his other
stories. Even Madiahimself hasnot included thisstory in hiscompilation
of self-edited volume of short storiestitled as Madia ni Shresth Vartao
(Madia's Best Stories). This story follows the generic structure of the
form of short story. Itisonly lessthan of 10 pages and contains around
2,400 words. Itsstory-lineisvery thin. It focuses upon asmall episode/
happening/event. The locale of the story is an unnamed unspecified
village in Saurashtraregion of Gujarat during the Colonial era around
1940s. The protagonist is, as the title of the story suggests, Abhu
Makarani. He works as a watchman/guard at the village's Tobacco
Factory which is owned by the village tradesman/merchant Jivan
Thakkar who belongsto the upper caste Kachchadiacommunity. Heis
known as’ Jivan Seth’ inthevillage. In hisfactory, village women work
asdaily wagers. One of thesewomen is Gemi. The story dealswith the
situation where Gemi ispursued by the Thanedar (thelocal police officer)
with sexual intension. Gemi hides herself in the tobacco factory to save
her womanly honour. The story shows how the police officer uses all
his might/power to get hold of Gemi. He also forces Jivan Seth to make
this happen. But Gemi is offered shelter/protection by the elderly
watchman Abhu. He locks the massive gates of the factory to stop the
police officer’s men from entering inside the factory. As a last resort,
the police officer sends Jivan Seth to open the gates. The story ends
tragically with Abhu shooting himself with hisown guninstead of sending
away Gemi to the police officer. The central conflict in the story is
mainly about Abhu’s moral crisis/dilemmato have to choose between
the employer’s/bread provider’s order and hisduty to humanity. Unable
to choose any of these two, he opts to shoot himself. Madia concludes
or ends his story at this point and leaves the reader contemplating on
thismoral crisig/dilemma
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Chunilal Madia’ sShort Story ‘ Abhu M akar ani
(Jamadar’s)’ Cinematic Adaptation into Ketan Mehta's
Hindi Film Mirch Masala

Mirch Masala (1985) is a Hindi film adapted from Chunilal Madia's
Guijarati short tory  Abhu Makarani (Jamadar)’ . Directed by the Gujarati
film maker Ketan Mehta, the film was released in 1985 featuring
Naseeruddhin Shah and Smita Patil in the lead roles. The film was
produced under the banner of National Film Development Corporation
of India(NFDC). Smita Patil’s performance in this film was hailed as
one of the greatest acting performances of Indian cinema.

Mehta's Mirch Masala, the Hindi film is considered to be one of the
first avowedly feminist Hindi films. Thefilmissetinasmall non-descript
village in Saurashtra region in Western India during the late Colonial
period. Mehta develops his cinematic narrative around afictionalized
event set in 1942, the year of the Quit India Movement. The narrative
of thefilm revolves around a concerted/collective resistance attempted
by the village women against the abusive authority of the Subedar (the
tax collector). Thefilm'smain focusison the spirit of defiance displayed
by the female protagonist Sonbai (Smita Patil/Gemi in Madia's Story)
who is a peasant woman working as a daily wager in the local chilli
factory. She is relentlessly pursued/chased by the sadistic Subedar
(Naseeruddhin Shah/Thanedar), who is the local Colonia official
functioning asthetax collector in thisregion. When heforces Sonbai to
surrender to hislustful desires, she slaps him tightly and escapes. The
Subedar feels that his official authority as well as his masculinity
(manhood) has been compromised with sonbai’sact of dapping him. In
order to fulfil his desires and to take revenge, the Subedar sends his
men to capture Sonbai. She evades the soldiers and escapes into the
chilli factory where she works. On hearing the plight, the factory’s
elderly guard * Abhu Miah’ (Om Puri/Abhu Makarani) shuts the gates
before the soldiers can enter. When they try to force their way in, he
defiantly declaresthat hewill not desist from firing hisgunif they try to
enter. Thislead to the chilli factory being sieged by the Subedar’s men.



220 Shane Happy Desai

All thewoman workers, under the protection and support of Abhu Miah
put up akind of collective resistance.

The Subedar sends emissary after emissary to the factory to persuade
Abhu Miah and the woman workers to hand-over Sonbai. First comes
thefactory owner Jivan Seth, then thevillage* Mukhi’ (thevillage chief/
Suresh Oberoi) along with the villagers. But Abhu Miah turns all of
them back. He declares. “Mukhi, I'd rather die than be party to this
inhuman act. Aslong as| amalive, | won't | et this oppression succeed”
Abhu Miah remains true to his promise, eventually losing hislifein a
cross fire that takes place when the Subedar enters forcefully inside
the chilli factory in hisfinal effort to capture Sonbai.

Thefilm endswith asurprising turn of event. Asthe Subedar advances
towards Sonbai, the woman workers attack him with sacks of red chilli
powder hurling at hisface. The Subedar fallson hisknees, screamingin
pain asthe chilli powder burns hiseyesand face. Mehta'sfilmisopen-
ended asthe closing scene shows Sonbai standing stoically with asickle
in her hand and a half smile on her face.

Comparative Critique: In Ketan Mehta's adaptation, the film Mirch
Masala becomes a political narrative of subaltern class's resistance
against the collusive power structures of Colonialism, feudalism, and
patriarchy/masculinity. In the film, the chilli is transformed into arich
symbol of female/subaltern resistance against these power structures
from just being akitchen/food/domestic commodity. It becomesaweapon
to resist the structural oppression of the joint edifice of Colonialism,
feudalism and patriarchy and masculinity. Similarly, the chilli factory is
transformed into a site of struggle from being a mere workplace. The
film, thus contrary to Madia’s story, becomesamulti-layered exposition
of theinjustice/violence perpetrated by theinvisible power structures of
society/community, politics, classand gender.

Chunilal Madia's short story does not include such complexity in its
singular focus upon the moral crisis/dilemmafaced by Abhu Makarani
between hissense of ‘duty’ to hisemployer (the bread provider) and to
humanity. K etan M ehta adds complexity to this story by expanding the
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scopeof narration in histransformation of story’sminor character * Gemi’
into the film's protagonist * Sonbai’ . Through Sonbai’s plight, the film
attempts to establish the relationship between women’s subjugation to
thewider social and historical processes. Sonbai, as she defiesthe sexual
advances of the Subedar, does not limit her attack on just one man but
hits out at the whole value-system and ideology that legitimises the
subordination of women. The Subedar and the village Mukhi represent
much morethan just their personal identity. The Subedar isasymbol of
Colonia power/authority as atax collector working for the Britishers.
The Mukhi as the village chief is the head of the hierarchical order of
patriarchal society. Through Sonbai’s struggle against the Subedar, Mehta
reveal s/exposes the complex interplay of power relations in a small
village in Colonial India. This problematizing interplay is a creative
ideological grafting on Madia's skeletal story. For this purpose, Mehta
has added the characterslike Mukhi, hiswife Saraswati, the Gandhian
‘Masterji”, the Hindu priest/pandit, the pair of young lovers Mohan and
Radhaand Sonbai’ shusband Shankar. In Madia sstory thereare merely
three charactersaround which the story revolves. Abhu Makarani, Gemi,
and Thanedar. Mehta does not only transform Gemi into Sonbai, but
also provides Sonbai’ ssocial/familial background by adding the character
of her husband who is shown asleaving the village for doing thejobin
railway in city. In Madia sstory, the Thanedar remains merely ashadowy
presence in background, whereas Mehta has transformed into a fully
developed character of a sadistic tyrant.

The tobacco factory of Madia' s story is converted into chilli factory to
serve Mehta sideological objective of showing femaleresistanceto the
power patterns. Madia' s story endswith the suicide of Abhu Makarani,
while Mehta has extended its scope beyond such a point by showing
how women retaliate collectively against the Subedar’styranny. Mehta's
film depicts how the red chilli powder that the women workers make
into commaodity for thelocal tradesman becomes apowerful weaponin
their final attack. Thefilm also usesthetechnique of open-ended narrative
by showing the Subedar collapsing and screaming in painful agony and



222 Shane Happy Desai

the clos-up shot of Sonbai [ooking straight/staring in the camera/audience
with ahalf-smileon her face. Theaudienceat thispointisimplicated in
its desire to know what happens after this — do the soldiers attack?
What happens to Sonbai? But Mehta instead breaks the narrative at
thispoint toleaveit open-ended so that the audienceisimplicatedinit to
participate/reflect/ponder/specul ate on the issues raised in the film.

Conclusion

Thefilm therefore highlights the western part of Indiaand thefight for
personal rights with the collective efforts. With the colonia setting in
the background of the story, both, the story and the film voicethe strong
mind-set and will to become free not only from the dominant force but
also fromthe strongly grounded social and societal orthodox ideologies
and belief systems. Ketan Mehta, by adapting thefilm, breaksthefourth
wall and directly triesto talk to the audience and passing the message
with giving it a greater reach. Usage of various literary/cinematic
techniques shows Mehta sreliance on theideol ogy, rationale, moral e of
Chunilal Madia.
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Negotiating Identity: Cultural Exchange and
Resistance in Dalit Cinema

Chandra Prakash

Introduction

Ddlit cinemahasemerged asacrucia channel of expression for subaltern
voices. It haschallenged the hierarchies based on caste and devel oped
anew consciousness among marginalized people. It caterstotheclaim
for equal treatment in society on various parameters, such as social,
economic, and political, withthe help of the artistic revol ution of cinema.
This paper examines the concept of cross-cultural encounters and the
assimilation of Dalit characters in regional and mainstream cinema,
aiming to explore how these different films from various regions have
portrayed Dalit charactersthrough diverse social, cultural, and political
narratives. The mainstream cinema is a Mumbai-based film industry
popularly known as Bollywood, and regional cinema, on the other hand
found differently in various states of the nation. The analysis presents
two patterns: first, the organicity inthe portrayal of the Dalit characters
in regional Cinema, and the manipulation of the same in mainstream
Cinema. This study deals with cinema as a space where meanings
about caste are produced and contested. The focus is on how
representati on shapes public understanding, how dominant cultures soften
caste realities for acceptance, and how subaltern voices struggle to be
sustained in mainstream narratives. Chahat Rana, in the Indian Express
news article, throwslight on the same:

However, where Sairat delivered arealistic depiction of caste violence
inIndia, Dhadak deliversahighly-diluted and sanitised iteration of it. To
be precise, there are exactly two explicit references to caste in the
movie, both made by the father of the film’s hero, Madhukar. Beyond
this, caste does not seem to affect the lives of Dhadak’s characters.
(Rana)
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Through thislens, Sairat isread asaform of resistance, while Dhadak
illustratesthe erasure of that resi stance within Bollywood'scommercial
framework.

Historical Context and Resistance in Dalit Cinema

Dalit cinema in current times is not merely a genre; rather, it is a
movement that significantly discusses its struggles, barriers, and
aspirations. It articulates its voices for the marginalized people who
have been historically oppressed. The prevalent culture of mainstream
cinema has intentionally excluded the dignified Dalit narratives. The
image of Dalit characters hasbeen arbitrarily presented or compromised
in mainstream cinema.

Thenomenclaturein mainstream cinemaitself reveal stheintentions of
mainstream filmmakers, who are market-driven. For instance, in Svades
(2004), a character named Mailaram has been introduced and
represented as dark skinned and ready to servethe hero. The character
isaDalit, and his hame also indicates the idea of filth. Thisfabricated
portrayal of Dalits by mainstream cinemais contested by the regional
cinema.

Researchin cinemahas gained pacein recent times, and through various
academic modes the academic this section will outline the most recent
academic developments, prominent literary outcomes, and literary
advancement concerning Dalit Cinema. The research on Dalit cinema
has led to much debate and critical responses from mainstream critics
and writers. The existing literature assesses the key narratives and
counter-narratives of Dalit representation in mainstream and regional
cinema.

Ddlit Yengde, in his research article entitled “Dalit Cinema” (2018),
throwslight on the concept of Dalit cinemaand its evol ution throughout
the journey of cinema. Yengde highlights the disguised market-driven
intention of mainstream filmmakersin producing filmsconcerning Dalit
issues. He al so talks about the rel ationship between Indian cinemawith
caste.
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Manju Edachira, in her research article “ Anti-Caste Aesthetics and
Dalit Intervention in Indian Cinema’ (2020), recounts the arbitrary
representation of Dalits in mainstream Indian cinema and the counter-
narrative by Dalit filmmakers, opposing the stereotypical portrayal of
Dalits and presenting them with adignified image in regional cinema.
Harish S. Wankhede, in his article “Examining the Process of Dalit
Identity in Hindi Cinema” (2022), indicatesthe presence of aso-called
upper caste protagonist as a savior of marginalized people.

Sairat: Realism and Caste based Atrocities

Sairat (2016), directed by Nagraj Manjule, isaMarathi film setinrural
Maharashtra. The film deals with caste issues in Marathi cinema, and
the suffering of aDalit character, Prashant (Parshya), son of afisherman,
fallsin love with an upper caste Patil girl, Archana (Archi). The love
story and so-called socidly disproportionate match of the couplebecomes
unbearable for Archi’s family members, resulting in the brutal honor
killing of the couple and their infant. The film revolves around caste
based oppression and thefalse pride of feudal lords. The representation
of thestate of Ddlit charactersin such parallée filmindustriesisunfiltered,
unlike mainstream Hindi films.

Dhadak: Adaptation and Erasureof caste

Dhadak (2018), directed by Shashank Khaitan, is an adaptation of the
regional Marathi film to mainstream cinema. The film is devoid (to a
large extent) of a caste angle and remains merely alove story with an
honor-killing plot. The storyline of thefilmisaligned with the Marathi
film Sairat, except for the problem of caste. The caste of the characters
is not specifically mentioned, and this is intentionally omitted by the
filmmaker, considering the potential aftermath or consequences of
including casteissuesin mainstream cinema, which could result in social
or political outrage among some people. Themajor aim of thefilmisto
universalizethefilm for capital gain by sidelining the original casteand
socio-political issue, and shadowing it with atragic love story to play
with the audience’s emotions. The tendency to negate the identity of
Dalit charactersby Hindi filmmakersfor the sake of capital gain can be
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seenvery clearly here. Theseinstancesfrom the beginning of the century
prompted Dalit filmmakers to use cinema as atool for socia critique
and cultural assertion. Keeping thediversity of Indiain mind, thetheme
of cross-cultural assimilation raises anew area of exploration.

Negotiation of Identity and Exchange of Culture

Dalit cinema serves as a powerful medium of aesthetic representation
of Dalit charactersin regional cinema. The paradox of cross-cultural
encountersof films concerning Dalit representation in regional cinema,
and thetendency of mainstream cinemato adapt the plotsand manipul ate
them. It, therefore, highly problematizestheideaof moviesbeing visual
textsand preserving regional valueswhile promoting concernsregarding
the Dalit communities. The transition from Sairat (2016) to its Hindi
adaptation Dhadak (2018) epitomizes how Dalit subjectivity is often
negotiated, or erased, within mainstream cinematic remakes. Directed
by Nagray Manjule, Sairat highlights the “politics of caste while
embedding it into the cultural fabric of rural Maharashtra, enabling
marginalized voices to resonate authentically” (Gokulsing and
Dissanayake 143). Thefilm’sdepiction of lived experiences, linguistic
nuances, and the violent repercussions of caste wrongdoings directly
addresses subaltern realities.

In contrast, Dhadak, shaped within Bollywood' scommercia framework,
reworks the story into a more palatable romantic tragedy, replacing
caste with class asthe central axisof conflict. Thisshift diminishesthe
radical political charge of theoriginal and reflects how mainstream Hindi
cinemaoften appropriatesregiona narrativeswhile softening their socio-
political critiques for mass consumption. Such dilution resonates with
Stuart Hall’s notion of “the politics of representation,” wherein
marginalized identities are systematically reinterpreted or side-lined
through selective cultural tranglation (Hall 64).

“The movement from the local specificity of Sairat to the national
generality of Dhadak reveal sthe limitations of Bollywood infaithfully
representing oppressed identities. It demonstrates how market demands
and cultural capital override cinema’s responsibility to preserve
marginalized voices’ (Ganti 21).
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Ultimately, this comparison underscores the enduring importance of
regional cinemaasavital platform for articulating Dalit subjectivity and
resi sting homogenization within Indian film culture.

Resistance and Cultural Politics

Dalit representation in Indian cinemareflects a continuous negotiation
between resistance and erasure, influenced by the cultural politics of
both regional and mainstream film industries. Regional filmslike Nagraj
Manjule’'s Sairat (2016) serve as counter-narratives, focusing on the
Dalit experience and expressing subaltern agency within highly stratified
socia frameworks. Conversely, Bollywood's adaptation Dhadak (2018)
exemplifies the systematic erasure of caste, recasting structural
inequality asclassconflict and thusaligning with the Hindi filmindustry’s
broader inclination to evade confrontations with hegemonic social
structures (Paik 2021; Kumar 2022). This transition underscores how
regional cinema frequently acts as asite of resistance by emphasizing
cultural specificity, whilecommercial Hindi cinemafavorsuniversality
and marketability, often at the expense of marginalized identities.

The conflict between these two forms of representation carries
significant implications for public culture in India. It illustrates how
dominant media formats contribute to the normalization of caste
invisibility, whileregional narrativesremain vita interventionsthat assert
thevisibility of oppressed communities (Yengde 2020). Thisinterplay
not only highlightsthe political importance of cinematic storytelling but
also indicates the ongoing need for alternative cultural spaces where
Dalit voices can resist assimilation and reclaim their representational
agency. The tension between these two modes of representation has
broader implicationsfor public culturein India. It revealshow dominant
mediaforms contribute to the normalization of caste invisibility, while
regional narratives persist as essential interventions that assert the
visihility of oppressed communities (Yengde 2020). This dynamic not
only underscores the political stakes of cinematic storytelling but also
signalsthe enduring necessity of alternative cultural spaceswhere Dalit
voices can resist assimilation and reclaim representational agency.
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Conclusion

The study of Sairat and Dhadak makes clear how differently caste is
handled in regional and mainstream cinema. Sairat openly shows caste
as part of everyday life and struggle, while Dhadak avoids it, turning
the story into a softer tale of class and romance. This shift shows how
mainstream films often sidestep uncomfortable realities, leaving Dalit
voicesunheard. Theresearch underlinesthat meaningful representation
can only happen when caste is faced directly, not hidden behind safer
themes.
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Role of Ancient Myth, Fantasy and Orality in
Midnight's Children

Rekha Tiwari & Rinku Hiran

‘To understand just one life, you have to swallow the world' (109), so
observesthenarrator Saleemin Salman Rushdie'sepic hovel Midnight's
Children (1981). Inthistext, the narrator heroisphilosophically obsessed
with adesire, rather Indian desire, for thewhole. He attemptsto swallow
al thelndia Thisdesirefor thewhole, the multitude may be understood
as a veritable Indian disease. Noted critic Srivastava sees this desire
‘as a gpecifically Indian urge to encapsulate the whole of reality’
(Srivastava 62). Therein lies Saleem’s ambition and downfall.

Salman Rushdie's second novel Midnight's Children published in 1981
was hailed as a ‘ Post-colonial meta-fiction, a novel about third world
novels (Brennan 85), Since 80s, a wave of novels by Indian English
writers appeared that were clearly influenced by this seminal Rushdie
text and its conception of national literature. Rushdie’'s examination of
the relationship between the self and the nation, and his advocacy of
the concept that there are as many equally valid version of the truth as
there are Indians, proved liberating for the Indian English writers.
Midnight’s Children has been the major post-colonia novel in English
which fictionalizesthe events of Indian history from the moment of the
birth of nation statein 1947 till the declaration of the emergency by the
Congress Prime Minister IndiraGandhi in 1976 which did adeath knell
to the monoalithic dream of a secular-democratic nation-state, perhaps
insufficiently imagined, and expressed in the midnight speech by the
first Prime Minister. Dreams of the founding fathers since’ 60s turned
into a veritable myth and writers expressed disillusionment with the
corruption and failure of the nation-state. In opposition to the monolithic
concept of the nation, of the history, Midnight's Children advocates



Role of Ancient Myth, Fantasy and Orality in Midnight's Children 231

plurality of our fractured selves, The narrative is determined from the
outside, by apretext of the epical myths, orality and religion.

Not withstanding their absoluteinvolvement in history, their individuality,
the narrator in aRushdietext are, more often than not, fantastic and yet
arereal. Rushdiereturned to Indiain thelate’ 70s as ayoung man of 30
in the aftermath of emergency when many Indians expressed outrage
at the Congress party’s betrayal of the secular-democratic ideals on
which the early post-independence generation had been raised.
In Midnight's children, Rushdie re-affirms and seeks to re-create, in a
post modernist way, the lost nationalistic democratic ideals for the
underdog and the under-privileged. Post-colonia history thus reproduced

isfictionalized and mythicized.

Saeem, theprincipal narrator, themost gifted of 1001 Midnight’schildren,
has been endowed with a magical power and a vision. His physical
impotence and deformed shape may be read as a caricature of the
political map of India. All the midnight’s children are born with special
power, with hundred and thousand possibilitiesbut all these possibilities
aresmply wasted. Saleem and Shivaare born with contrasting qualities.
They areleaders of the group but they have their double, onein reality
and another in the realms of myth. Saleem stands for the whole,
abundance. He containswithin him themythical creator Brahma. Shiva
is the god of destruction and hence, is a rival to Saleem. The novel
remains as allegory of Indian history and may be read asaliterature of
subversion of every form of convention and authority. The narrator
patterns his own storytelling on oral narration and deploys fantasy in
order to befaithful to thereality of India, a country and a nation where
millionsbelievein theworld of Spirits. In Midnight’s Children Rushdie
presents an ideological post-colonial critique of the linear, imperialist
discourse of meta-history which represses rather distorts India's own
account of history.

India is a vast and ancient land teeming with millions of people of
different racesand colours. Ancient epics, mythsand oral traditioninform
the lives of the people even today. The elephant headed Ganesh isthe
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great storyteller in the ancient epic, the Mahabharata. Heisthe patron-
deity of artsand literature. In Midnight’'s Children, Saleem, the powerful
narrator is portrayed as a storyteller of Ganesh like skill. He is born
with elephantine nose while hisalter ego Shivaisall knees. Saleemisa
reporter of the eventsof history, he createsalternative history by creating
things out of memory and imagines truth as opposed to the truth of
history. He preserves his materials in the chutney of fantasy and myth
(pickling process). At day time he works in the chutney factory and
during night hewriteshisstoriesfor theimagined listener Padma (L otus).
Lotus has an association with mud. Padma likes listening stories of
sensation and thrill. She has no power of intellection and thought. She
believesin storiesand more stories. Indian subaltern multitudeisgullible
and isswayed by therhetoric of the politiciansand vote catcherseasily.
Saleem has the potential of an omniscient and omnipotent narrator;
creator aswell aspreserver. HeismodernVishnu. Empowering himself
in mythology, the all knowing narrator chutnifies his own version of
history and truth. it is “memory’s truth, because memory has its own
specid kind. It selects, eliminates, dters, exaggerates, minimizes, glorifies
and vilifiesaso: but inthe end, it createsits own reality” (MC 253).

Entirenarrativeisclothed infantasy. Myth and reality overlap boundaries.
Fantasy may be seen as seriously narrating political reality when the
readers and the author share certain views. In this novel, numerical
exactitudeisafeaturewhich relatesfact to fantasy. In his 1983 interview,
Rushdie states his fascination for figures when he said, ‘It seemed to
methat the period between 1947 and 1977 the period from independence
to emergency had a kind of shape to it. It represented a sort of close
period in the history of the country. That shape became part of the
architecture of the work’ (Interview with Salman Rushdie by C.
Pattanayak 1983).

Saleem’s narrative is valuable precisely because it is self-conscious
and invites judgement and criticism. He claims omnipotence and
omniscienceasanarrator, but more often than not, helamentshisinability,
hislack, his impotence. Thereisakind of post-modern playfulnessand
trivialization which inform Saleem’s narrative and which instillsin the
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mind faith, doubt or questioning. Why and how should the alternativeto
Saleem be Shiva, afigure of violence? What isthe lesson of emergency?
If the idea of a secular nation-state and history be rejected, would the
rule of anarchy and lawlessness descend on thelife of the nation? Shiva
represents the dispossessed without a stake in the dream of the nation
and consgtitutes a political threat to Saleem’s plural India. Shiva, very
like hismythical origin, ismadeto signify chaosand unmeaning. He, in
thetext becomes IndiraGandhi’s henchman during the emergency when
the sterilization of Midnight’s Children metaphorically nullifiesthe hope
and possibilities with which they were born. Only he, Shiva, escapes
the bulldozer and thus fathers the next generation. Thereis a glimmer
of hopeinthe end that Saleem can claim one of Shiva'soffspring ashis
own son. He thus becomes able to write his autobiography for his son,
the elephant-eared son born of Shiva and Parvati, Saleem’s wife.
Thus Saleemisnot the biological father of hisown son, just as he himself
is not the biological son of Amina Sinai and Ahmed Sinai, his foster
parents. But then the theme of illegitimate birth can be traced back to
the grand epic Mahabharata. Is it not the fact that the mythical
god Ganesh, the god of fortune, Karnaand many other mythical figures
arebastards? In Midnight's Children, the theme of illegitimacy perhaps
constitutes a critique of the concept of the purity of race, class and
nation and may be seen as an item of criticism of the concept of
Hindutwavis-a-visthe concept of multiculturalism which may adequately
explain Indian nationalism. Narrator Saleem isborn of Vanita, aHindu
nourished by Muslim parents, that too, because of amagical act of the
exchange of children at birth in the hospital. Thus, heis allowed to be
bathed in the confluence of world religious, Hinduism, Islam and
Chrigtianity. Metaphorically the narrator isendowed with plural identities
and standsfor post-colonial India.

In hispersonal heritage, theindentity of the country emerges. His birth
coincides with the birth of a modern nation, nay two nations and
subsequently three (Bangladesh). Birth of the narrator and the birth of
the nation take place precisely at the same hour thus at birth Saleem is
‘handcuffed to History.” He isthe child of history as other Midnight's
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children are. He grows, develops and finally goes into cracks and
fragments in the same way as the nation grows and develops and
experiences fissuresin the body politic. Thisinterplay of the personal
and national histories gives the narrative shape and a sense of unity to
thenovel. Thismetaphoric consciousness of history, awareness of oneself
as a blend of past and present, makes the narrator Saleem realize that
history operates on agrander scale than any individual.

“Who, what am 1? My answer: | am the sum total of everything that
went beforeme, of all | have seen been done, of everything doneto me.
| am everyone everything whose being-in-the-world affected was
affected by mine. | am anything that happens after |'ve gone which
would not have happened if | had not come” (MC 457).

Rushdie once referred to Indian english writing as ‘ Empire’s bastard
child’ (Rushdietalk 4-4-1997). Is not Saleem, the principal narrator of
the same status? In Midnight's children, the chief protagonist Saleem
can beseen asanindication of Indianwritingin english claiming centrality
of position. But by now, English language has achieved centrality by
virtue of the fact that among other things Rushdie, as atechnician, has
made it the fit medium for conveying indigenous consciousness.
Rushdie’'s position as a man and as a writer needs to be understood in
this context. Helaysclaimto India, akind of centrality and also asense
of engagement with the history of the subcontinent. He like his hero
Saleem Sinai has been ‘handcuffed to history’ in a special sense. He
was born in June 1947 and two months after, the British |eft India.

Midnight’s Children portrays the delirious joy of the people which
accompanies the formal dissolution of the empire and birth of Indian
nation-state at the precise house of the midnight in 1947 when
Mountbatten hands over power to Nehru, the first Prime Minister.
Nehru’sfamous midnight speech coined in the finest English language
sounds metaphoric and ironic.

‘... years ago we made a tryst with destiny. . . . A moment comes,
which comesbut rarely when the soul of anation long suppressed finds
utterance . . .
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the sub-text of this metaphoric speech turns out to be a text of
collaboration with the english educated nationalist elite. The leaders of
the new state will, no doubt reproduce the colonial method of control
and exploitation. It becomes the story of a new nation, ‘insufficiently
imagined.” Chances of forging a new nationalist discourse are simply
lost sight of, as the subsequent happenings will prove. The Rgj leaves
behind hollow men like Ahmed Sinai. Methwold’stransfer of property
to indigenous elite like Ahmed Sinai, who ape an Oxford drawl land
who are secretly pleased when they lose pigmentation due to skin-
disease, because it makes them resembl e the Europeans, is an eloquent
testimony to the nature of independence. This tendency still persists
with our academiciansand professionals. Colonial institutions still have
surprising spell over our mind. It isresolved that Methwold Estateisto
be preserved and retained. Saleem describes the estate thus,
‘Methwold's Estate: four identical housesbuiltin astyle befitting their
original residents- large durable mansions with red gabled roofs and
turret towersin each corner, ivory-white corner towers wearing pointy
red-tiled hats...houseswhich their owner, William M ethwol d has named
majestically after the palaces of Europe’ (MC 94).

Thisallegorical statement by the narrator suggeststhe passing on of the
colonial mantle to the Indian nationalist elite which not only inherited
power from the colonial masters but also lovefor the exotic as opposed
totheindigenous. In the new dispensation progress means back-pedaling,
rise of fanaticism and the cracking up of Indian independence. ‘India
had been divided anew. But the boundaries of these states were not
formed by rivers or mountains or any natural features of the terrain:
they were instead walls of words. language divided us (MC 189). In
the same processthe subcontinent was divided. The departingimperialist
did a parting kick by dividing the subcontinent on religious lines and
installing aclass of peoplewho would carry Macaulay’slegacy-brown
inskinand Englishin character. Elogquent Nehru and Ahmed Sinai belong

to thisclass. Midnight's Children thus constitutes a critique of nationalist
rhetoric which makes alinear downward journey from 1947 to 77, the
year of the declaration of national Emergency which means the
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curtailment of democratic rights of the people. The episode of the
emergency and Mrs. Gandhi is described as an alegory which is an
indictment of the state controlled media. The mediaprojectsthe dictator
as god and Mrs. Gandhi as Devi, the mother Goddess in her terrible
aspect with a entre-parting hair. The fascist ogan ‘Indira is Indid
(MC 427) isrelayed over the media. The Nehruvian dream of secular
demacratic nation comes afull circle and post-emergency period sees
the dethronement of thefascist god, end of one party rule and installation
of aJanata Coalition government which, henceforth, becomesthe shape
of Indian politics. Democracy demands a plural society as opposed to
unitary one.

However, despite the sense of despair, the journey from wholeness to
fragments, the novel ends on anote of hope, rather political one; that is
theintensification of thestruggle of polarized palitical forcesin opposition
in Congress model of nationalism. As the narrative progresses, the
disintegration becomes quicker and quicker, Saleem mentionscracksin
hisbody. ‘ My poor body, singular, unlovely, buffeted by too much history,
has started coming apart at the seams. In short | amliterally disintegrating
slowly for themoment. . . . | shall eventually crumble into six hundred
and thirty million particlesof anonymousand obliviousdust’ (MC 37).With
his final words the disintegrating Saleem prophesies his fate and
articulates the post-colonia condition of the generation of midnight’s
children.

‘Yes, they will trample me underfoot. . . . Reducing me to specks of
voicelessdust . . . becauseit isthe privilege and curse of the midnight’s
children to be both masters and victims of their times' (63). At the end,
Saleem’s body cracksinto as many parts asthere are Indians and there
are as many storiesto tell. Saleem hastold his story, may be imperfect
and unreliablebut neverthelesshisown.” Stubbornly and against all odds,
victim transforms himself into protagonist, smply through the telling of
his own story (Rege 200).

The crisis of the Unitary nation state opens up space for thousand
contending claims and it seems that the ‘ Crisis of the once dominant
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nationalism opened up space for new discursive models (Rege 201).
Thusthereisatension between the narrator and the narrative. Saleem,
the narrator may sound pessimistic but the feeling of the book remains
affirmative in its abundance, multiplicity and urbanism. At the
impressionable age, Rushdie felt degp attachment for the urban city of
his birth, the metropolitan city of Bombay for its spirit of abundance,
secularism, cosmopolitanism and urban culture.

Thisepic novel was conceived in adream about the large Indian city of
Bombay, an industrial city, a city of film, and also of a young man's
dream. For along time the author had cherished a desire of writing a
big and voluminous book about Bombay where he was born in June
1947. The city was in his dream because of its uniqueness, its films,
cosmopolitanism and urbanity. Heleft Bombay for Englandin histeens
for higher education as James Joyceleft Dublinfor Paris. Bombay was to
Rushdie as Dublin was to Joyce. In both cases, the relationship of the
artist with the city of his birth remains problematised. For a migrant
writer, the concepts like home and nation areimaginary constructs. The
city as a metaphor defines the authorial self and in away informs the
novel. In hiscollection of Essays Imaginary Homelands, Rushdie
observes ‘to be a Bombayite and afterwards a Londoner was aso to
fall in love with the metropolis' (IH 404). The metropolis embodies
hybridity, impurity, intermingling...culture, ideas, politics, movies, songs

(IH 394). Post-colonial subject can find no better paradigm than the
city to define his self. In the colonial times, the culture of the city was
considered alien and non-pure. Inthe novelsof RgjaRao, R.K. Narayan
and others, anideal villagewas considered asatruesignifiier of Indianness
and Indian values. In Raja Rao’'s The Serpent and the Rope (1960)
the hero rejects the metropolitan Indian as un-Indian.

Bombay being anindustrial city had no meaning for aBrahmin like Raja
Rao. Indianfiction hastravelled along way from 1960s, andin Rushdi€’'s
1980s novel the metropolitan and industrial city of Bombay appearsto
be atrue signifier of Indianness. Politically Indian nation state prefers
the Nehruvian dream of secular and demoractic modern Industrial India
to “the rural handicraft-loving sometime medieval figure of Gandhi”
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(Attenborough’s Gandhi 104). If the villages are considered to be the
sitefor Indian valuesand if true Indiannessis supposed to be constituted
by Brahminical hierarchy and the purity of race and caste, modern
nation hasno future. Modern city isthesitefor plurality and multiplicity,
and hence, the modern Indian villages must go the city way in respect
of culturewhichisnot unitary and plural. Initscosmopolitan nature, the
city Bombay represents an India which through the ages, has been the
confluence of many nations and races, East and West. In the post-
colonial situation, thetermslike‘ pure country’ and ‘ corrupt city’ do not
exist. Post-coloniality and hybridity go together. The reading of
Midnight’s Children, apost colonial text, in the context of other cultural
production may be meaningful. We know rushdie’s focus is not the
realistic portrayal of the eventsof post-colonial history but rather athird
world consciousness of history, truth and nation shaped through myth,
fantasy, dream and orality, the tools that constitute an umbrella term
‘magicrealism.” Bombay cinemahasall along remained asitefor fantasy,
hallucination, dream and wish-fulfilment for the Indiansirrespective of
classéaffiliations.

Thenarrative of Midnight’s Children parodies Bombay cinema sfantasy
operations. Stock narrative situations like mistaken exchange at birth
and stock cinemafigureslikegood ‘ayah’ Mary Pereirarecall Bombay
film. The most frequently discussed cinematic element of Midnight's
Children is the exchange of the infants Shiva and Saleem at birth.
Rushdie himself in hisessay “Midnight’s Children and Shame” makesa
significant comment on this particular cinematic convention.

‘... This melodramatic device . . . was a genuine kind of Bombay
Talkie, B-movienotion and | thought that abook which grew out of the
movie city ought to contain such notions. These are children not so
much of their parentsbut children of time, children of history’ (Rushdie,
Midnight's Children and Shame 4). Other cinematic operations are
that of natural mothers who are perfect and stepmothers who are evil.
Virtuous male protagonists are contrasted with evil counterpartsand so
on. Shiva, Saleem’s alter-ego combines the role of rebel-hero with the
villain of Bombay film. In 70s and 80s, the reach of Bombay cinema
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and itsinfluence on Indian mind can easily beimagined. By sheer volume
of production and star-charisma, Bombay film dominates the dream of
the millions even in the anti-Hindi southern states. Thus Bombay film
industry becomes ‘an important agency for Hindi-speaking cultural
hegemony in post-independence India’ (Natarajan 167). Benedict
Anderson’s thesis about the fictional component of nation, the role of
print in hel ping peopl eimagine themsel ves as national salong with others
they have not seen, in powerfully pertinent to aconsideration of cinema
(with imagined communities). Thusthe Bombay film, with its apparatus
of myth and fantasy provides asite for mythic unity in the fact of
fragmentation of the body politic in the contemporary India.

On the redlistic level, such conventions suggest the plurality of post-
colonial identities. Saleem represents, the multipleand complex identities
of the post-colonial Indian because he is born of British father and
Hindu mother, exchanged at birth by Christian nurse and brought upn
by Muslim businessman as his son. This comic-epic hovel isablend of
literary genres and is coined in amood of irony, satire and fantasy but
the author has serious purpose in mind. The narrative is devised in a
mood of playfulness, non-seriousness, trivialization as post-modern
fiction mostly are. Rushdie’s act of juxtaposing myth and contemporary
post-colonial Indian history servesamode of intertextuality whichinform
among other texts, Sashi Tharoor’s work The Great Indian Novel.
But in the case of Rushdie, the classic myth only explains the
contemporary situation. Tharoor trivializesthe epical heroesinamood
of hilarity. Juxtaposition of trivial and serious, €litism and mass culture
of Bombay film, centrally and marginality of positionsand vice versa,
purity and hybridity of racial and national identitiesand post-coloniality
of history are the major themes and issues which the epic novel
Midnight's Children successfully addresses.
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Historiographic Metafiction: Fragmented
Histories and Fluid Identities in Hari Kunzru's
The Impressionist

Milind Solanki and Hetal Meriya

Introduction

Canadian literary scholar Linda Hutcheon coined the term “historical
metafiction” in her landmark 1988 book A Poetics of Postmoder nism.
She defines, “ Historiographic metafiction refutesthe natural or common-
sense methods of distinguishing between historical fact and fiction. It
refusestheview that only history hasatruth claim, both by questioning
the ground of that claim in historiography and by asserting that both
history and fiction are discourses, human constructs, signifying systems,
and both derivetheir major claim to truth from that identity” (Hutcheon
93). In “Nationalism In 21st Century Bollywood”, Jaydeep Padhiyar
and Milind Solanki assert, “ History issomething that givesthe nation its
identity. Historical changes are the reasonaback the emergence of
nationalism” (Solanki 48). In postmodern literature, it refersto aunique
style that combines self-conscious metafictional tactics with historical
writing. This narrative structure, which combines fiction with history,
emphasises how both literature and history are produced and
interpretative, raising doubts about the very feasibility of discovering an
“objective truth” about the past.Fundamentally, historiographic
metafiction recognises that history is a narrative shaped by ideology,
viewpoint, and selection rather than an objective account of facts.
Similarly, despiteitsinventiveness, fiction frequently referenceshistorical
events, cultural memory, and archival documents. In A Poetics of
Postmodernism (1988), Linda Hutcheon states that, “ historiographic
metafiction acknowledges the paradox of the reality of the past, but it
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textualises accessibility to us today” (Hutcheon 114). By creating
novelsthat both tell storiesand explorethe act of storytelling, postmodern
authors purposefully cross this line. By doing this, they demonstrate
how language, narrativetraditions, and power systemsare always used
to mediate historical knowledge. Self-reflexivity is one of the
characterigticsthat distinguish historiographic metafiction. Thesewritings
frequently use satire, intertextuality, or direct commentary on thewriting
processto highlight their own identity asfiction.

In“Historiographic metafictionin Gillo Pontecorvo'sLabatailled’ Alger:
Remembering the “forgotten war”, Val érie Orlando, proclaimed,

The historiographic metafictional text posits historiography not by
its sequentialevents but by its social, cultural, and economic
orientations, which favour theplural, or what Gilles Deleuze andFélix
Guattari designate as“the multiplicity” of thesubject (A Thousand
Plateaus). Themultiple others, the diaspora, those lost voices
ofhistory, reinscribe themselvesasa“ mentalitécollective’, eclipsing
theimportanceof linear, historic time and space. (Orlando 263)

They achieve this by making readersthink critically about how history
is created and remembered rather than allowing them to accept the
historical information at facevalue. To challengethelegitimacy of official
records, hovels could, for example, reinvent real people with made-up
motivations and dialogues or place fictional characters in historical
settings.Exampl es of historiographic metafictioninclude Julian Barnes
Flaubert'sParrot (1984), which challengeshistorical fact and biography;
Toni Morrison’s Beloved (1987), which reimaginesthetraumaof davery
through collective history and personal memory; and Salman Rushdi€’s
Midnight’s Children (1981), which combines magical realism with the
history of post-independence India. Each of these pieces examinesthe
methods used to know, write, and recall the past in addition to recounting
it. Hutcheon remindsreadersthat all historiesaretal esthat areinfluenced
as much by omissions as by inclusions, emphasising that this genre
problematizesthe representation of historical fact rather thanrejectingiit.

Moreover, postmodern scepticism about objectivetruthisembodied in
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historiographic metafiction. By portraying history as fragmented,
subjective, and contentious, it challenges the Enlightenment belief in
rationality and progress. Common techniquesthat enablewritersto both
participate in and subvert historical discourses are irony, satire, and
pastiche. These works encourage readers to critically analyse both the
past and the current ideol ogical frameworks by undermining the authority
of historical knowledge. Historiographic metafiction isapotent literary
form that blends postmodern self-awareness with historical research.
It highlightsunderrepresented voices, questionstheline separating reality
from fiction, and reveals how history is constructed. It does this by
making us face the vulnerability of memory, the bias of historical
documents, and the need to consider how and by whom history iswritten.

Hari Kunzru isaBritish-Indian journalist and writer who is renowned
for his analysis of globalisation, migration, race, and identity in
contemporary society. In 1969, born in London to an English mother
and an Indian Kashmiri Pandit father. Kunzru frequently combines
aspects of his mixed heritage in his writing. He studied at Oxford
University and the University of Warwick. In “Hacking the Saciety of
Control: The Fiction of Hari Kunzru”, Peter D. Mathews emphasi sed,
“Kunzru'snovelscan thusbeviewed, inthisrespect, asacts of resistance
to the authority of totalizing systems’ (Mathews 621). Kunzru's first
book, The Impressionist (2002), was praised by critics for portraying
ayoung man of mixed race navigating colonia and postcolonial identities
across continents. Other notable works include Gods Without Men
(2011), which combines several stories around a mysterious desert
town in the American Southwest; Transmission (2004), which satirizes
global tech culture; My Revolutions (2007), which explores political
radicalism in Britain in the 1970s; and Red Pill (2020), which is a
psychological study of surveillance, truth, and authoritarianism. A well-
known journalist, essayist, and fiction writer, Kunzru has written for
publications such as The New York Times, The Guardian, and The
New Yorker. He has been an outspoken opponent of nationalism,
intolerance, and censorship and iswell-known for hisprogressiveviews.

In*“Crime Narrativesin Peter Ackroyd’sHistoriographic Metafictions”,



244 Milind Solanki and Hetal Meriya

Petr Chalupskystates that,

Peter Ackroyd suggests that crime and violenceare deeply
embedded in the city’s texture and consequently have inspired
numerousliterary accounts, either in the form of factual recordings
or fiction. Such narratives infact, perpetuate the memory of the
most notorious crimes, creating modern ‘myths'that influence
subsequent writers. (Chalupsky 122).

Hari Kunzru portrayed the picaresque journey of Pran encounters
multiple historical events that encompass and develop his life to an
undetermined destiny. Being of mixed heritage,anillegitimate child, Pran
moves to different placeswith forced fate, from afoster father’s house
toAfrica, wherehelearntherea impressionisminhislife. Heimmigrated,
struggled and experienced the new world. He became a victim of the
colonised Indiaunder Britishrule, the Punjab Jallianwa aBagh Massacre,
human white trafficking and slavery, andsorcery, especially in Fotse
communitiesin Africa. Thejourney devel oped asense of belonging and
animpressionin him.Throughout the book, he takes advantage of race,
class, and nationality, altering his identity as needed to stay alive.The
hollow, performative, and brittle character of every identity he adopts
highlightsthe novel’s central theme of thefluid and fragmented self. He
draws attention to the performative and manufactured character of
identity by impersonating white, British masculinity. In the end, Pran/
Bridgeman loses hisroots and finds himsel f without a permanent identity
or placeto call home, symbolising the displacement that many individuals
in the colonial and diasporic world experienced. Through the use of
sdtire, irony, and aglobal setting, Kunzru exploresthemesof race, identity,
colonialism, and belonging in The Impressionist, producing apowerful
reflection on the consequences of empire and the challenges of selfhood.

Fragmented Histories in The Impressionist

Thediversity of viewpointsisanother crucia e ement. \WWomen, col onised
peoples, ethnic minorities, and the socially downtrodden are among the
marginalised voicesthat orthodox historiography hasoftenignored, while
hi storiographic metafiction often elevatesthem. In doing so, it challenges
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prevailing beliefs and upends big narratives by providing counter-
histories. Rewriting history becomes ameans of resistance, bringing to
light experiences that have been suppressed, but also recognising that
these reconstructions are still incomplete and dependent.

“Kashmiri Pandit”, “ The Spanish Flu”, Colonised Indiaunder the British
ruleand itsimpacts, “ JallianwalaBagh massacres’, and Falkland Road,;
the prostitutes of Bombay and the expedition of the Fotse community in
Africaarethemajor fragmented historiesfictionalised through imaginary
characters. Kashmiri Pandits and their migration to new places, with
their constrained rules and regulations. Amarnath Rajdan, one of the
Kashmiri Pandits, hasagreat concern with hygiene. He assumed himsel f
asthe most hygienic personality and has higher standardsin society. He
was

The proud author of no lessthan 276 published articles, which have
appeared in organsranging from Kashmiri Youth Society pamphlets.
... On etiquette, he mourns the decline of the formal canons of
traditional politeness. Onlanguage, heisafierce opponent of debased
or impure usage, impropriety, profanity, and slang. In literature, he
favoursthe ancient writers over theModerns. In pictorial and plastic
arts, likewise. Food, he has opined, should be prepared plainly and
notoriously, taking care to avoid faddishness, innovation or undue
richness of sauce. (Kunzru 30)

Yet he succumbed to Spanish Flu in 1918. In “The 1918 Influenza
Pandemic and its Legacy”, Jeffery K Taubenberger and David M
Morencsstate,” In 1918-1919, the* Spanish’ influenza pandemic appeared
nearly simultaneously around the world and caused extraordinary
mortality, estimated at 50-100 millionfatalities’ (Jeffery K Taubenberger
1). Most of the peoplewereinfected by thisvirusand died. Nevertheless,
Amar Nath Razdan had hygiene concerns, and he died during this
pandemic.

Hari Kunzru has gracefullynarrated the fictional history of Fatehpur.
Theemergence of Ala-u-din Khan and the disgruntled Mughal generation
established his own kingdom in the Punjab hills. Exemplifies the



246 Milind Solanki and Hetal Meriya

fragmentation of the Mughal empire and the opportunism that led to the
formation of new states. How Ala-u-din Khan found the unnecessary
nature of war, and blessed by the pir, and established the city as Fatehpur.
He became aNawab of Fatehpur. The Britishers greatly influenced the
Indian Nawabs. They have converted their palace into comfortable
homes for the Britishers. The Nawab had seen Buckingham Palace,
and “was shocked to find it far smaller than the homes of many middle-
ranking Indian rulers. He built up the new palace for them. “So, the
new palace wasto belikeamuch larger version of the Pavilion, bigger,
generally Oriental rather than Indian design, and above all, the kind of
thing that English people would appreciateif invited to the kingdom to
ride or shoot” (Kunzru 77). The city of victory, however, was under the
rule of the British.

Although Nawab Murad is still the ruler, he cannot tie his shoelaces
without the agreement of the Crown’s representative, Major Privett-
Clampe. . . . If hisopinion is not heeded, aword, a dispatch, would be
enough to cause serious, even succession-changing trouble. The major
isavery powerful man indeed (Kunzru 97).

They were trying their best to settle things. The nawab tried to
manipul ate the British Resident to give him dominant power. “ The British
prefer Firoz because he wears atie and has promised to let them build
factories’ (Kunzru 106). They tried al thethingswhich make him happy,
so they brought Pran, and made him as Rukshana. A hijra, for Magjor
Privett-Clampe. He is described as, “He who is the British Resident
here. He is a very powerful man, and a very stupid one. Though heis
pickled in gin, he holds the fate of our beloved kingdom in his hands.
Luckily, little Rukshana, he hasaweakness. . . . Helikesbeautiful boy-
girl. Likeyou.” (Kunzru 87). How the Nawab and Firoz weretrying to
mani pul ate the Major and the dominance of power through Pran. Even
Major advised Pran, “If you listen to what the white istelling you, you
can’'t gowrong” (Kunzru 109). The coloniser had set their standardsto
colonisethe Indian minor groups. They have trained the white men, so
they can set their rulesin India. Mgjor Privett-Clampe also use Pran,
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instigating theimportance of the English Language.

So Pran starts visiting Mg or Privett-Clampe on aweekly basis, to
wear a school uniform, recite poetry and watch him jiggle around
under his desk. He puffs and rings and is told to keep it up, and
gradually hisEnglish accent improves, and helearnsstirring passages
from Victorian poets about martial prowess and the sacred duty of
keepingone'sword. . . hediscernthat itisin someway responsible
for Privett-Clampe’ simportance, and theimportance of Englishmen
in general, so he pays attention to it, hoping to divine its secret.
(Kunzru112)

The nawab was a so in favour of pursuing the Britishers. Hari Kunzru
narrates that, “ A Fatehpur shooting party isawaysajolly affair. Even
one or two of the zenana women are allowed to join in, which is how
Pran comes to attend and to have his first sight of the celebrated Mrs
Privett-Clampe” (Kunzru 115). So “Peshawar Vale Hounds” was
established in Lahore by the Britishers who brought hounds for sports
in the late 19" and early 20" centuries in India, especially for hunting
thelndian Jackal. “ Thelatest newsisthat inthree days time Sir Wyndham
Braddock, combined Punjab States Resident, will bearriving with Lady
Aureliato shoot sometiger, eat too much, and have himself inventively
pampered at the expense of the state of Fatehpur” (Kunzru 134). Firoz
organised the party to entertain Sir Wyndham Braddock and to seduceMr
Privett-Clampe. “ They get asuitable picture, then hewill be given money
and allowed to leave. If not, therewill be no further use of him” (Kunzru
145). The wives of the Nawab aso had an interest in the Shooting
along with Khwaja-saraand other Hijira. Even multi-religious characters
of the 18th-century Indian society, and acomplex interplay of religious
and politica factorsin maintaining stability at alocal level. It also shows
the political fragmentations, religious conflicts and socio-economic
conditions, offering va uableinsight into thetransitional period of Indian
history marked by the Mughal empire and the emergence of new regional
and religious states.
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Another major event that has been discussed by Hari Kunzru, the
“JallianwalaBagh Massacre,” took placeon 13 April 1919 inAmritsar,
Punjab. He has fictionalised it as a background for the expedition for
Pran and hismigration from Indiato England. Kunzruin detail depicts,

The Punjab isthe breadbasket of the British Raj, and aso itsarmy
recruitment ground. Thislandscapeof aflat field crossed by irrigation
channels and low mud banks means everything to the sahibs, and
lately they have felt it dlipping from their grasp. First, there were
rumours. Indian talking secretly to Russians and Germans, of
Bolshevism, sedition- the inevitable fruits, said the hardliners, of
educating natives. Handbillswere pasted in public places. Prepare
yourself to kill and die. Then, soon afterwards, small omens. A
Hindu procession joined by Muslims. Shouts of Mahatma-Gandhi-
ki-jai ...Religious enemies seen drinking from the same cup. The
Sahibs began to count their guns and say to each other that thetime
for talking was over. Therewere not enough of them ... Throughout
the Punjab, club smoking roomsfilled with talk of firm government,
of hitting first, and hard.(Kunzru 180)

James Joyce writes in Ulysses that “[h]istory . . . is anightmare from
which | am trying to awake” (Joyce 60). The Amritsar massacre left a
nightmare effect on generationsfor decades. Punjab became apolitical
centrefor the British. Indians have peacefully gathered to revolt against
the Rowlatt Act and arrested Indian leaders at Jallianwala, a walled
garden. General Reginald Dyer and other perpetrators’ troops attacked
the walled garden by blocking the entry and exit gates. They opened
firewithout giving any warning to the people.In“The Spectacle of Death
and Deception: Analysing Fictional and Non-Fictional Writings on the
Jallianwala Bagh Massacre” Md Shahnawaz, asserts,

This geographic location of Punjab and the diverse ethnography
resulted in the diverse semanticsthat add more layersto the memory
of thisgruesome event. . . . When we talk about a particular event,
be it the Holocaust, the First World War, or the Jallianwala Bagh
Massacre, these are not just public events but also personal trauma
(Shahnawaz 54).
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General Dyer firmly addressed the troops,

You areteaching alesson, hesaid. They will not forgetitinahurry.
The General nodded. His troops fired 1650 rounds. . . . Corpses
were piled in drifts around the walls of the Jallianwala Bagh. The
well in the corner was choked with them. Asdarknessfell, relatives
looking for their dead were attacked by jackals and feral dogs.
Under Martia law, there was an eight o’ clock curfew. Most of the
townspeople were now too scared to break it, so the wounded
remained where they lay until morning. The Jubilee Hospital was
run by Europeans. Not one person applied there for treatment. . . .
The next day, bodies were burnt five to a pyre. People made haste
to hide the evidence that their relatives were at the gathering. No
one knew how many were dead. In the afternoon, the General
summoned Indian leaders to the Kotwal. | am a soldier: he told
them in clipped parade-ground Urdu. For me, the battlefield of
France and Amritsar are the same. Speak up if you want war. If
you want peace, open their shops once. You will inform him of the
badmashes. | will shoot them. Obey my orders. (Kunzru 183)

Pran was stuck in the Punjab for many days and | eft the place with the
help of awhite man, a Britisher who had an assumption that Pran was
like him, a white man. He let Pran migrate to some other safe places.
Pran becomesthevictim of white trafficking and prostitutes. Pran earned
anew identity as*“ Pretty Boby, crown prince of that most notorious of
all red-light districts, the sewer of India: Falkland Road” (Kunzru 201).
Falkland Road: Prostitutes of Bombay is also a pictoria book by
Mary Ellen Mark, published in 1981. She describes

Falkland Road is a notorious street of prostitutesin Bombay. It is
like any busy lower-class street in Bombay, densely populated by
vendors, merchants and shops, but aso overcrowded with girls,
from 11-year-olds to 65-year-olds ex-madams. The street is lined
with old wooden buildings, which teem with prostitutes hanging out
of thewindow, in the viewing cages on the ground floor, and on the
steps. From sunrise to sunset, the customers pass down the street
to survey the girls. (Mark)
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Hari Kunzru has depi cted the harsh reality of Bombay, where prostitution
becomes a major business for survival. “The Roya Geographical
Society” was established in 1830 to survey the geographical sciences,
and it became amajor supporter in 19" and 20th-century expeditionsto
Africa. “The government wants the proper survey of the Fotseland
region.” (Kunzru 429). After the survey by a professor and his team,
they found that “ The Fotse are adocile, joyous peopl e, almost untouched
by theillsof modernity, their pastoral” (Kunzru 448). Which camefirst,
the changes or the spirits? There were no such thingsin the past; thus,
no one would have talked in such away or even mentioned the old and
new times. Timewas simply time. People adopted their ancestors’ habits.
However, they are primitives; they have settled their own lives. Pran
becomes a witness to the Fotse expeditions.

Fluid Identities. The Chameleon Protagonistin
Thelmpressionist

Pran, the protagonist of the novel, has a picaresque journey. He was
born as an illegitimate child to a foreigner, Ronald Forester, and an
Indian mother. He was named Pran Nath Razdan. From Pran to
Jonathan Bridgeman, he transmutes identity throughout the novel.In
Gender Trouble: Feminism and Subversion of Identity (1990), Judith
Butler avowed, “ Thereisno gender identity behind the expressions of
gender; that identity is performatively constituted by the very
‘expressions’ that are said to beitsresults’ (Butler 33). Pran’sidentity
Is also a product of his environment and society. Murat Aydemir in
“Impressionsof Character: Hari Kunzru's The Impressionist” comments

Since The Impressionist features a protagonist who travels from
India to Britain to Africa, and whose identity changes to an
extraordinary extend according to the demands of each setting he
finds himself in, the novel questions our aesthetic ability (or
willingness) toidentify, and to identify with, acharacter who migrates
and transforms. (Aydemir 199)
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Pran was expelled from his own house, being an illegitimate child of
Amar Nath Razdan. He moved to an unknown place, a brothel, where
he was forced to accept the third gender and was named Rukshana, a
hijraand became avictim of White Trafficking.He became anobject of
Colonised India under British rule and the Mughal emperor’s socio-
political agendas. He became just a pawn in political games and was
assigned a task to seduce Mgjor Privett-Clampe, a British resident in
India. He tried his best to escape from the cage, and succeeded in his
plan and reached to Amritsar, Punjab. Where he was titled as ‘ White
boy’ represented the man of the Britishers. Pran witnessed the impact
of the Jallianwala Bagh Massacre and the pathetic condition of
Indians.Being aWhite Boy, he was hel ped by aBritisher and |eft Punjab
and shifted to Mumbai.

Beforetransforming into Jonathan Bridgeman, a British youngster who
eventually enrols at Oxford, he was compelled to take on the identities
of Rukhsana, abrothel servant, and Pretty Bobby, awhite boy who had
an affair with women from red-light districts. If Bobby makes himself
invisibleto others, shapeshifting, changing namesand keeping hismotives
hidden, he does so holessto himself. Secretly hintsat depth, and thisis
what people fantasise about when they see him” (Kunzru 250). He
became the crown prince of Falkland Road's prostitutes. However, he
found an escape from here with the help of aforeigner, called Jonathan
Bridgman, who diedin India. Pran took hisidentity as“ Jonathan Pelchat
Bridgeman: Spavin & Muskett: solicitorsand Commissionersfor Oaths
of the Grey’s Inn Road, London” (Kunzru 284). And he found “dare
we let them die in darkness when we have the light of. . . . Thereis
nothing here for him anymore, nothing to make him stay. He feels the
earth moving swiftly and frictionless beneath his feet” (Kunzru 286).
He took admission at Oxford University and learn the etiquette of
foreigners. He learnt from the professors, “We must look upon these
boundaries as a good thing? Were these none, the flowers would lose
their identities in a hybrid swarm, and nature would be in a desperate
mess’ (Kunzru 310). In The Location of Culture (1994) Homi K.
Bhabha establishes,
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Hybridity isthe sign of productivity of colonial power, its shifting
forces and fixities; it is the name for the strategic reversal of the
process of domination through disavowal (that is, the production of
discriminatory identitiesthat securethe‘ pure’ and original identity
of authority). (Bhabha 112)

Jonathan Bridgeman accepted all the cultural and social identities of the
new place. “Hetriesto fee what the othersfeel, and wonders nervously
what he has become” (Kunzru 293). He just wanted to imbibe with the
surrounded communities. Herealised, “ Thelifeitself, an English Life,
wasenough” (Kunzru 299). Helived ahybrid life of Jonathan Bridgeman.
AsJonathan was satisfied with hisfoster identity, “ Between the petting
couples in the back row, he eats an ice and feels Englishness begin to
stick to him, filming his skin like city grime. Thisis what he wanted.
Thisisenough” (Kunzru 303). Helearned the language and al so pursued
anthropology. “He aways wrote that Englishness is sameness and the
comfort of repetition” (Kunzru 314). First time he encounters the
primitive class of Africaand their advancements. He was enthusiastic
to learn the way of life of the Fotse Community. He became a part of
“The Royal Geographical Society”and embedded himself in this
expedition. “Thiswill be hisfirst journey to Africa, where he hopesto
see the West African shorthorn up close and study the practices of the
Fotse farmers.” (Kunzru 401)

In “Cultural Identity and Diasporad’ in Identity: Community, Culture,
Difference (1990), edited by Jonathan Rutherford, Stuart Hall defines
the

Identity isnot astransparent or unproblematic aswethink. Perhaps
instead of thinking of identity asan aready accomplished fact, which
the new cultural practicesthen represent, we should think, instead,
of identity as a “production” which is never complete, always in
process, and always constituted within, not outside, representation.
(Hall 222)

AsPranlearnsthereal impression of lifeafter too many journeystill he
reachesAfrica. He asserts, “ For now, the journey iseverything. He has
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no thoughts of arriving anywhere. Tonight, he will sleep under the
enormous bowl of the sky. Tomorrow hewill travel on” (Kunzru 481).

Conclusion

Hari Kunzru's The Impressionist (2002) epitomises the postmodern
mode of historiographic metafiction asdefined by LindaHutcheon, where
the act of narrativising history becomes as significant as history itself.
The novel foregrounds the fractures of colonial and postcolonial
experience through its mosaic of historical episodes—the fall of the
Mughal empire, the Jallianwala Bagh massacre, the underbelly of
Bombay, and the colonial exploration of Africa. These fragmented
histories resist coherence, reflecting Hutcheon's theory. Within this
unstable historical framework, the protagonist Pran embodieswhat Homi
Bhabha terms the “third space” of enunciation: alimina realm where
identity is constantly negotiated, hybridised, and transformed. His
chameleon-like adoption of multiple racial, social, and cultural selves
demonstratesthe performative instability of subjectivity, aligning with
Stuart Hall’s view of identity. By situating Pran’s picaresgue journey
againgt colonial and cultural didocations, Kunzru critiquesthe essentialist
notions of race, class, and nationality, exposing them as constructs
sustained by power and ideology. The novel thus dismantlestheillusion
of aunified self and revealsidentity asfluid, contingent, and historically
produced. The Impressionist (2002) ultimately offers a profound
meditation on theintersectionsof history, power, and subjectivity, asserting
that fragmented historiesinevitably engender fragmented selves.
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Gandhian Values Reflected in Raja Rao's
‘Kanthapura'

Sanju Jhajharia

Introduction

RajaRao’s Kanthapura (1938) isone of the earliest and most powerful
works in Indian English literature, weaving Gandhian ideals into the
social, cultural, and political life of aSouth Indian village. Morethan just
anovel, itisanarrative experiment that blends myth, oral tradition, and
history to dramatize India s struggle for independence. The central thrust
of the novel liesin its reflection of Mahatma Gandhi’s philosophy—
truth, non-violence, satyagraha, swadeshi, self-reliance, and the moral
awakening of the masses. Thisresearch paper explores how Gandhian
values permeate the characters, structure, and themes of the novel, and
how Rao usesfiction to transform nationalist ideology into lived village
experience. Rgja Rao’s Kanthapura is a foundational text in Indian
English literature, praised for its unique narrative structure and its
ambitious attempt to represent an Indian experiencein aforeign language.
The village of Kanthapura, nestled in the Western Ghats, serves as a
microcosm of colonial India, reflecting the broader social, palitical, and
spiritual transformations of the 1930s. The narrative documents the
village'sjourney from atraditional, caste-ridden soci ety to acommunity
united by Gandhian ideals, ultimately facing defeat and displacement.
By mythologizing the freedom struggle, Rao transformsahistorical event
into atimeless epic, or sthala-purana, of good versus evil.

When Kanthapura was published in 1938, India was in the throes of
the freedom struggle. Raja Rao, deeply influenced by both traditional
Indian storytelling and Gandhian philosophy, chose not to write a
straightforward political treatise but to embed Gandhian idealsinto the
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life of asmall village. The novel thus becomes a microcosm of India:
Kanthapura's villagers mirror the awakening of the rural masses, and
the struggle in the village echoes the national movement. The novel is
set against the backdrop of the Indian independence movement,
specifically the period of the Salt Satyagraha and Civil Disobedience
campaigns led by Mahatma Gandhi. Key historical events referenced
in the novel, such as Gandhi’s Dandi March, provide aframework for
the village's own resistance. However, Gandhi himself never appears
directly. Instead, hisinfluenceis felt through his follower, Moorthy, a
young, city-educated man who brings the Mahatma's message of
satyagraha (non-violent resistance), swadeshi (self-reliance through
hand-spun cloth or khadi), and the eradi cation of untouchability. Gandhi’s
message—of non-violent resistance and spiritualized politics—found
itsmost effective vehiclein literature that could communicate with the
common man. Rao’snovel does precisely this, showing how Gandhian
values reshaped not only politics but also socia reform, particularly in
matters of caste, gender, and collective identity.

The palitical struggle in Kanthapura unfolds in several stages:

e Initial Awakening: Moorthy’s return and his efforts to spread
Gandhian philosophy initially meet with resistance from orthodox
Brahmins, but his personal piety and sacrifice win over many
villagers, including Pariahs (untouchables).

o Escalation and Exploitation: The British-owned Skeffington
Coffee Estate and its oppressive manager, the “Hunter Sahib,”
symbolize colonial exploitation. Thistension is heightened by the
local Indian allies of the British, like the corrupt Brahmin Bhatta
and the police officer Bade Khan, who represent a collusion
between colonial power and entrenched social hierarchy.

e Women’sMobilization: Following Moorthy’simprisonment, the
women of Kanthapura, led by the educated widow Rangamma,
take charge of the movement, participating in picketing and facing
brutal policerepression.
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e Destruction and Dislocation: The climax involvesthe destruction
of Kanthapuraby the authorities. Though thevillagers are defeated
and forced to flee, their spirit of resistance, symbolized by their
willingness to lose their land for agreater cause, remains.

Literary Context

Raja Rao belongs to the triumvirate of early Indian English novelists,
aong with Mulk Raj Anand and R.K. Narayan. While Anand focused
onsocial realismand Narayan on middle-classlife, Rao fused philosophy,
myth, and politics. Kanthapura was hisfirst novel, written in exile in
France, yet rooted deeply in Indian tradition.

Thenarrative techniqueitself—told by an old villagewoman, Achakka—
emulatesoral storytelling, making thenovel both accessible and authentic.
Through this style, Gandhian principles are not presented as abstract
concepts but as part of everyday life, shaping rituals, conversations,
and conflicts.

Gandhian Valuesand Their Literary Reflection
1. Satyagraha (Truth-force)

The backbone of Gandhi’s political struggle was satyagraha, the power
of truth combined with non-violent resistance. In Kanthapura, Moorthy
becomesthe embodiment of thisprinciple. Hisrefusal to retaliate against
violence—whether from the colonial police or orthodox villagers—
demonstrates the moral strength of truth.

Example: When Moorthy isimprisoned for picketing foreign cloth shops,
he upholds Gandhi’s teaching that suffering for truth purifies both the
self and society. Thevillagers, initially skeptical, slowly recognize that
passive resistance has transformative power.

2. Ahimsa (Non-violence)

Ahimsaisnot merely the absence of violence but apositivelovetoward
all beings. Raoillustratesthisvaluevividly. Thevillagersare provoked
by police brutality, yet Moorthy insists they must never strike back.
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Even caste conflict is approached through ahimsa: rather than fighting
the Brahminswho excommuni cate him, M oorthy acceptstheir rejection,
hoping lovewill dissolve prejudice.

3. Swadeshi (Self-reliance and Indigenous Identity)

Swadeshi was Gandhi’s call to boycott foreign goods and revive
indigenous industries. The burning of foreign cloth in Kanthapura is
both asymbolic and literal act of rejecting colonia exploitation. WWomen
take the lead in spinning khadi, turning household labor into political
resistance. The act of wearing hand-spun cloth becomes an assertion
of dignity and national pride.

4. Religious Faith and Spiritual Politics

Gandhi spiritualized palitics, often invoking religious symbolsto awaken
the masses. In Kanthapura, this appearsin the villagers' identification
of Gandhi with divine avatars. Gandhi is imagined as a modern
incarnation of Vishnu who comes to rid the world of evil (the British
rule). Moorthy becomes a saint-like figure, likened to sagesin Hindu
tradition, which helpsthevillagers accept hisleadership.

5. Social Reform and Caste Equality

For Gandhi, freedom wasincomplete without social reform, especialy
the eradication of untouchability. Rao dramatizesthisthrough Moorthy’s
attempts to unite Pariahs and Brahmins in the nationalist cause. His
effortsto visit and dine with the Pariahs lead to his excommunication,
showing the deep-rooted prejudicesin Indian society. Yet women like
Rangamma and Ratha begin to question caste divisions, suggesting the
beginnings of reform. Moorthy’s mission are not only anti-British but
aso anti-caste. His willingness to enter the Pariah quarters and eat
fromtheir hands, adirect violation of Brahminical orthodoxy, challenges
the village'srigid social structure. The movement, by uniting villagers
across castelines, becomesacatalyst for social reform alongside political
freedom.
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6. Role of Women and Gandhian Feminism

Oneof Gandhi’smost radical contributionswasto bring womeninto the
political sphere. Rao reflects this vividly. Women in Kanthapura are
not passive onlookers; they take active part in marches, picketing, and
spinning. Ratna, ayoung widow, defies societal restrictionsand emerges
asacourageous|eader, inspired by Gandhian values. Thisempowerment
of women mirrors Gandhi’s belief that women, by their very nature of
patience and endurance, were ideal satyagrahis. From Achakka's
storytelling to Rangamma’s |eadership and the formation of women’s
volunteer corps, the women of Kanthapura step out of traditional roles
and become active political agents.

Myth, Tradition, and Gandhian Values

Rao fusesmyth with Gandhian palitics, creating anarrativethat resonates
with thevillagers’ imagination. The struggle in Kanthapura islikened
to the Kurukshetrawar of the Mahabharata. Just as the Pandavas fight
against adharma, the villagers fight against colonial injustice. Gandhi
himself isequated with Krishna, Rama, and Shivaat different moments,
giving divine sanction to the nationalist movement. Figureslike Gandhi
are portrayed as modern-day avatars, battling the demonic “ Red-men”
(British). Thismythic dimension providesapowerful moral framework
for the villagers to understand and endure their struggle. This mythic
framework elevates Gandhian values beyond mere political tactics—
they become part of cosmic dharma.

Narrativetechniqueand style

Rao’sunique narrative strategy isarguably the novel’smost significant
artistic achievement.

e Puranic Method: The story istold by Achakka, an old Brahmin
woman, in the style of a purana—atraditional folk epic or legend.
Her narrativeischaracterized by digressions, flashbacks, repetitions,
and afluid, conversational tone, mimicking an oral tradition. This
elevatesthevillagers' struggleto amythic, timelessplane, framing
the political conflict asacosmic battle between good and evil, with
Gandhi asadivine avatar.
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e Indianization of English: Rao consciously moulds the English
language to convey an authentic Indian sensibility. In his famous
preface, he states that the Indian novel must have distinct “Indian”
English. He achievesthisthrough:

e Literal trandations: He often directly translates Kannadaidioms
and phrasesinto English, creating aunique rhythm and flavor.

e Indianvocabulary: HeincorporatesIndian wordsfor food, customs,
and conceptsthat have no direct English equivalent.

e Sentence structure: Long, winding sentences reflect the
meandering, gossipy style of the oral narration.

e Point of View: Achakka's first-person, communal “we” and “I”
perspective offers an intimate, emotional, and biased account of
events. Her perspective, though not objective, providesan authentic
window into the mindset and emotional journey of the villagers as
they navigate political awakening.

Tensionsand L imitationsin Gandhian Values

While the novel celebrates Gandhian ideals, it also exposes tensions:
Non-violence often seems powerl ess against brutal repression; villagers
are beaten and homes destroyed despite their peaceful resistance. Caste
prejudices do not disappear entirely, raising questions about how far
Gandhi’s message penetrated. Moorthy, though saintly, sometimes
appears detached, raising doubts about the effectiveness of moral
leadershipin aviolent world. Thesetensions make Kanthapurarealistic
rather than hagiographic. Rao acknowledges that the Gandhian path is
difficult, filled with sacrifice, and not always successful in the short
term.

Impact of Gandhian Valueson the Village Society

The greatest triumph of Gandhian values in the novel is the
transformation of the villagers' consciousness. From a fragmented,
caste-bound, superstitious community, Kanthapura becomes a united
force of resistance. Women, Pariahs, and youth discover new voices
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and identities. Though the village is eventually destroyed, its spirit of
resistance spreads, mirroring Gandhi’s belief that true freedom begins
inthesoul, not in political victoriesalone.

Critical perspectives and analysis

e Postcolonial Reading: As a postcolonial text, Kanthapura
subverts colonial narratives by presenting history from the
perspective of the colonized. Rao’ slinguistic innovations challenge
the hegemonic Standard English and assert adistinct Indian literary
voice.

e Feminist Critique: While celebrated for its strong female
characters, some criticsarguethat Achakka snarrativeisstill framed
withinapatriarchal, Brahminical worldview. The novel’sportrayal
of women, while empowering, still operateswithin certain cultural
constraints.

e Critiqueof Nationalism: Some modern scholarsview the novel’s
romanticized portrayal of nationalism critically, arguing that it
idealizesthe Gandhian movement and marginalizes subaltern voices,
such asthe Dalit characters, whose experiences arefiltered through
a Brahmin narrator.

e Symbolism: The novel is rich with symbolism. The goddess
Kenchammarepresentsthe ancient, protective spirit of the village.
The river Himavathy is another symbol of the land's spiritual
essence. The destruction of the village at the end, though a defeat,
symbolizesthe moral victory of sacrifice.

Conclusion

RajaRao’'sKanthapuraisboth apolitical novel and aspiritual alegory.
By weaving Gandhian values into myth, tradition, and everyday life,
Rao demonstrates how Gandhi’ s philosophy was not confined to leaders
and intellectuals but became a living force in rura India. The novel
captures the transformation of ordinary villagers into extraordinary
satyagrahis, proving that freedom is not merely about overthrowing
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colonial rulers but about moral regeneration and social reform.
Kanthapura is more than a novel about a village; it is a profound
meditation on how large-scal e political movementsareinternalized and
transformed at the grassrootslevel. By blending myth with history and
Indianizing the English language, Raja Rao created a landmark work
that not only documents a specific moment in India’'s struggle for
independence but also offers timeless insights into faith, community,
and resistance. Itsenduring significanceliesin its exploration of how a
people, facing oppression, can draw strength from their own traditions
to forge a new identity.

Thus, Gandhian values—truth, non-violence, swadeshi, caste reform,
and the empowerment of women—are not only reflected but reimagined
in Kanthapura. They emerge astimelessideals, linking India’s ancient
traditionswith itsmodern aspirationsfor justice and dignity.
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Forbidden Bonds, Universal Lessons: A Study of
Arundhati Roy's The God of Small Things and
Mulk Raj Anand's Untouchable in the Context of
Love as a Bonding Power

Chitra Dadheech

Introduction

Indian literature haslong functioned asapowerful conduit for expressing
the complexities of human relationships, particularly those that blossom
or struggle within rigid societal frameworks. Deeply intertwined with
thecultural, historical, and spiritual fabric of the nation, these narratives
oftenreflect not only personal conflictsbut also collectivesocial redlities.
Among the most compelling themes that recur across Indian literary
works are love, unity, and the confrontation of social injustices—
particularly those stemming from the deeply entrenched caste system.
These stories do more than depict personal struggles; they serve as
broader commentaries on the socio-political structures that define and
often limit human experience. By engaging with issues such as caste-
based marginalization, taboo relationships, and thelonging for equality,
Indian literaturetranscendsits geographical and cultura origins. It offers
readers around the world a glimpse into the universal struggles for
acceptance, dignity, and connection. The emotional truths at the heart
of these stories—truths about love’s capacity to challenge power, the
resilience of the human spirit, and the yearning for justice—resonate
far beyond national boundaries.

The two exemplary works that embody these themes with remarkable
intensity are Arundhati Roy’s The God of Small Things (1997) and
Mulk Raj Anand’s Untouchable (1935). Both novels, though distinctin
time period, narrative style, and character focus, illuminate how love—
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whether romantic or rooted in the basic human desire for respect—can
act as a force of resistance against oppressive societal norms. Roy’s
portrayal of aforbidden inter-caste relationship and Anand’s depiction
of aDalit boy’squest for dignity offer deeply human storiesthat confront
systemic injustice with empathy and insight.

The present research paper closely examines how these two literary
masterpiecestranscend their specific Indian contextsto address broader
human concerns. Through the lens of Roy and Anand’s characters, we
explore how literature can serve as abridge between disparate cultures,
nurturing global understanding and emotional solidarity. By unpacking
the layers of caste, love, rebellion, and social critique in these works,
we uncover essential lessons about the enduring values of compassion,
equality, and shared humanity that remain relevant acrosstime and place.
To fully appreciate the thematic richness of these two texts The God
of Small Things by Arundhati Roy and Untouchable by Mulk Raj
Anand, one must understand the socio-palitical frameworkswithinwhich
these narrativesunfold. Both novelsare deeply entrenched in the complex
realitiesof Indian society, where social hierarchies, particularly the caste
system, continue to influence interpersonal relationships, institutional
structures, and cultural norms.

Arundhati Roy’s The God of Small Thingsis set in post-independence
Kerala, aregion knownfor itsrelatively progressive stance on education
and reform. Yet, beneath the veneer of modernization and constitutional
guarantees of equality, caste-based discrimination continues to shape
daily life. Despite the legal abolition of untouchability enshrined in the
Indian Constitution, Roy reveal show deep-seated social prejudiceslinger,
subtly and overtly dictating the behaviour of individual sand communities.
The novel’s portrayal of inter-caste love, familial fragmentation, and
societal policing reflects asociety still grappling with its colonial past
and deeply entrenched social codes. A particularly striking aspect of
Roy’s critique lies in her concept of the “Love Laws’—unwritten
societal rules that regulate who is alowed to love whom, and to what
extent. These“laws’ serve not only as narrative anchorsbut asincisive
metaphorsfor the social taboos surrounding caste, class, and gender as
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Roy writes, “The laws that lay down who should be loved, and how.
And how much” (33). This haunting line encapsulates the moral
boundariesthat society imposes on human emotion, reducing loveto a
social transaction monitored by tradition and power.

Inthe contrast, Mulk Raj Anand's Untouchableisset in colonial India, a
time when the caste system was even morerigid and institutionalized.
Thenovel presentsasingleday inthelife of Bakha, ayoung Dalit boy,
whose existence asamanual scavenger symbolizesthelowest rungs of
the caste hierarchy. Hisencounterswith society-marked by verbal abuse,
physical assault, and systemic exclusion-offer avivid account of how
casteviolenceisnormalized within everyday life. Anand's commitment
to social realism allowsreadersto witnessthe harsh indignities suffered
by Dalits, who are systematically denied basic human rights. One of the
most powerful observations in the novel is the portrayal of Bakha's
constant internalization of inferiority, "Helived in aworld of perpetual
degradation, constantly reminded of hisplaceinthe social order." This
line underscores the psychological toll that caste oppression exacts on
individuals, reducing themto mereinstrumentsof labor, devoid of personal
agency or social mobility.

Both the authors, through their distinct narrative strategies and historical
lenses, challengethelegitimacy of social systemsthat sustaininequality.
Roy critiques the hypocrisy of modern Indian society that upholds
demacratic ideals while remaining deeply conservative in matters of
casteand love. Anand, writinginacolonial context, exposestheviolence
and inhumanity embedded in ancient socia structures, whilealso gesturing
toward reform through figureslike Gandhi. Together, The God of Small
Things and Untouchable provide a comprehensive picture of how
caste-based oppression operates across time periods, socia classes,
and individual experiences. Their works stand as powerful testimonies
to the ongoing strugglefor social justicein India, urging readersto reflect
on the deep-rooted nature of discrimination and the need for genuine
transformation.
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Exploring Forbidden Lovein The God of Small Things

At the emotional core of Arundhati Roy’s The God of Small Things
lies a profoundly moving and socially subversive love story between
Ammu and Velutha. This relationship, condemned by societal norms
and cultural expectations, serves asa powerful indictment of the caste-
based and patriarchal constraints that govern personal livesin Indian
society. Ammu, a Syrian Christian woman burdened by the stigma of
divorce, and Velutha, aDalit carpenter employed by her family, represent
individualswho are marginalized not because of their actionsor character,
but because of their caste and gender identities. Their love transcends
these societal limitations, becoming an act of rebellion against asystem
that seeksto control affection, intimacy, and human connection.

Roy poignantly capturesthistransgressionin her lyrical and emotionally
charged prose. One of the most memorable lines- “They knew that
there was nowhere for them to go. They held each other as though
their lives depended on it.”— beautifully encapsulates the fragility,
desperation, and defiance that define their relationship. In presenting
their bond as both intensely personal and inherently political, Roy urges
readers to confront the brutal consequences of caste orthodoxy and
gender inequality. Velutha'srole in the novel extends beyond that of a
romantic figure. He becomesasymbol of silent resistance, representing
the dignity and humanity of those whom society chooses to devalue.
Fully aware of the risks involved, Velutha does not retreat from the
relationship. Hisdecisionto loveAmmu, despite the dire repercussions,
affirms his autonomy and challenges the social order that demands his
invisibility and submission.

Roy’s portraya of their doomed relationship does more than elicit
sympathy—it demands outrage. Through Ammu and Velutha, Roy
exposes the dehumanizing effects of the caste system and illustrates
how love, when it violates societal boundaries, is punished rather than
celebrated. Their story becomes a vehicle for critiquing oppressive
institutionsand illuminating the cost of defiancein adeeply hierarchical
culture.
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The Quest for Dignity in Untouchable

In contrast to Roy’s exploration of romantic love, Mulk Rgj Anand’'s
Untouchable centers around the broader, but equally powerful, human
desirefor dignity and social recognition. The novel followsasingle day
in the life of Bakha, a young Dalit boy whose existence is defined by
the daily indignities of his occupation asamanual scavenger. Through
Bakha's eyes, Anand exposes the rigid caste stratification that reduces
human beings to mere functions, denying them individuality, respect,
and basic human rights. From the opening scenes, the novel immerses
thereader in Bakha sreality—aworld where every interaction reminds
him of his social status, “Outcaste, Untouchable, he was reminded of
hisstatusin every act, every interaction.” Thisline capturestherelentless
nature of caste-based marginalization and its psychological impact.
Bakha sdaily encounterswith abuse, exclusion, and humiliation are not
isolated incidents but manifestations of adeeply embedded social order
designed to perpetuate inequality.

A transformative moment in the novel occurs when Bakha hears
Mahatma Gandhi speak against untouchability. Gandhi’s words,
“Untouchability isablot on humanity.” If wedo not eradicateit, wefail
asasociety, and introduce a new possibility—avision of asociety that
might recognize the inherent worth of every individual. This moment
plants aseed of hope in Bakha's consciousness. It marks the beginning
of hismoral awakening, suggesting that systemic change, whiledifficult,
Is possible through collective action, empathy, and reimagined social
values.

Anand’ sdecision to end thenovel on an ambivalent note—where Bakha
contempl ates the future but remains uncertai n—reflects the compl exity
of social reform. Change is neither immediate nor guaranteed, but
awareness is the first step toward transformation. Through Bakha,
Anand gives voice to the voiceless and invites readersto recognize the
humanity of those oppressed by social convention. By highlighting the
emotional and spiritual dimensions of Bakha's journey, Untouchable
moves beyond social critique and becomes a pleafor human empathy.
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The novel’senduring relevanceliesinits portrayal of caste not merely
asasocial structure but asamoral failing that demands urgent redress.

Textual Analysis

Although both Arundhati Roy and Mulk Raj Anand explorethe concept
of lovefrom different vantage points—one romantic and transgressive,
the other rooted in human dignity and social justice—both authors
converge on the idea that love has the transformative potential to
transcend entrenched socia boundaries. In The God of Small Things,
the forbidden relationship between Ammu and Velutha represents a
direct challenge to caste and gender-based hierarchies. Their union,
though brief and ultimately tragic, symbolizes acourageous assertion of
emotional freedom in theface of societal rigidity.

In contrast, Untouchable does not revolve around romantic love but
centersinstead on Bakha's unyielding desire to be treated as a human
being. His yearning for self-respect and equal treatment serves as a
form of love—for oneself and for the collective dignity of the
marginalized. Anand uses Bakha's internal struggle to highlight the
psychological violenceinflicted by castediscrimination and theenduring
human need to be seen and valued.

What unites both novelsistheir portrayal of theresilience of the human
spirit. Whether through an intimate relationship or a plea for dignity,
both Velutha and Bakha embody the universal pursuit of identity,
acceptance, and connection. Their struggles transcend the confines of
Indian society, offering global readersinsight into broader human rights
issues. It is this emotional and thematic universality that has enabled
The God of Small Things and Untouchable to reach audiences across
linguistic and cultural borders. Their continued presence in academic
syllabi and literary discussionsaround theworld affirmstheir ability to
resonate beyond their immediate cultural contexts.

Indian literature, asillustrated by Roy and Anand’'s works, does more
than document local histories or cultural specificities—it speaksto the
global human condition. These novels function as cultural bridges,
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fostering empathy among readersunfamiliar with theintricaciesof Indian
caste or socia structures. In atime when the world remains divided by
class, race, religion, and ethnicity, literaturelike The God of Small Things
and Untouchable offers a shared emotional vocabulary through which
these divisions can be examined and understood.

The issues depicted in these texts are not confined to the Indian
subcontinent. Discrimination—whether on the basis of caste, race, or
ethnicity—continues to affect millions globally. Roy’s and Anand’'s
narratives highlight the systemic mechanismsthat enable social exclusion
and provoke readers to confront the structures of power within their
own societies. As such, the novels remain deeply relevant in
contemporary discourses surrounding socia justice, equity, and civil
rights. They inspire not only empathy but also avision of aworld where
love, understanding, and solidarity transcend social and cultural
boundaries.

Both Roy and Anand masterfully use symbolism and imagery to deepen
the emotional and philosophical resonance of their narratives. In The
God of Small Things, recurring symbols such astheriver and the moth
carry layered meanings. Theriver, asite of both serenity and tragedy,
mirrorsthe forbidden nature of Ammu and Velutha srelationship—itis
a place of union, secrecy, and ultimately, loss. The moth, fragile and
fleeting, reflectsthe vulnerability of their love and theinevitability of its
destruction under societal pressure.

In Untouchable, Anand utilizes more grounded, realist symbolism to
underscore the weight of caste oppression. One of the most potent
imagesisBakha sbroom, which symbolizestheliteral and metaphorical
burden he carries as asweeper. The broomisnot just atool of labor but
a constant reminder of the societal position assigned to him. Through
such imagery, Anand invites readersto visualize the psychologica and
physical costs of caste-based |abor.

These symbols are not mere embellishments but serve as narrative
instrumentsthat evoke empathy and bring abstract injusticesinto tangible
focus.
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Both novelsalso function ascritical examinationsof India s postcolonial
and traditional societal structures. Roy’s The God of Small Things
exposes the lingering effects of colonial-era thinking that continue to
shape contemporary Indian society. Though the British have departed,
their legacy livesoninthe casterigidity, class consciousness, and socia
conservatism that persist. Roy critiques how colonial ideologies, once
imposed, have been internalized and perpetuated by Indian elites and
ingtitutions.

Similarly, Anand’s Untouchabl e not only challengesthe caste system’s
brutality but also interrogates the contradictions of Western influence.
Thecolonia presenceintroduces notions of equality and modernity, yet
these ideals rarely benefit the lowest strata of society. While some
colonial figuresexpress sympathy or admiration for Bakha, they remain
largely complicit in maintaining the structures that oppress him. Thus,
Anand presentsanuanced view of colonialism—not wholly destructive
or redemptive but entangled in ambival ence and sel ective moral concern.

Roy and Anand employ distinct narrative approaches that enhance the
impact of their stories. Roy’sstyleislyrical, fragmented, and nonlinear.
The narrative moves fluidly between time periods, memories, and
perspectives, mimicking the emotional and psychological disarray
experienced by her characters. This fragmented structure emphasizes
how traumadisrupts chronological order and how the past continuously
intrudes upon the present. Her poetic language often blurs the line
between prose and verse, amplifying the emotional depth of the narrative.

Conversely, Anand’s narrative in Untouchable is linear and rooted in
realism. Thenovel’sstructurefollowsthe events of asingle day, focusing
intensively on Bakha's inner and outer worlds. Anand adopts a
straightforward, journalistic tone that aligns with his social reformist
agenda. Thissimplicity does not dilute the novel’s power but makesit
more accessible and immediate, allowing readers to absorb the harsh
truths without narrative distractions. Both techniques are effective in
their respective contexts—Roy’s compl exity reflectsthe multi-layered
nature of identity and emotion, while Anand’s clarity servesto unmask
the raw realities of systemic oppression.
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Religion and Mythology: Tools of Inclusion or
Exclusion?

Religion, apowerful forcein Indian society, isportrayed in both novels
asadouble-edged sword. In The God of Small Things, religious customs
and beliefs reinforce caste divisions and moral restrictions. The
intersection of religion with class and gender often leads to exclusion
rather than inclusion, as seen in the social condemnation of Ammu and
Velutha srelationship. Roy’s narrative questionsthe use of religion asa
meansto regulate behaviour and justify inequality.

Anand, too, illustrates how religious ideology can be weaponized to
legitimizesocia discrimination. Bakha' s ostracizationisnot just asocial
act but one deeply sanctified by Hindu doctrinesthat equate purity with
caste. Rituals of pollution and purity govern hislife, depriving him of
dignity and autonomy. Religion, inthis context, becomesamechanism
of control rather than a source of solace. Both authors critique the
waysinwhichreligiousand cultural beliefs, rather than serving asmoral
compasses, are often manipulated to uphold oppressive traditions.

A Global Perspective: Literary Parallels and
Compar ative Themes

Thethemesexplored in The God of Small Thingsand Untouchablefind
resonance in global literature that grapples with social exclusion,
forbidden love, and systemicinjustice. Roy’ sportrayal of loveconstrained
by social codes which parallels Toni Morrison’s Beloved which
addresses the devastating effects of slavery and the reclamation of
agency throughlove. In both novels, love becomesameans of resistance
against dehumanizing forces.

Anand’s depiction of caste oppression bears similarity to Chinua
Achebe' sThingsFall Apart, whererigid traditiona structuresand colonial
pressuresimpact individual freedom and cultural continuity. Both authors
explore how cultural systems, when unyielding, contribute to personal
and societal breakdown. Such comparisons highlight the universality of



272 Chitra Dadheech

these themes, demonstrating that while the settings may vary, the
struggles for dignity, justice, and love are deeply human and widely
shared.

Conclusion

Arundhati Roy’s The God of Small Things and Mulk Ragj Anand's
Untouchable are more than literary masterpieces; they are calls to
action. Through their poignant depictions of love and resilience, these
novels challenge societal norms, foster cross-cultural empathy, and
inspire readers to advocate for a more just and equitable world. The
enduring power of these storiesliesin their ability to connect individuals
acrossdivides, reminding usof the universal valuesthat bind humanity
together. AsRoy eloquently states, “ A story ends, but its echoesremain.
It haunts us, reminding us of who we are and who we could become.”
Through these narratives, Indian literature continues to illuminate the
path toward a more compassionate and interconnected future.
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Mythical Quest in the Cross-Cultural Narratives

Renuka Verma and Pratibha Kala

The origin of myths lies in the creative bond between the human
imagination and the mysterious natural phenomena. These beautiful
imaginativetalesstem from the belief system of our primitiveforefathers
whose curiosity to understand and explain the natural world in terms of
the supernatural, resulted in the stories known as myths, “It would not
be too much to say that myth is the secret opening through which the
inexhaustible energies of the cosmos pour into human cultural
manifestation. Religions, philosophies, arts, the social formsof primitive
and historic man, prime discoveriesin science and technol ogy, the very
dreams that blister sleep, boil up from the basic, magic ring of
myth” (Campbell). Theseimaginative and creativeinterpretationswere
handed down from one generation to another orally, and later, in written
form. Initial mythswere generaly the stories of divinebeingssignifying
some spiritual meaning or truth. Throughout history, mythology and
folklore have served asrich sources of inspiration for artists, offering a
treasure trove of narratives, symbols, and themes to explore and
reinterpret. These timeless stories and legends, passed down through
generations, reflect the collective wisdom, values, and cultural heritage
of societies. By incorporating elements of mythology and folkloreinto
their work, artists can convey universal themes and connect with
audiences on adeep, emotional level.

Although, there are varioustypesof traditional taleswhich scholarsand
researchersof mythology have classified in different ways, till, al these
classifications of legends, folk tales, and sagasrevolve around the story
of a heroic figure facing and winning the battle of life. This mythical
hero embodies the universal character of humanity, who accepts the
natural and supernatural challengesand comes out victoriouswith some
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moral significance or general truth for the betterment of human culture
and conscience. These historic and imaginative records of human
experience have a general thesisthat can be traced in the stories of al
cultures and histories, as Jungian psychology explicates this general
thesis as. “In fact, the whole of mythology could be taken as a sort of
projection of the collective unconscious’ (Jung 325). A story, depicting
the creation, order, and evolution of atribe or culture, entails several
elements and traits resembling with the endless stock of myths across
cultures and ages. One of the most common archetypes found in
literature isthat of ‘quest’. A quest isajourney in which one advances
spiritually and mentally along with travelling physically. The quest comes
out of the familiar and movesinto the unknown. The nature of the goal
may not be clear at first and may only become apparent at the end of
the quest.

The narrative of quest has played a prominent role in folklores and
myths, and appearsin literature of all ages. Bible's Fisher King's quest
for the Holy Grail is perhaps the first ‘quest’ narrative in the canon.
Many quest narratives are interwoven with the grail—amiracul ous cup
providing eterna happiness. The Grail first appearsin 1190, inaromance
Perceval, le Contedu Graal, by Chretien de Froyes. L ater, the narrative
continuesinthemedieval chivalricromance Le Morted’ Arthur (1470)
by Thomas Mallory. T.S. Eliot, in his ambitious work, The Wasteland
(1922) again revived the Fisher King legend by mixing it with the Celtic
tale of lifting up the curse of a barren land by a hero’'sretrieval of the
grail. The quest for the Holy Grail appears significantly in Arthurian
literature. Jessie Weston, in her book, From Ritual to Romance (1922)
examines the roots of the Holy Grail tradition in King Arthur legends.
ConsideringtheHoly Grail narrativeasaliterary outgrowth of the ancient
ritual, she explores the Celtic, Christian and Gnostic versions and
interpretations of the Grail sagaparticularly intermsof the * Wasteland’
motif which depictsaking'squest for fertility and for mystical oneness
with God.
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ThomasMallory’s, Le Morted Arthur (1470), reinterpretsthe existing
French- English tales about the legendary hero King Arthur, and his
knights of the round table. In his sixth book titled The Noble Tale of the
Sangreal (1485). Mallory records King Arthur and his Knight's
adventurous quest to reach to the Holy Grail. Sir Gawain, Lancelot,
Percival, Borsand Galahad undergo many trial sand ordeal sencountering
maidens and hermits astheir mentors. Galahad, the only sin-lessknight,
fulfils his quest and achieves the Holy Grail, signifying the victory of
moral perfection over chivalry.

Homer’s epic poem Odyssey is the oldest surviving example of the
secular quest narratives. Odysseus’ quest is different in the sense that
instead of going out for the unknown, the hero’s journey is concerned
with ‘homecoming’ . Asthe quest narrativeisone of the oldest universal

waysof telling stories, specially an heroic one, Homer records Odysseus

adventurous journey from the fields of Troy to his kingdom of Ithaca
following the conventions of a quest narrative. The quest continues
even after the homecoming, where Odysseus has to defeat the hundred
and eight young men who invade his houseto marry hiswife Penel ope.
The problem isresolved by a contest of arrowsin which Odysseus and
his son Telemachus kill all the suitors. Through the supernatural

intervention of the Goddess of wisdom and victory, Athena, peace and
prosperity are restored eventually to theisland of Ithaca. Thisroad of
trialsincludes monsters, cannibals, temptresses, and Gods and demons
themselves. Therich well of mythical illusionsin Odyssey makesit a
milestone giving way to avariety of literary perspectives to the future
quest narratives. The Roman name of Odysseus, i.e. Ulysses, has
become an emblem of the unyielding, incessant adventurous spirit of
humanity, told and retold by many artists and writers across the world.

Virgil’s epic poem Aeneid, written between 29-19 BC, tellsthe legend
of Aeneas, a character from Homer’s Iliad who links the legend of
Troy to Rome by finding the glorious Roman Empire. Beginning his
poem with an invocation of the muse, Virgil states the theme of his
ambitiouswork, “of armsand theman | sing” (1). Recounting Aeneas
wanderings and challenges to establish a new empire for the Trojan
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people, Virgil paysatributeto his patron, Augustus Caesar by creating
an epic for common people. Making a sharp contrast with Odysseus,
Aeneas beginsaselflessjourney following thewill of God. Overcoming
al the hurdles and temptations along the long interior and exterior
journey, he emerges as a selfless patriot by obeying the will of God.
Following the conventions of aheroic epic, the poem perfectly fitsinto
the structure of the archetypal quest narrative. The noble goal of
establishing acity for hispeople, the supernatural aid, thetrial and ordeals
of the soul, ajourney to the underworld, the villainy of Goddess Juno,
the woman of dreams- widow Dido, the wars and battles, and the
founding of the Roman Empire qualify Aeneas as aquestor who fought
for the Roman ideals of Pietas- aselflesssenseof national, socia, and
moral obligations.

The soul’sjourney after death, through Hell, Purgatory, and Heaven is
allegorically narrated in Dante’s narrative poem Divine comedy (1308—
1321). In Divine Comedy, Dante captures the spiritual journey towards
God. Thethree parts of the book describe the pilgrim Dante’'s quest for
divine justice which is explained in terms of sin, purgation, and
enlightenment. In this quest narrative the pilgrim’s soul isaccompanied
by the three mentors: Beatrice, representing thedivinerevelation, Virgil,
representing the human reason, and Saint Bernard, representing
devotion. While Virgil and Saint Bernard guide him through hell and
purgatory, Beatrice, Dante’sideal woman, guides him through heaven.

The spiritual quest to fulfillment in the superhuman world has been the
key theme in ailmost all the classic epics in literature, though, Dante’'s
vision isshaped by the Catholic theol ogy, his conceptsof birth, rebirth,
hell and heaven, the passage to sal vation, the divine guidance, and God,
aremore universal than Christian. Theindividual soul lost in thedark of
thewoods (sins) meetsaguide who guidesit by hisreason and wisdom.
Herethementor Virgil after guiding him through hell to thetop of Mount
Purgatory tells the pilgrim that he (human wisdom and reason) cannot
accompany himto the eternal height of heaven. When the human wisdom
falters, Dante’'s beloved, the divine love comesto the soul’ srescue and
leadsit to heaven.
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In Joseph Andrews (1742), thefirst major novel inthe English language,
Henry Fielding records the adventures of a good-natured footman,
Joseph Andrews with his mentor- Abraham Adams. Samuel Johnson's
Rasselas (1759) narrates prince of Abyssinia's journey to happiness.
Coleridge's long narrative poem The Rime of the Ancient Mariner
(1798) asofalsinto the category of soul’sjourney to the sublimethrough
suffering and repentance. In Herman Melville' sadventure novel, Moby
Dick (1851), the protagonist Ishmael wrestles with the spiritual and
philosophical transformation. Joseph Conrad’snovel Heart of Darkness
(1902) can be seen as aquest narrative for relating Marlow’s mythical
journey in search of mysteries of existence journeying up the Congo
River. Hermann Hesse’'s novel, Siddhartha (1922) chronicles
Siddhartha's quest to conquer suffering and fear. Quest archetype is
prominent in modern adventurefictiontoo. J.R.R Tolkien’s The Hobbit
(1937) and The Lord of the Rings (1954), and JK. Rowling's Harry
Potter (1997-2007) series, that have become the all-time classics in
Hollywood movies too, also fal into the category of adventure quest
narrative.

Inthisway ‘Quest’ continued in modern fiction too. The Hero’s Journey,
a narrative pattern identified by Joseph Campbell, is one of the most
influential storytelling structuresderived from mythol ogy. Thismonomyth
involves stages such as the Call to Adventure, the Road of Trials, the
Ultimate Boon, and the Return with Elixir. Campbell’swork, The Hero
with a Thousand Faces (1949), illustrates how this structure appears
inmythsacross cultures and time periods. Modern storytellersfrequently
employ the Hero’s Journey to craft compelling narratives. For instance,
in Amish Tripathi’s The Immortals of Meluha (2010), the protagonist
Shivafollowsthisarchetypal path ashetransformsfrom atribal leader
toarevered deity. Similarly, in ChitraBanerjee Divakaruni’s The Palace
of Illusions (2008), the retelling of the Mahabharata from Draupadi’s
perspectivefollows her journey of struggle, power, and self-discovery.
Hence, the mythical quest framework continuesto be adapted in modern
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storytelling. The Sar Wars saga, The Lord of the Rings, and The Lion
King al follow the pattern of a hero leaving home, facing trials, and
returning transformed. Theseretellings demonstrate the enduring power
of the mythical quest to capture universal human experiences.

Thus, the study provides adequate insight into the idea of a universal
mythical quest and it’srepresentationin world literatures. The narrative
of ahero, the quester, who undertakes ajourney to accomplish a great
deed for either some personal or some humanitarian gain, hasfound an
ample spacein the literatures of all cultures and times.
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Man and Nature: An Eco-critical Study of Ruskin
Bond's Selected Short Stories

Anju Khichar

The relation of nature and human being is as old as the human race.
Literature, being the mirror of society, always reflects the relationship
between man and nature since we cannot conceive human life without
nature. There has always been aharmonious rel ation between man and
nature but the advent of industrial revolution and modern technol ogy,
the exploitation of nature began incessantly and ruthlessly. Consequently
mankind, today, isfacing aterrible environmental crisisand ecol ogical
imbalance all over the planet. Literature has always represented the
issuesof human lifewhether itissocial, political, economical and scientific
or technological asamediator between humanity and the environment.
Ruskin Bond isthe foremost one among the modern Indian writerswho
have prominently written about the natural |andscapes, natural beauty,
environment and biodiversity.

Ruskin Bond, being atrue lover of nature and ardent environmentalist,
not only portrayed the natural and beautiful landscapes and the scenic
beauty of the Himalayan flora and fauna also raised the issues of
environmental crisisand ecological imbalance caused by the too much
deforestation and irrational industrialization. His stories perceive and
contempl ate the symbi otic and reciprocal rel ationship between man and
nature. They also throw light on the shared rel ati onship between human
development and the manner in which the environment impacts it. In
his stories such as In the present research paper the three short stories
of Ruskin Bond namely The Cherry Tree, Dust on the Mountain and
How Far isthe River will be under taken for study in which he arouses
environmental concerns through his characters who directly interact
with floraand faunai.e. animals, trees, birds, flowersand the smplehill
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folk being eco-conscious and environmental defenders. The Present
research paper attemptsto explore the interdependent relationship and
co-existence of man and nature along with the callous effects of
inconsiderate human exploitation of nature and thereby inviting
environmental crisisand ecological imbalance through the lens of Eco-
critical theory i.e. theinterdisciplinary study of the relationship between
literature and the environment.

Ruskin Bond has aclose and deep understanding of naturein hiswritings.
He deals with simple people and Nature and time is depicted as the
catalyst of change. He has been perceived as the Indian ‘William
Wordsworth’ who was hailed as ‘the high priest of Nature'. His
descriptions of the flora and fauna of Himalayas are truly fascinating.
The Cherry Treeisone of Ruskin Bond’s short storiesthat reveal man's
specia relation with nature. The story revolves around Rakesh, a six
year old boy. He lives with his grandfather in Mussorie. He reads
newspaper for his grandfather. In return, his grandfather tells him
interesting stories. One day, while returning from school, he buys some
cherries. He eats them all the way. On his grandfather’s advice, he
plants a cherry seed in the shady corner of the garden. Later he forgets
all about it.

One spring morning, Rakesh finds a well rooted cherry plant. He is
very pleased. He shows very much interest in the plant. One day, a
goat eats al the leaves. Rakesh is very upset. His grandfather assures
him that it will grow. Later agrass cutting woman cutsthe cherry plant
into two. He gives up all the hopes. But the cherry tree has no intention
of dying. Rakesh grows with thetree. When heiseight, the cherry tree
has grown up to his chest. He finds some visitors to the tree. They are
small insects, beesand birds. His grandfather shows him blossomstoo.
A year later, the tree becomes taller than Rakesh and even his
grandfather. Rakesh playshappily climbing thetree and eating the cherry
fruits. His grandfather takes rest under the shade of the tree. Rakesh
and his grandfather enjoy the very presence of the tree and their
conversation goes thus, ‘ There isjust the right amount of shade here,’

said grandfather. ‘And | like looking at the leaves.” ‘They’re pretty
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leaves,” said Rakesh. ‘And they are aways ready to dance, if there's
breeze.’ ‘ There are so many trees in the forest,” said Rakesh. ‘What's
so specia about thistree? Why do we like it so much? ‘We planted it
ourselves,” said grandfather. ‘ That's why it's special.’ ‘ Just one small
seed,” said Rakesh, and he touched the smooth bark of the tree that had
grown. Heran his hand along the trunk of the tree and put hisfinger to
the tip of aleaf. ‘| wonder,” he whispered. ‘Is this what it feels to be
God?

Rakesh is puzzled how a small seed can grow into such abig tree. He
wondersat theways of god. Thus Ruskin Bond tellsushow asmall boy
nurtures atree, grows with it and develops a special bond with it. The
story hasthetheme of struggle, resilience, dedication, conflict, growth,
responsibility and pride. Just asan individual strugglesinlife so too does
the cherry tree. The most interesting thing is the buoyancy that the
cherry tree shows. It isasif the cherry tree declinesto be overpowered
by life. Thus, the story teaches the young minds the necessity of
protecting ecosystems which brings benefits to society. Ecosystems
are indispensable to our well-being and prosperity as they provide us
with food, fresh air and water. Ecosystems also offer us an excellent
outdoor recreation. Children love to read or listen to stories. Stories
give them an opportunity to explore their own cultural roots, traditions
and values. Rather than teaching them directly the advantages of planting
trees, it's better to tell them stories like The Cherry Tree which will
have an indirect impact upon them and they will unconsciously learn the
message.

Bond's shorts stories have sincere concerns about nature, biodiversity
and ecology. Heisnot against theirrational and unplanned urbanization
or industrialization, but man should proceed in thisdirection with cautions
deliberation for it is nature which can endows man a meaningful and
healthy existence which the author implicitly suggests. | think Bound
has created a land mark in his writings in raising environmental and
ecological consciousnesswhich arevery pertinent in today’ sworld when
our mother earth isin peril. Bond's Dust on the Mountains is the story
of ayoung boy Binsu, liveswith hisyounger sister and mother inavery
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small village of Tehri Garhwal. Thevillageisinthehills, rightinthelap
of nature surrounded by oak, deodar, maple, pine and apricot trees,
working hard on hisfarmland. . Bisnu’s placeisshown assuch to receive
no rainfall as the outcome of ruthless deforestation. Other than
deforestation, trees have perished and are perishing due to our
carelessness, too. The campers make a fire and forget to extinguish it
which sometimes becomes the cause of huge fire. Thisway, thousands
of Himalayan trees perished in the flames. Oaks, deodars, maples, pine
treesthat had taken centuriesto grow get now ruthlessly damaged and
destroyed in thefire. There was no oneto extinguish it. It takes daysto
die down by itself. Due to this carelessness on people’s part, many
valuable trees are |ost.

L ooking for ajob once, he comesto alimestone quarry; and isappalled
to see the destruction the mining industry has done to the lovely
mountains! Hefeelsfor thetreesthat have been knocked down and the
land that has been raided of its natural beauty as it is stripped of its
treasures for human benefit. Eventually when he getsachanceto make
achoice about staying on in the big city or going back home; he makes
the wise decision to go back home and cultivate hisland. When asked
why hewould prefer going back to hishillswhere hewould hardly have
a chance of getting any work; he answers” It is better to grow things
on the land than blast things out of it.” And that, if you ask me, isthe
biggest takeaway of this beautiful story!

Apart from thefact that it isahumble story highlighting theimportance
of hard work and the basic goodness of human nature, Dust on the
Mountain is also a colourful journey that the reader takes through the
eyes of our young protagonist. The change from the boy’s homeland to
thebig city isbeautifully portrayed; and so isthe complexity of human
nature — where on the one had he meets kind hearted, good natured
people, on the other hand he sees first hand, the dire consequences of
man’sgreed to take from Mother Nature whatever he can, in any which
way he can! In thisway, the story endswith a shift in perspective, asa
materialistic character, Pritam Singh, issaved by atree and realizesthe
life-sustaining importance of nature, leading him to embrace conservation
over destruction.
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How Far Isthe River isanother popular story by Ruskin Bond inwhich
the exploration of natureishighlighted. It portraysthe psychology of a
12-yearold boy who longs to go out and discover nature. The boy is
young and the river is small but the mountain is high. The mountain
concealstheriver and so the boy has never seen theriver but has heard
agreat deal about it, of the fish in its waters, of its rocks and currents
and waterfalls. The boy feels a great desire to touch the water of the
river and ‘know it personally’. One day hisparents go out and heissure
that they will not come back hometill latein the evening. So he decides
to go and see the river. He takes a loaf of bread from his house and
startshisjourney to theriver. He takes the steep path which goes round
themountain and which isfrequently used by thewood cutters, milkmen,
muledrivers etc. On hisway, he meets awoodcutter, who is concerned
about the boy when he expresses his desire to walk seven miles to
reach the river. Then he enters a beautiful valley, where he meets a
grass cutting girl with no clear ideaabout the distanceto theriver. Later
he sees a shepherd boy with whom he walks for a while. Afterwards
heisleft aloneagain with noriver inthe sight. Far away from home, he
beginsto feel disappointed somehow. However, he does not give up as
he walks more than half of the destination and if he fails to trace the
river now, hewill be ashamed of his experience. He walks alone on the
hard, dusty and snowy path. Suddenly the silenceisbroken by theroaring
sound of theriver. The boy is delighted by the sight of the river, which
he haslonged to seeand herunsintoit till heisankle deep in water and
enjoys the feel of the cold, blue, white and wonderful water. So, with
great determination, the adventurous boy fulfilshisdesire of seeing and
feeling theriver.

Hence, How Far Is the River describes the irresistible desire of the
young boy to explore nature. It teaches children to discover the beauty
of nature and learn to explore it, instead of becoming addicts of TV,
computers, and el ectronic gadgets. The dwindling patches of greenery
around them deprive them of the opportunity to connect with nature.
The close association with nature hel ps children to devel op an awareness
and curiosity about thingsaround them, whileat the sametimeit increases
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their attention span and ability to learn. Children must be told about the
need to love and conserve nature asit hel psthem to become responsible
citizens and better custodians of the Earth.

Conclusion

Thus, Ruskin Bond's short stories are replete with his sincere love for
floraand faunaand thereby Ruskin Bond shows his serious apprehension
for irrational exploitation of the natural resources and the ruin of
biodiversity which is the main source of human life upon this planet
earth. The objects of nature are living characters of his stories. He has
a deep love for them. He interacts with them and cares for them. He
makes us realise our duty and responsibility towards nature. Thus, he
evokes ecological consciousness through his short stories. His works
reflect hisardent conviction in the healing powers of nature. His major
concernishisworry for theinconsi derate actions of man towards nature.
Through his short stories for children he has tried to emphasize the
significance of naturein our life. Man and nature are interdependent in
their co-existence.

Works Cited

Aggarwal, Amita. Ruskin Bond: The Writer Saint of Garhwal Himalaya. Sarup
Book Publisher, 2010.

Bond, Ruskin. Collected Short Stories. Penguin Random House IndiaPvt. Ltd,
2016.

- - -. Dust on the Mountain: Collected Short Stories. Penguin India, 2009.
- - -. Sories Short and Sweet. Rupaand Co., 2011.

G Garrard. Ecocriticism. Routledge, 2004.
https://www.scribd.com/document/358990896/interview-with-ruskin-bond

https://proseappreci ationtal ha.blogspot.com/2008/12/copperfiel d-in-jungle-by-
ruskin-bond.html]



Journal of Rajasthan Association for Studies in English 24:286-298 (2025)

Re-visioning Environmental Concerns and
Judicial Activism

Praveen Kumar and Ratna Sisodiya

Introduction

Environmental degradation poses significant challengesto sustainable
developmentin India, making it imperativefor al branchesof governance
to address these concerns proactively. Among them, the judiciary has
played a pivotal role in safeguarding the environment through judicial
activism. This paper critically examines how the Indian Supreme Court
and High Courts have re-examined as well as revised environmental
governance by interpreting constitutional provisions, enforcing
environmental laws, and advancing global principles such assustainable
development, the precautionary principle, and the polluter-pays doctrine.

Drawing from landmark judgments like MC Mehta v. Union of India
(Oleum Gas Leak Case), ellore Citizens Welfare Forum v. Union
of India (Tanneries Case), and T. N. Godavarman Thirumalpad v.
Union of India (Forest Conservation Case), the paper explores how
judicial interventions have shaped legislative frameworks and public
policies. It evaluates the judiciary’s role in addressing critical issues,
including air and water pollution, deforestation, and industrial
contamination, while balancing environmental protection with
developmental needs, as demonstrated in cases like the Tehri Dam
judgment.

The present research paper further delves into challenges faced by
courtsinimplementing environmental decisions, such asnon-compliance
by state authorities, lack of technical expertise, and the limitations of
judicial overreach. By incorporating reliable datafrom Central Pollution
Control Board (CPCB) reports, Forest Survey of India (FSI) findings,
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and international environmental assessments, this research highlights
theinterplay between judicial activism and empirical evidence.

Environmental conservation has become a critical concernin India, a
nation characterized by its diverse ecosystems, rapid industrialization,
and urbanization. With increasing environmental degradation—
manifested in rising pollution levels, deforestation, water scarcity, and
loss of biodiversity—India faces significant challenges in balancing
economic development with ecological preservation. According to the
Central Pollution Control Board (CPCB), over 275 citiesin Indiafail to
meet national air quality standards, while the Forest Survey of India
(FSI) reports that forest cover continues to be under pressure due to
developmental projects. These issues not only threaten the country’s
ecological balance but also endanger public health, livelihoods, and
sustainable devel opment.

In this context, the judiciary has emerged as a pivotal institution in
addressing environmental concerns. The Indian courts, particularly the
Supreme Court and various High Courts, have taken proactive measures
tointerpret congtitutional provisionslikeArticle 21 (Right to Life) and
Article 48A (Protection of the Environment) to ensure environmental
protection. Landmark judgments such as MC Mehta v. Union of India
(1987) and Vellore Citizens Welfare Forum v. Union of India (1996)
havelaidthefoundation for environmental jurisprudencein India. Through
innovativedoctrineslikethe“ polluter pays’ principle, the precautionary
principle, and the public trust doctrine, the judiciary has provided a
framework for sustainable development while ensuring accountability
for environmental harm. Judicial activismin environmental mattershas
not only enhanced public awareness but al so influenced legislative and
administrative actions, making it acornerstone of India’ senvironmental
governance.

This research paper seeks to examine the dynamic interplay between
environmental concernsand judicial activismin India. It aimsto:

e Analyze the role of Indian courts in shaping environmental
policies: By exploring landmark judgmentsand their implications,
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the study will assess how judicial interventions have contributed to
environmental protection and governance.

e Evaluate the effectiveness of judicial activism in resolving
environmental issues: The paper will critically examine whether
the judiciary’s proactive role has led to tangible environmental
outcomes or has been limited by challenges such as lack of
enforcement and technical expertise.

By focusing on these objectives, the study endeavors to provide a
comprehensive understanding of the judiciary’s contributions to
addressing India senvironmental challengeswhileidentifying areasfor
improvement in governance and policy implementation.

Resear ch M ethodology

The research adopts a qualitative approach, relying primarily on the
analysis of case law, judicial orders, and environmental reports. Key
componentsof the methodol ogy include:

e CaselLaw Analysis: Examination of landmark judgments by the
Supreme Court and High Courts, such as M C Mehta v. Union of
India, Subhash Kumar v. Sate of Bihar, and T.N. Godavarman
Thirumalpad v. Union of India. These cases will illustrate how
the judiciary has addressed specific environmental concerns and
shaped legal principles.

o DataCollection: Insightsfrom government reports, including those
published by the CPCB, FSI, and the National Green Tribunal
(NGT), will provide empirical evidence of environmental trendsand
judicia impact.

e Environmental Studies: Academic articles, books, and
international reports, such as the UNEFP's Globa Environmental
Outlook, will offer abroader context for assessing judicial activism
inIndia

By integrating case law analysis with empirical data and academic

perspectives, this study seeksto provide anuanced and evidence-based

evaluation of judicial activism’'s role in re-visioning environmental
concernsin India.
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Conceptual Framework

Indiafaces significant environmental challengesdueto rapid urbanization,
industridization, and population growth. Increasing air and water pollution,
deforestation, and climate change are key issues. Air quality in major
cities like Delhi frequently exceeds hazardous levels, with particulate
matter (PM2.5) being aprimary concern. The Central Pollution Control
Board (CPCB) highlights alarming levels of water pollution in rivers
such as the Ganga and Yamuna, which fail to meet bathing standards.
Deforestation further exacerbates these issues, with the Forest Survey
of India (FS!) reporting aloss of green cover in ecologically sensitive
regions. Additionally, the impacts of climate change, such as rising
temperatures, erratic monsoons, and extreme weather events, threaten
agriculture, livelihoods, and biodiversity, making environmental protection
acritical priority.

Judicial Activism in India

Judicial activism has played apivotal rolein addressing environmental
concerns in India, especially in the absence of strict enforcement by
executive bodies. Indian courts have creatively interpreted congtitutional
provisionslikeArticle 21 (Right to Life) to include theright to a clean
and healthy environment. Thejudiciary hasresponded to environmental
degradation through publicinterest litigations (PILs), landmark rulings,
and suo motu interventions. Theevolution of environmental jurisprudence
began with cases like Rural Litigation and Entitlement Kendra v.
Sate of UP (1987), which addressed mining in Doon Valley, setting a
precedent for environmental activism.

Doctrine of Sustainable Development

Thejudiciary has adopted global principles such asthe*“ polluter pays’
principle, theprecautionary principle, and the public trust doctrine. These
principlesaim to balance devel opment with environmental sustainability.
For instance, the Supreme Court in Vellore Citizens' Welfare Forumv.
Union of India (1996) emphasized precaution in pollution control,
mandating proactive measures to prevent environmental harm. Such



290 Praveen Kumar & Ratna Ssodiya

doctrines ensure that economic progress does not come at the cost of
ecological preservation.

Thisframework setsthe stagefor examining how judicia interventions
shape India’s environmental policiesand governance.

Judicial Approach to Environmental Concerns
Role of the Supreme Court

The Supreme Court of India has played a transformative role in
addressing environmental concerns through landmark judgments that
underscorethe principles of sustainability and environmental justice. In
MC Mehta v. Union of India (1987), the Court introduced the doctrine
of absolute liability in the Oleum Gas Leak Case, setting a precedent
for holding industries accountable for environmental harm without
exceptions. This principle has since become a cornerstone of
environmental jurisprudencein India.

The case of Vellore Citizens Welfare Forum v. Union of India (1996)
marked thejudicial endorsement of the precautionary principle and the
polluter pays principle, emphasizing the need for proactive environmental
protection. Similarly, in T. N. Godavarman Thirumalpad v. Union of
India (1995), the Court focused on forest conservation, issuing directives
to prevent deforestation and preserve ecol ogical balance under the Forest
(Conservation) Act, 1980.

The Tehri Dam Case (2003) reflects the judiciary’s effort to balance
developmental needswith environmental protection. Whileallowing the
construction of the dam, the Court ensured stringent compliance with
environmental safeguards, showcasing its pragmatic approach to
reconciling conflicting interests.

Role of High Courts

High Courtsin Indiahave a so contributed significantly to environmental
protection, addressing regional concerns through Public Interest
Litigations (PILs) and the establishment of green benches. For instance,
the Calcutta High Court’s interventions in the East Kolkata Wetlands
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case ensured the protection of thisvital ecosystem. High Courts often
adopt region-specific approaches, recognizing the diversity of
environmental challenges across the country.

These courts have become a vital platform for citizens to voice their
concerns, making judicial activism a powerful tool for environmental
governance. By mandating stricter enforcement of environmental laws
and holding authorities accountable, the judiciary continues to bridge
gapsin executive action, fostering sustai nable devel opment.

Impact of Judicial Activism on Environmental Policies

Judicia activism has played a transformative role in shaping India's
environmental policies, creating a robust framework for ecological
preservation. Through its proactive stance, the judiciary has not only
contributed to legislative advancements but has also enhanced public
awareness and governance. However, the balance between judicial
intervention and executive responsibilities remains a critical area of
concern.

Contribution to Legislative Framework

Thejudiciary’sinterventions have significantly influenced environmental
legidlation in India, filling gaps where executive actions have been
inadequate. Three major legislations have emerged as cornerstones of
India's environmental framework, partly dueto judicial oversight and
activism:

I. Water (Prevention and Control of Pollution) Act, 1974:

a. Enactedto control water pollution and maintain or restore water
quality, thisAct gained momentum through judicial scrutiny in
cases like MC Mehta v. Union of India (1988). The Supreme
Court directed stringent measuresto prevent industrial effluents
from polluting rivers, emphasizing the role of state pollution
control boards.
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1. Environment (Protection) Act, 1986:

a. Thisumbrellalegidationwasenacted following the Bhopal Gas
Tragedy, apivotal moment in Indid senvironmental history. The
judiciary, through cases such as Indian Council for Enviro-
Legal Action v. Union of India (1996), used this Act to
penalize industrial polluters and uphold the “polluter pays’
principle.

I11.Forest Conservation Act, 1980:

a. ThisAct'senforcement was strengthened by judicial mandates,
such as in T.N. Godavarman Thirumalpad v. Union of India
(1997), where the Supreme Court restricted non-forest
activities in forest areas, ensuring stricter compliance with
conservation laws.

Rolein Public Awareness and Gover nance

The judiciary has been instrumental in driving public awareness and
influencing governance practices:

I. Ganga Rejuvenation Initiatives:

a. Thejudiciary has consistently advocated for the rejuvenation
of the Ganga River, starting with the MC Mehta v. Union of
India cases. These rulings mandated industries along the
riverbanks to install effluent treatment plants and encouraged
government programslike the * Namami Gange Mission'.

Il1. Proactive Measures by the National Green Tribunal (NGT):

a. TheNGT, established in 2010, has become a powerful tool for
environmental governance. It operates as a specialized body
for resolving environmental disputes efficiently. For instance,
the NGT hastackled issueslikeillegal mining, air pollutionin
Delhi, and waste management through comprehensive orders
that hold state authorities accountabl e.
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Critical Analysis of Judicial Overreach

Whilejudicia activism has undoubtedly contributed to environmental
protection, it has also raised concerns about judicial overreach, where
courts venture into areas traditionally reserved for the executive.

I. Balancing Proactive Role with Executive Responsibilities:

a. Criticsarguethat judicial interventions sometimes undermine
the separation of powers, as seen in cases like Tehri Bandh
Virodhi Sangarsh Samiti v. Sate of Uttar Pradesh. Here,
the judiciary’s involvement in assessing technical aspects of
dam construction was viewed as encroaching on executive
functions.

b. Excessive reliance on the judiciary to resolve environmental
issues can lead to an imbalance, where the executive's
accountability diminishes. A sustainable approach would require
strengthening executive capacitiesand fostering inter-ingtitutional
collaboration.

Inbrief, judicial activism hassignificantly shaped India’senvironmental
policies, from driving legisative reforms to raising public awareness
and holding authorities accountable. However, as environmental
challenges becomeincreasingly complex, abalanced approach—where
thejudiciary supportsrather than substitutesthe executive—is essential
to ensure sustai nable governance and effective policy implementation.

Recommendationsand Way Forward

The environmental challenges facing India require a comprehensive
approach, integrating judicia interventions, executive actions, and public
involvement. Based on an analysis of landmark judgments and
environmental concerns, the following recommendations provide
actionable stepstoward fostering sustainability and ecol ogical balance.

Strengthening Judicial and Executive Collaboration

The judiciary’s proactive role in addressing environmental issues has
beeninstrumental infilling legidative gapsand ensuring the enforcement
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of environmental laws. However, the efficacy of such interventions
often depends on seamless collaboration with the executive branch.
One key recommendation is the establishment of dedicated
environmental courts in every state. These courts, staffed with
judgesand environmental experts, can focusexclusively on environmental
disputes, enabling faster resol utions and reducing the burden on existing
judicial systems.

Such courtscould function in alignment with the National Green Tribunal
(NGT), which has proven its effectiveness in adjudicating complex
environmental cases. For instance, in Serlite Industriesv. Tamil Nadu
Pollution Control Board, the NGT played a pivotal rolein addressing
industrial pollution. Expanding such mechanisms at the state level can
ensurelocalized enforcement and address region-specific environmental
issues effectively.

Further, enhanced coordination between judiciary and executive bodies
like the Central Pollution Control Board (CPCB) and State Pollution
Control Boards (SPCBs) can facilitate better enforcement of judicial
orders. Regular consultation mechanisms, shared accountability
frameworks, and performance reviews can strengthen this collaboration.

Promoting Data-Driven Policies

Judicial decisions and executive actions must be supported by reliable,
real-timeenvironmental data. L everaging technology and dataanalytics
can significantly enhance judicial interventions by providing accurate
information about air quality, water pollution, deforestation, and other
environmental parameters. For example, the Central Pollution Control
Board'sreal-time air quality monitoring system has been instrumental
in shaping policieslike the National Clean Air Programme (NCAP).

Thejudiciary should encourage the government to develop and utilizea
robust national environmental database that consolidates data from
multiple sources, including satellites, on-ground sensors, and public
reports. This database can serve as a critical tool for evidence-based
policymaking and can inform judicial decisionsin complex caseslike
MC Mehta v. Union of India (Vehicular Pollution Case).
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Further, judicial orders should mandate periodic environmental impact
assessments (EIAS) for industrial and developmental projects, backed
by data transparency. Ensuring that these assessments are publicly
accessiblewill foster trust and accountability while empowering citizens
to engage in informed advocacy.

Public Participation

Active public involvement is crucial in addressing environmental
concerns. Courts have consistently recognized the role of citizens in
environmental governance, as evidenced by the increasing number of
Public Interest Litigations (PILs). Cases like Rural Litigation and
Entitlement Kendra v. Sate of UP demonstrate the potential of citizen-
led movementsto bring critical environmental issuesto the forefront.

To enhance public participation, legal literacy campaigns should be
organized to educate citizens about their environmental rights and the
tools available to seek redressal. Additionally, platforms enabling
community-driven monitoring of environmental violations can encourage
whistleblowers and amplify grassroots voices. For example, mobile
applicationsfor reporting pollution or illegal activities, linked directly to
regulatory authorities, can bridge the gap between citizens and
enforcement agencies.

Courts should also encourage public hearings as a mandatory part of
ElAs, ensuring that local communities have a say in developmental
projectsaffecting their environment. M oreover, recognition and support
for citizen advocacy groups, NGOs, and youth-led climate movements
can provide a powerful push toward sustainable governance.

Conclusion

Thejudiciary in India has played a pivotal role in addressing and re-
visioning environmental concerns. Through a series of landmark
judgments, both the Supreme Court and High Courts have established
significant legal doctrines, such as the precautionary principle, public
trust doctrine, and polluter pays principle, which have becomethe bedrock
of India's environmental jurisprudence. These interventions have not
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only shaped the legislative framework, such as the Environment
(Protection) Act, 1986, and the Forest Conservation Act, 1980, but also
ensured the enforcement of existing laws, thereby filling the gaps left
by executive inaction. Cases like MC Mehta v. Union of India (Oleum
Gas Leak Case) and Vellore Citizens' Welfare Forum v. Union of
India exemplify the judiciary’s proactive stance in safeguarding
environmental rights as fundamental rights under Article 21 of the
Congtitution.

However, judicial activism in environmental matters is not without its
challenges. Overreach, technical constraints, and conflicts between
environmental sustainability and developmental imperatives often lead
toimplementation hurdles. Whilethe courts have provided much-needed
directions, thereliance onjudicial activism aloneis neither sustainable
nor desirable for long-term environmental governance. A balanced
approach that strengthensinstitutional collaboration among thejudiciary,
executive, legidature, and civil society isessential to achieve sustainable
development goals.

Thefuture of environmental protectionin Indialiesin data-driven policies,
effective implementation of judicial directives, and greater public
participation. By promoting integrated frameworksand aligning judicial
effortswith broader nationa andinternational environmental goals, India
can ensure a harmonious coexistence between development and
environmental conservation. In conclusion, whilejudicial activism has
beeningtrumental in re-visioning environmental concerns, acollaborative
and inclusive approach isimperativeto create a sustainablefuture. The
judiciary must act asacatalyst, not asubgtitute, for robust environmental
governance.
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Entropic Symbolism of Confusing the Confused:
A Study of Thomas Pynchon's The Cry of Lot 49
in the Context of Postmodern Aesthetics

Sumer Singh

Postmodernismisavery much unclear and very much contested artistic
and cultural concept of the 1960s which claims that there is no real
truth/knowledge but it is always made or invented and even not
discovered. Literary criticslike Leslie Fiedler, Ihab Hassan, and Irving
Howe used the term ‘postmodern’ to characterize the experimental
fiction of authorslike Samuel Beckett, Jorge L ouis Borges, John Barth,
Dolnald Barthelme, and Thomas Pynchon who came to prominence
after the Second World War. Postmodernism increasingly spread from
the arts to philosophy and the social sciences in the late 1970s and
1980sthefield of literary theory. By thelate 1980s and 1990s the concept
‘postmodernism’ had pervaded the general consciousness of our entire
culturei.e. the world of advertising, mass media, and popular culture.
Postmodernism involves the undermining of the distinction between
reality and its mereimage or simul ation through the growing sense that
reality itself is but a construction made by images and representations.
Since ‘the real is no longer what it used to be', our desire for reality
issues in the increasing production of what Jean Baudrillard calls ‘the
hyper-real’, ‘models of areal without origin or reality’, together with
the production of extravagant fictional imagesthat makethe hyper-real
seem authentic.

In the novel The Crying of Lot 49 (1966) Thomas Pynchon presents a
postmodern society of a huge replication of confusing, yet entropic
symbols and ciphers, which results in endless interpretations and
meanings. Therefore, the authentic interpretative communities are both
indefinite and chaotic. The sole protagonist of the novel, OedipaMaas,
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isloaded with aflood of theinformation, yielding too much confusion,
chaos and uncertainty. Throughout the novel Oedipais tapped by the
mi sleading entropic information she collected through chaotic forms of
communication resulting in an inability to find abal ance between order
and anarchy wheretruth is hyper really lost. She, asaquester, wantsto
know the reality of the mysterious yet realistic riddles but fails; and
consequently getshopelessand mentally upset inthe hyper real confusing
world of uncorrelated information. Thus, The Crying of Lot 49 (1966)
hyper-reaistically fictionalizes the states of confusion, predicaments
and di sorientation aswitnesses of the current postmodern era. Moreover,
Pynchon’s concept of hyper-redlity is shadowed in the novel through
the proliferation of signs and symbols which result in misleading and
confusing communities of interpretations, meanings and information.
The present research paper aims to discuss the fact that Pynchon's
postmodern world istheworld of confusing and simulated information
and signsthat dissolve the meaning and creates afuzzy state that leads
to entropy which signifies both order and disorder.

The postmodern aesthetic is defined by a playful, ironic, and eclectic
mix of styles, often borrowing from popular culture and past art
movementsto challengetraditional ideas of originality and authenticity.
Key features include the use of commercialism, kitsch, and a
deconstruction of “high art” through techniques like mass-produced
repetition and collage, leading to a subjective and context-dependent
meaning in art. A popular postmodernist phrase was “ anything goes,”
which referred both to this growing convergence culture as well asto
the collapse of the distinction between “good” and “bad” taste and the
difficulty of assigning value or judging works of art based on traditional
criteria as in the case with Jeff Koons, a popular artist of the world
today. Postmodernism is not a cynical rejection of aesthetics, but its
celebration. However, it does contest the primacy of aesthetics' quest
for essentialist definitions, compartmentalizing principles, and
foundationalist theories of art. In short, postmodern aesthetics represents
adeparture from modernism, characterized by arejection of universal
truths and an embrace of subjectivity, cultural context, and playfulness
inart.
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Theword *entropy,” wasfirst used by Rudolf Clausius, taken from Greek
word tropee meaning ‘ transformation.” He used the word in relation to
the transformation of energy in his study of thermodynamics.
Thermodynamics is the science that deals with the relations between
heat and work and those properties of systemsthat bear relation to heat
and work. A system in thermodynamicsisdefined as adefinite quantity
of matter of fixed massand identity whichisbounded by aclosed surface.
A closed system is a system that is completely isolated and is not
connected in any way with any other system. Entropy refers to this
irreversible tendency of a system toward increasing disorder and
inertness. Precisely, it meansthe measure of disorder in aclosed system.
The closed system can be a heat engine, a human being, a culture,
galaxy or anything. In Leonard Rastrigin’sopinion, “. . .al closed systems
gradually become disorganized, decay, and die. In engineering practice
thisprocessisoften called depreciation; in biology-aging; in chemistry-
decomposition; in sociology-decay; in history-decline.” (Rastrigin 43).

Entropy, aboveall, isabout the fate of energy; its running down and its
final declinein the Universe. And the fact that while energy cannot be
created but entropy can be created and that the entropy of the Universe
always tends to a maximum situates the contemporary writers in a
gloomy atmosphere. Tony Tanner opines that ‘entropy’ has lot of
implications in contemporary literature. Especially, it seems to have
pervaded into the whole of contemporary American sensibility. In the
broad apocalyptic sense, Tanner states that, entropy could be
appropriately applied to those works. . . which foretell the doom of a
present civilization or society” (Tanner 142). He lists John Barth and
Thomas Pynchon, aong with Norman Mailer, Saul Bellow, John Updike,
Walker Percy, Stanley Elkin, Donald Barthelme, as writers who have
actually used the word.

Thomas Pynchon is considered as one of the prominent figures of
postmodernismin literatureand many criticscall him asthe quintessential
postmodern author. The novel The Crying of Lot 49 (1966) employs
unreliable narration and questionsthe nature of truth and redlity, reflecting
a postmodern skepticism of “grand narratives’. Other key features
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include a blending of genres like detective fiction with avant-garde
elements and a focus on communication and conspiracy as central
themes. Thus, Oedipa’s quest in The Crying of Lot 49 from the
beginning to the end is another interesting textual quest. The main
character in the text is Oedipa Maas and she is a standard house-wife
who liveswith her husband, Mucho Maasin Kinneret. The novel begins
with Oedipa coming to know from a letter that she had been named
executrix of the estate of Pierce Inverarity, her ex- lover. The letter
from Metzger informs her about the death of Pierce and the eventual
discovery of hiswill. Metzger was to act as co-executor and special
counsel inthe event of any involved litigation. Oedipahad been named
also to execute the will in a codicil dated a year ago. This text in the
form of awill and the letter initiates her quest, but in the process, she
startstextualising al her experience. Sheformsthe habit of noting down
anything strange she comes across in her memo book. The first item
she makes note of is the address and the ambiguous WA STE symbol
that she happens to find on the wall of atoilet in one of Inverarity’s
firms. Though later it has been removed miraculously from thewall, it
staystherein Oedipa s memo book which continuesto haunt her. Soon
she understands that the symbol she saw on the wall is related to an
underground postal system named “ Tristero.”

Subsequently, she identifies the connection between the Tristero and
the plot of The Courier’s Tragedy by Richard Wharfinger. After finding
a chance to see the enactment of the play she approaches the director
for the script. But she learns that the director is not using the original
but only itsworn out copies. Those copieswere made from a paperback
anthology of Jacobean Revenge Plays, the publisher unknown sincethe
director found it at a Used Books Shop by the freeway. The director
recalls that there was another copy yet he is bewildered that so many
like Oedipawereinterested in the text than the performance. Somehow
Oedipa manages to trace the text of The Courier’'s Tragedy.
Nevertheless, it happens to be just the beginning of her quest and the
more she comesto know about the word Tristero the more its meaning
eludes from her because of its net work of textual connections.
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Yet Oedipa decides to check it up on her own and she gets the book
from the publishersin Berkeley. After getting the book, Oedipaisin a
shock to realise that the line about Tristero isjust missing. Puzzled she
findsthat thisedition also hasafootnote. Instead of clearing her doubts
the note only enhances her suspicions about the possibility of other
editions of the same text. Undaunted she intends to meet the Professor
at California who has given the note. She meets Emory Bortz, the
professor, who is astonished to find that she has brought a pirated and
bowdlerised edition of his. The eventual discussions and textual
investigations|lead her to further entanglement in the linguistic maze. In
the end she starts doubting the authenticity of all these textsincluding
the codicil that named her the executrix as well as the meaning of her
own self which isnow in relation with all these texts. Oedipa, fondly
called by her husband and others as ‘Oed,” may as well stand for the
Oxford English Dictionary. This polymorphoustexture of the text of her
quest reveal sto Oedi pathe ultimate amorphoustexture of the self within.
Pynchon finds this the appropriate point in which he gives an open-
ended ending to his own text.

Inthiscontext of the confusion of fictitious history and fact/reality Karl
Marx’ sfamous observation that important eventsin history tend to occur
twice: thefirst time astragedy, and the second time asfarce! To stretch
thisobservation further, and relateit to thefictional history, the death of
the Victorian type novels occurs in Modernism as tragedy and in
Postmodernism as farce. Put in this way, if the Modernist aims at a
version of reality, the Postmodernist’sobjectiveisto create asubversion
of it. Re-reading history as his-story, the Postmodernists are wanton
spectatorsthan participatorsin the chronicles of their times. In addition,
as onlookers they see the events with flippant interest asif they occur
in agame. Hence, if at all Barth and Pynchon deal with history their
aimismostly to play withit thanto handleitinall solemnity.

Pynchon’sinclusion of so much actual history in The Crying of Lot 49
further confusesthe distinction between fiction and fact. When so much
of the novel concerns well-known places and real events, the reader’s
problem in sorting out the real from the imagined becomes similar to
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Oedipa’s uncertain experience of the Tristero. Pynchon’s use of such
historical facts is one of the main devices for making the reader think
about possible connections between privatefeelingsand theworld outside
the self. The repeated references to Nazi Germany, and the fascist
abuse of power, particularly concerning the Jews, is one example of
how the novel uses facts from actual history to suggest connections
between Oedipa’s world and the reader’s own, forming a disturbing
historical background to her experiences of modern California

Thissort of combination of historical fact with fiction occursextensively
throughout The Crying of Lot 49, so that as Oedipagradually discovers
the possible existence of the Tristero, she and the reader al so rediscover
alost sense of America's own past history. By the time the novel ends,
Oedipa has considered again how different Californianow isfrom the
time when it was aland of wonderful promise he has realised how her
own experiences as a student during the 1950s seem to belong to a
different world from the 1960s. When she examines the history of the
Tristero, she learns of the similarities between the Thurn and Taxis
postal monopoly, which actually existed in Europe, and the American
government’sown postal monopoly. When the reader, in turn, examines
Pynchon’s novel, he learns of the connections between Arrabal’s
anarchism, beginningin Mexico but now survivinginexilein Cdifornia,
andthevisgt of Mikail Bakunin, oneof themost famousanarchist thinkers,
and himself an exile from Russig, to Californiain 1861. At the same
time as Oedipais discovering fragments of evidence about the Tristero,
thereader isencountering little pieces of history which themselves seem
to connect together and suggest a wider pattern of significance. So
Oedipa sunsettling discovery of the Tristeroismirrored in thereader’s
own discovery of a network of historical clues and suggestions. The
reader isforced to ask questions about thisinformation similar to those
which Oedipa asks about the Tristero.

In this way the postmodern writers, who are the producers of de-
teleological texts, de-centre the conceptsof conventiona fictiona types;
and therefore the postmodern novels are the parodies of the de-
teleological texts. The de-teleological characters too search for keys,
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but in amilieu where they are confounded with multiple keys and they
spend the rest of their lives testing the validity of those keys. In this
case Pynchon’'s The Crying of Lot 49 is an exemplary novel of this
kind; and thekind of ‘key-novel’ heisparodying isthedetectivefiction.
In some detective novels, the reader knows from the start the truth
about the ‘mystery,” and watches the progress of someone who triesto
discover it. More often, both the reader and the detective are puzzled
by the event, and the novel presents the detective’s discoveries and
gradual working out of the truth. In this sense then, The Crying of Lot
49 israther like adetective story, for thereader isas unclear as Oedipa,
notes the strange things which happen to her, follows her attempts to
explain them, and shares in her possible discovery of the mysterious
Tristero system. The end of the novel is quite unlike a detective story,
for rather than presenting a solution to the mysteries, it leaves both
Oedipa and the reader in doubt about the truth, or even the possibility
that any explanation can ever be discovered for all that has happened to
her.

Detective stories always assume that there is a reasonabl e explanation
to be discovered for any event or circumstance, if only the detective
looks hard and carefully enough. But The Crying of Lot 49 examines
instead this assumption itself, and raises questions about such ways of
making sense of experience and reducing it to orders and patterns. If
the reader learned at the end of the novel whether or not the Tristero
really existed, then Oedipa sadventures could be more simply explained
and interpreted. Asit is, our uncertainty makes us share exactly with
Oedipaboth her confusion and the questionsit creates about the nature
and truthfulness of theinterpretations she makes.Nonethel ess, Pynchon
also seemsto have recognised that i nformation may be defined asdisorder
rather than asorder. Ininformation theory, the more uncertain amessage,
the more information it can convey. Thus entropy, being a measure of
increasing information, becomes a positive tendency. In this light, as
Thomas Schaub points out, Oedipa's search offers the possibility of
hope-although the more she, and the reader, learn about the Tristero,
the more we are overwhelmed by the amount of information and its
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uncertainty. Indeed, in each of his novels Pynchon draws us into a
search for order, where the information and uncertainty become over-
whelming, and where the search itself, while necessary and even
ennobling, tendstoward disorder.

The Crying of lot 49 is a postmodern text that shows a fragmented
and paranoid society. Pynchon uses some postmodern characteristics
inhisnovel inorder to display today’s contemporary world and itsimpact
on human lifeand future of literature. Throughout the text he discusses
the how nowadays people are disconnected from actua reality, and
how they are running after something, but do not really know what they
arerunning after. He shows how people are so much busy that they fail
to managetimefor themselvesor for dearest ones. Moreover, hereflects
how they become so materialistic and running after abetter futurewhich
ultimately leadsto lost identity, feel alienated and frustrated.

The Crying of Lot 49 ends with the probability of offering further
cluesto baffletheir protagonistsin their paranoiac pursuits. Thus, instead
of unknotting the mysterious plots, the author entangles them further
and leaves the questors where they commenced long before. Although
the postmodernists flaunt with the endingsin their novels, itisheld in
leash and contained by the printed medium. Notwithstanding the different
unending postmodern endings, the time the reader seesthe last printed
word in the text, he understands that as the last word written by the
author and envisages the end. But this readily presumption and the
limitationimposed by the print medium is getting challenged by the new
kind of fiction that has been emerging and flourishing rapidly using the
electronic medium popularly termed ‘the Hypertext.” In a hypertext
both the writing as well as the reading occurs using the hyperlinks
networked by a computer.

Conclusion

To sum up, the process involved in the fabrication of the self and the
text bears similarities in their intricate complexity as well as their
functional fluidity. The postmodern de-tel eological texts, asdemonstrated
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by Barth and Pynchon, do not operatewith illusive notions about purpose
or design with pre-determined ends. With itsmosaic texture, it considers
the transpiring of any experience basically afalsification. Conversely,
fiction isnot alie but atrue representation of the distortion one makes
of life. Here, faithfulness to the self connotes strict observance to the
fluid, de-teleological text-self-written or mirrored. Hence, the protean
wo/men’s quests start and end with texts and their identities hang in
relation between the blurred boundaries of texts and their endless
references.
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Dalit Voices: The Nation Through a Different
Lens

Shruti Jain

To me, Dalit is not a caste. He is a man exploited by the social and
economic traditions of thiscountry. He doesnot believein God, Rebirth,
Soul, Holy Booksteaching separatism, Fate and Heaven because they
havemadehima dlave. Hedoesbelievein humanism. Dalitisasymbol
of change and revolution.

(Gangadhar Pantawane qtd. in Zelliot 268)

India has often been claimed and described as a land of diversity but
unfortunately a part of our nation, know recognised as Dalit has been
ignored and oppressed since a very long time. Smita Narulain Broken
People: Caste Violence Against India's Untouchables highlights that
“Morethan one-sixth of India spopulation, about 160 million peoplelive
a precarious existence, shunned by many because of their rank [. . .]

at the bottom of India’s caste system. Dalits are discriminated against,
denied access to land, forced to work in degrading conditions, and
routinely abused at the hands of the police and higher caste group”
(Abstract Narula). Sailajananda Saikia in “ Caste Base Discrimination
in the enjoyment of Fundamental Rights. A Critical Review on the
Present Caste Based Status of Dalitsin India’ substantiated Narula's
point with relevant arguments. He highlights that a Dalit marrying
someonefrom an upper caste isstill viewed asacrime, and punishments
for offenses vary significantly between Dalits and other castes. Even
now, Dalits are largely restricted to occupations considered degrading
in Indian society. In many regions of the country, upper-caste Hindus
still refuse to share their food and tables with Dalits. Those Dalits
who progresssocially often encounter severe repression from dominant
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castesthrough appalling acts of violence and humiliation. Thishasbeen
well narrated by alndian Dalit poet of Western India, HiraBansode in
“Bosom Friend”. Hira Bansode was born in 1939 in the Mahar
community of asmall villagein Punedistrict. During the timewhen our
country was swiftly moving towardsindependence, Bansode gave voice
to the suppressed realities of pain, unfulfilled hopes, and the dreams of
Dalit women.

Hira's poem begins on ajoyous note, her friend from the upper caste
has come to her home. The narrator is elated because the friend has
broken the cage of the

[. . ] traditions of inequality [. . .] But[. . ]

With a smirk you said Oh My- Do you serve chutny Koshimbir this
way? You, still don’t know how to serve food

Truly, youfolk will never improve (Bansode 49).

Bansode rips apart theillusion of equality upheld by the modern urban
cities, exposing how the caste practiceshave evolved into anindoctrinated
ideology. Inthis context, Jotirao Phule, apioneer of Dalit education and
one of Western India smost significant activistsand writers, reveasin
hisbest known work Gulamgiri (1873) that the caste hierarchy hasbeen
craftily constructed and maintained. According to him, the monopoly of
aparticular upper caste section had also been the prime reason for the
oppressive conditions of the Sudras and Atisudras.

‘Theinstitution of Caste, [. . .] has been the main object of their deep
cunning [...] Sudras ansAtisudras were regarded with supreme hate
and contempt [. . .] commonest rights of humanity were denied to
them” (Phule 5).

In light of thisrenowned work, it can be argued that the Varna system
serves as abroad framework for the caste system. The Varna system
categorizes Indian society into four categories: Brahmin, Kshatriya,
Vaishyaand Shudra. Varna System originated during Rig Vedic Period
(1500 - 1000 BCE). This system was based on the concept of karma
and the peopl e of multiple occupation were considered to be the part of
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one Varna. In contrast, the Caste system became morerigid over time,
eventually taking on a hereditary nature. A person’s caste status was
no longer decided by their work and actions but was completely
determined by their birth. Individuals started getting chained by the caste
of their parents and the possibilities of any social mobility was denied.
This system also included a fifth group known by many names such
as Avarna, Harijan, Untouchables, Depressed Classes and then finally
the“[...] Marathi word Dalit [. . .] was chosen by the group itself and
is used proudly [. . .]” (From Untouchable to Dalit 267).

Tracing the spread of this caste trap in the Western part of our country,
Ishita Banerjee- Dube in a“History of Modern India’ charts how the
Peshwai stood as the symbol of ‘Brahman Rgj’ and established
Brahmanical supremacy over the Maratha lands (17). Thisdivide could
not even let Indiato unify itself against the British colonisation or at
least, borrowing the phrase from “Decolonising the Indian Mind” by
Namvar Singh, it can be said that there could be no one common solution
to decolonisethe Indian mind:

If we were to pit an image of our nation against colonialism, whose
nation would it be? [...] But what then will be the nation of those who
are oppressed by the state and wish therefore to change it? How can
thoseidentify with thisnationalismwho areobliged to live at alevel not
fit for human beings even forty years after Independence? For how
long can a Dalit go on sacrificing his identity for the identity of the
nation? (Singh 435).

Nevertheless, the fact that British colonisation provided some new
opportunities to the Dalits in the Western India cannot be overlooked.
Dalitswitnessed economic progression and received accessto education
during the British Rule. Ishita Banerjee Dube in her book talks about
variouswaysthrough which British rule not only led to the devel opment
of ‘non-Brahman ideology’ but also acted as a catalyst to many
Dalit movements. The prime reason was the Christian missionaries
looking down upon caste as a monstrous evil - ‘an unmitigated evil’.
Ironically, theinstitution of Caste also gavethe Christian missionariesa
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reason to assert the superiority of their religion over Hinduism.
Interestingly, their condemn for the Hindu Caste system stirred
many Indians to fight the menace. Therefore, it can be claimed, that
colonial intervention and their new education system which gave access
to information and knowledge to the lower caste people catalyzed
intellectuals of the Western part of India to claim an identity for the
Dadlits.

Gopal Baba Walangkar was a soldier who was born in Mahar
community. He started a newspaper in which he openly criticised and
challenged the upper casteinhumanity against the Dalits. Eleanor Zelliot
in her essay “‘Introduction’ to Dalit Sahitya’ reveals that Walangkar
appeal ed the British Government to have aprovision to recruit the Dalits
intheArmy (Zelliot 85).

Jotirao Phulewho bel onged to the Malis caste founded the Satyashodhak
Samgj to educate the Dalits and made them aware about their social
rights. Phule studied in aschool run by Scottish mssionaries.
Ramachandra Guha in his work Makers of Modern India discusses
that Phulewas significantly inspired by aschool runfor girls by American
Missionariesin Maharashtra. Hisdecision to open aschool for Dalits was
influenced by these interactions. Guhamentionsthat “[. . .] Phule was
convinced that Western education, with itsrationalist outl ook, could play
a key role in the emancipation of the low caste[. . .]” (75-76). Phule
wastruly arevolutionary who bluntly criticized the caste prejudices. In
his work Gulamgiri, drawing from researches, Phule claimed that the
Brahmans were not the natives of India. He also exposed the shrewd
ways in which upper castes claimed their superiority over the ‘ Sudras
and Atisudras since ages. Phule’'s work and ideas influenced many
Ddlit thinkers and activistsin Western India.

Dr. Bhimroa Ramji Ambedkar who isknown asthe father of the Indian
Constitution and regarded asthe supreme advocate of Dalit progression
and individuality was also greatly influenced by Jotirao Phule. Hewas
bornin Mahar community, Madhya Pradesh and becamethefirst Indian
to receive a Doctorate Degree in Economics from the foreign lands
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and “[. . .] probably held more degrees than any Brahman in
the Maharashtra area” (Zelliot 86). He wrote extensively about the
torturesaDalit has undergone dueto Indian Caste System. Inthe Preface
to “Who Were the Shudras’ (1946), Ambedkar equated the religion of
Hindus to business and attacked them for using their claimed ‘ Sacred
Books' to exploit the Dalits and gain privileges for their own caste(s).
He referred the ‘Sacred Books' to be a constructed reality of
Brahmans that is responsible for the social degradation of the country.
Without any fear, he vehemently criticized the High Court Hindu judges
and even the Hindu Prime Minister to beinvolved in thisrepressive act
(Ambedkar 54-55).

Ramachandra Guhain his work Makers of Modern India reveals that
Ambedkar and M ohandas Karamchand Gandhi could never bridgetheir
differences. The British Government agreed for a separate electorate
for the *Untouchables’ in 1932 but Gandhi ji was not happy with the
decision and went on afast to project his disagreement. Consequently,
through the Poona Pact the decision for the separate electorate was
taken back with a promise of increased number of seats for
the ‘ Depressed Classes' (206). Guha in the same work also uses the
term ‘rivals’ (207) to describe the relation between Gandhi and
Ambedkar. Theirony that gets highlighted through it is that two of the
greatest revolutionaries and freedom figures of India had different
definitions of independence. Their outlook was contrasting as Gandhi
saw fragmentation in separate el ectorate but Ambedkar was highlighting
the absence of the Dalitsin the concept of unified nationhood.

Ambedkar used English language to talk about the traumatic reality of
untouchability faced by theDalitsand“[. ..] focused theworld'sattention
ontheir civic, social and palitical rightsand liberties|. ..] and gaveita
global publicity” (Dhananjay Keer gtd. in Guha207). Sincethen many
Dalit writers from the Western part of India have used English, the
global language to lay bare their struggles, sufferings, desires, dreams
in front of thelarger world. Their works, whether written in English or
trandated into English, express asense of empowerment through various
means.
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Eleanor Z€lliot in her book From Untouchable to Dalit informs that a
significant extensive analysisof the Dalit literature produced in English
language which encompassed different genreslike * poetry, stories and
essays has been thefinest description of Dalit literature. Thisanalysis
was published in November 1973 edition of The Times Weekly
Supplement and is remembered as a“[. . .] mass physical reaction to
violence against Untouchables . . .] (267).

Dalit writerswriting in English Literature or their work getting trans ated
in English ensures that the voices against the caste injustices and their
struggle to attain an identity in their own country is preserved forever.
In fact, it can be said that English language act as common ground
where the different regional dalit voices unite. The same struggle for
identity, spirit for freedom and a socio-political consciousness
gets reflected in the works of varied Dalit writersyet the differences of
language, style, tone, personal tribulations and dreams of hope cannot
beignored in works of varied Dalit writers.

Let us know study some more Indian Dalit Literature written either
originally in English or trandated in English language.

Jayant Parmar was born in 1954, Ahmedabad, Gujarat. In one of his
most famous poems, “ The Last Will of aDalit Poet”, Parmar explicitly
rejects the appreciated linguistic devices and uses day-to-day raw
images to bring his sufferings and loss of identity being born adalitin
the Indian society:

He (adalit poet) never assaults you with
Symboals,

Metaphors

Or personalities. (15)

He not only rejects the use of figurative devices but also breaks away
from the conventional grammatical structurethrough the capitalization
of common nounsin a sentence. Capitalization of thewordslike symbols
and metaphors further helps him to highlight the difference between
the ornamental lavish lives and the harsh struggles of adalit life.
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Images like ‘cow-dung’, ‘broken cup’, ‘lantern of his ancestors' not
only convey asense of poverty but at the same time there is a proud
acceptance of this reality. He bravely accepts his legacy: “A paper
dripping with wet blood, A black sun” (15) and promises to establish
himself, his identity. He ends the poem with a resounding strike by
denying to plead for assimilation in the upper-caste culture and publicly
declaring himself to be a ‘dalit poet’. In doing so, he asserts a strong
distinctivenessfrom the privileged caste.

In the same spirit, Hira Bansode fiercely punctures the inflated sense
of self of her upper-castefriend: “ Areyou ging to tell mewhat mistakes
| made?/Are you going to tell me my mistakes?’ (“Bosom Friend”,
50). In the poem “Bosom Friend”, Bansode narrates the oppressive
conditions in which adalit survives. Her outrageous tone in her poem
“Lost Sun” reflects her exasperation against the Caste System. She
is adamant to throw away the discriminatory practices: “The fight is
ineveitable [. . .] Rebellion shakes in every vein/ How can war not
proceed [. . .]?7" (287).

In“Bosom Friends’, sherecollects how her mother used to cook onthe
sawdust which used to fill her eyes with smoke. They never tasted
‘Shrikhand’ intheir life rather the only delicacy that they enjoyed was
‘garlic chutney’ sometimes served with ‘ coarse bread’. The poet is no
more ashamed to share the reality of people surviving on the margins.
She undercuts the myth of progressive and glamoured Western
Indian urban spaces and gives a powerful peep into the urban poverty
of adalit life.

Jayant Parmar in his other poem “1 am a Man Like You” also draws
atentionto the dalit state of poverty. He usessimpleemotional language
to highlight the abuse and torture of adalit, yet his choice of wordsare
evocétive:

Can't really be called aman.
Yet | am aman just like you.

You have sheltered mein this hut
Made up of rags and bamboo walls
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Decorated with hunger, poverty and illness. (16)

Sharan Kumar Limbale was born in 1956 in Maharashtra. In his poem
the “White Paper” he aggressively deconstructs the use of the white
paper. A white paper isused for documentation of laws, rights, notices,
transactions, deals and decisions both in the government offices and
public sector. Limbaeartfully usesthiswhite paper to keep hisdemands.
He startsby demanding: “My right asaman” (Electronic Source). The
demand though seems to be a simple basic plea of a dalit but in the
processof keeping thisregquirement, Limbaleruthlessly overthrowsthe
upper-caste constructions that have subdued adalit since centuries. He
crushes upper-caste traditions, hurls their inheritance of ‘lands and
mansions’, unseatstheir ‘godsand rituals’ and finally wields power by
refusing to be a part of their ‘castes or sects'. While highlighting
the exploitation and humiliation inflicted by the upper caste, Limbale
also disrupts the neat outlines sketched by the upper-caste with
unabashed chaos. He blurs the boundaries between cities, villages and
men and shatterstheillusion of embracing ideol ogiesof the urban upper-
caste:

You'll beat me, break me,

Loot and burn my habitation

[..]

My rights: contagious caste riots

Festering city by city, village by village,

Man by man

For that's what my rights are

Sealed off, outcast, road-blocked, exiled. (Electronic Source)

The poem endswith an aggressive assertion of hisrightsand individudity:
“I want my rights[. . .] My rights arerising like the sun” (Electronic
Source).

Namdeo Dhasal, the founder of Dalit Panther (1972) was a Marathi
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poet. Dhasal, in his poem “Man, You Should Explode”, like Limbale,
unearthsthefalsehood of civilized urban society by disrupting the sense
of harmony and startling the reader through the violence of murders,
killings and rapes. Through the picture of adisintegrating society he
muddles up the upper-caste demarcations that help them retain their
superiority over thedalits:

Let al thisgrow into atumor to fill the universe, balloon up
And burst at a nameless time to shrink
After thisal those who survive[. . .]

[. . .] should stop calling one another names white or black,
brahamin, kshatriya, vaishya, or shudrg; [. . .] (11)

Notably, the planned explosion will create aworld where only humanity
will reside and menwill “bask in mutual love” (11). Nonethel ess, what
isheart-wrenchingisthat despite hiscounter-hegemonic strategies, many
of his poem are filled with demeaning and humiliating everyday
experiences of the Dalits residing in the supposedly liberating and
progressive urban spaces.

Intriguingly, Neerav Patel bornin 1950, Gujarat also uses a sharp tone
and disturbing yet dramatic vocabulary to reveal the degrading reality
of adalit life. He starts his poem “ Exiled Flowers” with acomplicated
riddle that has to be solved:

If that’s the order we bow our heads.
Wewill call flowers by any other name,
Will the fragrance die?

And if we call them flowers,

Will the stench go?

He associates both fragrance and stench with flowers. The flowers
symbolize Dalit community. The straightforward word ‘ order’ reminds
us of the caste hierarchy and therefore, it can be easily understood that
the first time when Dalits have been depicted through flowers, Patel
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dismisses the disgrace associated with a dalit. Nonetheless, through
the next rhetoric he skillfully overthrows the system of caste hierarchy
itself by aligning ‘fragrance’ and ‘stench’. He uses the most
befitting juxtaposition when with a brazen courage, he highlights the
hypocrite codependency between the two castes: “The may enjoy
loitering in the Moghul garden [. . .] But no, they cannot be in
Nathdwara.” While describing this dreadful reality through the most
common things, the sudden encounter with therepulsive image: “ Joyous
are our lives like ‘latrines’” makes every semblance of upper-
caste humanity reek.

Pravin Gadhvi (1950-) isaretired |AS officer of the Gujarat Government.
He confronts the issue of the age old caste prejudices through the use
of direct and sharp language that suits the contemporary world in his
poem “Farewell to Arms”:

Will youtolerateif your Draupadi selectsour son Galiyaas her husband?
And will your Arjun accept our daughter Raili if she comes as new
Chitrangada?

[..]
Our Magan and Chhagan will compete on open merit basis,

But will you giveadmissionto theminyou convent schools? (Electronic
Source)

Gadhvi’ssimplebut curt question projectsadalit’s deep disenchantment
with the biased codes and principals on which even the modern-day
Indian society has been built.

Hence, to conclude, we can say that what we see in this article is a
poignant truth emerging from the discussed writings. The above Dalit
narrations from the Western part of India echo that the periodic
declarations of our nation’s advancement and progress have always
been fraught with injustices and unfulfilled assurance of equality and
dignity. The struggle of the Dalit writers for freedom and respectable
existence challenges the grand narratives of independence, expansion
and advancement.
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Surgj Miling Yengde in Caste Mattersrightly says: “ Caste will matter
until itisdone away with” (37).
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Diaspora and Nationalism In The Works of
Rohinton Mistry

Uzma Nishat

Such aLong Journey (1991) is Rohinton Mistry’sfirst novel. The story
clearly shows the Parsi community in India and the development of
post-colonial India. Thiswork isacclaimed and has been regarded asa
landmark inthe history of Indian English Fiction. It Isthefirst novel to
receive the prestigious Governor General’s Award for fiction in the
publicationin 1991. Thisbook was a so booked for the Booker Prizein
1991. In brief, thebook iswidely reviewed in Canada, Britain, the United
States, and India

The story of Such aL ong Journey aptly communicatesthe feelings and
apprehensions of the minority community and exploitshistory to explore
the broader concerns of the Parsi community. It describes the lifestyle
of Parsisliving in the Khodadad Building, a Parsi enclave of Bombay
which isakind of microcosm of the Parsisin Indiaexpressing all the
angularitiesof adeclining Parsi community. Rohinton Mistry in hiswork
had drawn the pi cture describing theinsecurities, alienation, apprehension,
and the sense of displacement felt by the Parsis. This novel describes
the protagonist Gustad Noble who works as a clerk in Bombay. The
setting of the novel isin 1971, a period of political upheavals in the
history of India. There is a reference to the infamous Nagarwala
Conspiracy of 1971 in which Sohrab Nagarwala, the chief cashier of
the State Bank of Indiawas involved. The conspiracy made itsway to
imprisonment. This attempt represents the Indian socio-political and
cultural ethosin anegative tone. Mistry’s novel explores the theme of
nationalism with diasporic elementsinit. TheplotinvolvesParsi, Gustad,
and his family, who are interwoven with events in the national scene.
The scene of war between India and Bangladesh presents Gustad's
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suffering. Indian, middle-class family constantly struggles with daily
expenses and corruption al over the country. Mistry denounces the
picture of political upheaval at that particular time in the story. The
story can explore the nationalism factors by exploring international and
intra-national politics. Gustad is portrayed as a self-made man who had
to shoulder the hardship and humiliation of standing on his own feet
after he had been declared bankrupt. Gustad belonging to the minority
community hasto ensurethe survival of hisfamily. His son Sohrab adds
to hismisery since herebelsagainst him, and acts against his actions of
joining the Indian Institute of Technology (11T). Gustad had suffered
due to his brother otherwise he belongs to a reputed family whose
grandfather was a prosperous furniture dealer and his father was a
famous bookseller. Gustad' s condition was reduced to apoor and helpless
man. His dreams came to shatter as his son, Sohrab refused to join the
[1'T. Gustad a so suffered from the hand of hisdear friend immy Bilmoria
who had | eft him unnoticed and uninformed.

Mistry depicts the Parsis emotional feelings of insecurity under the
influence of political power. The story captures the relationships and
practices at the heart of the community like death, celebrations,
ceremoniesand festivals, worship of God, ritualsand culinary practices.
Parsis are presented as preserving their identity within the dominant
cultureof India. The dial ogue between Gustad and hisfriend Malcolm,
who is a catholic community member, aptly describes their attitude
towards the majority of the section of the society. Such a Long Journey
exploresthe differencesin the culture and the societiesin Indiaand at
the same time also shows the bonding of different cultures giving an
example of nationalism.

The representation of the journey can be applied to the life of Gustad.
Thisjourney is not only the physical changes of the character but also
the journey of the character through the self-realization of the
community,’sexistence. Thefirst isthe Firdausis|ranic epic, Shah Nama,
which recallsthe glorious Iranian heritage of the almighty Empire, and
a so presentsthe downgraded condition of present-day Parsi. The second
epigraph from T.S. Eliot provides the central metaphor of the Journey
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inthe novel. Gitanjali by Rabindranath Tagore presentsalong journey
inacold and hostileworld. A wall of the Khodadad building represents
the separation of the outside world from theinside Parsi community of
Bombay. The act of painting the wall from the outside had a purpose
behind it to be promoted, “ People should understand tolerance among
different culturesand society” . Thewall became amulticultural mosaic
for people of different religions and cultures. It became a symbol of
unity for various cultural and religious origins. The tone of Rohinton
Migtri isallegorical in presenting multiculturalism. Thesense of dienation
and displacement is strongly felt by the Parsi community in this work.
Thelong-suffering, segregation, marginalisation and lonelinesshave been
explored inthiswork by Rohinton Mistri. The nation of displacementis
seen through the character of Dein Shah Ji.

Thus, the diasporic identity of Gustad Noble reveals that he had to
strugglevery hard to survivein the society where he belongsto amember
of aminority Pars community. Thisshowsthelossof nationalisminthe
character of his nation. Gustad Noble being the father of two sons
Sorabh and Darius and a daughter Roshan, dreams of providing them
with a successful life at the same time he is afraid of the real
experiences. The feelings and apprehension of the minority Parsi
community have been well portrayed by Rohinton Mistri. Mistri has
reflected the themes at the social, personal, and national levels.

Rohinton Mistri isaParsi Gujarati of Indian origin, who hasimmigrated
to Canada. The multi-spaces heinhibitsare Indian, Parsi, and Canadian.
Heisdisplaced twice which givesrise to the concept of identity, sense
of belonging, ethnic issues, nostalgia, alienation and nationality crisis.
Rohinton Mistry has enjoyed retaining his identity in his own nation.
Nostalgia and uprootedness are the prominent themes of his works.
The characters of the novel struggle hard to preserve the past and
prevent the disintegration of the family and the community. The history
of forced exileinduces him to write about the displaced identitiesand to
construct a new identity in his nation. Mistry and other Parsi writers
belong to adiasporicindividual whoisin search of nationalism. Hetries
to expressadesireto locate himself in hishomeland. Thisreservesina
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traumatic situation for his character, Gustad Noble and hisfamily. The
theme of adaptation is also prevalent throughout his novel as his
characterstry to adapt to the culture of the existing major community.
HeintroduceshisParsi community inwhich the Parsi community always
express their sympathy toward their minority community. Rohinton
Mistry choosesto revisit hisoriginal home city and culture rather than
detail the immigrant experience. His works are diasporic discourse
asserting ethno-religious differences. He chooses to locate time and
spacefor the Pars community those who belong to the suburb of Bombay
and ruler migrants. Mistry’s father belonged to the middle-class Parsi
family. Hischildhood was spent inthe Parsi culturetherefore he portrays
Parsi characters in his works. His works are splendid celebrations of
Indian English. Mistry is acutely realistic and sharply focused on the
contradictions within the Parsi experience in Indiawhere they belong
simultaneoudly to the community. This is the dilemma of the Parsi
community that Mistry has highlighted, the conflict of interest among
thepeoplelivinginanation. Therefore, the Pars community experiences
doubledisplacement. Mistry’sfiction can be read within thisframework
asthe experiences of double displacement and the attempts of individuals
to cope with the contradictions and dilemmas. Mistry’s works are
emotionally expressed with diasporic experiences of nostalgia, alienation
from homeland and after-effects of exile. He has described the Parsi
consciousness and observance of ethnoreligious customs.

To conclude, the paper exploresthe themes of diasporaand nationalism
through the present novel and discusses such along journey. Rohinton
Mistry has aptly described the major identity crisis of the entire
community in post-colonial India. Mistry works are enriched with the
middle class and lower middle class as well as subalterns who are
homel ess urban immigrantsto Canadaaswell asthe working classand
ruler immigrants. Hisdeliberate selections have theaim to focus on the
lower end of the social order people, who are the victims of
marginalisation. His characters hover on the periphery of aneutralised,
international bourgeoise cultureand intheir root culture. Rohinton Mistry
tries to understand the concept of rootlessness of the diasporic
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communities. Hiswritings represent nationalism and multiculturalism
and their effects on the characters who are struggling for their identity
inaforeign land. The continuous search for identity and self leads to
the assimilation of the hybridized culture which isdevoid of love, truth
and faith.
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Tracing the Identity and Culture of Dungri
Garasiya Bhils through Selected Folk Tales

Nupur Kapadia & Vijay D. Mangukiya

Dungri Garasiya Bhilslived on either side of the state border between
Gujarat and Rajasthan today, but earlier they all used to live in one
state. Itisasubgroup of the Bhil ethnic group located in Gujarat, India.
In the Rajasthani dialect, “Dungri” transates to hills, and “ Garasiya’
refers to forests clearer. They moved from Mewar to Gujarat
approximately 300 years ago to seek refuge from Muslim forces. They
residein thetalukasof Meghraj, Bhiloda, Vijayanagar, and Khedbrahma
within the Sabarkanthadistrict of Gujarat. They weredivided into clans
based on geographical location, but they all were united and friendly.

Marija Sres is a Slovene Catholic anthropologist who has dedicated
much of her lifeto studying and working with the Dungri Bhils, atribal
community in western India. Her deep respect marks her relationship
with the Dungri Bhilsfor their culture, tradition, and language.

First, There Was Woman is atal e that draws upon the idea of how God
created woman first. He made a woman's bones named it Pruthvi
(Earth) and decorated it by planting trees of oak, bamboo, and teak.
And hefell inlovewith his creation, Pruthvi. Then he created animals
and birds to amuse and keep Pruthvi happy. On the eve of Aamli-melo
(Fair), God took some soil and shaped a murti, an image of the most
beautiful creation and it was awoman. He called her ‘sati’. And since
then, unmarried women have been denoted as sati. She used to livein
the lap of nature surrounded by animals and birds but she felt very
lonely as there was no one like her so kudrat (Nature) put a serpent
into the forest. Upon seeing it sati thought of giving birth to someone
like her and so she embraced the snake and the woman conceived
through the power of the serpent. The blood that fell during delivery
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took the form of Kesudaflowersand the cord evolved into teak |eaves.
And thisishow man cameinto theworld. In certain adaptations of this
myth, awoman is depicted as the original entity, who ultimately gives
birth to humanity. This woman represents the source of al life, and
through her existence, the human race emerges. In this tale, the male
figure often appears afterward, yet it is the woman who plays acentral
roleinthe origin of humanity. Thisbelief highlightsthe significance of
women in creation, underscoring the reverence for feminine strength
and fertility that is prominent in many indigenous societies. In these
cultural narratives, the connections between gender, creation, and the
natural environment are frequently interlinked, influencing social
structure, ceremonies, and cultural traditions that remain meaningful
for the Bhil peopletoday. Himmat Ben shares her story where shetells
how women were labelled as “Witch”. She was accused of killing her
brother’s grandchild and eating his liver. Although women may
occasionally be categorized as witches or thought to have supernatural
abilitieslinked to witchcraft, they also play an important role as spiritual
leadersand healers. They held awomen’s meeting where they discussed
and decided that the myth of devouring witches came out of men's
hatred for strong and independent women. They also have superstitious
beliefsasatale sung during Diwali narratesthe story of King Hudo, in
thesmall town of Shamlgji. He had seven queensbut none had children.
So, the people of the village considered the king as inauspicious and
barren. They held him responsible even for the barren fields and thought
it was because of the curse on King hudo. Even the poor people and
birds didn’t accept his offer. But later he performed penance in deep
forests and his wish was fulfilled at the end as three sons and four
daughters were born to his seven queens. And he was freed from the
curse upon him.

They livedinred harmony with their environment including birds, animals,
and trees. It was classified as the golden age of harmony. They believe
in supernatural elements and ghosts. They are of the view that bhoots
reside on pipal trees and watch over the Adivasi villages. It isawell-
known truth that these spirits protect theAdivasi and never harm them.
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During rainy season and heavy showers, they suffered due to floods
and the village drowned and were cut off from vegetation. After the
deluge, there were very few who survived among whom Kavi and
Kavawerethe ones, saved from theflood. They believein the presence
of Kudrat (Nature), God asthe abiding forcein nature, permeating and
providing for everything. They believeit isthe dark side of God, Deva
who created this deluge and on the pleas of God, heleft Kavaand Kavi
aive. They both lived happily discovering their new surrounding but
Devatried to complicatetheir relationship by organizing acompetition
among them. And Kavi was a young and vibrant girl she always
outmatched him and won. Devapoisoned Kava s mind saying that if he
loses, he will haveto serve Kavi throughout hislife and he askshim to
usetrickery if heisnot abletowin using strength. Thetalereflectshow
women were bright, strong, and powerful but men used tricksto distract
her and defeat her. Even today Dungri Garasiyatribe paysfor the bride
a Dapu, a bride price. Another tale titled Brother and Sster No More
narrates the story of a Goval and his sister, Rama living in Ramera
Village. They lived a simple and comfortable life in the lap of nature.
They considered Kudrat (Nature) as their mother who allowed the
spirit world Bhoots (Ghost) to act the way they will. When Goval was
married it led to the change in relation of the brother and sister. Rama
was humiliated by his wife was not given food and was kept aloof.
Later shewasforced to leave the house and sheleft cursing her brother
and sister-in-law. She walked towards the field looking at the sky she
prayed, “Kudarat, oh merciful god, help me! Please give me shelter!
I’'m dying of hunger, send someone to save me” (Sres 69). There was
thunder and lightning, and it rained heavily but she was guarded by an
angel bhoot (Ghost). They also believethat each spiritisassigned to an
Adivasi man who protects them. In the morning, she had food and
plenty of water. She thought of who hel ped her and she heard the sound
of men approaching her on horses. They werefrom theroyal family out
for hunting and asked for water from Rama. She offered the pot she
had. The young man, Vaghela, aprince of Rajasthan wasinfluenced by
her beauty and asked her for marriage. She replied, “I will, if it isthe
wish of Kudarat” (Sres71). And suddenly two devil birdsflew down on
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the perch of her hut as if it were a sign from heaven. It shows how
tribal women had the right to choose their husbands. When they moved
towards the palace, she saw her house where she used to live with her
brother, Goval, which was destroyed by storm. Thistale also showsthe
relations of Dungri Bhilswith theroyal familiesin Rgjasthan.

Animals such as snakes, tigers, and birds often can speak and form
relationships with human characters. This reflects the Bhil view of
animals as equals and companions rather than mere resources. Bhil
folktaesoften personify natural elements, attributing human-likequalities,
emotions, and intentionsto them. In numerous Bhil folktales, snakesare
depicted as guardians of sacred locations, including forests, rivers, and
ancestral lands. The snake can act as a protector, guarding sacred
traditions or knowledge from outsiders. This symbolism of guardianship
relates to the snake's function in nature as a being that traverses
between realms, residing in both the earth and the underworld. Trees
like Mahua and Banyan are considered sacred, and their human-like
qualities symbolize their spiritual importance. In atale, Karmabai the
daughter of Seshnag (King of Underworld), was the queen of King
Harishchandra. She was his favorite queen, so other queens used to
conspire against her because of jealousy. They accused her of poisoning
the king. When sherealized that her husband didn’t trust her purity and
dedication, she took seven grains of black beans and chanted Bhairav
Mantra. She used this spell to call upon her father. She warned and
cursed the king that if sheleft, it would be the end of the world for him
and he would lose his kingdom. After she left, aflood broke the land
and because of the anger of the snake king, heleft Shamlgji and went to
dwell intheArabian Sea. Eventoday histail remainsin Shamlgji while
his head isin Mumbai. The Serpent’s Gift highlights the theme of co-
existence between nature and humans. In this tale, a serpent becomes
asaviour and benefactor to humans. The story often beginswith apoor
Bhil family where agirl encounters a Serpent and savesit from danger.
In request Serpent bestows a gift upon them that if she chants the
magic mantra, she will get the food she desires and it transforms her
life. By using the magic spell, she also saved the life of the king and
later the king married her. There are several instances of the Bhil tribe
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having contact with royal families. The Cobras Under the Oleander
Tree also depicts the snakes as protectors and saviors. In the story, a
coupleliving in Jethwavillage lost their first child as shewaskilled by
thetiger and taken to the forest. Later they were blessed with a second
child. But Mangli, the mother wasfrightened because of an experience
and so she prayed to her guardian Bhoot (Ghost) to keep the snakes
under the oleander tree she planted to protect her child. Once she planted
the tree king and queen cobra started residing under the oleander tree
and when after afew daysthetiger again came looking for the child he
could eat. He hid himself from Mangli’s sight but he couldn’t hidefrom
the cobras under thetree. They bit himon hislegsand killed him. Inthis
way, her child was saved by the cobras. Since then, the Oleander is a
special plant and isworshipped by the Dungri GarasiyaAdivasisand it
isfound in front of their homes.

The Dungri Garasiya believed that the first being to be created was a
woman, and so in their society, women were accorded equal respect as
men and inheritance was from mother to daughter. Thereisafolk tale
titled Alkhi and Dhulki which has instances of how the entire village
celebrated and danced on the birth of two girls. Everyone was given a
mouth full of jaggery. It reflects the time when girls were as much
desired as sons. The girls were twins and so were very close to each
other. When Alki died due to fever and when she was buried Dhulki
jumped inthefire claiming she could not live without her. Thevillagers
were shocked seeing this but they later celebrated the love of sisters by
dancing with swordsin their hands. They believe women werethefirst
creators and give an example of love too. And so, every year during
spring equinox the Garasiya Bhil gather at night and sing and dance
around the bonfire. Men and women walk in procession around the
bonfire remembering the two twin sisterswho died long ago. They used
to rely on Bhopa (a traditional priest) and Bhagat (a spiritually
enlightened healer or mystic) to cure diseases. They are central figures
in this community and are believed to possess spiritual wisdom and
connection to deitiesand spirits. When Dulki got ahigh fever, her parent
took her to Bhopaand Bhagat. The Bhilsbelievein ghosts, spirits, and
ancestral powers that inhabit natural features such as forests, rivers,
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and mountains. These entities can provide protection or cause harm
leading to rituals designed to appease them or seek their favor.
Unfortunate eventsor supernatural occurrenceslike sickness, accidents,
or agricultural failure are linked to the effects of spirits or curses, and
magical practicesare employed to confront these difficulties. They have
deep-rooted traditional healing practices.

The Dungri GarasiyaBhilsmainly depend onrainfed farming and forest
resources for their livelihoods, which causes them to suffer from crop
failure and food shortages during droughts, famines, and dry spells.
Such circumstances resulted in starvation and compelled them to work
asbonded laborers and migrate, resulting in adisconnection from their
cultural and social connectionsto their ancestral lands. Thissituationis
illustrated in the story Bhaliya and Priya wherethey residein avillage
called Gamdi. For two consecutive years, therewas no rain, leading to
the drying up of their crops. This harsh period of drought was referred
to as famine of 56. In their desperation, the Adivasis resorted to
slaughtering their farm animals for sustenance, but this food supply
quickly ran out. The Dungri Bhils sought assistance from King Siddhrgj
of Udaipur, who ruled Guijarat but had influence over parts of Rgjasthan,
including the area where Bhils lived. This reflects the interactions
betweentribal communitiesand theroya authoritiesduring the medieval
era. King Siddhraj proclaimed that food would be provided in exchange
for labor, resulting in the Dungri Bhilsbeing employed aslaborers. They
endured great struggles for survival, as the absence of work meant a
lack of food. The women faced greater hardships, as shown in the tale
of Priya, who was forced to become the king's bedmate due to his
admiration for her beauty. The voice of Kaliya, the main character,
represents the perspective of an Adivasi speaking about their hardships
during thetimes of Famine and drought when they had to abandon their
homes and fields to work as slavesin an unfamiliar city. Priyabecame
Raja Siddhraj’s favored concubine. Later, the king met hisdemiseina
hunting accident. Following the King's death, hiswivesand concubines
chose to commit sati, but Priyamanaged to escape from the palace and
found refugeintheAravalli forests. There are also rumoursthat Priya's
husband, kaliya, avenged the king’s death.
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Conclusion

By examining thesefolk tales, this study hasrevealed that these stories
were not only as entertainment but also as vital cultural artifacts that
express the values, traditions, and social horms of the Garasiya Bhil
community. These narratives embody themes of living in harmony with
nature, the wisdom of ancestors, their belief in witchcraft, and the
significance of community unity, all of which are fundamental aspects
of GarasiyaBhil culture. Additionally, folktales provideinsightsinto how
the Garasiya Bhils view themselves, their role within the wider social-
ecological landscape, and their struggles during famines. These can be
seen as records of history having illustrations of Dungri Bhils having
ties with the royal families of Rajasthan. These tales represent a
community’svibrant cultural expression and their experiences.
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The Reciprocity of Caste, Class, and Neo-
Colonial Power Capitals: Rewritten Cultural
Identities in Shyam Lal Jedia's Untold Story of a
Bhangi Vice-Chancellor

Roshani Bhootra

I ntroduction

The caste system, arigid and hierarchical socia structure embedded in
ancient Hindu texts, has perpetuated generational inequalities and
restricted socio-economic mobility. Rooted inthe Manusmriti, it classified
individuals into hierarchical Varnas while entirely excluding Dalits,
relegating themto the status of “ untouchables.” Historian RomilaThapar,
in The Penguin History of Early India, explains how caste served as a
mechanismtoinstitutionalizelabor rolesand justify expl oitation, stating,
“Castewas never just areligious mandate but al so an economic strategy
to sustain societal hierarchies” (Thapar 134). This framework
condemned subgroups like the Bhangis to roles such as manual
scavenging, adehumanizing task that reinforced their marginalization.

British colonial rule entrenched these dividesfurther by codifying caste
identities into administrative systems. As Anupama Rao notesin The
Caste Question, “The colonial state, under the guise of neutrality,
institutionalized caste through census data, creating arigid system that
intertwined governance with social stratification” (Rao 59). This
codification not only legitimized caste but also entrenched it withinthe
socio-palitical structures of modern India. Partha Chatterjee, in The
Nation and Its Fragments, argues that

“the colonial administration viewed caste as an immutable
characteristic, embedding it into frameworks that denied mobility”
(Chatterjee 154).
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DespiteIndia sindependencein 1947, these colonial legaciespersisted,
with caste continuing to define access to education, employment, and
social dignity. Economic liberalization in the 1990s, which promised
equitable opportunities, instead widened socio-economic gaps.
Christophe Jaffrel ot assertsin India' s Silent Revolution that neoliberal
policiesdisproportionately benefited upper-caste lites, excluding Dalits
from the economic gains of globalization. He writes, “ Globalizationin
India acted as a sieve, filtering opportunities to the already privileged
while marginalizing those at the bottom” (Jaffrelot 218).

Neo-colonialism compounds these disparities by embedding Western
cultural hegemony into educational and economic systems. Edward
Said's concept of cultural imperialism critiques how dominant Western
ideologiesmarginalizeindigenousidentities, arguing that “imperialism’s
most insidious gift isitsability to convincethe colonized that their culture
isinferior” (Culture and Imperialism 54). Similarly, Frantz Fanon, in
The Wretched of the Earth, highlights the psychological toll of neo-
colonialism, stating, “The colonized subject discovers their freedom
through acts of defiance against the imposed cultural order” (Fanon
37).

Shyam Lal Jedia'sUntold Story of aBhangi Vice-Chancellor epitomizes
such acts of defiance. The protagonist’s rise from a stigmatized Dalit
background to academic prominence challenges these systemic
inequities. Hisdeclaration, “1 wield my education not asaprivilege but
as a weapon against centuries of oppression,” encapsulates the
transformative potential of reclaiming cultural capital through education
(Jedia 156). This paper situates Jedia’'s narrative within theoretical
frameworks by Said, Fanon, and Manuel Castells to explore how
rewriting cultural identities dismantles caste-based and neo-colonial
oppression.

Historical Context—Caste and Class Dynamicsin India

The caste system, which originated in the Vedic Varna model, was not
merely a religious construct but also an economic mechanism that
stratified society and limited mobility. Gail Omvedt, in Dalits and the
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Democratic Revolution, explains that caste was designed to sustain
economic exploitation, with Dalits serving asthe foundation of thislabor
hierarchy (Omvedt 45). This systematic exclusion was evident in the
roles assigned to subgroups like the Bhangis, who were confined to
degrading tasks such as cleaning sewers. As Ambedkar poignantly
observed in Annihilation of Caste, “Caste is not merely a division of
labor; itisadivision of laborers, ranked one above the other, perpetuating
inequality” (Ambedkar 62).

British coloniaism exacerbated these divides. Thecolonia administration,
keen on consolidating control, codified caste identities through census
records, turning fluid social categoriesinto rigid classifications. Gauri
Viswanathan, in Masks of Conquest, argues that “the colonial state’s
obsession with categorization created aframework where caste became
synonymous with identity, erasing nuance and enforcing rigidity”
(Viswanathan 89). Jaffrelot expands on this, stating, “The colonial
government’s fixation on caste census data legitimized and
institutionalized caste as an administrative category, embedding
discriminationinto state policy” (Jaffrelot 122).

Post-independence reforms, such as reservations in education and
employment, aimed to address these disparities but often fell short of
dismantling systemic biases. Economic liberalization in the 1990sfurther
complicated thislandscape. As Jaffrel ot notes, “ Globalization prioritized
capita over people, and caste became afilter through which opportunities
were distributed” (Jaffrelot 218). Dalits, excluded from networks of
economic privilege, found themsel vesfurther marginalized.

Jedia's protagonist navigates these historical trgjectories, embodying
resistance against a system designed to exclude him. Hisrise to vice-
chancellorship challenges entrenched caste-class hierarchies. As he
reflects, “ Thewalls of theseinstitutionswhispered tales of division, but
| turned their whispersinto echoes of equality” (Jedia89). Thisjourney
not only critiques historical oppression but also assertsthe possibility of
rewriting one’s cultural and social identity through resilience and
education.
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Neo-Colonial Power Capitals and Cultural
Domination

Neo-colonialism, while less overt than its predecessor, perpetuates
systemicinequaitiesthrough cultura, economic, and political mechanisms.
In India, this phenomenon intertwineswith caste and class hierarchies,
reinforcing exclusionary practices in education, employment, and
governance. Edward Said’stheory of cultural imperialism critiquesthe
erasure of indigenousidentities, arguing that “imperialism’sworst and
most paradoxical gift wasitsability to allow peopleto believetherewas
only one real culture, and that it was European” (Said 33).

In post-independence India, neo-colonialism manifests through
globalization and Western hegemony. As Partha Chatterjee notes, “The
postcolonial state often becomes complicit in perpetuating colonial
frameworks, prioritizing Western ideals over indigenous practices’
(Chatterjee 171). These dynamics exacerbate caste-based exclusions,
as Dalits, already marginalized, find themselves further alienated in a
globalized economy that values capital over people.

Shyam Lal Jedia’'s Untold Story of aBhangi Vice-Chancellor critiques
these neo-colonial frameworksthrough thelensof its protagonist. Born
into astigmatized caste, the protagonist’srise to academic prominence
defiesboth caste hierarchies and neo-colonial exclusions. Reflecting on
hisjourney, he asserts, “ Western educati on sought to erase our histories,
but | used itstoolsto rewrite my own narrative” (Jedia156). Thisact of
reclamation symbolizesresistance to neo-col onial domination.

Frantz Fanon, in The Wretched of the Earth, underscores the
psychological dimensionsof neo-colonialism, stating, “ Decolonizationis
not merely political; it requiresthe dismantling of the colonized psyche”

(Fanon 87). Jedia’s protagonist embodies this dismantling, refusing to
internalize narratives of inferiority imposed by caste and neo-colonial

ideologies. Hisjourney demonstrates how education, often viewed asa
neo-colonial tool, can be repurposed to challenge systemic oppression.

Jedid scritique extendsto cultural capital, highlighting how neo-colonial
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systems prioritize Western normsover locd traditions. Asthe protagonist
observes, “ Our culture was deemed primitive, our voicesirrelevant, yet
it isour storiesthat hold the power to disrupt these hierarchies’ (Jedia
110). This assertion aligns with Dipesh Chakrabarty’s argument in
Provincializing Europe that decolonization requires reclaiming
marginalized historiesand integrating them into global discourses.

By confronting both caste-based and neo-colonial oppression, Jedia’s
narrative challengesthe cultural domination that haslong excluded Dalit
voices. It assertsthe necessity of rewriting cultural identitiesto dismantle
these intersecting hierarchies.

I dentity and Resistance—T heor etical Frameworks

The concept of identity iscentral to resistance movements, particularly
for marginalized groups seeking to challenge systemic oppression. Manuel
Castells, in The Power of Identity, posits that “resistance identity
emergeswhen individual sredefinethemselvesin opposition to structures
that marginalize and exclude them” (Castells 75). Shyam Lal Jedia's
protagonist exemplifies this notion, transforming his identity from a
stigmatized Dalit to an academic leader.

Fanon’s theory of decolonization further contextualizes this
transformation. Hewrites, “ Liberationisaprocess of reclaiming agency,
dismantling the internalized inferiority imposed by colonia systems’
(Fanon 67). For Jedia's protagonist, education becomes a tool of
liberation, allowing him to subvert the caste hierarchies that sought to
define him. Reflecting on his journey, he states, “I am no longer the
scavenger they deemed meto be; my education has elevated me beyond
their narrow definitions” (Jedia156).

Thisreclamation of identity extendsbeyond theindividual, serving asa
collective act of resistance. As Kanchallaiah Shepherd arguesin Why
I Am Not aHindu, “Rewritingidentity isnot merely about self-expression;

it isabout challenging the dominant narrativesthat sustain oppression”

(Shepherd 89). Jedia’'s narrative alignswith this perspective, offering a
counter-narrative to caste-based historiographies.
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Edward Said'scritiqueof cultural imperialism asoinformsthisdiscussion.
He writes, “ Cultural resistance involves reclaiming the narratives that
have been silenced or distorted by imperial powers’ (Culture and
Imperialism 54). Jedia's work embodies this resistance, asserting the
value of Dalit voices within academic and cultural spaces. As the
protagonist asserts, “Our history is not one of defeat but of resilience,
and itistimethe world recognized it” (Jedia 110).

By integrating thesetheoretical frameworks, Jedia’s narrative highlights
the power of identity reclamation as a tool for dismantling systemic
oppression. It demonstrates how marginalized groups can assert their
agency and challenge the structures that seek to silence them.

Rewriting Cultural Identities Through Education

Education occupiesaparadoxical positionin Indian society, functioning
as both a site of oppression and a pathway to empowerment. For
marginalized communities, particularly Dalits, education hashistorically
been denied or weaponized to reinforce caste hierarchies. However, as
Gail Omvedt arguesin Dalitsand the Democratic Revol ution, education
a so holds the potentia to dismantle these hierarchies, serving as “the
bridge between subjugation and liberation” (Omvedt 98). Shyam Lal
Jedia’s Untold Story of a Bhangi Vice-Chancellor embodies this
transformative potential, asthe protagonist reclaimshisidentity through
academic achievement.

Colonial-era educational policies, as noted by Gauri Viswanathan in
Masks of Conquest, prioritized creating acolonia elitewhile excluding
the marginalized. She writes, “Education under colonia rule was less
about enlightenment and more about control, reinforcing pre-existing
hierarchies’ (Viswanathan 124). Jedia's protagonist navigates this
historical context, reflecting, “ The schools | entered bore the marks of
exclusion, their walls echoing the silence of those like me who were
never meant to belong” (Jedia 89). His ascent to the position of vice-
chancellor symbolizes a reclamation of these spaces, turning tools of
exclusion into weapons of resistance.
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Education asatool for rewriting cultural identitiesisalso evident inthe
broader Dalit movement. Dr. B. R. Ambedkar, a staunch advocate for
educational reform, famously asserted, “Education is the milk of the
lioness; whoever drinks it will roar” (Annihilation of Caste 78). This
sentiment resonatesin Jedia s narrative, asthe protagonist uses education
to challenge the stigma associated with his caste. Reflecting on his
journey, he states, “My degree was not just an achievement; it was a
declaration that my worth could no longer be denied” (Jedia 156).

Furthermore, Jedia’swork critiques the meritocratic rhetoric that often
obscures systemic inequalities in education. Ajantha Subramanian, in
The Caste of Merit, highlights how “merit is often a smokescreen for
privilege, allowing dominant groupsto monopolize opportunitieswhile
excluding marginalized communities” (Subramanian 203). Jedia's
protagonist confronts this bias, asserting, “Merit isnot innate; it isthe
result of opportunities denied to many and handed to a few” (Jedia
176).

By reclaiming educational spaces, Jedia's narrative challenges the
cultural hegemony that haslong silenced Dalit voices. As Edward Said
notesin Cultureand Imperialism, “To reclaim one' shistory istoreclaim
one's voice, to chalenge the narratives that have sought to erase it”
(Said 54). Jedid's protagonist embodies this reclamation, transforming
education into atool for resistance and identity reconstruction.

Conclusion

Shyam Lal Jedia's Untold Story of a Bhangi Vice-Chancellor offers a
profound critique of caste, class, and neo-colonial power structures.
The protagonist’s journey from a stigmatized background to academic
leadership serves as both an individual triumph and a collective act of
resistance. By navigating theintersections of caste and neo-colonialism,
the narrative underscoresthe persistent inequalitieswithin Indian society
while a so highlighting the transformative potential of education.

The protagonist’s assertion, “My journey is not mine alone; it is the
journey of every Dalit who dares to dream beyond the margins,”
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encapsul ates the broader significance of his achievements (Jedia 196).
His rise to a vice-chancellorship challenges entrenched hierarchies,
proving that cultural and academic capital can be reclaimed.

To address the systemic issues highlighted in Jedia’s narrative, severa
reforms are necessary:

1. Policy Interventions: Affirmative action programs must be
strengthened to ensure equitable representation in education and
governance. These policiesshould be extended to privateinstitutions
and industries, ensuring that opportunities are not limited to public
sectors.

2. Curriculum Reforms. Academic curricula must incorporate
marginalized perspectives, particularly Dalit histories and
contributions. As Kanchallaiah Shepherd notesinWhy | Am Not a
Hindu, “A curriculum that excludes the voices of the oppressed
perpetuates the very hierarchiesit claimsto dismantle” (Shepherd
98).

3. Grassroots Movements: Community-led initiatives should be
supported to empower Dalit voices and promote local narratives.
Dipesh Chakrabarty, in Provincializing Europe, argues that “true
decol onization begins at the grassroots, where marginalized voices
reclaim their histories’ (Chakrabarty 45).

4. Representation in Leadership: Institutions must prioritize the
inclusion of Dalit leadersin academia, governance, and policymaking.
Jedia’'s work demonstrates the impact of such representation, as
his protagoni st uses his position to challenge systemic exclusion.

In conclusion, Jedia's narrative serves as a testament to the resilience
of marginalized communities and the power of rewriting cultural
identities. It challenges both caste-based and neo-colonial oppression,
asserting the agency of those who have long been silenced. As India
continues to grapple with its historical legacies, narratives like Jedia's
provide aroadmap for creating amore inclusive and equitable society.
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Reimagining Myth through Folklore: Adaptation
of Ancient Narratives in Amruta Patil's
Adiparva:Churning of the Ocean

Joyeeta Kundu Basu

I ntroduction

Folklore and mythol ogy are two facets of the same coin with overlapping
features but they serve different cultural functions. Mythology is often
viewed as a supremely authoritative, sacred, account of creation and
the deeds of the divine archetypes. They depict moral codes of conduct,
the beginning of existence, and manifestation of deities. On the other
hand, folkloreis flexible and grows from within the communities and
thrives on the oral traditions. In barest terms, folklore comprises
traditional beliefs, customs, ritual's, songs, proverbs, paintings, talesand
dances passed down orally through generations and preserved among a
people. Folklore and mythology deeply imbricate and shape both
collective memory and cultural identity. Therefore, their inter-
connectednessis of vital importance.

Indiaisknownfor itscultural richnessand Indian folklore consistskatha
(narratives), lokgeet (folk songs), 1ok kathayein (folk tales), khand kathas
(short epic fragments), riddles, proverbs and paintings such as
madhubani, patua, gond, warli and many more. While these traditions
vary geographically, their objectives remain more or |less the same: to
preserve cultural values, amuse, and teach moral and spiritual lessons.
As such, the folklore also functions as a channel of passing on the
traditional wisdom. In thisrole, even the epics like the Mahabharata
and the Ramayana, along with the folktales of the Jataka, the
Panchatantra, and the Hitopadesha have also historically been
instrumental. Their essential narratives get adapted from timeto timeto
suit the changing times.
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One new form of this adaptation is the graphic novels that combine
visual artswith the narrative art. For instance, Sta's Ramayana (2011)
by SamhitaArni bringstogether folkloreand lively patua scroll paintings
torefashiontheepic. Likewise, Bhimayana (2011) by SrividyaNatargjan
employsthetraditional Gond style of painting to depict the autobiography
of Dr. B.R. Ambedkar. River of Sories (2022) by Orijit Sen combines
the Indian traditions of oral storytelling with the comicsform to depict
cultural myths, demonstrating the potential of comicsto be both ancient
and modern at the sametime. Another text to thisis Adiparva: Churning
of the Ocean by Amruta Patil.

The visual rendering opens of vistas of re-interpretation of the epic.
The novel focuses on events from the Mahabharata which ranges
fromthe start of creation to the birth of the Kauravas and the Pandavas.
Such an approach allows for folklore hierarchies to be questioned, and
for ancient accounts to be chronicled in a more innovative manner.
WhileAdiparva reinterpretssomefamiliar histories, they tend to highlight
the moral issues, the contexts as well the audiences through a different
lensaltogether.

Gangaasthe Sutradhaar: TheVoiceof Changeand
Connectivity

In the novel, Amruta Patil makes Ganga, the river goddess as the
sutradhaar or the organizing principle of the web of tales. Thisisin
line with the tradition narrative repertoire responsible for undisrupted
continuity of theorature. Gangaisnot only amythic character but indeed
an embodied voice that alternates between an authoritative speech and
an easy-going talk, which reveal sthe coexistence of legend and tradiition.
Thisway, the novel placesitself in the continuum of the orally narrated
legendswith an emphasis, signalling that the stories have been told and
retold over generations, where the boundaries of myth and tradition are
blurred.

Ganga as a narrative device designed to connect different episodes
mentally and thematically servesadual function. On the one hand, her
voice hasthedivineforce of muses prophecy; on the other, it brings out
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her human vulnerability as a woman. She tells her own story as her
journey beginsin the heavens, travel sthrough Shiva'srealms, and then
enters the mortal world, becomes a symbol for the oral tradition’s
enduring power. The story takes place in a frame narrative, enabling
readers to delve deeper into the Mahabharata’s broad fabric than the
traditional emphasis on the Kuru-Pandava conflict. The sutradhaar’s
positionisfurther complicated by the variety of opposing voicesamong
the listeners, which creates dialectic for the audience.

By using informal language and establishing aconversational tone, the
dialogue patterns in AdiParva greatly enhance the oral storytelling
ambiance and encourage acommunal narrative experience. Moreover,
the phenomenon of direct address, where characters speak to the
audience in the second person, establishes a direct engagement.

Chronological Sructure: Oral Tradition Dispersed
across Time

Adiparva hasan episodic structure, where each tale, whether concerning
cosmic disputesor family quibbles, isinterconnected and contributesto
thelarger and unified discussion of creation, conflict, and destiny. Patil
blendsthese episodes of philosophical inquiriesand earthly tragediesin
the Mahabharata's founding events.

A foundational story highlightsthe cosmic dispute of the ultimate creator,
beit Shiva, Brahma, or Vishnu, symbolizing the unity and diversity in
creation. Thecyclica narrative of life asdepicted in thetale of samudra
manthan, or ocean churning introducesthemes of betrayal, cooperation,
and power, and reflects the larger cosmic conflict.

The story of Kadru and Vinata, the mothers of birds and snakes, makes
this narrative even better. The story of Garud and Anant isvery similar
to thisone. Their fight for power leadsto cursesthat affect the fates of
their children. Anant, who was cursed to carry theweight of theuniverse,
stands for perseverance, and Garud, who was born to free his mother
Vinata from slavery, stands for freedom. These stories serve as a
backdrop for the serpents’ ongoing marginalization, which recursinthe
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later episode of Janamejaya's serpent sacrifice, in addition to echoing
the idea of balance—between servitude and freedom, effort and fate.

The sequence on the genealogy of the Kuru dynasty makes the
interconnectedness of these episodes more evident. Satyavati’s story
of a poor fisherman woman eventually becoming the queen mother
carries elements of transformation and empowerment that inspires her
son Shantanu’s story including his marriage with Ganga. The couple
had a son Bhisma who vowed to stay celibate and loyal to the Kuru
lineage, shaping the history of the Kuru dynasty.

In Shakuntala’'stale, her marriage with King Dushyantaand the birth of
Bharata, who is the eponymous ancestor of the dynasty’s royal line,
signify the fusion of heavenly and earthly heritage. These family lines
come together in the stories of Pandu and Dhritarashtrawho were wed
and whose children-the Pandavas and the Kauravas- later became
embroiled in the central conflict of the Mahabharata.

One of the features of oral traditions is this disjointed but integrated
framework. In the traditional kathavachan (a storytelling session), the
narrators frequently roam from one story to another using a character
or athemetolink all the stories, making it easy for them to flow asone.
Thisis such that the audience is able to listen to the stories separately
and within the context of other stories. The novel, successfully usesthis
style that is percussive and oral in essence.

Adaptability and Changein Oral Traditions

Oral narratives are dynamic and constantly evolving with time asvoiced
by the storyteller, their listenersand the broader social context. Adiparva,
withitsmodern retellings of old tal es, showcasesthe continued relevance
of thesetraditional narratives.

Theduality within Gangaherself allowsher to have adifferent approach
of interpreting myths throughout history. For instance, while most
traditions view the asurs as villains in the samudra manthan, Ganga
argues that they were only seeking their rightful part of the amrit, and
thus were justified in their actions. Such conclusions not only dismiss
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the binary of evil versus good but also advance the discourse on the
nature of power, itsrelationto evil, and vice versa, using folklore asthe
primary resource. For instance, when the asurs were approached to
participate in the samudra manthan to yield anrit, they kept their egos
aside and worked together with the devas but when the time came for
distribution of amrit, they werewrongfully deceived only in the pretext
that their intent was wrong.” There was no one the asurs abhorred
more than the devas, but when Indra approached the asur king Vali, he
found the asurs quite amenable. . . . Just like the serpents,the asurs got
nothing but deceptioninreturnfor their effort” (86, 94). Thisdistinctly
indicatesthe ability of oral traditionsto alter the already prevalent ones
instead of being overpowered by them.

Myth as Folklore: Redefining Boundaries

In most cases, where people tend to compartmentalize several
disciplines into subfields, mythology and folklore fall into distinctive
categories. Attributing thetitle ‘ authoritative’ and ‘ sacred’ to mythology
whichisderived from sacred booksand archaic practices, whilefolklore
isdubbed as‘ everyday’ and ‘fluid’ asitispassed downinoral form and
regards societal practices. Adiparva however, dismissesthat assumption
by using afolkloric approach to the mythological events that reshapes
myth as a current and more adaptable tradition.

Patil intertwineswhat isfolklore with what is myth and considers both
assourcesof cultural survival with universal themes of power, morality
and identity as appearsin the illustrations of common themes such as
libels, treachery’s, or vendettas. Using these themes, Patil makes these
ancient myths seem more useful and practical to the socia principle of
folklore.

Cursesand Deceptions. Catalystsof Transformation

To curse and to deceive appear frequently in many folktales and
sometimes form the most important point around which a conflict or
some sort of change happens. The novel too engages these themes to
deal with issuesrelating to trust, betrayal, and man’s mistakes.
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The curse bestowed by Kadru upon her children, the serpents, stands
out in this regard. When the serpents refuse to assist her in outwitting
her sister, Kadru loses her temper and cursesthem that they will perish
in the snake sacrifice of Janamejaya. This episode, which is concerned
with amyth, has been given asense of folkloreinits style of narration.

In the same way, samudra manthan (churning of the ocean) introduces
theelement of deceptionwith regardsto Mohini, anincarnation of Vishnu.
Mohini’scharmsand guile causesthe devasto get hold of theamrit(the
nectar of immortality) whiletheasursareleft with nothing. In the popular
mythology, this deed is one of ruse and the divine encouragement
intercession. However, through the eyes of Patil an emphasisinretelling
through the folklore form helps underscore the moral grayness of the
deed. The fact that the asurs were not included in this narrative was
not a gory story of good battling evil but a poignant tale of betrayal,
shaming and trust erosion which isthe concern of the popular folklore.

The fact that the asurs do not have access to the amrit fits well with
folklore's compassion for the oppressed. Many folk epics and songs
are written focusing on the power relations and the wrongdoings that
make contact with those who have been pushed outside the margins.
Patil isableto change the way this episode has always been told which
is of a moral defeat and instead explains it as an act of oppression
against the asurs and so more fitting to the spirit of folklore.

Adiparva must be praised especially for reconstructing the images of
asurs and serpents that have been painted previously unfavourably.
Theseare antagonistical charactersin theasur and serpents cosmol ogy
whose representations typically connote chaos, greed, and destruction.
Itishowever, Patil’s depiction of these existing formsand modification
of established hierarchiesthat makesthem instead reveal extraordinary
struggles and virtues.

Family Dynamics: Kinship asa Sour ce of Har mony and
Discord

Adiparva explores common themes of folklore asrivalries, sacrifices,
and betrayal sin episodes such asthe contest between Vinataand Kadru,
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the socio-political history of Yayati and hisgrandson Puru, and therival
claimswithin the Kuru'sclan.

A common thread in mythsand folkloreisthat of rivalry among siblings
to overturn one another’s supremacy, a perfect example of whichisthe
story of Vinata and Kadru. The expulsion of Vinata by Kadru and the
subsequent curse placed by theformer on her serpent children for being
disobedient serve as examples of how the family can have a strained
relationship and the damage caused by it over time. These conflicts
have been depicted in amore serious manner in thefolklore asameans
of teaching the masses about the dangers of jealousy, selfishness and
ambition while at the sametime painting adelicate picture of the parental
bonds.

The same holds true in the case of the interlude between Yayati and
Puru across ages, showcasing another theme of shifting relations
between children and parents. Yayati loses strength in hisfather’swords
when he instructs his son Puru to ulfil his every wish, showing him
neglect aswell. It was Puru’s sacrificein the end which has undoubtedly
raised concerns over authority and devaotion in the younger generation.

Role of Women in Folklore

Folktales are often associated with women as they are passed down
from mothers and grandmothers, and also feature strong, powerful
fema e characters, promoting women's self-expression. Thismythological
retelling similarly portrays female figures like Shakuntala, Amba and
Ganga as active agents in the conflicts and instrumental in advancing
tales through decisions made.

Ganga, as the sutradhaar possesses the feminine mystique as well as
the authority that female deities have and in essaying both theroles, she
restoresthe myth on variouslevels. Her sympathy for the asuras brings
out newer sengitivity to the traditional stories. Women are depicted as
champions of appropriation and fortitude, as we see in Shakuntala's
story which consists of love, abandonment, and reconciliation motifs.
Although she was wronged by her lover, King Dushyanta, she shakes
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off cliché and proclaims dominion where her son, Bharata stands asan
inheritor. As against that, Amba's character challenges gender roles.
Amba’'s absence of agency and having been wronged by Bhishma
metamorphoses and manifests Amba as a vengeful icon. Amba's
resistance followed by transformation complieswith theline of folklore
which depicts woman as heroes with emotions as opposed to adamsel
waiting for a prince. Patil deliberately chooses these characters and a
woman narrator to signify the bigger roleswomen play in the course of
events rather than serving as mere backgrounds to the patriarchal
narratives.

Reinterpreting Folklore through Graphic Visuals

Patil utilizesthe graphic novel medium to reimagine the mythsand tell
the storiesfrom amorefolklorist view bearing relations of equilibrium,
struggle and change. The illustrations and techniques she uses perturb
the norms and boundaries and make the audience empathize with
characters at a deeper and social level .Thisis why, for example, the
asurswho have becomethevillainsin most classical sourcesof literature,
become in this graphic form more humane with colours in their faces
and more detailing in their expressions. Thisreimagining visually isin
sync with folklores practice of presenting outcastes as being more than
simply abaddieinthe story.

In the same manner, the appearance of M ohini during samudra manthan
proves that she was not simply a pawn of the gods but had her own
interests while hinting that her appearance was also deceptive. The
novel depictsthisthroughimagesusing light and shadow in conflicting
waysto illustrate the two regal soliloquies reflecting the idea of moral
ambiguity, acommon themein thefolklore.

Conclusion

Adiparva blends myths and folklore as consistent modules which are
vital in sustaining culturein asociety. Through oral retellingsand visual
drawings, Patil transformsorthodox storiesand displaceswell established
practices and oppositional dualisms which have over the years
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characterised such narratives. The interplay of myth, folklore and the
graphic medium provesthe point that these storieswithin contemporary
society and practicearestill significant, yet deeply historical. Therefore,
Adiparva not only serves in promoting the knowledge about Indian
culture elements, but it also illustrates the growing development of
narration that such kinds of expressions are not static but creative and
flourishing in the face of changes.
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Reason in Religion and Religion in Politics:
A Gandhian View

Devendra Rankawat

‘ Superstition cannot be religion. Truth and morality areits substance.’
(Gandhi, Young India 1921)

Reason hasitslimits. Beyond that beginsfaith.” (Gandhi, Harijan 1938)

Reason and Religion

There is hardly a dichotomy more fiercely debated than reason and
religion. While one prompts unrel enting questioning, the other demands
unguestioning surrender. Apparently, thetwo seemto beirreconcilable.
But, arereason and religion really soincompatible, so uncompanionable
and fundamentally opposed to each other?

A huge amount of human intellectual energy has goneinto thisenquiry
and two main positions have emerged on the issue. One, there are
those who tend to believe that the two are inherently different and
belong to two completely separate domains of human cognition. This
intellectual tradition has an impressive line-up of scholars like Hume,
Kant, Durkheim, Max Weber and Richard Dawkins. Opposed to this,
thereare scholarslikeAristotle, ThomasA cquinas, and Henry Newman
who arguethat thetwo are complementary and fairly compatible. Gandhi,
as an intellectual, appears to draw insights from both the schools but
with a definitive tilt towards the complementarity view as most of his
discourse on religion evinces. However, rather than getting directly into
Gandhi’sview of religion, aglance at the general understanding about
religion will help contextualize the discussion for a more nuanced
perception of hisreligious practice.
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Of course, there is no easy consensus on what religion per se means.
Thereexist numerous definitions, pointing to the differencesthat cultures
are inescapably inscribed with. Even so, since it is a near universal
phenomenon, some distilled understandings of it seem to be acceptable
to more humansthan not. One such view isthat it isessentialy ‘abelief
in supernatural beings’ (Taylor) and thisimpliesthe existence of some
parallel cosmographies, iconographies, systems of rewards and
punishment, qualifications of atruefollower etc. Assuch, every religion,
more or less, offers a full configuration of life from ontological
conceptions to the eschatological visions. In other words, it offers an
entire narrative from the supposed origins of life to the envisioned
conclusion of existenceitself. Accordingly, afollower isenjoined upon
to conducts one's life believing that this is the worthiest way to serve
thetenure. Sincedifferent religionsare claimed to of fer different versions
of the best way of living, the followers are |eft with little choice but to
unquestioningly stick to the one they have traditionally subscribed to.
Asone's adherence to its vision is often seen as a proof of loyalty, at
times, asserting one’s religion as superior to all others or creating fear
that one'sreligionisin danger of being subsumed/subordinated by others
becomes a sure way of rallying the followers around any issue/person/
event/institution. Thisnot only turnsreligioninto an instrument of power
politics, but also sowsthe seeds of communalism asit throwsall creeds
or sectsinto aconflictual mode of interaction. When the Stateinterferes,
it gets even more intensified. And these were the forces Gandhi found
himself beset with when he entered the political arenaof British-governed
India.

To beginwith, he, being adevout Hindu, faced the challenge of forging
amid-way between the injunctions of religionsand the compulsions of
democratic politics. If one demanded that he work to serve his fellow
Hindus and their interest, the other expected of him a more
accommodative approach whereby the followers of al religions could
be given space in a democracy trying hard to be born. This perhaps
called forth his unique view of reason-driven religion which not only
sought to beall-inclusive but also to churn out all scriptural legaciesinto
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one code of humanity, compassion, love, non-violence, and welfare of
al. The commitment did arguably come of hisethical reasoning that he
managed to chisel out of his brand of Hinduism. Unlike some other
Jingoist versions, thisunderstanding of religion enabled hisvision of life
to befairly reasonable without being non-religious.

Interestingly, hisideaof God wasneither fully inlinewith the adavaita
nor dvaita conceptions. While he saw God asan al-pervading spirit, he
a so believed in Bhakti and sevaas the methods of worship, which were
typical of the dvaita school. Arguably, thefirst part enabled his staying
clear of all sectarianism, the second, at the same time, helped him
instrumentalizereligiosity asthedriving forcefor al mora, socio-palitical
transformation. He writes:

The forms are many, but the informing spirit is one. How can
there be room for distinctions of high and low where there is
this all-embracing fundamental unity underlying the outward
diversity? The final goal of all religion isto realize this essential
oneness. (Gandhi, Harijan 3)

This was innovative insofar as infusion of reason into religion was
concerned. Seen this way, religion did not remain an abstract, private
matter of personal salvation; rather, it turned into adivine force yoked
to human welfare. In this, he was very much like Kabir whose religion
wasnot smply atool for unionwith God.In alike manner, hisconception
of truth too steered clear of any single ‘ideological encampment’ by
being rather relative yet, at the sametime, remaining sufficiently anchored
in asemblance of absolutism guaranteed by his benevolent, all-loving
God. Thistoo appearsto have been carefully crafted to admit of plurality
of truths while still keeping them all tied to the path of altruism and
egalitarianmode of living. Inanutshell, hisreligiosity mostly determined
whatever hedid all hislife. Herather candidly admits:

| could not live for a single second without religion. Many of my
political friendsdespair of mebecausethey say that even my politics
arederived from my religion. And they areright. My politicsand all
other activities of mine are derived from my religion. | go further



Reason in Religion and Religion in Palitics: 355

and say that every activity of a man of religion must be derived
from hisreligion, because religion means being bound to God, that
isto say, God rulesyour every breath (Gandhi 57,199).

It was perhaps this overly humanistic conception of religion and truth
that earned him thewrath of militant sectarian groups whose long-pent-
up resentment eventually culminated into Godse killing him. Wolfgang
Palaver’srecent study of Gandhi’sideaof religion from Godse's point-
of-view has underscored this aspect quite persuasively. As Godse
unrepentantly confessed:

| firmly believed that the teachings of absolute ‘Ahimsa’ as
advocated by Gandhiji would ultimately result in the emascul ation
of the Hindu Community and thus make the community incapable
of resisting the aggression or inroads of other communities,
especially the Muslims (Godse 42).

Thus, Gandhi’sideaof ahimsa stemming from aunique blend of Indian
religious traditions of Hinduism, Jainism and Budhism combined with
the Christian ethics of self-sacrifice, and the ideas of modern thinkers
like Leo Tolstoy, David Thoreau, and others came to be mistaken for a
want of vigor and vitality. However, what was sorely lost on his
opponents was his ability to universalize it into a principle of
transformatory loveand truth-force, forging aspiritua ideainto apolitical
weapon. As Gandhi himself observed, “Religion is not a mere theory
but aliving force; it cannot be separated from the life of the individual
or nation. Palitics devoid of morality is empty, and morality without
religion isblind” (The Collected Works 1926).

In hisview of religion, that ran counter to the Hindu nationalist view,
even Indiaas motherland, for which heeventually laid down hislife, did
not have a claim greater than the well-being of entire humanity. So, the
humanistin himborn of religiosity did never giveway to eventhe Hindu
inhim. Heagain avers, “My religion hasnogeographical limits. If | have
aliving faith in it, it will transcend my love for India herself” (The
Collected Works 18,134).

Thus, Gandhi envisioned a society where reason would purge religion
of al itsdogmatic dross, and religion would so edify and ennoble politics
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as to create an equitable and ethical order that balances material
prosperity with moral responsibility. In a further deliberation on the
subject, he clarifies, “By religion | do not mean formal religion or
sectarianism, but that religion which underliesall religions, which brings
us face to face with our Maker” (Gandhi, Young India 1922).

Religion in Politics

“Political power should be a means of service and not a means
of domination.” (The Collected Works 1924)

Gandhi’spoalitical praxishasgiven riseto ahuge corpus of scholarship,
covering some foundational analyses by Bhikhu Parekh, Ashis Nandy,
and Pankaj Mishrato more recent critical endeavors by scholars such
as Anthony J Parel and Tejas Parasher. With diverse emphases, these
scholars have nonetheless turned attention to Gandhi’s sui generis
infusion of religioninto political activism. Of course, using religion for
mobilizing the gullible masses has been atime-tested yet stale method,;
but what set Gandhi apart was perhaps his genuine, value-undergirded,
ethics-oriented, welfare-focused, moral-transformati on-bound conception
of religion rather than just incendiary material for abetting communal
disharmony.

Theentry of Gandhi into the politics of pre-independence Indiaat first
did not even appear to merit attention. However, ashisreligion-inspired
politicsgained ground, it came clear that the politics hither-to had been
of one kind but what this fragile-looking man was to roll out was
something altogether different. Quite unlike most of hiscontemporaries
on both sides—Indian aswell asthe British, Gandhi-styled politics did
stem from the rich soil of ethics, faith, and al-inclusive humanism.
Therefore, it began reaching out to the uneducated folkstoo rather than
just the educated middle-class or the urban elites. Since he could speak
to the concerns of all rather than simply critiquing the foreign rule and
its atrocities, his methods baffled not only the British but even some of
their Indian “counterplayers’ (Nandy, Intimate Enemy Xiii—xiv, 7-12,
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68, 70-80), asAshish Nandy has called them.

And to achieve all this, he insisted on taking recourse to ahimsa and
satyagraha alone. The Machiavellian methods had no space in his
political repertoire. Thisalso proved to be adisarming technique on his
part as al the old players hardly knew how to handle this. Churchill’s
exasperation at Gandhi’sunruffled political responsesisquiteacommonly
known casein point. The soul-force/truth-forcethat satyagraha seemed
togetin Gandhi’s practicewassimply unprecedented in thethen obtaining
political atmosphere. For him, religion meant dhar ma—the cosmic moral
order that preserved truth (satya), nonviolence (ahimsa), and selfless
service (seva). He famously declared, “Those who say that religion
has nothing to do with politicsdo not know what religion means’ (Gandhi,
Young India 1924).

Yet, the pragmatistslike B.R Ambedkar, Jinnah, Tilak, Nehru and even
George Orwell tended to dismisshispoliticsasmoral idealism and often
portrayed it as something other-worldly, unsuited to the real politik
required to handle the hard world of power-politics. Nevertheless, there
isenough anecdotal evidence to suggest that it was Gandhi’s magnetic
persona alone that could pull the masses. It was hisidea of swaraja or
self-rulethat first held out the promise of making every citizen adirect
stake-holder in the affairs of the Nation-State.

Onthewhole, Gandhi’spolitics quite gingerly steered clear of religious
dogmatism on the one hand; onthe other, the perilsof amoral secularism.
Instead, he opted for a spiritualized politics ethically bound towards
justice and human welfare. A clear statement of this position came
from him ashe affirmed, “ For methereisno politicswithout religion—
not thereligion of the superstitiousand blind, but thereligion that binds
oneindissolubly to thetruth within and without” (Gandhi, Harijan 1946).

Itisthissynthesisof reason, religion, and political praxisthat continues
to keep Gandhian political philosophy a subject worth going back to,
especially whenever global political order seemsto be caught upinthe
mael strom of religion-engendered violence and economically motivated
religio-political symbioss.
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Revival of Gandhi in Twenty First Century: A
Study of Lage Raho Munna Bhai

Gautam Sharma

Mahatma Gandhi became renowned as Mahatma for his fearless,
unselfish and peaceful philosophies. He lived hislife in pursuit of the
truth. Gandhi is known for hisideas which sparked global campaigns
for civil rights and independence. Gandhi’s statue was unveiled at UN
headquarters on December 15, 2022. The presence of this memorial
will serve as a constant reminder of the principles Gandhi supported
and to which we must remain committed. SatyaJit Ray believed Indian
cinema needed an icon, uniquely Indian, who would give us distinct
identity. In course of time Gandhi came to be seen as inspiration who
became a popular subject of cinemain India and abroad. The ideas of
Gandhi and Gandhism are popular subjects of visual narratives.

During pre-independence period, before arrival of Gandhi, there
existed two types of anti-British leaders. One being the extremists, who
were influenced by the ideas of LalaLajpat Rai, Bal Gangadhar Tilak
and Bipin ChandraPal, the second were revol utionaries who wanted to
achieve independence through violence. Gandhi cameto Indiain 1915
and in 1917; he started amovement named the Champaran Satyagraha.
Through this Gandhi entirely changed the technique of freedom
movement. And the Britisherswere clueless on how to deal with Gandhi
and hismovement. Because earlier the Britisherswere following Lord
Macaulay’s policies. The Britishers were not facing any big challenge
but Gandhian Satyagraha and non-violence came as a threat for them
and the Britishers started facing the problem on how to deal with
Satyagraha? Primarily Gandhi’s Satyagraha was not in favour of
constitutional bargaining and neither had it supported theviolence. This
Is the importance of Gandhi in freedom struggle (Pandey).
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Visual narratives have a cascading impact on the masses who are
exposed to its ideas. Gandhi as a subject has been represented by the
art of film making sincelong back. Gandhi isperhapsthe only personaity
in India, next to the fictional romantic hero Devdas, created by Sarat
Chandra Chattopadhyay on whom several films were produced in
different languages.

The same notion of Satyagraha is seen in various movies. The first
movies on Gandhi was released in the year 1963 titled Nine Hours to
Rama. But this movie focused more on Nathu Ram Godse's |ast nine
hours before assassinating Gandhi than life, ideas and movements of
Gandhi. The year 1982 saw first of its kind movie by Richard
Attenborough’stitled Gandhi, this Hollywood movie was abig hit and
was dubbed in various languages including Hindi. Thisyear marked a
changed in Hindi cinema as well and various Indian directors and
producers started making movies on Gandhi as leading character or
Gandhi asacharacter of significant value. Some prominent moviesare
Sardar (1993) directed by Ketan Mehta, Shyam Benegal’s The Making
of the Mahatma in 1996, Jamil Dehlavi’s Jinnah in the year 1998,
Tirlok Malik directed Dr. Babasaheb Ambedkar in 2000, Netaji:
Subhash Chandra Bose: The Forgotten Hero in 2004 directed by
Shyam Benegal. These movies were made within the criteria of
documentary films which had limited or no commercial features. On
the other hand, Indian cinema had movies like Hey Ram released in
2000, The Legend of Bhagat Sngh (2002), Mane Gandhi Ko Nahin
Mara (2005), Lage Raho Munna Bhai (2006), Gandhi, My Father
(2007), Papilio Buddha (2014) are some of the movies which got
commercial treatments and appealed the masses in different ways
(Pandey 84 ).

Dwyer (2011) in hisarticletitled * The Case of the Missing Mahatma:
Gandhi and the Hindi Cinema’ wrote the 1950s are often referred to as
the Nehruvian period in Hindi cinema, but the films are mostly quiet
about Gandhi and are concerned instead with issues of modernity and
thenew nation’. Then the Prime Minister Jawahar Lal Nehruinaspeech
told the Rajya Sabha in December 1963 that ‘the production of afilm
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on the life of Gandhi was too difficult a proposition a Government
department to take up. The Government was not fit to do thisand they
had not got competent peopleto do it (Dwyer).

The two films on Gandhi that were able to create the biggest popular
impact and won many honoursis Richard Attenborough’s 1982 rel ease
Gandhi, primarily madein English and also released in aHindi dubbed
version in India, and the Rgj Kumar Hirani directed Hindi film Lage
Raho Munna Bhai released in 2006. Both the films are set in a
completely different backdrop with theentire plot portraying many facets
of thelife and teachings of Gandhi. WhileAttenborough’s Gandhi won
eight Academy awards, Lage Raho Munna Bhai won four National
film awardsin India. What is more, unlike any of the other films that
have mentioned, both these filmswitnessed agreat box-office collection,
making them commerciality ahit. Hence an academic discourseisviable
proposition to assess the depiction of the reconstruction of Gandhian
philosophy invisual narratives.

The film Lage Raho Munna Bhai (hereafter LRMB) does not look to
the past for inheritance, heritage or tragedy. Thefilmisn’t even aiming
for autopian future. Thefilm focuses on aspecific aspect of ahistorical
figureinthe context of aspecifictimeand place. Surprisingly, thefilm’'s
new narrative was well received by the general public. When afilm or
any popular art form can instil the vibe and experience of the present, it
receives widespread acclaim from the general public.

In 2004, Raj Kumar Hirani made hisdirectorial debut with Sanjay Dutt
as Munna Bhai, real name, Murali Prasad Sharma, a new film hero
who is a gangster. Munna Bhai MMBS, the first movie of the Munna
Bhai series, portrayed the main protagonist Munnawho cure the patients
with love and compassion after an unsuccessful attempt to do an MBBS.
Munna appeal ed to awide range of audiences aswell ascritiques. The
success of the first movie encouraged the producers and director to
launch a sequel.
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LRMB isafairy tale about alovableloca gangster who ismotivated by
loveand aspiresto beahistory professor and aGandhian thinker. Unlike
other films based on Gandhi and histhoughts, LRMB employsanovel
narrative technique to promote Gandhism through apatriotic humorous
genre. The film perfectly reconstitutes history in contemporary age of
globalization, industrialization, rapid urbanization and ignorance of
downtrodden, helpless people. The movie's evolving ideas make it
flawlessly compatiblewith present popular cultural space. Without any
jingoism of apatriotic picture or adocumentary style storytelling method
the movie gave acinematic tribute to Gandhi (Ghosh and Babu 5225).
Lage Raho MunnaBhai marked arevival of Gandhian thought and was
successful in unifying them to the Indian way of thought that has been
hybridized because of global influence. Bande Mein Tha Dam (The
guy had guts), Bandemataram was the opening line of a song saluting
the greatness if Gandhi. LRMB abstained from dealing with a
complicated view of Gandhi but showed the protagonist Munna, whois
fatherless and has no authority discovering Gandhi to fulfil thisrolein
his life. Munna garners limited knowledge about Gandhi and his
philosophy after his brief visit to the public library. Munna started
practising Gandhism which he avows as Gandhigiri and asaresult the
filmfollowsthetransformation in hischaracter and life styleintotality.
Protagonist Munna adapts to Gandhian strategies of satyagraha and
non-violenceto find ethical resolution of hisconflict with property mafia
in hiscity. Thefilm showsthe apparition of Gandhi that isvisibleonly to
Munna, advising him in avery brief manner. The advices are then used
by Munnato guide common citizensto deal with their daily lifeissues.
Munna'sGandhigiri iscertainly moreinfluential than that of any academic
research on Gandhi. Gandhigiri revived the public consciousness about
Gandhi, especially among the youths, who started to follow Gandhigiri
asanon political tool to fight corruption and misappropriation of power.
Gandhigiri hasingtalled amora way of behaving among the contemporary
generation (Das 5). The movie'sidea of Gandhigiri gained popul arity
amost immediately after its debut in 2006, and this paper attemptsto
comprehend and summarizes Gandhigiri in the current situation.
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The Gandhi of the LRMB is a populist Gandhi. Munna's Gandhi may
not be adistant and historical figure, but rather someone with whom the
modern masses can identify (Ghosh and Babu 5225). Thefilm doesnot
discuss Gandhi’s socio-economic concepts or the underlying val ues of
Gandhian ideology. It makes no mention of Gandhi’sfundamental and
unique views, such as the village economy, critique of contemporary
technology, the concept of ‘ Ram Rajya,’ or any other part of Gandhian
socio-economic principlesthat are extensively studied and propagated
by Gandhi himself, in his various speeches and works. On the contrary
themovies portray few statementswhich has nothing to do with Gadhian
philosophy and can be termed as anti-Gandhian statements.

Lage Raho Munna Bhai (2006), in particular, re-established the morals
Mahatma Gandhi practiced and prescribed during hislifetime. The sequel
of Munnabhai MBBS, which ironically had nothing in common with
the original except for Sanjay Dutt and Arshad Warshi and Mumbai’s
tapori language, set thetrend for “gandhigiri”, anew style of Gandhian
protests across the country. According to newspaper reports, the film
caused an increasein the sale of books on Gandhi, and several schools
organized group screenings (Paranjape).

The film ‘Lage Raho Munna Bhai’ is a satirical comedy-drama about
asofthearted goon of suburban Mumbai. Thecritic explained the movie
as“simple, racy, witty and uproariously funny (Ghosh and Babu). Inthe
movie, the goon MunnaBhai (acted by Sanjay Dutt) fallsinlovewitha
Radio Jockey Janhavi (acted by Vidya Balan). By kidnapping some
Professors and forcing them to answer for a‘ phonein Quiz contest’ on
Mahatma Gandhi on the occasion of Gandhi Jayanti. Munna Bhai
somehow manages to meet his love interest. During the meeting with
Janhavi, Munna Bhai introduces himself as a Professor and afollower
of Gandhism.

Impressed by his deliberationson Gandhi, Janhavi inviteshimto deliver
a lecture on Gandhi to her home where a commune of a few aged
peoplelivelikean old age homeaong with her grandfather. They named
their house ‘ Second Innings Home'. To impress Janhavi, Munna Bhai
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starts reading about Gandhi for preparing the lecture. He continues his
study for three days without a sleep and as a consequence starts
hallucinating.

In the process he starts visualising Gandhi corporeally and he even
starts conversation with thisimaginativefigure of Gandhi. Hisimaginative
Gandhi getsready to help him to impress Janhavi but saysthat Munna
will haveto follow his path in return. Munna promises Gandhi that he
will follow him. Gandhi helps Munnaand in return asks him to tell her
thetruth—thereal identity of Munna. Munnadeniesfollowing hisadvice
as he feels the fear of losing her.

In the meantime a builder Lucky Singh, for whom MunnaBhai works,
tries to take hold of ‘ Second Innings Home' illegally for giving it asa
gift to Mr. Kkhuranna. He promised the house to Mr. Kkhuranna as he
arranged amarriage of hisdaughter to the son of Mr. Kkhuranna. When
Lucky Singh comes to know that Munna loves the girl from * Second
Innings Home', he convinces Munnato go for atrip to Goaalong with
Janhavi and all themembersof * Second InningsHome' . In the meantime
he encroaches the house by using Circuit (acted by Arshad Warsi) - the
friend of Munna. After coming back from Goa, Munna asks Lucky
Singh to return ‘ Second Innings Home' to Jahnavi and the elders. But
Lucky Singh threatened Munnathat if hetriestotakeit away from him
then hewill expose Munna sreal identity to Janhavi. Munnawastrapped
by hislies. Then Munna remembers Gandhi. His imaginative Gandhi
shows him the path of the Gandhism. He follows Gandhian method or
‘Gandhigiri’ to fight against Lucky Singh. He even tells Janhavi about
hisreal identity (Ray 119).

Sofinally by following Gandhi’s path, Munnasucceeded to get back the
‘Second Innings Home' for Janhavi and the elders. He a so gets back
hislove and eventually, Lucky Singh becomes a changed man.

The* Gandhigiri’ of themoviegot popularity immediately after therelease
of the moviein 2006. So the paper is an effort to understand revival of
Gandhi in the present context. So, basically, the Gandhi of LRMB isa
Gandhi with a populist appeal. In an article, titled ‘ Lage Raho Munna
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Bhai: Unravelling Brand Gandhigiri’, it wasrightly said that “Munna's
Gandhi perhapsis not someone distant and historical but someonewith
whom the contemporary masses can relate” (Ghosh and Babu). The
movie does not talk about the deeper values of Gandhian thought or the
socio-economic ideas of Gandhi. It does not even mention about the
basic and unique ideas of Gandhism like idea of the village economy,
criticism of modern technology, the idea of ‘Ram Rajya’ or any other
aspects of Gandhian socio-economic ideas elaborately discussed by
Gandhi himself in his different writings and lectures. On the contrary,
there are certain statements in the movie that can be considered as
‘anti-Gandhian’.

In a dramatic scene of the movie, the protagonist Munna Bhai says,
“He thought he will make the country great — exactly like ‘imported
one'. . . but we destroyed everything.” This statement is exactly the
opposite of Gandhi’s vision about India. Gandhi elaborately explained
his vision of Indiain his book ‘Hind Swarg’. He was critical about
‘importing’ values, ideas, or western science from the West or any
other foreign countries. He criticised the popular vision of histime of
material development of the country on the basis of the standard of
western developed nations or countries like Japan. He wrote:

Wewant English rule without the Englishman. You want thetiger’s
nature, but not thetiger; that isto say, you would make IndiaEnglish.
And when it becomes English, it will be called not Hindustan but
Englistan. Thisis not the Swargj that | want. (Gandhi 25)

In another scene of the movie — when Munna Bhai interacts with the
elders of ‘Second Innings Home', he says that Gandhi liberated the
country from the foreigners, but then the people of the country has
turned strangersto him. Thisis a political statement of the movie and
interestingly this statement comes before the hallucination of Munna
Bhai or before he read about Gandhi. The statement mildly directs to
the socio-economic thoughts of Gandhi, but whichisa“ complete no-no
for today’s consumer economy driven India (Ghosh and Babu 5227).
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Reacting on MunnaBhai’ s statement, one member of the* Second Innings
Home' comments that the situation of the country is not so bad and
Indiaisdeveloping. Munnagets more aggressive by thiscomment and
says,
To hell with the development!. . . . There are pipes- but not water,
there are bulbs-but no electricity . . . there are more potholes than
carsontheroad . . . you can’'t walk by the footpath because there
aresnopsover there. . . therearetrains, but the nameisonwaiting
list...if ticket gets confirmed then the train gets cancelled.

This statement is nothing to do with the Gandhian idea or his vision.
This statement is just a popular narrative of the middleclass people
about the underdevelopment of the country. These narratives on the
daily woes of an ordinary person became popul ar again during thetime
of AnnaHazare' santi-corruption movement in 2011. In that movement,
the corruption of the country was projected to be the sole cause of the
underdevelopment of the country. Another aspect of the movie is the
language of the protagonist. The movie does not use some ‘refined and
mainstream’ languageto talk about Gandhi. Gandhi himself wasaperson
who tried to understand the vibe of the common masses by living their
life.

But in the movie LRM B, Gandhism was taught by Munnawho speaks
‘Tapori’- a language often connected to the Mumbai slum dwellers
(5226).Theresounding success of thefilm forced many other filmmakers
from theworld of fantasy to commence making movieson the Mahatma.
Film criticstook note of thisand called Gandhi the flavour of the season
in Bollywood after therelease of the LRM and other filmson thefather
of the Indian nation (Kaushik 17-18).

Guesswho’stheflavour of the seasonin Bollywood right now? No,
it's not the scrumptious King Khan, nor isit AB’s beautiful Baby.
The man who's got several film makersfirmly in histhrall isnone
other than athin, dhoticlad, a freedom fighter who was shot dead
more than 50 years ago. Yes, it's Mahatma Gandhi we're talking
about, a national icon who is often regarded as someone who's
been largely forgotten by theyoung today. . . . Suddenly, aclutch of
filmsis being made on Gandhi (Ramachandran).
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In the moviethe security guard of Lucky Singh smacks MunnaBhai in
a hilarious scene from the LRMB, he provides another cheek for
slapping, as Gandhi said, “If someone slaps you on one side of your
face, turn the other to him.”When the guard hits him again, Munna
smacks him in the face and claims Gandhi say nothing what to do if
someone slaps second time. Munna tells Circuit to aim a gun at the
astrologer in another scene to demonstrate that astrology is nothing
more than asuperstition. Asaresult, in thefilm, the protagonist Munna
Bhai employsalimited set of Gandhian conceptsasastrategy for dealing
with or confronting specific problems. The Gandhi of LRMB was
accurately defined as a pragmatic art of living' (Visvanathan). From
faraway myth, he is now part of modern folklore, re-engineered in a
new capacity asagony aunt and management consultant (Visvanathan)
According to the Frankfurt School’ sdefinition of massmediaisacultura
industry, LRMB is unmistakably a product of mass culture. However,
thefact that * Gandhigiri’ hasacult following after thefilm demonstrates
its‘pop culture’ (or popular culture) appeal . Pop culture’ isnot limited
to the dimension of mass production and consumption of entertainment
products. Popular culture is, in this sense, a more ‘personal’ process.
Popular culture can spread not only through the media, but al so through
other types of human connection. Theconcept of ‘ Gandhigiri’ was coined
by thefilm, although its appeal was not limited to the film alone. Many
peoplebecame aware of * Gandhigiri’ or engagedin‘ Gandhigiri-inspired
movements without ever seeing the film. In 2006, for example, 2,000
farmersin India s Vidarbharegion protested with flowersto persuade a
bank to disperse loans under the influence of Gandhigiri (Ahmed).
Medical students from the King George Medical College undertook a
‘ShramDaan,” or voluntary activity, in the same year, inspired by the
film, and planted many tree saplings (SRIJAN). People in Lucknow
protested aliquor trader by presenting himwith flowers, just like Munna
Bhai (Pradhan). The demonstrators in an American Customs and
Immigration Services office were influenced by ‘Gandhigiri’ in 2007
(News 18) Thefilm LRMB successfully branded Gandhian ideology as
‘Gandhigiri,” and as a result, the brand ‘Gandhigiri’ gained rapid
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recognition in popular culture. The brand Gandhigiri isthe messagein
post-liberalization India(Ghosh and Babu 5227).

The LRMB’sdepiction of ‘Gandhigiri’ offered adesired remedy to the
frustrations produced by the Indian version of modernism. Rather than
delving deeper into Gandhi’s theory, the film reengineered several
Gandhian notions to utilize as a strategy to combat some of the issues
that ordinary people confront in their daily lives. The movie portrayed
Gandhi as an iconic critic and problem solver for the public’'s
dissatisfaction with modernism. Gandhi, not Gandhism or Gandhian
philosophy, became the message through ‘Gandhigiri. The film
demonstratesthat Gandhi’s context isstill relevant and powerful enough
to inspire both optimism and contempt.

Infact Barack Obama, former US President perceives M ahatma Gandhi
as an ingpiration and used to keep Gandhiji’s portrait in his officeas a
champion of peace. According to him, he hasalwayslooked to Mahatma
as an inspiration and that is so because he remark In my life, | have
always looked to Mahatma Gandhi as an inspiration, because he
exemplifies the sort of transformation that can be brought about when
ordinary people set out and cometogether to do something extraordinary.
Aung San Suu Kyi, the Burmese leader who was under house arrest
for several years, was greatly inspired by Gandhiji. She learnt the
importance of fearlessnessin order to be able to translate the doctrine
of peace and reconciliation into practice (Acharya 10-11).

This research paper is about revival of Gandhi by the film Lage Raho
Munna Bhai. In this paper an attempt has been made to focus on
Gandhism, Bollywood movies, content of the film and certain aspects
of contemporary society and culture. Many ideas of Gandhi have
become morerelevant in present century. The movie Lage Raho Munna
Bhai re-engineered certain ideas of Gandhi without going to the deeper
meaning of Gandhian philosophy. Thismovie hastransformed Gandhism
inanew practical approach Gandhigiri. Thismovie hasrevived Gandhi
and his principles again. Lage Raho Munna Bhai, in particular, re-
established the morals Gandhi practiced and prescribed during his
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lifetime. Hence this paper strives to examine different dimensions of
Gandhigiri and indicates that ideas of Gandhi and his persona are still
relevant intwenty first century. Thuswe can say that themovie LRMB
has revived Gandhi again in present scenario.
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Ecological Awareness in Anita Desai's Village by
the Sea

Sweta Chandranath Jha

Introduction

Currently wearelivingintheworld of ecological crisis. Earthisbecoming
more difficult and hostile place to any form of life on account of the
destruction and disturbance of environment and natural resources. To
facethisglobal challenge, literatureisalso playing vital rolesincelong
back. Many writers have depicted the problems of ecology in their
works and the separate theory of Ecocriticism has been also emerged
to study the ecological concernsin literature. Ecocriticismisalso known
as Green studies, Eco poetics, Social ecology etc. “simply put,
ecocriticism is the study of the relationship between literature and the
physical environment” (Glotfelty xviii). The study and scope of
Ecocriticism is getting broaden day by day. As Greg Garrard opines:

“Ecocriticism is unique amongst contemporary literary and cultural
theories because of its close relationship with the science of ecology.
Ecocritics may not be qualified to contribute to debates about problems
inecology, but they must neverthel esstransgress disciplinary boundaries
and develop their own ‘ecological literacy’ asfar aspossible” (5).

AnitaDesai holdsasignificant position among Indian English writers.
Desai is primarily known for depiction of psychological aspects and
portrayal of females in her novels. She induces her characters and
moods through visual images. She paints harsh reality and tragic view
of lifein her novels. Moreover, Anita Desai is a strong advocator of
nature. She equally shows her concerns for females and nature in her
novels. She depicts ecology and problems of ecology in her work by
one or the other way. Her novels include description of nature,
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exploitation of natural resources, use of imagery that ranges from
meteorological to botanical which suggest her deep concernfor ecology.
AnitaDesa wasbornin Mussoorie- the queen of hillsand sheisbasically
anaturelover person at heart. She strongly believesthat the attitude of
humans is responsible for the destruction of nature and disturbance in
ecology.

Anita Desai’s The Village by the Sea is a children story that moves
around the lives of two characters Hari and Lila who are brother and
sister and livesin poverty. The setting of the story isaplacecalled Thul,
avillage near Alibaugh, western coast of India. Thul isasmall village
with lush green surroundings, natural beauty and fascinating seashore.
The serene natural beauty of Thul makesit avery peaceful village. In
contrast to thisnatural place, she switchesover to urban setting for half
of the story as the protagonist Hari shiftsto Bombay for some timeto
find ajob.

By describing natural beauty and other living beings like animals and
birds of Thul, Desai wants to show that the men are blessed in true
sense when they are living harmoniously with nature and other living
beings. The natural beauty of Thul gives acamness and satisfaction to
thosewho areliving there. Poor and reach equally findstranquility with
nature. Natural resources of Thul arealso helpful to peoplefor livelihood.
As Biju says that “. . . there is plenty of food anyway-paddy and
vegetables and coconuts . . . The coconuts are so big and sweet; they
sell for good money in Bombay. The land is so good; we grow two
cropsinayear. We have the best paddy” (Desai 91). For many villagers
Fishing is the medium of earnings as Thul is situated at coast line. All
these emphasizes on essentiality of protecting nature and natural
resourcesin Thul; but asthe story moves further, it is shown that these
natural beauty and natural resourcesare at therisk dueto the urbanization
and industrial development. Itis planned to establish aFertilizer Project
at Thul. Itisclear threat for the ecology of Thul. Poor villagers of Thul
are ignorant about the calamity which will be brought by this project.
They even do not know the meaning of theword * Fertilizer’. Hari himself
take it as ‘Manure
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AnitaDesal never misses any opportunity to paint vividness of nature
and its soft and harsh aspects. As she describes the damage caused by
the storm of monsoonin Thul. “Early that morning the greatest storm of
that monsoon broke. At timesit seemed that their hut would be blown to
splinters. Lilafeared that one of the coconut treeswould fall upon their
roof. The water in the creek rose minute by minute, turning what had
been amarsh into alake (201). Moreover, Biju informsthe fishermen
not to sail the seabut they ignore him and go for sailing. After that three
boat sink and three fishermen lose their lives dueto the storm. It shows
the ecological disturbance.

Desai’s characters are advocators of ecology. It is reflected at the
different point of time in the novel. The protagonist Hari gets shock
when Ramu tells him about the new development in Thul. Ramu tells
Hari, “” The Government is going to build a great factory here. Many
factories, hundreds of them” (11). Hari is deeply concerned and asks
Ramu, “ And what will happen to the hill and the temple ontop?’ (12).
Hari was worried about his village and people when the stranger tells
them the government will take the land and the factorieswill bebuiltin
Thul. At that time, Biju gets extremely angry and tellsthe stranger, “No
onecantakeour land.... Itisours, and wewill not sell” (91). Biju adds,
“GO build your factories where the land is barren and nothing grows
but stonesand thorns.” (92). At the sametime, Desai paintsthe character
like stranger (aperson appointed by government) whoishardly concerned
with protection of nature and neglects damage that is caused to nature
and is strong supportive of industrial development. This character
represents the selfish nature of modern men who neglects nature for
the sake of urbanization. When Biju asksthe stranger, “ And what about
us who already live here?’ (93). The stranger waves his hand as if he
were cutting down weeds. “ Likethat —your villagewill go. Initsplace,
factories will come up, fertilizer will be made, gas will be produced,
many jobswill be created” (93). To protest him, Biju says, “ You mean
these boysareto give up their fathers' land and boatsand go towork in
factorieslikecity people?’ (93). The stranger tellshim that in factories
the engineerswill cometo operate machines. It mirrorsthat the hunger
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for urbanization and industrial development ruins not only ecology but
asothelife of local people and eats up their family-owned business.

Desai hasa so underlined one more character, youngman from Alibaugh,
who understand this very well and tries to create awareness among the
villagers of Thul. He advises the villagers of Thul to unite and oppose
the government’s determination to build the factories on the cultivable
land. The young man makes aware the villagers by saying, “ Every one
of usisthreatened. Our land is going to be taken away . . . Our crops
will be destroyed so that their factories can come up instead. All the
filth of their factories- for when we produce fertilizes alot of effluents
are created which have to be disposed of —these will be dumped in the
seaand will kill thefish for milesaround. How will welive without our
land, without the sea?’ (95). He also alertsthe Thul villagers about the
hidden intentions of government and saysthat to acquire their land the
government istempting them by offering job but actual ly the government
will recruit only trained engineers in the factory. The youngman also
informs the villagers that he tried to oppose and inform government
officials but he and his other members were driven away by police. So
they decided to take out protest march at chief minister office.

Asaresult of this, Hari and the group of farmers reaches to Bombay.
Desai introduces an el derly man with white beard of Bombay, one more
proponent of ecology, who leads them and says, “I have come here to
speak to you, and speak for you, because your green fields and the sea
arevaluableto al of usasthey areto you. Our trees, our fish, our cattle
and birds have to be protected . . .” (120). Moreover, he furnishes the
reasons of supporting them by saying, “All the citizens of Bombay are
concerned. Thesefactories. . . will pump deadly chemicalsintotheair-
fertilizer cannot be manufactured without polluting the air for miles
around. Sulphor dioxide, anmonia, and dust will be scattered far and
wide.” (121) Heinformsthat as per the ruling government instructions,
no fertilizer complex should belocated within fifty milesof big citiesbut
Rewas and Thul are close to Bombay. He adds, “Bombay is heavily
industrialized, crowded, and polluted. How much more pollution canwe
stand?’ (121). He aso shares one eye-opening incident occurred in
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Japan due to ecological damage, he says that organic mercury was
pumped into the sea, it poisoned the fish and the fish poi soned the people
who were unlucky enough to eat them. In addition to this, Sayyid Ali,
one more supporter isalso worried about theissue and saystheAlibugh
geomagnetic observatory isonly one of itskind and if the factorieswill
be established than it will stop working. When Hari returns at hishome
from Bombay, his conversations with bird watcher Sayyid Ali Sahibis
very suggestive. Sayyid Ali Sahib says, “ So you're one of those who
put up afight. You' velost thefight, you know- welost the casein court.
The politicianswon- so they can make plenty of money from the sale of
land and licenses in the name of progress. Thul islost. . .” (254). Itis
last blow, when he says, “ Everything isdoomed. Thefishin the seawill
die from the effluents that will be pumped into the water. The paddy
fields will be built over by factories and houses and streets. My little
baya birds will find no more paddy leaves for their nests’ (255). Hari
asks him, “Why do you care so much about the birds, sir?’ (255). He
replies, “ The birds are the last free creatures on earth. Everything else
has been captured and tamed and enslaved- tigers behind the bars of
the zoos, lions stared at by crowdsin safari parks, men and women in
houses|ike matchboxesworking in factoriesthat arelike prisons’ (255).
It demonstrates that the hunger for industrialization and urbanization
has made human blind who is not able to see that how much damageis
caused to nature. If some people are concerned for the ecology and
fight to save the nature then they hardly succeed in it as powerful
politicians, corrupted officials and selfish industrialists stop them for
their own selfish interests. The novel emphasizes to open eyes for
environmental issues.

Conclusion

To sum up, it can be said that Desai’s The village by the Sea is an
influential novel that emphasizes protecting ecology and sustainable
development. The present paper has attempted to show that Desai has
highlighted ecological concerns in the novels by portraying different
characters who are strong advocators of ecology. It makes men aware
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that if human will not think about nature and natural resources for the
sake of urbanization then it will cause damagein al aspects. The novel
showsred signal to industrial and technological development if itison
the cost of ecology.
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From Oral Tradition to English Verse: Folklore
and Cultural Assimilation in Arun Kolatkar's Jejuri

Jaydip Pravinbhai Patel

Arun Kolatkar and the Postcolonial Poetic Turn

Arun Kolatkar (1932-2004) is a very important poet in India after
independence. Hewrotewell in both Marathi, his native language, and
English literature. Histraining asagraphic artist strongly influenced his
poetry, making hisstylevery visua and fragmented. Thisvisual approach
turns his poems into sharp, economical “sketches’ of what he sees,
using concrete details like “cracked stone, monkey droppings, dusty
stairs’ to show the physical world.

The collection Jejuri (1976) made Kolatkar widely famous, winning
the Commonwealth Writers Prize in 1977. The poem segquence, made
up of thirty-one parts, sparked much discussion becauseit usesahighly
skeptical and rational viewpoint when looking at religious experience.

Contextualizing Jgjuri: Pilgrimage and Ambivalence

Jguri tells the story of an educated, doubting traveler, often called
Manohar, visiting the old pilgrimage site in Maharashtra dedicated to
thefolk god Khandoba. The settingitself isbased ona* conflict” between
the ancient storiesand “legendary associations of the place and the god
and the socio-cultural reality of the place’. Thisclash reflectsthemodern
Indian experience: a rational observer encountering persistent myth
among physical ruin.

Kolatkar’s tone throughout Jejuri is one of “empathetic skepticism”.
Thenarrator isneither adisbelieving outsider nor apurely devout insider,
but someone “hovering over boundary lines’. He questions religious
practices and the money-making side of faith, yet he also shows deep
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sensitivity to the human need for belief and ritual. This mixed feeling
challenges the simple idea of faith versus doubt, allowing for a deep
critique that remains rooted in the local Marathi culture.

Jejuri carries out a vital act of cultural assimilation and linguistic
tranglation: it takes the raw, mixed, and physical tradition of Marathi
folklore and convertsit into amodern, fragmented English style. This
process uses the colonial language (English) to create alocal critique,
succeeding in finding the sacred not in official myth, but intheruins, the
marginalized people, and thephysical reality of Western India. The poem
thus showsacrucial moment where postcolonial literaturetakesin local
tradition through anon-traditional language.

Folkloreand Oral Traditionsin Western India

The Syncretic Cult of Khandoba

Themain god of the Jgjuri pilgrimageis Khandoba, also called Martanda
Bhairava. He is the most popular Kuladevata (family deity) in
Maharashtra, worshiped by many different groups of people, including
farming, shepherd, warrior, and some priestly castes. Khandoba is a
mix of many gods, including Shiva, Bhairava, Surya, and Kartikeya. His
main stories, found in textslike the

Malhari Mahatmya and spread through popular folk songs, are about
hisfight with the demons Mani and Mallaand his marriagesto Mhalsa
and Banai. This historical blending establishes Jejuri as aplace that is
naturally fluid. Khandoba's easy ability to accept diverse, sometimes
conflicting, divine characteristics and community groups provides a
foundation for Kolatkar’s own poetic mixing of cultures.

Assimilation via Syncretism: The Muslim Connection

The cult of Khandoba provides a historical example of cultural
assimilation that shapesKolatkar’sview. Khandobaislinked with Hindu
and Jain traditions, and, importantly, he accepts M uslim devotees, who
worship himasAjmat Khan or Mallu Khan. Stories suggest thisblending
began from historical events, such asthe myth that the Mughal Emperor
Aurangzeb was driven out by Khandoba's powers.
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This deep mixing of different elements, which is part of the religious
structureitself, showsthat the cultural reality of Western Indiaisnot a
‘pure’ indigenousidentity. While somecriticsask for apristine, essential
local representation, Khandoba's long history of accepting non-Hindu
elements challenges this demand. The fluidity of the god mirrors
Kolatkar’'s own choice to write in two languages. His decision to use
English to represent this dynamic, mixed deity simply echoesthe deity’s
own openness to cultural blending across time and society.

Embodied Tradition: TheVaghyaand theMurli

The most important people who carry the Jgjuri oral tradition are the
Vaghya (male devotee) and the Murli (female devotee). They are
performers from nomadic or “lower” caste groups who keep the cult’'s
legends alive through constant performance. They perform

Jagran (singing, dancing, and acting out stories) on special occasions,
passing on the complex tales of Khandoba to common people using
local languages. The Vaghyaplaysthe Dimdi (alocal drum), whilethe
Murli plays the Ghati (a small set of bells) .

Thesetraditionsaretheraw, local, and often financially vulnerablelink
to the god, standing in contrast to the formal, written Sanskrit texts of
elite religion. Kolatkar’s inclusion of “A Song for a Vaghya’ and “A
Song for aMurli” directly translatestheselocal, oral performancesinto
the English text, making the voices of the marginalized visible. These
poems capture the rawness and immediacy that can be lost in formal
narratives.

Kolatkar’s Poetic Trandation of Oral Culture

M oder nism, Fragmentation, and the Sketch

Kolatkar translates oral culture through his use of modernist art
techniques. His training in graphic arts leads to a style based on
“fragments of perception”. He uses short lines and sudden shifts,
breaking down thelong, continuous storiestypical of oral traditionsand
myths, such asthe Malhari Mahatmya. The poem’s structure mirrors
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the physical ruin of Jgjuri, using fragmentation to show the“ barrenness
of the physical landscape” whilefocusing on “the emptiness or ambiguity
of spiritual experience.”

TheAssimilation of Language: Marathi Idiom in
English Syntax

Kolatkar wrotein both Marathi and English, which uniquely allowshim
to stand between global literary modernism and regional tradition. The
poet avoids making Indian culture seem exotic to Western readers.
Instead, he makes* Indian realitiesto reshape English expression”. His
English is not formal or academic, but a colloquial, practical idiom,
reflecting atrue “Indian English”. This mixing of languages captures
thereal, bilingual sensibility of the modern Indian citizen.

For example, thelanguagein“A Low Temple’ capturesthe blending of
English sentence structure with Marathi cultural idioms:

you know then that thereis no god, but stone and the stone’safoot
thick. (Kolatkar 17)

The simple, bare wording hides a complex cultural meeting, using the
English language (inherited from col onization) to express adeep, local
disillusionment or material reality.

Trandating theVaghya'sVisceral Faith

Themost direct example of poetic assimilation happensin“A Song for
aVaghya,” where the Vaghya's low-caste, elemental spirituality is put
into clear English verse. The Vaghya'slifeis brutally tied to survival,
linking devotion directly to economic need:

| killed my mother for her skin. | must say it didn’t take much to
make this pouch | keep turmeric in.” (Kolatkar 29)

This trandation presents the spiritual truth of the oral tradition not as
abstract thinking, but as raw, sensory, and biological experience. The
Vaghya sspiritua identity issummarizedina“oneword song” (Kolatkar
30), showing ultimate poetic minimalism. Hisrelationship with the god



From Oral Tradition to English Verse: Folklore and ... 381

Khandoba is defined by both fear and necessary provision:

God isthe word and | know it backwards.

I know it asfangsinside my flanks.

But | also know it as alamb between my teeth,
as ataste of blood upon my tongue. (Kolatkar 30)

Thisuseof English modernism becomesaway to expressamarginalized
spirituality, giving unexpected importance to atradition often | eft out of
mainstream stories.

Cross-Cultural Encounters and Assimilation

The Collision of Faith and Skepticism

Thedesign of Jgjuri isdriven by the constant clash between old traditional
faith and the observer’s strong modern doubt. This conflict forces a
blending of ancient mythswith rational, objectivereality. Theobserver’s
role is constantly to reduce the sacred to the everyday.

A clear example of thisreduction happenswhen thetraveler mistakesa
“cowshed” for “one moretemple,” only to be confronted by the simple
reality of farm lifewhen a

Wide eyed calf looked back at him. “Herealizes,
“Itisn’t another temple,

hesaid,

it's just a cowshed. (Kolatkar 16)

Yet, when objective reality challenges myth, the power of fixed belief
often wins. In “A Low Temple,” the observer notes that the priest’s
“eight arm goddess’ clearly haseighteen arms. When the narrator points
out the fact (“'You can count. But she has eighteen, you protest”), the
priestignorestheevidence: “ All the same sheisstill an eight arm goddess
tothepriest” (Kolatkar 13). Thisshowsthefirmnessof ritualistic belief,
where internal faith is stronger than outside, verifiable facts.
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Chaitanya’'s Radical Materialism

Thefigureof Chaitanya, the Bhakti saint, appears several times, offering
adifferent kind of spiritual story that goes beyond formal ritual. His
actions show the most extreme form of spiritual assimilation: turning
the divine representation back into itsmaterial origins. In one sequence,
heisquoted:

“sweet at grapes are the stone of jejuri,” followed by the action:
“he popped a stone in hitmouth and spat out gods.” (Kolatkar 19)

Thisstrong image suggeststhat divinity isnot in the established god or
the manufactured idol, but in the raw, physical material of the world
itself. By symbolically ‘ spitting out’ the deities, Chaitanyaimpliesthat
the deepest spiritual truth exists outside the structured forms of worship.
This idea connects the spiritual freedom of the Bhakti tradition with a
core modern focus on material reality. It suggeststhat if the difference
between “god and stone” is “very thin” (Kolatkar 24), then true faith
means accepting the stone itself.

TheAssimilation of the Marginalized God (Yeshwant
Rao)

The poem finishesitsexploration of assimilation by highlighting thefigure
of Yeshwant Rao. He is called a “second class god” (Kolatkar 45), a
formless “mass of basalt” located physically outside the main temple,
placed “among the tradesmen and the lepers’. He isintentionally non-
dramatic and imperfect, lacking “an arm, aleg or even a single head”
(Kolatkar, 46).

The narrator favors this deity, preferring him over the powerful gods
“who soak you for your gold” or are “either too symmetrical or too
theatrical”. Yeshwant Rao symbolizes the assimilation of suffering,
imperfection, and being marginalized into the divine. Because he is
broken, overlooked, and formless, “he happens to understand you a
little better” (Kolatkar, 46). The true spiritual lesson of ejuri is this
moral assimilation, which suggeststhat real divinity isfound not in power
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and hierarchy, but in empathy with those on the edge. Thisethical view
isaclear rejection of the commercial, hierarchical pilgrimage system
seen throughout the town.

Representation of Western Indiain Jguri

TheTopography of Ruin and Decadence

Kolatkar shows the landscape of Western India not as a beautiful,
romantic place, but as a hard place full of decay and neglect. The
environment is defined by “wretched hills” (Kolatkar 17) and “sand
blasted shoulders, bladed with shale” (Kolatkar 24). Theinfrastructure
reflectshistorical failure; the* great reservoir the Peshwasbuilt” contains
“nothinginit. Except ahundred years of silt” (Kolatkar 36).

This portrayal focuses on human weakness and material reality. For
instance, the temple cupboard is described as holding “ shelf upon shelf
of gold godsin tidy rows,” but these gods are viewed through broken
glass covered with strips of “ stock exchange quotations’ (Kolatkar 44).
This sharp contrast emphasizes how commercial interests and material
concerns have totally assimilated the sacred space, highlighting the
economic reality of the pilgrimage site.

Functional Sanctity

The poem “Heart of Ruin” clearly shows the blending of the ordinary
into the sacred space. When the templeroof fallson Maruti’s head, the
resulting ruin becomesthe favored shelter of local life:

A mongrel bitch hasfound a place,
for herself and her puppies
in the heart of the ruin. (Kolatkar 8)

The poem makes an important point, stating that the ruined structureis
“No more aplace of worship this placeis nothing lessthan the house of
god” (Kolatkar 8). This change suggests that true sacrednessis not in
formal religious service (worship), but in the space’s material reality
(house of God). By returning to its broken, functiona state, the site
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assimilates the ordinary, providing shelter for the marginalized (the
animals) and challenging idealized ideas of India as aland of perfect
spirituaity.

Assimilating M oder nity: The Railway Station Epilogue

The poetic journey ends at the railway station, where the ancient, rural
landscape meetsthe structured, rational reality of industrial modernity.
Thisfinal location offers the most striking example of mutual cultural
assimilation.

The railway timetable, a secular symbol of rational, modern time, is
takenin and reinterpreted through indigenoustheol ogical logic. Thetwo-
headed station master, a strange figure, explainsthis. He calls al later
timetables “apocryphal,” but he reads the first, original timetable with
such freedom that he declares all timetables, past and future, to be
“simultaneoudly valid” because they were “inherent in the one printed
when the track was laid” (Kolatkar 52).

Thisabsurd statement appliesatraditional, pre-modern, cyclical belief
of pre-ordainment to arigid, modern technological structure. The Station
Master’'s oddity shows how traditional thought resists being simply
replaced by modernity; instead, it isassimilated and redefined to maintain
continuity, proving that even the structures of colonial legacy are
subjected tolocal myth-making.

Conclusion

Arun Kolatkar’s Jgjuri is an essential work that shows how cultures
blend in postcolonial literature. It successfully trandatesthe mixed, local
oral tradition of Khandobainto sharp, critical, but caring English poetry
inamodern style. Kolatkar effectively used English, alanguage often
linked to colonial disruption, not to make Indian forms seem exotic or
perfect, but to provide aradical, grounded critique of local problems
and commercialized faith.

Theassimilation processin Jejuri finally resolvesthe conflict between
doubt and faith by insisting that true spirituality is based on material
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reality and human empathy. Thisis confirmed by the acceptance of the
broken, overlooked God Yeshwant Rao, the elevation of the Vaghya's
raw survival story, and the recognition of ruin as a functional, sacred
space. Through mixing languages and fragmenting aesthetics, K olatkar
affirmsastrong, diverse Indian spirituality that isfound in the marginal
and the broken things, confirming hiswork as an excellent example of
postcolonial poetry engaging with folklore.
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Utility of Accounting in Filmmaking

Hemant Kadunia

Introduction

Filmmakingisacomplex processthat requirescareful planning, budgeting,
and financial management. Accounting serves as the backbone of the
process, helping filmmakers make decisions, manage expenses, and
maximize profitability. It ensures that funds are allocated wisely,
resources are used efficiently and financial records are properly
maintained. From pre-production to post-production, accurate and
efficient accounting practices are essential to ensure budgets are adhered
to, expenses are properly controlled and financial goals are achieved.

What isincluded in film production accounting?

Film production accountingis*’ the process of managing thesefinancial
aspects to ensure the success of a project while complying with legal
and financial requirements.” A film production accountant isthe person
primarily responsible for this task. From budgeting to cost analysis,
tracking expenses and preparing financial reports, film production
accountants play a vital role in keeping the financia engine running
smoothly.

The Role of the Film Production Accountant

A film production accountant is a key member of the film production
team, responsible for managing the financial aspects of the project.
Their roleincludes variousresponsibilities and duties—

Responsibilities and Duties- Production accountants oversee
budgeting, cost control, and financia reporting throughout the production
process. They collaborate with thefilm’s producers, line producers, and
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department heads to ensure budgetary constraints are adhered to.
Additionally, they handle payroll, manage accounts payable and
recelvable, reconcilefinancia statements, and communicatewith external
vendorsand financial institutions.

Callaboration with the production team- Film production accountants
work closely with the production team, providing financial guidance and
support. They participatein production meetings, providing information
onthefinancial implicationsof creative decisions. By collaborating with
department heads and producers, accountants contribute to the efficient
allocation of resources and help maintain financial disciplinethroughout
production.

Compliance and Reporting- Film production accountants are
responsiblefor ensuring compliance with financial regulations, industry
standards and internal policies. They prepare financial statements,
including cash flow statements, profit and |oss statements and balance
sheets. These reports provide valuable insight into the financial health
of the production and assist the production team, investors and
stakehol dersin making decisions.

I mportance of Accounting in Filmmaking

Ensuring Financial Accuracy - In the world of filmmaking, where
budgets can reach into the millions, accurate financia reporting is
essential. Accounting provides the framework for tracking expenses,
monitoring costs, and ensuring financial transparency throughout the
production process. By maintaining careful records, manufacturing
companies can have a clear understanding of their financial position,
makeinformed decisionsand minimizefinancial risks.

Budgeting and Cost Control- Budgeting is a crucial aspect of
filmmaking and accountants play a vital role in the process. Film
production accountants collaborate closely with afilm’s producersand
department heads to create comprehensive budgets that cover various
aspectsof production, including pre-production, shooting, post-production,
marketing and distribution. Through effective cost control and monitoring,
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accountants help keep the production within budgetary constraints,
maximize resources and minimize waste.

Cash flow management- Cash flow management is important in
filmmaking, where expenses are often incurred upfront but revenues
may be received later. Accountants monitor the inflow and outflow of
cash, ensuring there is adequate liquidity to meet production needs.

They work closely with producers to analyze cash flow projections,
identify potential bottlenecks, and implement strategiesto optimize cash
management, ultimately contributing to the financial stability of the
production.

Tax incentives and exemptions - Governments, tax boards and other
jurisdictions often offer tax incentives and exemptions to attract film
production. Accounting professionals specializing in film production
understand the complexities of these incentive programs and work
closely with production companiesto ensure compliance. They assistin
documenting eligible expenses, preparing applications for incentives,
and managing the financial aspects of the rebate process, maximizing
profitsfor production.

Financing and investors - Filmmaking often requires substantial
financial resources, and attracting investors is a common practice.
Accounting playsanimportant rolein thisregard by preparing financial
projections, analyzing investment opportunities, and providing transparent
financial reporting. Accurate accounting practices create confidencein
investors, facilitate financing for film projects and enable the financial
viability of production.

The Process of Accounting for Film Production

Film production accounting is a multi-step process, which we can
understand as follows —

1. Budget Preparation - Accountants collaborate with producers,
directors and other stakeholders to create a comprehensive
production budget. The budget outlines estimated costsfor various
aspects of the film, such as talent, crew, locations, sets, props and
visual effects.
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2. Financing Arrangements - Accountants help secure financing
for thefilm. They work closely with production companies, investors
and financiers to structure deals, negotiate contracts and ensure
adequate funding for the project.

3. Insurance and Risk Management - Accountants assess the risks
involved in filmmaking and help obtain appropriate insurance
coverage. They ensurethat potential liabilitiesare minimized while
protecting the financial interests of the production company.

4. Cost Control - Accountants carefully monitor production costs
and expenses. They track daily expenses, review invoices, process
paymentsand reconcilefinancial transactions. Thisreal-time control
helpsidentify budget overrunsand allowsfor timely corrective action.

5. Payroll Management - Filmmaking involves awide range of cast
and crew members, each of whom must arrange for financial
payments. Accountants handle payroll, ensuring accurate and timely
payments to everyone involved in the production. They navigate
complex union agreements, tax withholdings and benefit schedules
to maintain compliance.

6. Vendor Management - Filmmaking relies on avariety of vendors
and suppliers for equipment, props, costumes and other essential
services. Accountants oversee vendor relationships, negotiate
contracts and process payments, ensuring timely delivery of goods
and serviceswhile maintaining budgetary control.

7. RevenueRecognition - Accountants play akey roleinidentifying
and controlling revenue from a film. They navigate distribution
agreements, monitor box office earnings, homevideo sales, streaming
royatiesand licensing deals. Accurate revenuerecognitioniscritical
for financial reporting and profitability assessment.

8. Royalty payments- Many filmsgenerate additional incomethrough
merchandise sales, music rights, and other licensing agreements.
Accountants handle the complex calculation and payment of
royalties, ensuring that all partiesreceive afair share of the film’'s
success.
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9. Financial analysisand reporting - Accountants prepare financial
statements, analyze profitability, and provide insight into afilm’'s
financial performance. They prepare reports for producers,
investors, and other stakeholders, hel ping them understand thereturn
on investment and make informed decisions for future projects.

Key principles of Accounting for Film Production

Successful accounting infilm production dependson asolid understanding
of the key accounting principles specific to the industry. Some of the
principles are asfollows —

Accrual accounting - Accrual accounting isthe standard method used
infilm production. It involvesrecognizing revenues and expenseswhen
they are earned or incurred, regardless of when the cash flowsin. This
method provides a more accurate representation of the production’s
financial position and performance.

Cost classification - Cost classification is essential for keeping track
of expensesin filmmaking. Production accountants classify costsinto
various accounts, such as pre-production, production, post-production
and distribution costs. Thisclassification helpsin budgeting, cost control
and analysis of production expenses.

Revenue recognition - Revenue recognition in film production can
be complex due to the various revenue streams including box office
sales, distribution rights, licensing and merchandising. Accountants
follow industry-specific guidelinesto appropriatel y recognizerevenue,
considering factors such as contractual obligations to distribution
agreements.

Materials Management - Materials management is important in
filmmaking, especially for projectsinvolving physical goods or assets.
Accountants control materials, manage stock levels, and account for
any obsolescence or loss of value. Accurate materials management
contributesto cost control and financial accuracy.

Depreciation and amortization - Filmmaking assets, such as
equipment and sets, have a limited useful life. Accountants employ
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depreciation and amortization methodsto allocate the cost of these assets
over their estimated useful lives. Proper depreciation and amortization
accounting ensures accurate reporting of the value of assets and
production costs.

Software and Toolsfor Film Production Accounting -

Accounting and Budgeting Software - In today’s digital age,
accounting software designed specifically for thefilmindustry helps
keep track of budgets, prepare financial reporting and facilitate
collaboration among the production team.

Digital Asset Management Systems - Filmmaking generates
large amountsof digital assets, including footage, graphics, and sound
files. Digital asset management systems help organize, store, and
sharethese assets securely. Accountants use these systemsto control
and manage financial assets, contracts, and licensing agreements.

Challenges in Film Production Accounting

Dealing with Variable Expenses - Film productions often face
variable expenses due to changes in scripts , shooting locations,
cast or production requirements. Accountants need to be flexible
and adaptable to handle these fluctuations and adjust budgets and
cash flow projectionsaccordingly.

Managing Multiple Projects and Productions - Accountants
working in thefilm industry often handle multiple projectsat once.
They must manage budgets, expensesand financia returnsfor each
production, while ensuring accuracy and timelinessin their work .

International co-productions and currency exchange - In the
global film industry, international co-productions are common.
Accountants must deal with the complexitiesof currency exchange
rates, tax regulations and financial reporting standardsin different
jurisdictions. Their expertise in international finance ensures
compliance and smaooth financial operations.
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Conclusion

Accounting for film production isamultifaceted endeavor, requiring a
deep understanding of budgeting, cost control, tax incentives, financial
reporting and more. Skilled production accountants play avital rolein
managing financial complexities, supporting a strategic vision and
protecting the financia interests of the production. By effectively
navigating the complexities of film production accounting, from budgeting
and cost control to tax incentives and contractual agreements, film
productions can maximizetheir financial resources, increase profitability
and achieve long-term success. Adopting specialized accounting
software and collaborating with industry experts streamlines financial
processes and improves decision making.
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Technological Media, Cross-Cultural Encounters,
and Learning: Reimagining Western India in
English Learning and Education

Shibani Banerjee

Social Media asa Contemporary Site of Cross-Cultural
Encounter

Quality education has been at the heart of development of societies,
and it isamajor component of the Sustainable Development Agenda
2030 of the United Nations, which focuses on facilitating inclusive and
equitablelearning to all. Thedigital technologies have become mighty
facilitators of thisvisiontoday, and education hasbecomeaninteractive,
personalized, and aglobally interconnected process. The use of MOOCs,
smart boards, virtual laboratories, and mobile devices has taken the
learning process outside of the classroom, whereas social media has
become an especially dynamic arena of both collaborative academic
and cultural interaction.

Socia mediaisnot only ameans of sharing knowledge, but also mediator
of cross-cultural interaction. It enables learners and teachers to
communicate and bargain with each other and devel op hybrid identities
in an online space where cultural boundaries are being restructured
continuously. Thisroleisvery reminiscent of the previously held role by
Englishwritings on Western Indiain the colonial and postcolonial eras.
Travelogues, memoirs, and literary worksby thelikesof Rudyard Kipling,
FloraAnnie Steel, and colonial officialsacted asrefracting glassesusing
which India, especially Western Indiawith itsunique sceneries, customs,
and cultural behaviors, was viewed by the rest of the world. These
texts bridged Indian and Western cultures, frequently defining Indian
society intermsof the colonizer even asthey allowed space of negotiation,
adaptation, and assimilation of aculture.
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Similarly, socia media currently mediates the modern experience by
designing virtual talesthat determinetheways culturesview oneanother.
As an example, Indian students sharing such platforms as YouTube,
Instagram, or MOOC:s are not only exposed to Western ideas and the
way of teaching but also demonstrate native practices, crafts, and local
culture, including the one of Western India, to the international world.
Such isthe reflection of the previously spread circulation of narratives
in the English literature, only with an opposite turn: rather than being
manifested only through the voices of others, people and groups have
now an opportunity to speak of themselvesin the digital space.

In thisway, the comparison between the two can be drawn: the English
textsabout Western Indiaused to bealiterary place of cultural negotiation,
whereas social media and technological tools howadays do the same
thing in the educational and communicative process. They are both
instances of cultural intermediaries, but thistime mediating encounters
by means of the written word and the digital platform respectively,
facilitating assimilation, and redefining the ways of representing and
understanding identities across the boundaries (Haddad 2002;
Buyukbaykal 2015).

Digital Classrooms as Modern Arenas of Cross-
Cultural Exchange

Digital competence, as defined by Ferrari (2013), is the ability to use
information and communication technologiesin an effective, creative,
independent and ethically appropriate manner depending onthevariable
range of activities, including learning and solving problems, socialization
and cultural engagement. This ability hasincreasingly gained acentral
place in the education system of the world, especially following the
expansion of online classrooms. Even though the benefits of digital
education were repeatedly discussed, thetrue value of thisphenomenon
became clear during the COVID-19 pandemic. The March 2020 global
lockdown caused an abrupt shift to digital teaching and learning, which
spawned what organizational scholars Gustafsson, Gillespi, Searle, and
Dietz (2020) describe as adisruption, an unanticipated metamorphosis
of established orders that had to be adapted to now.
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In this crisis scenario, online learning rooms were never just urgent
replacements but new innovations that transformed the learning
processes. By using the services of wireless technologies, laptops,
smartphones, and interactive platforms, teachers and students created
new patterns of interaction that went beyond the scope of traditional
pedagogy. They enabled real-time communication, quick evaluation,
adaptable learning and teamwork across geographies- functions that
were not easily provided by the conventional approaches. However,
there were still some obstacles, with numerous educators seeing these
tools asdistractionsinstead of facilitators of pedagogy (Vakaliuk et al.
2021; Cavaset d. 2009). Although there was resistance at the beginning,
the flexibility of digital classrooms made them essentia to ongoing
educational progress throughout and after the pandemic.

Digital classrooms when analysed in the context of cross-cultural
encounterstake up asimilar role asthe previous one of Englishwritings
onWestern India. Colonial and postcolonial texts, whether they werein
theform of atravel ogues, memoirsor fictional works, facilitated cultural
contact by introducing western readersto Indian landscapes, traditions
and people. They were mediums of representation and assimilation,
thuscreating what isperceived about Indiain theworld. Similarly, through
digital classrooms, modern culture servesasanew culture space: digital
classroomsallow Indian studentsto take in new knowledge around the
world and expel their own cultural storiesto therest of theworld. With
the help of MOOCs, webinars, and socia-media-integrated services,
the voices of Western India, its traditions, crafts, languages, and
experiences can no longer be represented by others but are transmitted
by the participants themsel ves.

Thisshiftisapivota continuum: as English-languagetextshad previoudy
been the mediators of the cross-cultural presence ability of India, now
digital classrooms create the spaces of intercultural dialogue wherethe
representation becomesmoreinteractive, multidirectional, participatory.
In the example of Udaipur students, it is possible to discuss the
simultaneous use of international learning materialsand the participation
intheworld cognition of Indian culture, which makes|ocal and global
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demarcations disappear. In that respect, online classrooms do not only
serve as tools of academic education but are powerful mechanisms of
cultural negotiation, assimilation and identity construction in the twenty-
first century (Emmanuel and Sife 2008; Kostopoulos and Kotsiantis
2022; Altun 2006; Perraton 2000).

Al and Engaging Classroomsas M ediator s of Cross-
Cultural Learning

With the recent increasein the development of theArtificial Intelligence
(Al), the environment of higher education is experiencing a drastic
change, transforming the way pedagogy is conducted and the trends of
student learning. Al-based tools personalize learning by dynamically
modifying content to match student needs, i dentifying areas of knowledge
deficiency, and implementing specific interventionson areal -timebasis
(Hennekeuser et a. 2024; Baker 2021). These systems do not only
boost academic success but also devel op self-efficacy and grow positive
attitudestoward learning (Johnson and Smith 2019). Providing learners
with adaptivelearning routes, real-time feedback, and advanced tutoring
tools, Al platforms establish new and flexible channel sthat help students
tointeract with their curriculum effectively (Luckin et a. 2016; Zawacki-
Richter et al. 2019).

No less important is the role of engaging classrooms whereby
incorporation of technol ogy, through projectors, computers, simulation,
and collaborative participation, transforms the learning space into an
interactive and dynamic space. Digital devices are already familiar to
contemporary students; integrating these resourcesinto the educational
process draws their interest, improves retention and increases
involvement beyond traditiona formsof verbal communications. Notably,
the effectiveness of these tools depends on the form of digital content:
inclusivity, accessibility, and cultural relevance arethe key factors. The
materialsthat consider the unique learning capabilities, disabilities, and
the socio-cultural backgrounds of the learners will be seen as more
impactful and will bridge the gaps between them and become a sense
of belonging (Yenduri et al. 2023; Bragaand Elliott 2018).
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Placed in the larger context of cross-cultural interactions, Al and
classroomsthat areinteractive are part of an old tradition that once led
to the spread of English literature about Western India. Similar to the
colonial and post-colonial texts, which enhanced exposureto the culture,
landscapes, and traditions of the Indian peopleto aworldwide audience,
mediating the encounters, shaping the perceptions, and facilitating the
assimilation, the current Al-based and technol ogy-rich classroomsallow
students not only to learn but also to project the culture narrative to the
outside world. As an example, adaptive platforms can include the use
of culturally specificinstances of Western Indiaso that local traditions,
handicrafts, and histories are present alongside other content. Through
this, studentsnot only receive but al so give out cultural knowledge, thus,
in atwo-way exchange, which replicates, but improves the relation of
literary representation to the past.

Therefore, Al and interesting classrooms can be considered modern
facilitatorsof cross-cultural knowledge. Where British texts on Western
India once produced cultural identities in the eyes of the rest of the
world, the digital technologies are now allowing students to create,
distribute, and redefine their cultural realities in the context of global
learning networks.

Mediating Culture: From English Writings to Digital
L ear ning-Cross-Cultural Encountersin Contemporary
Learning

During the colonia and postcolonial periods, English literature works
about Western India (including travel ogues, memoirs, and other literary
genres) played acentra rolein the mediation of intercultural experiences.
These records brought the Indian lands, traditions, and socia structure
to the Western audiences, thus influencing the image and facilitating
cultural absorption. Theauthoria gaze placed Indian society inthe position
of the readers and created a one-way form of interaction where India
was presented to the world audience. Though the representations were
awaysrefracted through the colonia epistemol ogies, they still opened
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acultural dialogue, highlighting the uniqueidentity of Indiaand bringing
about more general intercultural awareness.

Digital technologies and media have become the contemporary means
of cultural transmission into the modern educational world, providing
spaces that reverberate the previous role of literature but with
participatory and interactive aspects. Artificial intelligence (Al)-based
adaptivelearning systems, MOOCs, simulations, and social mediagive
learnersthe ability to acquireknowledge on aglobal scale, inadditionto
working with locally relevant cultural materials. In contrast to the more
passiveform of interaction that characterized thereading of literatures,
these online platforms allow the students to actively interpret,
disseminate, and negotiate the meaning. As an example, the language-
learning software and multimedia story-telling tools may include the
cultural references to the Western part of Indiaand alow students not
only to gain English-language proficiency but also to relateto and express
their own cultural heritage to the rest of the world.

Digital classroomsexpand these cross-cultural experienceseven further
asthey offer flexibility, accessand collaborative opportunities. Students
can now use learning resources at their convenience and anywhere,
share with students outside their region, and get real-time feedback,
thus creating an active knowledge sharing environment. Since English
texts used to facilitate cross-cultural knowledge in the past, digital
classrooms do the same today by forming cross-geographical, cross-
linguistic, and cross-sacial links. Besides, the structure of the digital
content, making it inclusive, accessible, and culturally relevant, facilitates
a fairer assimilation of knowledge, allowing students with different
backgroundsto beimmensely integrated into the global |earning networks.

In this way, an evident continuum arises between the past and the
present: when English texts on Western India were being created they
served as ancient brokers of cross-cultural knowledge, introducing the
Indian traditions and society to the rest of the world, and when modern
digital technologiesareinvolved, they work as contemporary brokers of
cultural mediation where students can actively engage, re-read, and
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disseminate their cultural realities. These two processes prefigure the
corenature of mediated learning, beit textual or technological, in creating
cross-cultural experiences and creating assimilation and intercultural
competence in the learners.

Digital Learning asa M odern Mediator of Cross-
Cultural Encounters: Challenges and Opportunities

Digital learning has certainly changed the face of education and it has
provided anew level of flexibility, accessibility and individualization of
education like never before. However, thereis a series of complicated
issuesthat accompany the fast adoption of technology in the classroom.
The digital preparedness of teachers can be mentioned as one of the
priority issues. Most educators, who are used to face-to-face learning,
struggle to accommodate online and blended learning (Efremova and
Huseynova 2023). Without the required technical resources or
experienceinthefield of digital pedagogy, theteacherscanfindit difficult
to connect with students, which will result in frustration and alack of
professional self-confidence (Solo et al. 2024). Software-hardware
incompatibility, LMS malfunctions, and connectivity are such factors
even in thewell-equipped institutions that disrupt the learning process,
impacting student motivation and engagement (Raffi et al. 2025; Ordaya-
Gonzales et al. 2024). Also, there is the issue of the development of
inclusiveand culturally relevant content which isanother challenge. In
contrast to traditional texts, the digital platforms will have to serve a
wide range of students with varying learning abilities, languages and
socio-cultural aspects to consider. Development of adaptive and
meaningful content that can be understood in al cultures needs the
cooperation of educators, technology developers, and curriculum
specialists (Fernandez et al. 2024; Yenduri et al. 2023). Otherwise,
digital learning can easily be transformed into a one-size-fits-all
approach, asit is unlikely to support the diversity of local knowledge
and identity. Nevertheless, |learning through digital means has amazing
transformative potential . Al-powered adaptive platforms, virtual reality,
interactive multimedia, and collaborative online resources enable students
toimmerse themselvesin the academic knowledge and in the culturally-
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specific content (Hennekeuser et al. 2024; Braga and Elliott, 2018).
Some gamified and interactive learning platformslike Khan Academy,
Coursera, and edX make education interesting, personalized, and
accessible worldwide (Tenorio et al. 2018; Mamgain et al. 2014).
Students are able to have high-quality content regardless of the
geographic location or the socio-economic status and, in the process,
democratic education and enable students in previously underserved
areastojoininthegloba knowledge networks. Intermsof cross-cultural
experience, digital education could be seen as the contemporary
incarnation of the cultural mediation previoudy undertaken by the English
writings about Western India. Colonia and postcolonial writings made
sense of Indian traditions, landscapes and societal practicesin the eyes
of the world and created a mediated conversation between India and
the West. Although those writings had mostly provided one-directional
communication, digital learning platformsare now forming interactive
and two-way communi cations. Students do not just absorb knowledge,
they also add cultural value, they tell stories about their localities and
takepartinglobal projects. Inthisregard, digital platformsenablelearners
to negotiate actively cultural identity, assimilation and representation,
both repeating and extending the mediatory purpose of historical texts.
To sum up, despite the various technical infrastructure, educator
preparation, and content formulation challenges associated with digital
learning, digital learning is an effective education and cultural change
power agent.

Digital technologiesprovideaflexible, accessible, and interactivelearning
experienceand provide abridge between thelocal and globa knowledge
systems. They help the learners to interact with both learning content
and cultural setting in ameaningful way aswell as making education a
space of cross-cultural interaction, assimilation and representation.
Similarly, to English texts about Western Indiain the past that mediate
intercultural dialogue and communication, the digital classroom, Al-
powered software, and media technology are now playing the same
type of rolein the 21st century, asthey create an interactive, dynamic,
and global learning environment that unites culture, knowledge, and
identity in harmony.
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Environmental Protection and Conservation in
Oral Narratives of Dhangarbhats of Mewar

Khushpal Garg and Shankar Lal Dholi

Mewar was one of the major princely states of Rajputana. Rajasthan
including some area of Gujrat and Madhya Pradesh was known as
Rajputana. Colonel James Tod called it Raythan or Rajasthan first.
Rajputanawas divided into different princely states during the rule of
Rajput rulers or East India Company. Mewar includes Udaipur,
Chittorgarh, Rajsamand and Bhilwara districts of Rajasthan. The first
capital of Mewar was Chittorgarh. The fort of Chittorgarh was made
by Chitrangad Mourya of Mori dynasty. He belongsto Shepherd caste
called Gadari, Gayari, Dhangar or Gadariyain Mewar. Bappa Rawal,
known asKal Bhoj also, defeated the Mori dynasty and founded Mewar.
Heruled over Chittorgarh and declared it the capital of Mewar. Bappa
Rawal wasbrought up by asaint Harit Rishi. Heworked asthe shepherd
for the cows for Harit Rishi (a hermit). Being defeated by Bappa
Rawal, the Moriesleft thefort of Chittorgarh and started to move from
one place to another as shepherds. The Patikar clan of Shepherd
community (Gadri or Gadriya of Mewar) are known as descendant of
Mori rulers of Mewar. They are addressed as Mori Manidhar Rao by
their culture bearer and folk poets.

Aad chitor ra upniya, you took birth at Chittor—

Jgga Ishwar Ri jod ! Jaggalshar (the poet) accompanied
you

Patikar Thava Pargne Patikar are renown in nearby areas

Mathe Jash Ra mod !! They have always been glorious

Mori manndhar Rao, sabraj!! Mauryaistheking!! | salute you
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Meaning:

The poet addresses the Patikar clan and says that you originated
from Chittorgarh. | was always with you as your poet. Your fame
spreads in al areas of our community. You have aways brought
pridefor our community.

Gadriyal Gadari/ Gayari (shepherd) isone of the oldest caste of Mewar.
The inscription of Man Mori and address of patikar clan in Habraj of
Gadri caste by Dhangarbhats also link their relation with one of the
oldest Mori dynasty of Mewar. Another inscription at Patoliyavillage at
Bhupalsagar in Kapasan Tehsil also proves the ancient history of the
Gadari caste. The inscription describes that the people of the castes
gathered at the Patoliyavillage in 1303 A.D and made reforms for the
caste.

The people of the Gadari or Gadariya or Gayari or Dhangar caste of
Mewar are followers of Hindu religion and worship folk deity
Devnarayan and other deities like Goddess Kali, Chamunda etc. The
caste has an age old cultural tradition. They have patronized the folk
bearers called Dhangarbhats to recite the praise poetry and maintain
the oral tradition of their culture since ages.

The praisepoetry or heroic poetry on leaders, saintsand social reformers
of the Gadri caste has been composed in abundance by Dhangarbhats
of Mewar. Dhangarbhats poets have been patronized by the Gadari or
Gadariyas since theformation or origin of their castes. They are culture
bearers for the Gadari caste. Gadari, Gayari or Gadariya caste is also
known as Dhangar. The folk bearers Dhangarbhats compose different
typesof poetry and explain different narratives of Gadari caste through
tales and stories. The narratives present the leaders, social reformers
and saints of the shepherd community who brought aremarkable change
intheir cultural tradition and worked for the caste. They follow an oral
tradition since ages. Dhangar Bhats of Mewar maintain the geneal ogical
records of Gadari too. Their manuscriptsarefull of different narratives
of Gadaris. The narratives explain theclans, their residing villages, their
deeds and migrations, leaders of the caste etc. The songs and stories
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prevail inthe Gadari caste a so have different narratives of Gadari caste.
These songs are sung by the women of Gadari caste on different
occasions. Narratives based on the deities of Gadari caste are subject
of these songs. Amra Bhagat of Gadari caste of Rajasthan is widely
known as a shepherd saint. Rajasthan government has approved the
budget for construction of apanoramaabout AmraBhagat at Narbadiya,
the birth place, in Chittorgarh district.

Folklore is a store house of knowledge for us. The knowledge which
evolvesin any group of people and passed through generations takes
theform of folklore. Theterm folklore wasfirst used by an antiquarian
William Thomasin amagazine Athenaeumin 1986.

According to Den Ben Amos:

Folkloreisvery much an organic phenomenon. . . . It ispossible to
distinguish three basic conceptions of the subject underlying many
definitions; accordingly, folklore is one of these three: a body of
knowledge, amode of thought, or akind of art. (3)

Folkloreistransmitted orally through generations and becomestradition
in the community. For examplemyths, tales, stories, traditional methods
of treatment, lullaby, proverbs, chants, legends etc. The term folk lore
can bedividedinto two categories 1- A traditional form of knowledge 2-
A form of verbal art. The literature which is based on the oral tradition
of any community is named as oral literature or folk literature. It isa
verbal form of thefolkloreandincludesmany literary formslikefolktales,
myths, legends, proverbs, riddles, songs, chants, legends, stories, poetry
and all verbal formsof orally transmitted tradition.

In the context of Oral history Henige defines oral traditions as:

Strictly speaking . . . thoserecollections of the past that are commonly
or universally knowninagiven culture. . . (and) have been handed
down for at least afew generations. (Finnegan 7)

Folkloreor folk literature can be classified into different genres. Different
genres present different realities of the society. The society isthe primary
sourcefor theorigin of thefolklore. Lenin said: “In every folktalethere
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are elements of reality” (Propp 17). Asaform of verba art folkloreis
calledfolk literature or Orad literature. VIadimir Propp writes:

Literature and folklore overlap partialy intheir poetic genres. There
aregenres specific to literature (for example, the novel) and to folk
lore (for example, the charm), but both folklore and literature can
be classified by genres. (6)

Different genres of folk literature like story, tale, legend, myth etc. are
called narratives. They tell us about the sequence of events which are
the subjects of the genre and took place in the society. According to
W.R Goodman “In order to have anarrative, events must be located in
aspace and time” (93). Many genres of folk literature like Historical
poetry, epic poetry, elegiac poetry, folktales, stories, myths, folk songs
etc. can be termed as narrative genres of folk literature. They describe
about the development of the society, deeds of the people, events and
happenings and their effect of the society etc. In the book the Nature of
the Narrative writers Robert Scholes, James Phelan and Robert Kellogg
say:
By narrative we mean all those literary works which are
distinguished by two characteristics: the presence of a story and a
story-teller. For writing to be narrative no more and no lessthan a
teller and atale are required. (4)

Oral traditions play major rolein the preservation of culture of Mewar.
There are various oral traditions based on castes and different groups
of peoplewhich preservethe cultural, social and religiousvalues of the
society and store the knowledge for day to day life of people. Literature
based on these traditions have been passed through generations and
found in oral and written forms. Oral traditions of Gadari caste prevail
in the Mewar mostly through Dhangarbhat, a culture bearer sub caste
of Dholi. The narratives are based origin and migration of Gadris, their
social structure, religiousand cultural values, historical events, leaders,
social reformers and saints of caste etc. These narrativesarefoundin
form of tales, stories, poetry, folk songs, riddles, rhymes, ballads etc.
and explain about different happenings and events in the caste with
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their times and sequences. Poetic lines or couplets are part of al the
formsof narrativesgenerally. The story tellersor poets use these poetic
lines to enhance the meaning and lucidity of the tale or stories. Itisa
style followed in Rgjasthan by story tellers or poets of different oral
traditions.

R. A Hamilton writes: “ Oral tradition ought never to be used alone
and unsupported. It has to be related to the social and political
structure of the peoplewho preserveit, compared with thetraditions
with neighbouring people, and linked with the chronological
indications of genealogies and age —set cycles, of documented
contacts with literate peoples, of dated natural phenomena such as
feminine and eclipses and of archaeological finds. (Vansina7)

The narratives based on the lives of social reformers and saints present
the environmental awarenessthrough their teachings. For examplethe
description of a village and emphasis on the oldest Neem tree in a
coupledevel opsenvironmenta awarenessamong residents of thevillage.
The couplet is recited by Dhangarbhat poets on different social and
cultural programs of shepherds.

Rodi to rota vante, The breads are distributed in the
village Rodi always,

bhalovrajyoleem! A Neemtreeislocated amidst the
village!

Mat wali jamnmiyamard, Mother Wali gave birth to brave
sons,

Panchi ha Bhad kuntarabheem !! All five brothers were brave like
Pandawas!

The poet saysthat the village Rodi always servesfood for the visitors.
He says that in village Rodi the breads are distributed always for the
people who arein need. The sons of mother Wali were fivein numbers
and made sacrifice and serve the society like Pandawas. A Neem tree
situated at the centre of village makes adistinct identity for the village
and enhancesits beauty. The association of the Neem treein narratives
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and folk literature changes the status of Neem tree into a pious and
invaluablething for the people.

In another couplet the poet says:
Pavta Harko ji dudh Hamesh, Harka ji used to serve milk daily,
Dan uga hi dautanna! At therising of the sun'!

Narathambh moto naresh, Thevillageisfamousfor itscharity in
area,

Dhani karamat dhari kikawata!! Kikawat are very

Meaning:

Thepoet saysthat Harkaji always servethe milk for peopleand visitors.
He also serves the milk for snake idol of the village. The service was
the main motto of every village. Everyonewho comesto hisvillagefind
himself in amost serene and hel pful place. Snakes are friendly reptiles
for the farmers. It is believed that they saved the crops from rates. If
snakes do not kill the rates, the ever-increasing number of rates will
destroy the crops completely. The couplets not only aware the people
for not killing the snakes but encourage them to conserve the ecosystem
required for the existence of different living beings.

AmaraBhagat isawell-known saint of Mewar. He bel ongsto shepherd
community and worked as ashepherd for hislivelihood. He encourages
the people for the service of mankind and rearing the sheep and other
animal. The narratives on the origin of sheep in shepherd community
gives an important status to this animal in the society. The shepherds
rear the sheep for their livelihood but care them as a pious animal who
has always been the source of blessingsfor them. The narratives based
onthe origin of sheep have religious values for shepherd.

Dwaro rgjawasak ro dekh, The god went to the palace of king
Wasuki,

vata su gadar aanni ! He brought apiousdivine sheep from
there!
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Chhnto de bhago senann, Hewas purified by pouring the holy
water on it,

pachhe prithvi upper pujanni !! Latter on it was worshipped on the
earth!!

Viyo hans gadar re het, Swan conceived the sheep at ocean,

dhangar re ghar vi dhennu ! It gave birth to lambs at the house of
shepherd!

Lodi hansi nelapadi, Lodi, Hansi, Lapadi,

yabuti kheri bakhannu !! Buti, Kheri etc, breed were born!!

Meaning:

The poet says that sheep was brought from the king Wasak (The king
of snakes known as Wasuki in Hindu mythology) by lord Vishnu. The
sheep brought from king Wasak was conceived by the divine swan at
ocean and handed over to the shepherd saint SomaRishi. Latter it was
given to the shepherd Bharwad who was follower of lord Krishna and
accompanied him during the grazing cows. It gave birth to lambswhich
wereknown asLodi, Hansi, Lapadi, Buti, Kheri etc. Theseare different
breeds of sheep.

Theresearch bringsforth different aspects of indigenous culturethrough
folklore which encourages Gadari caste and others for protection of
environment and conservation of different species. Italso addsalot to
the present knowledge about a primitive caste which is known as
forerunner of Rajput dynasty in Mewar. Till today, the extensiveresearch
about the Gadari castes has not been completed by any researcher.
The research carries many scopes for further studies too which may
enrichthestudy of thefolklore, folk literature, oral traditionsand narratives
prevail in Rajasthan. It will also revisit the history of one of the oldest
caste of the Mewar
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Yearning for Goa: Diasporic Longing and Cultural
Memory in the Poetry of Antonio Gomes

Subhash Kamalkar and M. Shanthi

Introduction

The concept of “diaspora’ hasundergone significant evol ution, extending
beyonditshistorical originsto encompassawide array of identitiesand
cultural experiences shaped by migration and transnationalism. Originally,
diaspora referred primarily to the displacement of people from a
homeland, often under conditions of conflict or economic hardship.
Classic examplesinclude the Jewish diasporafollowing the Babylonian
exile and the African diaspora, shaped by the transatlantic slave trade.
These forced migrations have historically been viewed as collective
journeysof displacement, laying afoundational understanding of diaspora
as both asite of loss and of cultural preservation (Cohen, 1997).

Today, diaspora has expanded into a broader, more complex concept
influenced by globalization, communication advances, and increased
migration flows, creating what scholars now refer to asa* transnational
diaspora” Avtar Brah's notion of “diaspora space” (Brah, 1996)
underscores this shift, framing diaspora not just as a geographic
displacement but as arealm where past memories and present realities
merge. This space becomes a unique axis where diasporic individuals
negotiate bel onging and identity, navigating between multiple, sometimes
conflicting, cultural influences.

The emergence of digital platforms has further transformed diaspora,
creating virtual communitiesthat enableindividualsto engage with their
cultural heritage regardless of physical distance, forming what is often
described as a “digital diaspora.” These platforms offer anew avenue
for maintai ning collective memory and cultural practices, asexemplified
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by the Indian diaspora, which actively preservesits customsand fosters
economic and cultural exchanges across North America, Europe, the
Middle East, and beyond (Brah, 1996; Cohen, 1997).

Theoretica perspectiveson cultura hybridity, notably devel oped by Homi
K. Bhabha, provide alens for understanding how diasporic identities
emerge from the continuous negotiation of cultural influences in what
he calls the “Third Space’—a conceptual realm where individuals
synthesize multiplecultural identities (Bhabha, 1994). Bhabha'shybridity
isvividly illustrated within the Chinese diasporaacross Southeast Asia,
North America, and Europe, where communities blend Chinese heritage
withlocal customs, creating adynamic, hybrididentity that reflectsboth
adaptation and cultural continuity. This synthesis challenges singular
categorizations, contributing to aglobal cultural tapestry wherediasporic
communities are not passive bearers of heritage but active participants
incultural production.

While diaspora facilitates cultural enrichment and diversity, it also
presents challenges, including identity crises, experiences of
discrimination, and a persistent sense of displacement. This tension
between cultural preservation and assimilation, as highlighted by Brah
(1996), often triggers complex social dynamics within diasporic
communities as they navigate the pressures of both belonging and
estrangement. The delicate balance between maintaining cultural
heritage and adapting to the host soci ety’s norms underlinesthe ongoing
evolution of diasporicidentity, making diasporaapowerful framework
for understanding transnational livesin the 21st century.

TheGoan diaspora

The Goan diaspora is a compelling mosaic of culture, migration, and
identity that has evolved across continents over the centuries. Originating
fromthe coastal state of Goain southwestern India, thisdiasporareflects
adiverse community shaped by colonial history, global trade networks,
and the pursuit of economic opportunities. According to researchers,
Goa shistory asaPortuguese colony—lasting until itsliberationin 1961—
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imbued its society with a unique blend of indigenous traditions and
European influences, creating a culturally syncretic identity that has
carried into the diaspora.

Theforced migrationsthat occurred during the Inquisition, when Goans
were compelled toleave dueto religious persecution, laid the groundwork
for adiasporic journey that continued to unfold as Goans migrated for
economic reasons in subsequent centuries. One significant phase of
this diaspora involved migration to East Africa, the Middle East, and
Europe. Economic pressures and the search for better livelihoods drove
Goans to British-ruled East Africa, where communities flourished in
countrieslike Kenyaand Tanzania, demonstrating remarkabl e adaptability
andresiliencein foreign settings.

In recent decades, the Goan diaspora has expanded further, establishing
a strong presence in the Gulf countries, North America, and Europe.
The contemporary Goan diaspora contributes to a wide range of
professional fields, including medicine, engineering, hospitality, and
information technology, particularly in the Gulf region. Here, Goan
expatriates have significantly bolstered both the economies of their host
countries and their home state of Goa through remittances and skills
transfer.

Despite their global dispersal, Goans have tenaciously preserved their
unique cultural identity. Traditional festivalssuch as Carnival and Shigmo,
aswell as culinary practices involving dishes like fish curry rice and
bebinca, serveascultural anchors, creating atransnational identity that
bridges the geographic distances of the diaspora. Thistransnationalism
aignswith Robin Cohen’s concept of cultural diaspora, wheretraditions
are maintained across borders, fostering a sense of collective identity
despite physical separation (Cohen 98).

Cultural hybridity within the Goan diasporaisparticularly evident inthe
blending of Goan customswith those of adopted homelands. For example,
the Goan Catholic community has seamlesdly integrated elements of
Portuguese Catholicismwith the cultural practicesof their host countries,
creating a distinctive diasporic identity that reflects a harmonious
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coexistence of multipleinfluences. Thishybridity resonateswith Homi
K. Bhabha's theory of the “Third Space,” where diasporic identities
continuously evolvethrough negotiation between cultures.

Literature Review

Thestudy of diasporahasevolved significantly, moving beyonditsorigina
connotation of dispersion to include complex cultural, emotional, and
identity-based dimensionsthat define transnational experiences. Homi
K. Bhabha's concept of “cultural hybridity” is a cornerstone in
understanding how diasporic identities are constructed within an “in-
between space,” which hedescribesasa” Third Space” where different
cultural elementsintersect to form new, hybrid identities (Bhabha, 1994).
Thistheory ispertinent to analyzing Antonio Gomes' poetry, ashiswork
often reflects a blend of cultural influences from both his homeland,
Goa, and his experiences in the diaspora. Bhabha's framework helps
explain how Gomes' identity asaGoan expatriate is negotiated through
acomplex interplay of memory, heritage, and adaptation, illustrating the
unique cultural hybridity that characterizesdiasporiclives.

In addition to hybridity, Avtar Brah's concept of “diaspora space” adds
depth to the understanding of how displaced individuals create a space
that transcends physical borders and exists within both memory and
experience. Brah (1996) defines diasporaspace asa“ multi-axial” realm
where past memories of homeland intersect with the realities of host
land, creating a continuous process of identity formation that is neither
fixed nor wholly traditional. Gomes' poetic nostalgia for Goa and his
reimagining of itslandscapes and traditions capture this diasporic space,
bridging hispast in Goawith hispresent identity, underscoring the ongoing
negotiation between remembrance and adaptation that definesdiaspora.

Raobin Cohen'stypologies of diasporaoffer another relevant framework,
particularly hiscategorization of economic diaspora. Cohen (1997) argues
that economic migration often leads to the preservation of a strong
cultural identity through shared symbolsand collective memory, despite
geographic dispersion. Gomes' poetic references to Goan cultural
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symbols, such as local festivals and foods, highlight how the Goan
diaspora maintains a collective identity by preserving these traditions.
Cohen’s typology provides a useful context for understanding how
Gomes poemsembody theresilient cultural memory that ischaracteristic
of diasporic communities, serving as a bridge between his physical
displacement and his cultural heritage.

Diasporic Longing and Cultural Memory in the Poetry
of Antonio Gomes

Antonio Gomes' poetry in Mirrored Reflections: A Collection of Poems
servesasasymbolic representation of the nostal gic yearning embedded
in the diasporic experience. His work encapsulates the emotional pull
towards his homeland, Goa, as he reflects on both the transformations
of hishomeland and hisenduring connectiontoit. Thislonging isshaped
by what Avtar Brah (1996) describes as “diaspora space’—a space
where memories of homeland intersect with the experiences in the
hostland. As a Professor of Medicine and Director of Cardiac
Electrophysiology at Mount Sinai Medical Centre, NYC, Gomes
exemplifies the diasporic Goan who, despite geographical distance,
mai ntai nsadeep-rooted bond with hisorigins. Hispoetry offersapoignant
look at his past, the familiar landscapes and people he left behind, and
the “saudade” he feels—a Portuguese term capturing profound,
melancholic nostalgiafor one’'sroots.

Inthe preface of hisbook, Gomes articul ates this connection to ancestry,
which Brah (1996) would interpret as an ongoing negotiation within
diaspora space. Gomes writes,

“Many of these pagesreflect my ancestry; my villagesof Loutolim
and Aldonain Goa... there are a few poems dedicated to special
people, somewho had considerableimpact on my life” (Gomes9).

Thisstatement echoestheideathat diasporicindividualsrecreate home”
through memory, as Brah describes, maintaining links with past and
peopleinasymbolic form.
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In the poem This Place, This Day, Gomes explores the concept of
“Aparanta,” the ancient land that now feels altered. He recalls,

This place, Aparanta: a place beyond the end

where Shivalinga-Dharalinga oozed sapient water

Where Sddhartha’s followers brought Buddhism

and temple dancing Mahalakshmi was Satvika...(Gomes,14)

Thisyearning reflectsHomi K. Bhabha'stheory of “cultural hybridity,”
wherein Gomes navigates between his rooted identity in Goa and his
diasporic perspective. Bhabha (1994) suggeststhat cultural identity for
diasporic individuals emerges in a “Third Space,” where they blend
elements from both homeland and hostland. Gomes' reference to Goa
asasacred land altered by time capturesthis hybridity, as he preserves
the cultural essence of Goa while reconciling it with the present-day
transformations he perceives from afar.

Further in the poem, Gomesinvokes historical memory:
Where Hindus sacked by Islamic invaders plotted
with Albuquerque, who followed Vasco da Gama(Gomes,15)

Thislinereveasan acknowledgement of Goa's syncretic social fabric,
echoing Bhabha'sideaof hybridity inthe coexistence of multiple cultural
influences. Gomes paints Goaas aland shaped by diverse philosophies
andreligions, where

Where West met East, ocean met land, spice met
bland, life met death, intermingled and drew apart.(Gomes,15)

Such imagery aligns with the “Third Space,” representing Goa as a
cultural mosaic and ahybrid identity that diasporic Goans like Gomes
carry forward.

The poet’s reference to everyday symbols of Goa, such as the baroque
Church facade adorned with bougainvilleaand the vibrant festivalswhere

Sunday Mass at the Church with baroque facade
adorned with white bougainvillea browned by sun.
Where Manguesh, Nagesh, Ganesh, Saptakotes dance
to the beat of drums...(Gomes,15)
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reinforces Cohen’s (1997) typology of cultural diaspora, which
emphasizes the preservation of traditional practices even amidst
displacement. Diasporic individualsoften rely on cultural symbolsasa
“memory bank” to maintain continuity with their heritage, athemeevident
in Gomes' poetry.

Towards the end of This Place, This Day, Gomes juxtaposes his
nostalgic vision of Goa with a sense of estrangement. He writes,

...on dusty roads, rock and sand; gaze at a photograph,

a tamarind tree, a coconut grove, a sunset —(Gomes,16)

This imagery encapsulates Avtar Brah's concept of diaspora space,
where the homeland is not a static place but a dynamic repository of
memoriesthat continually evolve. Brah (1996) emphasizesthat diaspora
spaceisarealm where nostalgiameetstherealities of change, allowing
individuals to engage with their homeland symbolically. Gomes
juxtaposition of past and present captures this duality, as hisidealized
memory of Goa clasheswith the reality of its transformation.

In Dusk in Loutolim, Gomes further elaborates on the essence of his
diasporic experience. He writes,

Ding-dong, ding-dong, the church bells
chime and villagers the angelus sing,

a ‘good night’ here, a ‘good night’ there,
saffron dusk settles on the village sgquare.
Cows, sheep, and shepherds tread home
the smell of dung and crimson dust

fills the air; bungalows their iron doors
bolt, drunk Kundbi the dark alleys roam.
...The dark night crawls into my home,
the ponti-light dances on the wall,

my ayah'’s shining eyes and graying hair
move in the aroma of curried pots. (Gomes, 17)
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This depiction of Goan village life from afar is a classic expression of
“saudade,” or deep longing, which is central to diasporic identity.
Bhabha's notion of cultural hybridity is apparent here, as Gomes
reconstructs an image of his village through fragments of memory,
maintai ning his Goan identity in amanner that merges his past with his
diasporic present. As he nostalgically describes“the smell of dung and
crimson dust,” Gomes envisions Goa as a place that exists vividly in
memory, even as it recedes from his present life.

In the poem House, Gomes delves into the decaying yet cherished
symbolsof hisancestral home, capturing both its* black stained wood,
carvings of lotus flowers... remnants of the Hindu past” aongside
“an Oratory with ivory saints, gold-crowned Christ Crucified”
(Gomes 20). This imagery resonates with Bhabha's hybridity, where
cultural symbols from both Hindu and Catholic traditions merge. By
integrating the colonial and indigenousinfluencesin the architecture of
the house, Gomes’ poem illustrates the syncretic identity that
characterizes Goan

culture, even asthe physical spacefallsinto decline:
House: now empty rooms,
stained silk, dusty furniture
of what remains of what
was sold -a dying remnant
of the Old. (Gomes, 21)

Here, Gomes mournsthe gradual erosion of his heritage, aligning with
Kamala Das's sense of loss in My Grandmother’s House, as he
expresses the pain of a“dying remnant of the Old.”

Gomes' The Arabian Sea celebrates Goa's role as a nexus of trade
and cultural exchange, writing,

Sea, where Arabs sailed dhows, traded horses
pepper and ginger, clove and nutmeg(Gomes 29).
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This poem connects Goan history to broader narratives of diaspora as
described by Cohen (1997), who notes that economic diasporas often
retain strong cultural identities. Gomes' verses celebrate the Arabian
Sea as a bridge of cultural and commercial exchanges, embodying
Cohen’stypology by linking Goa'sidentity to the flows of goods, idess,
and migrations across the seas.

In Saudades, Gomes embodies the quintessential diasporic sentiment,
writing,

Traveling through space-time

deserting familiar shores:

a room, a house, a view

that becomes unfamiliar

or fades, to be reborn

in the crevices of the mind...(Gomes, 36)

This profound sense of longing echoes Brah's diaspora space, where
the homeland becomes a mythic place, constructed and reconstructed
in memory. Gomes describes this bittersweet attachment to his roots,
where

forlorn faces of mothers,

fathers, cousins and friends

like totem poles that stood and

stared at the figures vanishing

behind the check-in curtain

to discover a new world

Intermingling or staying apart

struggling for new identities...(Gomes, 37)

Thisyearning alignswith Pierre Nora s concept of “lieux de mémoire”
(sites of memory), where the homeland exists both as atangible place
and an emotional anchor for diasporicindividuals.Pierre Nora, aFrench
historian and one of the leading figuresin thefield of memory studies,
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who is best known for his concept of “lieux de mémoire” (sites of
memory) says,

“Memory islife, borne by living societies founded in its name. It
remainsin permanent evolution, open to the dial ectic of remembering
and forgetting, unconscious of its successive deformations,
vulnerable to manipul ation and appropriation, susceptible to being
long dormant and periodically revived.” (Nora, 1989, p. 8)

Conclusion

Antonio Gomes’ Mirrored Reflections poignantly capturesthe essence
of diasporic identity, rooted in memory and nostal giawhile embracing
cultural hybridity. Through his reflective verses, Gomes constructs a
symbolic “diasporaspace,” as defined by Avtar Brah, where memories
of hishomeland intersect with hislifeinthe diaspora (Brah 1996). This
space enableshimto navigate hisidentity between thetraditional essence
of Goaand the transformationsimposed by time and distance. Gomes'

poems embody Homi K. Bhabha's concept of the “Third Space,”

illustrating the hybridity that emergesfrom the blending of cultures; the
poet’s descriptions of Goan architecture, Catholic and Hindu symbols,
and historical references all convey this complex layering of identity
(Bhabha1994). Such hybridity challengesany simplistic notion of identity,

presenting instead afluid, evolving self that reconciles both homeland
and hostland influences.

The poet’s work also resonates with Robin Cohen’s typologies of
diaspora, particularly the cultural and economic aspects, as Gomes
attachment to Goan festivals, cuisine, and socia practices reflects a
resilient cultural memory that remains vibrant despite geographical
separation (Cohen 1997). Furthermore, Gomes' expression of
“saudade” —the Portuguese term for an intense, almost melancholic
longing—mirrors Pierre Nora's notion of lieux de mémoire, where
memory becomesasite of identity preservation and emotiona anchoring
for diasporicindividuals(Nora8). For Gomes, the memoriesof hisvillage
and homeland remain alive, continuoudy evolving and transforming within
him, yet rooted in a deep-seated sense of |oss.
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Through thelens of Gomes' poetry, thisstudy illustrates how diasporic
literature serves as both a repository and a re-imagination of cultural
identity, bridging past and present, memory and reality. By using poetic
expression to immortalize his connection to Goa, Gomes exemplifies
how diasporaenabl es both the preservation of heritage and the embrace
of transformation. His work highlights the significance of poetry in
articulating the personal and collective memories of diasporic
communities, underscoring that while physical distance may separate
individuals from their homeland, memory and cultural practices can
bridge these gaps, fostering a transnational identity that thrivesin the
liminal spaces of the diaspora.
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The Integration of Character and History in
Rohinton Mistry's A Fine Balance

Paramba Dadhich

Rohinton Mistry’s A Fine Balance begins with a train journey. The
implication seemsto bethat journey has been apopular metaphor of life
in which interrelated accidents abound. Thus, Ishwar and Om meet
Maneck in the stuffed train compartment where Maneck accidently
drops hisbooksupon Om, and alittlelater they are surprised to discover
that they are heading towards the same destination- Dina Dalal’s
apartment. Maneck isastudent who islooking forward to being Dina's
paying guest, while the Darjis seek to attain jobs for themselves. The
train they are in suddenly stops as someone is found on the railway
tracks- “Maybe it has to do with the state of Emergency’, someone
shouted” (5). Nobody exactly understandswhat the state of Emergency
means except that it is “something about the country being threatened
from inside” (5). It isthis sudden halt that causes Maneck to drop his
books upon Om whereby the men meet for the first timein an effort to
becomefriends. Though the historical event of 1975ismerely ablurred
presence in the first, yet it would from now on embody a disrupting
forceinthelivesof people, especialy the Darjiswho would be the most
affected by it.

History does not constitute an accidental force, but the implication is
that it is experienced differently by different individuals at different
levels of the social strata. Laws and controlling instances are at work
everywhere in the novel but we never receive a clear, concrete, and
unified sense of power; rather, it operatesin dispersed forms, embodied
and manifested through representatives and agents, seeping through
relationsat al levelsof society. This“ effect” of dispersion haseverything
to do with the way the historical dimension operatesin the novel. The
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meaning of the historical paradigm framing thetext and its charactersis
to some extent separate from the level of individual experience.
Coincidences, random events, and accidents (or what appear to be
accidents) congtitute alarge part of the novel’s mechanisms of cohesion,
the bolts and screws holding the text’s events together (Park: 348).

History and its relationship with the novel has been atopic of debate
among scholars. Bharuchacriticized the novel for failing to present an
integrated picture of history and argues that the novel appears to be
written from “fragments of newspaper reports, with the author riffling
through the pages of old newspaper, from 1975-84" (66). Ross has
questioned whether the exposure of the corruption and the inhuman
practices of the Indira Gandhi government is atopic of interest today.
However, Mistry’stext exploresthelink between the historical dimension
and the struggles of theindividual characters.

When Ishwar enquiresto Dinaabout the state of emergency, shereplies:
“Government problems- games played by people in power. It doesn’t
affect ordinary people like us’ (76).And yet the entire novel is about
how the “government problems” determine the fate of the Darjis. The
Darjisarriveinthe city by the seato securelivelihoodsfor themselves.
Gradually their lives are entwined with DinaDalal’slife.

Theissueof casteinjusticesisexploredin“A Villageby theRiver.” Itis
an insight into the family of the Darjiswho originally belonged to the
Chamaar caste. Om’s grandfather, Dukhi sought to free his progeny
from the oppressiveness of the caste system by giving them an education
which could earn alivelihood for them. Thus, the succeeding generations
after Dukhi sought mobility intermsof their social and economic status.
Om and Ishwar come to Bombay to earn money but they never wish to
settle permanently there. Rather, thereis always a desire to go back to
thefamilial space even though it has unleashed only atrocities on them.

However, the act of returning brings disaster into their lives. After
becoming askilled tailor, Ishwar’sbrother Narayan returnsto hisnative
village in order to establish his business there. This becomes a source
of jealousy for the upper caste households. Also asonisbornto Narayan
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while women in Brahmin families in the village fail to produce male
heirs. Gender oppression prevailsinall the castesinthevillage. Narayan's
son, Om is subject to more care and affection than his sisters. Caste
atrocity isheightened in the scenein which Thakur Dharamsi killsDukhi’s
entire family, excepting Ishwar and Om who are coincidently saved.
Narayan's progressiveness, his desire for transformation proves fatal
for his family. And much later when Ishwar and Om return for Om’s
wedding, they again encounter Thakur Dharamsi, now a prominent
politician, who orders the doctors to castrate Om. Om's only act of
defiance and resistance is his spitting upon the Thakur. In the “Village
by the River,” though caste oppression isdepicted initsextreme, violent
forms, the omniscient narrator is present only asa‘gaze.” And thisgaze
isadistant onewherein events of violence against particular groupsare
told, but no resistance to violent structuresis offered directly. Though
Rupa’s sexual assault istold by the omniscient gaze, the gaze doesn’t
alow Dukhi to voice himself but only turn his back when Rupa comes
home disheveled. The narrator distances himself from the characters
and does not directly identify with them.

TheDarjis' stay with Dinaat her own apartment is somewhat relaxing.
The four major characters share a familial space. The Darjis are also
endowed with pride and determination. Earlier when due to the
beautification project their sumsareleveled by government bulldozers,
they refuse to seek Dina's aid and settle for themselves a small space
outside the chemist’s shop until they are removed from theretoo. L ater
they are forcefully shifted to a government construction site where
labor is enforced upon them. The weight of al the political activities,
which are inhuman and brutal in nature, falls upon them. From the
declaration of emergency to beautification projectsto sterilization, the
Darjisarethe immediate victims.

Mistry’s attempt to present the Dalit characters in the context of the
larger historical narrative of the making of anationiscrucial. Thetime
frame under which the novel and itscharactersfunctionissignificantin
the sense that while on the one hand the Indira Gandhi government is
on adevelopment drive on national level, the crueltieson thelocal level
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remains unaddressed, unsolved. The “Village by the River” acts as a
microcosm of the arbitrariness of the national narrative.

Hence, thelives of the Darjisfunctioninthelarger historical context of
the 1970s. Their narrativeis granted asense of universality since places
are never named in the novel. It is by attributes that Bombay can be
imagined as a “city by the sea” The lives of Ishwar and Om end in
tragedy. A strange rel ationship however has been permanently established
between them and Dina. Dina's handmade quilt, intended as Om’s
wedding present, remains unstitched, incomplete, implying the unending
continuity of lifeanditsstruggles. Intheend, thisquilt liesupon Ishwar’s
shoulders as a cushion, avisua patchwork of life.

In the novel, bodies carry the scars of incidents and accidents, and
become symbolic of deterioration that continues around them. Men and
women, onthelevel of the bodily, becomeapart of thepolitical processes.
Johnson argues, “The amputation of Ishwar’s legs, the result of an
infection caused by the vasectomy that Ishwar receives towards the
end of thenovel, markshisbody, yet again, with the history of violence
and oppression to which he has been subjected, and Om’s castration
not only removes his ability to have children but also drastically alters
his bodily schema. Once thin and nimble, by the novel’s epilogue Om
has become overweight and lumbering, the result of hiscastrationinthe
sterilization camp oversee by Thakur Dharamsi. Thus, control over the
bodythrough both direct and indirect manipulation of itscongtitution leaves
indelibletraces’ (231).

The act of returning in the novel leads to disastrous events. When
Ishwar’s brother Narayan returns to his village after becoming atailor
and garners success, the upper caste families in the village become
jealous and angry. Narayan, one of the few charactersin the novel who
raises avoice of firm resistance against the goons of Thakur Dharamsi,
getskilled with his entire family except Om and Ishwar who narrowly
escape. Omis castrated on the orders of Thakur when he returnsto the
villagefor hismarriage. When Maneck visitshishometownit isfor the
funeral of hisfather. He encountersareality that leaves him even more
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empty- that of capitalist endeavors overtaking the serenity of the town.
After hisyearsin Dubai, when he returns back he thinksthat Om must
be happily married and I shwar must be a proud grand- father and that
Dina Dala must be running a successful export business. All these
expectations and assumptions are contrasted by what Maneck himself
sees. Thegrimredlity isshown through hisgazefirst and hefinds himsel f
unableto face hisold friends. Dinareturnsto liveat her brother’shouse
eventually after years of resistance. For al, everything fall apart and
crumbles down. Each faces his and her fate except Maneck who can
no longer hold theweight of reality within him when he commitssuicide
inthefinal pages of the novel. As Sorensen argues about Maneck’slife
in Dubai, “ These great expectations, as evoked during the stay at his
parents’ home, stand in contrast to an existence abroad in total
dienation...what Maneck’slife hasbecome abroad is precisely athread
upon which static, isolated imagesindifferently passby” (356).

Sharmani Gabriel arguesthat the novel “isfuelled by the desireto root
narrativein therealities of diversesocial, political and classformations
of Indian national life” (76).The narrative captures the turbulent
transitional period towards globalization and capitalism. When Dinais
on her way to sell an old violin, she hasto briefly take shelter in an old
bookshop while a procession of people striking against the influx of
south Indians into Bombay passes away. Later when she starts her
business she herself hires men who had come to the city looking for
jobs. It isone of the many instancesin the novel wherethe political and
historical dimensions seep in effortlessy but whose ramifications are
later very stringent. Morey observes, “all characters and relationships
are affected by the machinations of the capitalist economy: from the
piece-working tailorsand their well-intentioned employer Dina, whois
nonethel essimplicated as an exploiter of cheap, non-unionized labor...
to the beggars whose place in the warped economy of beggary is
determined by the severity of the mutilation...it emphasizes the text’s
interestin moral culpability and theimposs bility of total insulation against
the taint of money in a society where anything can be bought or sold”
(112).
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Gavri: Performing Identity through Folk
Narratives and Ritual Traditions

Preeti Choudhary

Rajasthanin Indiaishometo many scheduled tribes. Among the twelve
listed, the Bhilsare prominent. Bhilsarethe oldest tribe of India(Tripura
2005) and arethe second largest tribe in Rgjasthan, with apopulation of
around forty-onelakhin theregion according to the census 2011 (National
Scheduled Tribes Finance and Development Corporation). They hold
significant historical importance in the region, with many cities named
after Bhil Kings who once ruled the area, such as Kota, which derives
itsnamefrom KotyaBhil; Banswarafrom BansiyaBhil; and Dungarpur
from DungariyaBhil (IGNCA).

In Rgjasthan, the Bhilsare primarily found inthe southernAravalli region.
This region was once covered in lush forests. The Bhils, regarded as
the original inhabitants and free lords of the forests, were considered
therightful owners of theland. Although their customswereviewed as
unorthodox by upper-caste Hindus, they were not regarded as impure
like outcastes. As autochthons familiar with local spirits and rituals,
they conferred their indigenous authority upon the Rajputs through
initiation ceremonies, legitimising thelatter’srule. (Tod 35)

Bhils, withtheir primitive connection to nature, worship nature alongside
Shiva, Parvati, and Durga. According to common belief, Goddess Parvati
created the Bhils and gave them a bull and a bow for farming and
hunting. When aBhil killed the sacred bull for food, Lord Shivacursed
the community, condemning them to perpetual servitude and
backwardness, which they consider isthereason for their marginalised
status (Kshatriyas 3). Theearliest templesarefound in remote mountain
gorges, thick forests, and near sacred springs, places of natural glory
that evoke reverence. Here, the divine energy represented by the
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serpent-wreathed lingam and its companion, the bull, was among the
earliest forms of worship, venerated even by forest dwellers. The cult
of Mahadeva, i.e. Shiva, prevailed in these areas, with Udaipur’s most
magnificent festival s dedicated to hishonour (Tod 260). One such festival
isGavri.

Gavri isaforty-day festival celebrated annually in July and September
inthe Mewar region of Rgjasthan, India. In 2024, it washeldin Udaipur.
Thefegtival, initsritualistic manner, beginsafter obtaining the Goddess's
consent to perform the ceremonial event and participatein the cel ebratory
activities for forty days. Ahead of the Hindu month of Shravan, on
behalf of the village, a Bhopa (a folk priest-singer) seeks permission
from the Goddess Gorjyan (Chandalia) to conduct the festival, which
typically takesthree years(Bhanawat 132) for avillagetoreceive. Itis
believed that the Bhopa receives permission when the goddess blesses
him, as this becomes evident when he enters a trance, suggesting that
the energy of the Goddess has possessed him. It is a matter of great
honour not only for the Bhopato gain permission but also for the entire
villageto performit in honour of the Goddess. Once permissionissought,
the village begins preparing for the festival, which includes folk dance
dramas and enactments of mythological storiesfrom the oral tradition
of this indigenous tribe. There are various series of oral narratives
performed during the festival, described as “a synchronized amalgam
of ritual, dance, music, myths, folklore, and theatrical plays’ (ICHCAP).
These performances take place in 25-30 kinship villages over a period
(Mewar Gavri). Gavari begins after agreements between two or four
villages, and the characters perform it from place to place, observing
fasts and abstinence (Sharma 212).

However, invoking the Goddess to seek permission is an essential part
of the entire event, and permission is sought each day before the event
begins. Each ritual starts with an invocation of the Goddess, and the
drama only begins after a visual possession of Devi by one or more
troupe members. People from various tribes gather in communities to
perform their actsthroughout theseforty days. (Sahapedia; Ministry of
Tourism).
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The festival derives its name from Gauri (Parvati) and celebrates her
union with Shiva. Stories often depict Parvati’s devaotion to Shiva, her
penanceto win hislove, and their divineblessingsfor fertility, prosperity,
and protection. Stories often depict Shiva as a protector and Parvati as
anurturing mother, highlighting the community’sspiritua values. Tribal

songs performed during the Gavri festival often invoke Gavri (Parvati)
and Shankar (Shiva) and tell mythological and cultural stories. Bhil folk
songs recall tales of Gavri’s descent to earth and her blessings for
prosperity. These songshighlight themesof love, fertility, and the divine
interplay between life and death. Based on an overall trope of victory
over evil, the festival revolves around mythological stories that are
enacted during the rituals, symbolizing the divine union of Shiva and
Parvati and their blessings on the community. Stories of Hindu godsand
demons are enacted, often with a blend of humour and moral lessons.
Gavri isatribal dance-dramaperformed during thefestival. Thedrama
includes elaborate costumes, symbolic masks, and rhythmic dancesthat
reflect the cosmic cycle of creation and destruction. Stories of Battles
between gods and demons represent the triumph of good over evil.’

Thissubversive performanceisalso likely to be the longest folk drama
performed by any folk community (Chandalia).

Themain character in Gavri isan el derly woman who chants Bhasmasur
alongside Raya, symbolising Parvati and Vishnu in her female form.
Jhamatya recites local poetry and sometimes acts as a clown, with
Khatkadya echoing or complementing her dialogue. Other characters
are called Khela. Gavari includes male characters and game figures
such as Ganpati, Bhamaria, Bheavad, Meena, Kan-Gujri, Jogi,
LakhaBanjara, Natdi, Mata, and Sher. The Kanha-Gujri game
involves cymbals and tongs, while other performances use drums and
plates. Magic, witcheraft, and tantric ritualsare part of the performance,
with characters healed through Jhada-Phooka, which are folk healing
ritualsand exorcistic practices. Occasionally, the priest also actsto get
angry, where he starts posing questionswhich are purportedly answered
by divine powers. (Sharma212)
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The Gavri festival iscelebrated for = =+ a4 4% W%
forty-four days, starting from the ;

first day of Krishna Paksha(dark ko
fortnight) of Bhadrapada. On the
first day, thefestival beginswith the
Bhopa personally dressing themain
characters of Gavri, Raiyan and
Boodia, inthe Goddess stemplein
front of the village's respected
Panchas. The goddess's trishul
(trident) is positioned in the centre
of acircle, symbolising the hallmark
of thetribal community. It features
six types of characters: gods,
demons, humans, animals, wolves,
and aquatic creatures. The actors and performers also mentioned that
on the first day, the Gavri dance troupe performs in front of all the
village temples, on the second day in the northern part of the village,
and on thethird day in other invited villages.

1Consecrating the trident, source:
photograph by the author

Bhairav, one of the performers at the
festival, said that during the forty-day
Gavri season, participants commit to a
life of strict austerity, reflecting their
deep spiritual connectionwiththeliving
earth and the omnipresent divine spirit.
In a personal interview, he responded,
“Wedonotindulgeinany illicit activity
that might displeasethe gods.” To mark
this sacred period, they abstain not only
from sex, acohol, and meat but also
from wearing shoes, sleeping on beds,
and bathing. They do not even eat green

2 A performer during Gavri

. . festival, source: a photograph by
vegetables to avoid harming even the e quthor

smallest forms of life, such as insects
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that might be present in them. Another member of Bhairav’s troupe
stated, “Even leafy greens can have small insects which might not be
visible to the eyes, and thus we completely shun eating them; we only
do what isthe bare minimum to live by, not harming any life proffered
by the divine.” Their diet is limited to a single simple meal each day,
embodying humility and self-control. These practices symbolise their
reverence for nature, their deities, and their pursuit of spiritual purity,
fostering a harmonious connection between human and the cosmic.

Among the 10-15 classical traditional tales, with other new ones
emerging, the stories necessarily include a few tales. Among their
mythical dramas, BadalyaHindawa (The Banyan Swing) and
Bhilurana (King of the Bhils) are two frequent ones. The narrative of
BadalyaHindawa, central to the Gavri festival, underscores the
Goddess's role as both a nurturer and a fierce protector of the Earth.
This tale begins with the Goddess re-greening the Earth after a
catastrophic, life-erasing flood, symbolising renewal and fertility.

The BadalyaHindawa narrative from the Gavri festival highlights the
Goddess's role as a protector of nature. After re-greening the Earth
post-flood, she fiercely defends it against greed and harm. When a
guru, feeling threatened by a sacred banyan tree, convincestheking to
destroy it, the Goddess and her Devi sisters, outraged by this sacrilege,
infiltrate the king’s court disguised asdancers. They reveal their divine
identities, condemn the king's cowardice, and end his reign, asserting
the sanctity of nature and the consequences of violating its balance.
The other story of Bhilurana symbolisesfive centuriesof Bhil resistance
against external invasions, embodying their resilience and unity under a
compositeleader. The narrative condensesthe historical strugglesagainst
Turkic, Mughal, and British forces, portraying them asasingle oppressive
entity. Inspired by the Goddess, Bhil warriors use daring ambushes,
sabotage, and guerrilla tactics to reclaim their land and sovereignty,
ultimately driving away the intruders. This tale celebrates the Bhil
community’sindomitable spirit and strategic prowessin defending their
homeland.
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A recurring tale is that of
Bhasmasur, a demon who was
granted a boon by Shiva that
enabled him to turn anyone to
ashesby placing hishand ontheir
head. Misusing this power,
Bhasmasur terrorised the world
and wanted to kill Shivato abtain
Parvatiuntil Vishnu, disguised as '
theenchanting Mohini, trickedhim |
into destroying himself by placing
his own hand on him. This story i 7T B
also aludes to gender fluidity, 3 Depiction of victory over the demon,
which is evident in the festival source: a photograph by the author
where male performers cross-dress as women. As women are not
permitted to travel with thesetroupes, all charactersareplayed by men. A
troupe member disguised asawoman explained, “\Women have‘ monthly’
limitations, sincethefestival runsfor morethan amonth, itisnot possible
to include women asthey won't sustain the period with all * purity’.” In
most cultures, menstruating women are prohibited from sacred places
like temples, and this is the reason that the Bhil performers give for
disallowing women from the festival. Another member reported that
women stay behind and worship the goddess by fasting for their family
members and the success of the festival. (Chandalia; Sahapedia)

Stories of Kali slaying demons or Shiva's fierce avatars battling
malevolent forces are also the central themes.In addition to Hindu
mythology, Gavri incorporates local Bhil legends and folk heroes,
reflecting the community’ shistory, struggles, and victories. These stories
often highlight themesof survival, resilience, and harmony with nature.
Also, Gavri dramas include humorous interludes with characters like
Panch, Mochi (Cabbler), and other village archetypes. These figures
add levity while addressing social issues such asgreed, corruption, and
hypocrisy. However, the Gavri plays are mainly memory-based, and
they haveimprovised temporally. Though the beginning and end do not
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change, the actions in the middle are mutable. Even the stories are
evolvingto align with contemporary times.

Two days before Gavari ends, Jawaar (sorghums) are sown, and on
the previous day, a clay elephant is brought from the potter. Once the
elephant arrives, the Bhopa s devotional service ends. The Gavari, crop
offering, and elephant are immersed in water, or buried outside the
village. Navratri starts on the sixth day post-Gavari (Sharma213). The
culmination of this sacred cycleis marked by aritual immersion, where
the Goddess's fertility and blessings are symbolically returned to the
waters, ensuring the community’s prosperity and harmony with nature.
This profound act signifies renewal and gratitude. In the final days of
the Gavri festival, each troupe makes its way back to its home village
for agrand concluding performance and the closing ceremonies. Asthe
spiritual solemnity transitionsinto festivity, the village eruptswith all-
night celebrations, filled with vibrant music, energetic dances, and raucous
joy.

Gavri, inthisway, isnot only acultural expression but also acollective
memory expressed through performative depiction in this theatrical
display. Although it is an identity-specific festival of the Bhil tribe, it
transforms into a convergence of multiple identities through the
participation of Bhopas and other tribal communities. Gavari's Garada
and Gomagames highlight theroles of the Bhilsand Meenas. Kalbelias
earn their livelihoods by entertaining the public through exorcism and
tantra-mantra, while acrobats impress audiences with various body
movements using bamboo and lava. Therefore, it becomes a
cosmopolitan representation of diverse identities coming together for
thiscelebration.

Despitethisglorioustradition, thisoral heritageisontheverge of decline.
However, locals and stakeholders are working to preserve it, and the
Gavri festival isgradually gaining global recognition through national
and international research collaborations. Ironically, Gavri’sinclusionin
UNESCO’s List of Intangible Cultural Heritage has helped safeguard
it, securing a brighter future. Yet, modern interventions challenge this
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folk art’sahility toretain itscharm even among theindigenous community.
Many respondents reported that the country’slandscapes are shrinking,
which compels the community to seek other sources of subsistence.
Once a person becomes disconnected from the community, their
migration also weakens the belief system in these ethnic practices.
Modern interventions conflict with these traditional and indigenous
expressions, as one of the cross-dressed performers stated: “You can
only preserve these rituals if you stay rooted in the community. Once
you go out, you never find time to commit yourself to such events. It's
sad; | think we are the last generation to perform and preserve this.”
Therefore, it is crucial that studies are inspired for the cultural
preservation of this important ethnic practice of India's oldest tribe.
Hopethisoral tradition getsthelight it deservesin literature by further
studies and research.

Works Cited

Bhanawat, Mahendra.JanjatiyonKeDharmikSarokar.Udaipur: Muktak
Prakashan.2006.

Chandalia, H. S. Tribal Dance-dramaGavari: Theatre of Subversion and Popular
Faith. Academia.edu, https://www.academia.edu/31877270/
Tribal_Dance drama Gavari_Theatre of Subversion_and Popular_Faith..
Accessed 9 Oct. 2025.

ICHCAP. Gavari: The Unwritten Epic of aMewari Tribe. UNESCO ICHCAP,
https://www.unesco-ichcap.org/board.es?mid=a10501020000& bid=
Al12& act=view& list_no=13779& tag=& nPage=52. . Accessed 9 Oct. 2025.

Indira Gandhi National Centre for the Arts. The Bhils of Rajasthan. IGNCA,
https://ignca.gov.in/divisionss/janapada-sampada/tribal -art-cul ture/
adivasi-art-culture/the-bhils-of -rajasthan/. . Accessed 8 Oct. 2025.

MewarGavari. Gavari Introduction —Mewar Gavari. https://www.gavari.info/
gavari-introduction/. . Accessed 9 Oct. 2025.

Ministry of Tourism, Government of India. Gavari. Utsav Portal, https://
utsav.gov.in/view-event/gavari-1. . Accessed 8 Oct. 2025.

National Scheduled Tribes Finance and Development Corporation. Population
Data. Ministry of Tribal Affairs, Government of India, https://



436 Preeti Choudhary

nstfdc.tribal.gov.in/(S(ujradxfrzbcfcwct3010zdga))/frm_popul ation.aspx.
Accessed 8 Oct. 2025.

Sahapedia. Gavari: A 40-Day Mystical Theatre Celebration of the Goddess
Among Rajasthan’s Bhil Tribe. https://www.sahapedia.org/gavari-40-day-
mystical -theatre-cel ebration-goddess-among-rajasthans-bhil-tribe. .
Accessed 9 Oct. 2025.

Sharma, Dr.Gopinath. Rajasthan KaSanskritikltihas. Rajasthan Hindi Granth
Academy, 2022.

Sacial Justice and Empowerment Department, Government of Rajasthan. List
of Caste ST. https://sje.rajasthan.gov.in/Default.aspx?Pagel D=66. .
Accessed 8 Oct. 2025.

Tod, James. Annals and Antiquities of Rajasthan: Or the Central and \estern
Rajput Sates of India. Originaly published 1829-1832. Reprint, Yae
University Press, 2023.

TripuraTribal Research and Cultural Institute. Bhil. Government of Tripura,
https://trci.tripura.gov.in/bhil. . Accessed 8 Oct. 2025.



Journal of Rajasthan Association for Studies in English 24:437-442(2025)

Books Review-1

Title of the book: The Last Folktale/ |z
Author:Babasaheb L abade/Translation: Dr [
Vilas Solankhe/Publisher : Authors Press New E
Delhi/Pages: 248 | Price: Rs. 450 | April 2025

The Deconstruction and Parody of ‘Meaning’ in
Cultural and Literary Narratives, in Balasaheb
Labade's The Last Folktale Translated into WO
English by Vilas Salunke — Seema Bhaduri e

Mr. Labade's hugely experimental narrative The Last Folktale applies
in original ways, the idea of death as metaphor to the state of
contemporary Indian society at large. Here is a meta-narrative and
anti-novel, a parable cast in the mould of a folktale that fuses myth,
superstition, traditional belief systems and journalese in bizarre ways
through the dreams, fancies, memoriesand reveries of several narrators
to portray the complex and harsh reality of our timesin the form of a
dant-katha, a folk-tale. This trandation by Dr. Solankhe’s places The
Last Folktale amidst a wider canvas of the world literature.

The Last
Folktale

The Last Folktale presents a variegated montage of life aslived by the
downtrodden, marginalized poor living in the outskirts of society. The
many tales here hover around afew young men’sdaily liveslived with
petty jobs chiefly in and around the crematorium where caste — Hindus
will not work. Their social life includes in a big way their rites and
rituals based on superstitions, performed on New Moon nights. This
world of acircumscribed reality feedstheir imagination and conditions
their vision. The narrator and the uninvited character-narrator who
straddle both worlds — the present fettered one, and the larger one of
glamour, hope and betrayal, reflect occasionally on their existentialist
plight, and arrive upon their respective insights. These two dwell
aternately on the larger city- life, the education and the job-market
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offered here, the rampant corruption among writers and publishers, and
the systematically botched efforts of the marginalized to unite for a
better deal with the indifferent government officials. Progress and
sequential action findsno placeinthisnarrative, perhaps because there
is none in the lives of these characters who have nowhere to go, no
plausible hope to chase.

Reminding one of the myths of Odysseusin Joyce's Ulyssesthere appear
in this anti-narrative, two overarching mythic superstructures, Greek
and Indian, that contextualize the urban Indian socio-psychical redlities.
Pegasus and Harpy symbolize the eternal conflict of good and evil in
material life. The myth of Shivaand Shakti appearing alittlelater inthe
narrative, refers to the timeless cosmic game of purusha and prakruti
that in Indian myth, shapesall creation.

In the early pages of this narrative the narrator, a graduate with
distinction, grapples with his restless, thought - ridden mind and the
angst of being. He ruminates on the Cartesian dictum — I think so | am,
to understand himself but finds it wanting. This dictum had ushered in
theeraof Western Modernismwithitspillarsof individualism and reason,
linear time and progress. Thishad stoked many devel opmentswith far-
reaching conseguences, eventually leading to therise of Existentialism
and the Absurd in Western thought, art and literature. The narrator
realizes that the alternate Indian dictum, ‘| exist so | am,” isthe more
appropriate. But the thought processes of thisjobless young man from
amarginalized community who isnow looking for work in thecity, are
desultory. He dreams hopefully of Pegasus amid al the darkness and
corruption around him. Thisreminds one of Stephen invoking Dedalus
to save him, in Joyce's A Portrait of the Artist as a Young man.

Thisanti-novel which challengesall socio-cultural narrativesand their
claims to ‘established’ centres of meaning, presents certain common
realistic, surreal, and existentialist experiencesrepeatedly; the categories
often merge as aK afkaesque world with afluid, dream-like space-time
opens up, its overflow of language exhibiting the great art of meaning
little despiteitsrapid flux of partly formedideas, thoughtsandimaginings.
Thislittlethat standsout, isaradical subversion of al hegemonic power-
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structures that govern our socio-cultural and educational institutions,
and control their meaning. It parodiestheir corrupt policies, their myopic
vision.

Mainstream narratives are all about meaning. In this anti-novel, talks
shift ceasel essly from onetopic to another unrelated one without rhyme
or reason. The same happens within and between sentences as well.
At the Ganapati festival, the narrator breaks away abruptly from his
description of the grand procession accompanying the idol of Ganesha
to dwell on women and their plight in our society. But when he appears
in the red-light area, questions rising within him on his own criminal
silence in this matter disturb him so much that he escapes to join the
procession once again, producing now along, meaningless list of the
names of the streets that the procession is passing through.

The ghosts’ weak attempts at rallying themselves for their betterment
isrepeatedly subverted either organized larger religiousforceslike the
Tantriks, or by unknown social powers. A truck appears on site where
the gathering begins, raises the speed of its engine such that the noise
renders the speaker’swords, inaudible. The narrator however, remains
unconcerned all through; he never received any benefit from the
government despite all Babasaheb Ambedkar’srulings.

Jonathan Swift had satirized his political opponents by means of his
Lilliputians. Prof. Labade strips his characters of the facade of identity
by converting them al into ghosts. Thisfantasized world then becomes
hisstagefor scathing attacks on the corrupt power-play in our institutions
that have determined the meaning and structure of our lives. Unlike
Lilliputians however, the ghosts here finally turn out to be no piece of
fantasy. The centrality of identity in modern lifeisbunked, it isafter all,
asocio-cultural construct, a superimposition on the person concerned.
As a character puts it, it is the birth marks on one's body that carry
greater significance since they connect one to one's own mysterious
powers.

The narrative works out through several motifs appearing repeatedly,
the most prominent ones being the ideas of existence and death. While
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the activities connected to the crematorium and the spirits comprise the
major part of thisnarrative, it istheineluctable existence of the self and
the consciousness of it that occupy the two narrators’ thoughts even as
they continue to face the external world around. In a moment of
heightened awareness one of them claims, ‘I'm Shiva, the eternal
Creative Force in life. In the second case the narrator, tired of all his
depressing thought, just drops them all and to his utter amazement,
discovers that what now remains in the emptiness, is he himself. ‘I
exigt...my mother exigts...” heexclaims. Thisrealization leadsto another
onethat appears|ater in thisnarrative, namely that thought itself separates
the thinker from the truth, from what he desires. So Pegasus the
imaginative ideaor form of the truth he has been seeking, ceases to be
a distant dream anymore. It exists already, in the normal horse that
symbolizeswisdom, nobility and power to act. With growing awareness
the narrator finds his image of truth dissolving further, and finding
expression inthetorch-bearers of enlightenment —the Buddha, Jyotirao
Phule and Babasaheb Ambedkar. Metaphorically, desth is revoked.

The present-day obsession with labour no matter what itskind or intent,
comes up for parody in various forms. Students dig the soil and cut
treesfor no purpose under the Earn and Learn Scheme. The small daily
chores of the young boys at the self- run hostel kitchen, are listed with
mock seriousness. A student who has cleared SET islauded and told to
study well, and in the same breath, to play cricket, organize a social
gathering and ameeting. A senior student discusses Plato and Aristotle
with the boys as they dig the soil. Professors do not teach; they help
students out with their minor official needsinstead.

The narrator refers to another ‘folktale in the making’, that being the
current obsession with mobiles and how thisis adversely affecting the
powersof thebrain particularly among children, stunting creativity. There
appears alengthy narration of the richly bedecked palanquin of Vetaal
—the King of Ghosts; this could well be a veiled satire on some major
political figurewho has appropriated tyrannical powersover the public.
A tak on Tukaram’sabhangasveers off to aludicrously detailed analysis
of the structure of askull. Thistalk then turnsto alengthy monologue
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on owls, their types, powers, likes and movements, and finally, to how
their roving eyes follows people. Next to come up are certain Indian
mythic figuresand their mysterious powers. Next there appear references
tothe narrator’sfamily matters, the Khandobatemple, the evil apsaras,
and finally to how one's creative force operates within oneself.

This disorderly assemblage of often uncanny matter of the past and
present, real and surreal, physical and metaphysical, fact and fiction,
serious and bizarre, celebrates decentering, deconstruction, bricolage
and aporia. The process peters down from the largest narrative unit —
the chapter, to the smallest, the sentence structure. As narrative
techniques, these have been taken from the West; their underlying larger
philosophy however, isindian.

The nature of self and the nature of creativity continue to occupy the
narrators despite all the pell-mell around. The uninvited character-
narrator realizes that creativity increases as one gets more and more
integrated to on€’s inner being. Where such integrity ismissing ‘only
bubbles of words arise.” This state of integrity has no parallel. Itisthe
only beauty. Wherethisstateismissing it isthe external s of intelligence,
ideas, trade and technique, all aimed at marketing and power —building,
that take over. The digital mediaand socio-political propagandacater to
such production. Writerstoday therefore, aren’t writersat all, heclaims.

Mocking all tradition the narrator exclaims, ‘shaastar shaastar, kon
kelay shaastar...’, questioning the veracity of those who has established
these traditions in the first place. Here is a challenge all authority that
mufflesthe creativeinstinct in theindividual.

One metaphor beautifully captures the elusive nature of the quest for
truth. Mr. Begjankur, a tender sprout still rooted in its seed, comes to
the narrator. He's blind. Says the narrator, the blind of this category
have eyes and yet they keep travelling in search of God. The narrator
plants this ‘seed — cum — sprout’ on hiswalking stick as he walksinto
his darkness, trying to grasp God. He finds neither God, nor himself.
Why? Because the begjankur on his walking stick, the nascent idea of
God objectified, isdistracting him. Truth or God, exists within the self
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aone. Thisrealization has a great impact on the narrator — he says he
won'’t write for othersany more. ‘1 exist on my own... I'm writing for
al...” Theimplication goesdeep. Self isall, and viceversa. The* Other’
has disappeared, like Pegasus.

Thisrefreshingly bold and experimental meta-narrative hasfused severa
major themes and narrative devices of modernist and post-modernist
fictioninnovatively with the stylesand techniques of thetraditiona Indian
folklore, to present aholistic view of the contemporary Indian mind and
reality. The narrator since he representsamarginalized community and
ishimself adisplaced educated and yet joblessindividual, hisperspective
presents this multiply fractured contemporary Indian reality from the
underside. This work can indeed claim to be a literary classic of our
times.

This translation communicates to a high degree, the flavor, style and
diction of original text in thevernacular. Thetrandator hasmaneuvered
conventional usages in the English language dexterously to keep his
trandation as close as possible to the turns of phrase and idiom of the
smplerusticfolk intheoriginal. Phraseslike' four-fiveumbrellas, ‘ girls
moving like uncontrolled cows', ‘a girl like wheat’, and, an ‘earlobe
flapping’, in the text, delight the reader with their freshness. This
particular work makes a truly valuable contribution to the corpus of
modern Indian literaturesin English trand ation by presenting in English
asclose aversion of the original to the international readership.
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Book Review-2

Title of the Book: Coming of Age (Novel)/
Author: Palash Sharma/ Publisher: Yking
Books, Jaipur/2024/Price: Rs.575

Between Silence and Selfhood: A Review of
Coming of Age — N.Suman Shelly

Coming of Age (2024) by Palash Sharmais an
introspectiveliterary effort that seeksto capture
the fragile and often unspoken transitions ===
between childhood and adolescence. It may not revol utioni zethe coming-
of-agegenre, but it offerssincerity, nostalgia, and emotional resonance.
Free from the cynicism that often clouds adult fiction, the novel leans
deeply into the emotional palette of ayoung mind trying to make sense
of bothinternal and external worlds. Thereisfluidity between perception
and reflection inthe protagonist’svoice, an oscillation between innocent
curiosity and amaturing sense of emotional complexity. Atitsheart, the
novel grappleswith identity, emotional vulnerability, and the yearning
for connection. Rather than rely on external drama, Sharma anchors
the story in the protagonist’s internal world that is an often turbulent
place where affection, insecurity, curiosity, and confusion coexist. The
treatment of themeslike infatuation and self-discovery ishandled with
restraint, allowing the reader to relivetheir own adolescent introspections
without being manipulated by sentimentality. The protagonist doesn’t
arriveat clarity inlinear ways; instead, hisgrowthismarked by hesitation,
regression, and ambivalence reflecting how most of us actually grow
up. Sharma employs a minimalist structure: short chapters, focused
reflections, and a prose style that eschews flamboyance in favor of
sincerity. Thischoicealignswith the book’stone but a so risks monotony
in partswhere introspection outweighs narrative momentum. Dialogue,
whereit appears, feelsraw and unfiltered, like excerptsfrom apersonal
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journal. This builds an atmosphere of intimacy, though it may leave
readers who seek intricate plots or expansive world-building feeling
undernourished.

The central character Aarav Sharma (probably aversion of the author)
is rendered with care. His vulnerability, mistakes, and longing feel
authentic. However, secondary characters tend to orbit around him
without much independent development. Relationships are explored
morelikeideasor fedingsabout people than flesh-and-blood interactions.
This could be a deliberate stylistic choice, mirroring the self-centered
nature of adolescence, where the world is discovered largely through
the self. Initsfocus on aprotagonist more attuned to inner conflict than
outward rebellion, Coming of Age findsresonancewith J.D. Salinger’s
The Catcher in the Rye (1951). Like Holden Caulfield, Aarav moves
through aworld that feelsemotionally unauthentic, clinging to fragments
of clarity—his badminton court, academic excellence while quietly
observing the disarray around him. But unlike Holden, who lashes out,
Aarav turns inward, reflecting an introversion that defines much of
Generation Alpha semotional texture.

Aarav Sharmaisintroduced not through action but reflection. Heis a
boy adrift in a successful yet emotionally distant household, his
introversion aquiet rebellion against the noise of societal expectations.
What distinguishes Aarav is not that he is extraordinary, but that heis
startlingly ordinary and that ordinariness becomes Sharma’ssubject. In
Aarav’ssilence and inner monologue, Sharmafindsan emotional reality
rarely treated with seriousnessin fiction aimed at young readers. Aarav’s
passion for badminton becomes more than asport; itistheonly domain
where clarity and discipline anchor him, contrasting sharply with the
moral and emotional ambiguity he faces elsewhere. His love for
badminton isn’t just a character trait, it is a cultural marker. In India,
badminton is not just a sport but a growing national passion. Aarav’'s
daily ritua of reaching the court at 8 AM becomes a quiet rebellion
against adolescent uncertainty. Sharma uses a relatable and
contemporary pop-cultural motif to develop auniquely personal narrative
arc, reflecting both ambition and avoidance.
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As the title suggests, the central preoccupation is with growth that is
not only biological or psychological, but existential, echoing theinternal
confusion of someone*“ unaware of everything” asthetext itself admits.
Sharma’ s occasionally stream-of-consciousness narration recalls James
Joyce's A Portrait of the Artist as a Young Man (1916), where Stephen
Dedalus’ journey towardintellectual and spiritual independence unfolds
in elliptical prose. Readers are less concerned with what happens and
more invested in how it feels. Aarav’s inner life marked by anomie,
self-awareness, and reluctance to conform echoes this classic literary
interiority.

The novel subtly raises questions about identity, purpose, and how we
construct our sense of self amid a rapidly shifting social world.
Particularly notableisthe author’sfocus on the“ Alphageneration”, an
emerging demographic rarely depicted with depth in fiction. Sharma
doesn’'t lecture; he listens through his characters, presenting their
fragmented awarenessas both limitation and authenticity. The exploration
of first love, friendship, self-doubt, and familial expectation comesacross
with tenderness and truth. In some moments, the narrative edgestoward
thesentimental, but thisisforgivablein adebut that daresto bevulnerable.
What may appear to some as structural looseness is a strength: the
book resists plot-driven formulas in favor of character depth. Aarav’s
relationshipswith his parents, ambition, and aspirationsaretouched upon
gently, with an observational eye rather than a moralizing voice. Even
Jamaica Kincaid's Annie John (1985), though written from a distinct
cultural standpoint, parallels Sharma's treatment of adolescence as a
psychological crisis. Both Aarav and Annie grow increasingly detached
from their parents, experiencing a quiet, aching drift away from the
familiar without necessarily knowing where they’ re headed.

What distinguishes Coming of Age is not just its thematic alignment
with literary forebears, but its cultural anchoring in contemporary urban
India. Sharma situates Aarav’'s emotional turmoil in the affluent yet
emotionally distant environment of asuccessful family in Ahmedabad,
a milieu rarely explored with such psychological honesty. Aarav's
relationship with his parentsis marked by absence more than abuse, by
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distance more than dysfunction. This emotional shading is one of the
book’s quiet strengths. The prose, particularly in the opening chapter,
leans lyrical and abstract, with a philosophical tone. The idea of a
“meaningless pause’ becoming the gateway to existential self-
examination signals Sharma's literary ambition. It marks a shift from
event-driven stories in Indian fiction toward something more
introspective. Set against a flourishing upper-middlie-class Gujarati
household, the novel captures both material abundance and emotional
austerity. Ahmedabad is not merely a setting in Coming of Age, it is
rather a character. The state, known for its entrepreneurial spirit and
conservatism, provides the perfect contradiction for Aarav’s internal
world that is externally prosperous, inwardly adrift. His father is a
successful businessman,; the lifestyle exudes affluence. But within this
surface lies adeep existential pause, atheme Sharma establishes from
thefirst paragraph. The “pause” where time suspendsitself evokesthe
spiritual dissonance of ayouth lost between ambition and identity. Ina
society that prioritizes visible success, Aarav’s introspective nature
standsin quiet rebellion. Sharma’s narrative joins atradition of novels
exploring disaffection and identity. Aarav, like Holden Caulfield, is
detached and skeptical. Yet, unlike Holden's rebellious voice, Aarav
internalizes more than he vocalizes. This silent sensitivity also evokes
Haruki Murakami’s Norwegian Wood (1987), where characters drift
with asense of longing. Aarav isat once ordinary and profound: arank-
holder, asportsenthusiast, aboy grappling with theintangible weight of
meaninglessness. The philosophical tonewhere emptiness becomes self-
inquiry is ambitious and echoes existential literature. Sharmadares to
ask difficult questions and |ets them remain unanswered.

The academic rigor Aarav endures—rank-holding, coaching decisions
and planned futuresis saturated with Indian middle-classrealism. These
pressuresare presented not as dramatic conflictsbut asquietly consuming
forces. Thisgrounding inreality alignswith narrativesfamiliar to young
Indian readers, like Kota Factory (2019) or Chhichhore (2019), while
retaining literary depth. Aarav issurrounded by comfort but emotionally
isolated. Hissilence mirrorstheinternalized |oneliness many teenagers
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experience. Whilethe novel doesn’t explicitly mention social media, it
evokesthe emotional numbness often associ ated with ahyper-networked
world. Like The Perks of Being a Wallflower (1999), Sharmaembraces
the emotional texture of adolescence rather than sensationalizing it.
What makes it striking is that Sharma filters these themes through a
distinctly Indian and particularly Gujarati lens. Itisneither performatively
“modern” nor nostalgically “literary.” Instead, it offers a hybrid form
whichisquiet, questioning, and human. It blends pop culture and personal
storytelling, using contemporary influences asintegral threads. Unlike
Western examples where transformation comes through rebellion or
romance, Aarav’'sjourney is marked by inward questioning and subtle
dissonancewithin privilege. Thenovel innovates by slowing adolescence
down, holding it under a microscope, and allowing existential pause
reminiscent of Camus' The Sranger (1942) to speak louder than events.
Its setting in Ahmedabad i s significant. Indian coming-of-age narratives
areoftenrooted intherural or hyper-urban, but Sharmaoffers contained
domesticity. Alienationisnot just abyproduct of dysfunction, but al so of
success.

The novel is structured in part through diary entries. This blends the
personal with the socio-cultural sincethediary doesn't just chart Aarav’s
feelings. It reflects the idioms he consumes such as movies, a heroic
transformation arc, school culture, and academic pressure. In doing so,
the epistolary mode becomes both subjective and subtly sociological.
Aarav’s entries are not the meditative recordings of classics like The
Sorrows of Young Werther (1774). His introspections are mediated by
cinematic and pop-cultural tropes. Hewrites, “1 mean up my expectations.
You know, in moviesit happenslikethat. The hero after atragicincident
becomesthetopper.” (195) hisshowshow he scriptshisanxietiesthrough
media. Theironic misalignment between expectation and reality iswhat
T.S. Eliot envisioned: the artist mediating emotion and form. The
epistolary form also reflects hisdesire to assert identity and be heard by
adults (in this case, his parents), “I want to talk with you both more
directly compared to this, just for once.” (198) There is vulnerability
here, a desire to be seen beyond school and expectations. Eliot’s lines
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from “The Love Song of J. Alfred Prufrock” (1915) offer a parallel:
“Do | dare / Disturb the universe?’ Like Eliot’s protagonist, Aarav
wrestles with voice and inarticulacy. One dream sequence describes
his family at home, and then suddenly he is standing alone. It evokes
separation. Freud posits that dreams reveal unresolved desires or
anxieties. Aarav’sdream of being stuck and unableto engage asreflects
alatent fear of abandonment. Freud exerciseson it in his discussion of
the unconscious. It symbolizes emotional dislocation. Bhaba's concept
of the“unhomely” wherethe familiar becomes uncanny, home becomes
asite of estrangement. Therepetition “that home, hishome, their home,
maybe”’ (138) mirrors Eliot’s style of fragmented selfhood. Thereisa
sensory disturbance if Aarav’s dream is closely observed, “A strange
smell wascoming out fromit (the bedsheet). Hedidn't likethesmell....”
(138) which Julia Kristeva's calls as a moment of abjection, where
Aarav encounters something inassimilable, aien yet intimate i.e. his
OWN UNCONSCI OUS.

Further, if welook at theinteriority and the exteriority of thetext, Kristeva
suggests that every text operates at the threshold between the interior
(subjectivity, unconscious drives, personal memory) and the exterior
(language, ideol ogy, history). In Coming of Age, Aarav’sdeeply personal,
introspective narrative embodiesthislimindity. Hismomentsof existential
stillness particularly the described “ pause” where everything stops—
represent arupture in the symbolic order: amoment where the internal
(hisunvoiced trauma, confusion, identity formation) breachesthe surface
of normative, socially structured language. Thetext becomesasemiotic
spacein Kristeva sterms, where the interior speaks through the cracks
of the structured, exterior world of exams, badminton matches, and
familial expectations. Sharma's use of an urban, upper-middie-class
Gujarati setting exemplifiestextual exteriority—the socio-historical codes
that the protagonist is always negotiating. Aarav’s father, the rigid
expectations, and the unyielding structure of academic performance
areexpressionsof the symbolic order, in psychoanalytic termsthat tries
to stabilize Aarav’s subjectivity. What is quietly radical in Sharma's
novel isthat the interior never fully merges with the exterior. Aarav’s



Coming of Age (Novel)/Author: Palash Sharma 449

identity is not “resolved” or “formed” by the end rather, the novel
preserves the tension between inner becoming and outer containment,
embodying Kristeva's idea that the subject-in-process is always
fragmented, fluid, and in dialogue with structures larger than itself.

The closing moments offer aresonant meditation on adolescent identity
and authenticity, not through resolution but rupture. AsAarav and Kavya
shout, “I AM CRAZYYYY!!!” and “READY!!!!” the novel reaches
acathartic culmination. Thisislessabout narrative closurethan affective
release. Their emotional eruptions dismantle pressures of coherence,
embracing identity’s performative dimension. Kavya'sraised arms are
symbolic gestures against conformity. Aarav’sfinal shout signalsnot a
conclusion, but an opening. Coming of ageisnot amoment of realization,
but an ongoing dial ogue between chaos and clarity. The novel mirrors
life'sown recursive structure: unfinished and constantly rewritten. Thus,

Coming of Age becomes aspacewheretheinteriority of emotion collides
with the exteriority of culture, refusing closure in favor of emotional

honesty and open-ended becoming.
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