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VERGAL (ROOTS) 
 

‘VERGAL’ (ROOTS), is an Educational Trust to serve the needy and 
deserving in the cause of educating. It has been working and achieving 
positive impacts in rural areas in and around Madurai for the past eight years. 
So far, it has trained above 2000 students through educational activities. 
Students those who have interest in science have developed as “Junior 
Scientists” and students those who have interest in Arts have developed as 
“Little Stars”. At same time various training courses were organized for 
teaching professionals and the public to empower them in their relevant 
activities. Further, VERGAL is working together with various organizations 
having same wave length to serve better on National and International 
Conferences. And Publication division of VERGAL has published around 9 
Books in different disciplines. On this basis, now we are happy to publish an 
International Journal of multidisciplinary researches.  
 Research should be at the core and must be instrumental in generating 
a major interface with the academic world. It must provide a new theoretical 
frame work that enable reassessment and refinement of current practices and 
thinking. This may result in a fundamental discovery and an extension of the 
knowledge acquired. Research is meant to establish or confirm facts, reaffirm 
the results of previous works, solve new or existing problems, support 
theorems; or develop new theorems. It empowers the faculty and students for 
an in-depth approach in research. It has the potential to enhance the 
consultancy capabilities of the researcher. In short, conceptually and 
thematically an active attempt to provide these types of common platforms on 
educational reformations through research has become the main objective of 
this Journal.   
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Instruction to Authors 
 

The International Journal of Multidisciplinary Researches is a peer reviewed & 
refereed journal.  At same time the journal aims to publish original research articles and 
reviews of thesis from all fields. This journal is an excellent forum for intra–disciplinary and 
interdisciplinary study of various aspects of Arts, Science and Professional Studies as 
intellectually stimulating open platform for academicians, consultants, researchers, and 
business practitioners to share and promulgate their research works. Journal of Roots seek to 
publish research findings and articles that would promote research awareness and 
understanding dissemination.  

 

Call for papers 
 

The official language of the Journal is English (But the language is depended up on 
the particular subjects. If need to subject the article will published their own subject 
language). The Journal invites Empirical, Conceptual papers, case studies, PPP model, Meta 
analysis, and Field researches from leading academicians, Business peoples, Corporate 
Sectors, researcher scholars and students from academic institutions, research organizations, 
non – governmental organizations (NGOs), corporate sectors, civil societies, industries, and 
others from India and abroad.  

 

Procedure for submission of papers. 
 

The papers should be research based or related, be original and comprise previously 
unpublished material.Papers must send an abstract of the paper not exceeding 300 words, 
papers should be typed in MS Word Format with font size 12 Times New Roman. The full 
paper must not exceed 3000 words, including tables and references. The manuscript should 
be organized to have Title page, Abstract, Keywords, Introduction, Material & Methods, 
Findings & Results, Interpretation & Discussion and Conclusion. All quoted, reproduced 
material should be categorically referenced. Other than this, all contents should be original – 
authors own words, ideas, findings and arguments. Tables and figures should appear in the 
document near / after where they are referenced in the text.Photographs must be sharp, and 
exhibit good contrast.All figures and tables must have a caption that is intelligible without 
reference to the text. Correct and complete referencing of quoted and reproduced material is 
the obligation of the author. In the text, references should be inserted in parentheses in 
full.Papers can be sent by e-mail and a hard copy by post. 
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சி�� இல�கண ேநா�கி� 

சி�ைக ��த� ேர��ேகா�� ேறா��, பிரம� ஆலய  �வாமி 
ெத#சைன�காக% பா&ய வழிநைட) சி�� 

 

Dr A Ra சிவ
மார� 
இைண� ேபராசி�ய� - தைலவ� - தமி�ெமாழி ம��� ப�பா����ைற 

ேதசிய� க!வி�கழக�, ந$யா% ெதாழி!&�ப� ப!கைல�கழக�, சி%க�'�- 637 616 

 

 உலக� �க� வா
�த சி�க���� 
1937ஆ� ஆ��� நகர அைம�ைப� 
பா�வ� இ�த இல கிய�. "# தைல��� 
இய$றியவ& விவர(� இ�த "லி# 
அ கால ெமாழிநைடயி#  மர��ப� 
“சி�ைக �,த& ேர. ேகா&. ேறா/�, 
பிரம� ஆலய� .வாமி ெத�சைன காக� 
பா�ய வழிநைட1 சி�� �� ேகா/ைட 
ஜி#லா கீழாநிைல� ேபா4�, 
(,��ப/டண� வி.ச (,� நாடாரா# 
இய$ற�ப/ட�” எ�7 அ1சிட�ப/�8ள�.  
 ெபா�வாக  காவ�1சி�� எ�ப�, 
(;க� ேகாவி#க< = வழிபா/� =�ய 
ெபா;8கைள  காவ�யி# ைவ,�1 
.ம��ெகா�� ெச#>�ேபா� ஏ$ப�� 
ெம
வ;,த� ெத�யாம# இ; க� 
பாட�ப�வ�. காவ�1சி�தி# இட�ெப7� 
வழிநைட  @7 பிற= தனி ஒ; சி�தாக 
அதாவ� வழிநைட1 சி�தாக வள&�� 
கிைள,�8ள� எ�7 @ற இட(8ள�.  
 
"லி� அைம�� 
 (க�� அ/ைடயி# ெப�ய 
எC,� கைத "#களி# இட�ெப7� 
பட�ேபா�� (ைறயி� சில@7க8 

பி�ப$ற�ப/�8ளன. ந�வி# (;க� 
வ8ளி ெத
வயாைனDட� மயி#மீ� 
அம&�� கா/சி அளி =� பட(� இ; 
ப க�களி>� ெவ�சாமர� வ F.� 
க�த&வ&களி� பட(� உ8ளன. 
பட,தி$=  கீேழ "லி� தைல�� 
இட�ெப$78ள�. இ�த "# 
"லாசி�யரா# (த#பாக� எ�7 
=றி�பிட�ப/�8ள�. ஆனா# இத$=� 
பிற= ேவ7 பாக�கள கிைட கவி#ைல. 
"லாசி�ய;ைடய ெபய& அGச# 
(கவ�Dட� =றி�பிட�ப/�8ள�. 
இதைன� பா&ைவயி/�� பண உதவி 
ெச
த Hவ�� ெபய;� 
இட�ெப$78ள�. இ�"# சி�க��& 
வி ேடா�யா பிர4ஸி# 
பதி�பி க�ப/�8ள�. ெவளியிட�ப/ட 
காலமாக, தா� வ;ட� ஆனி மாத� 
16ஆ� ேததி எ�J� தமி� ஆ�� விவர� 
=றி�பிட�ப/�8ள�. இ�"# ெமா,த� 16 
ப க�கைள  ெகா��8ள�.  
 ேந�ைச ெவ�பா எ�7 ெபய�/�, 
ஆசி�ய& �,தைர வண�கி  
கா��1ெச
D8 ெச
�8ளா&. இ;�பிJ� 
இ� ெவ�பாவி� இல கண,தி$=� 
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ெபா;�தி வரவி#ைல. இKவழிநைட1சி�� 
15 ெம/�கைள ெகா�ட ெச
D8களா# 
(சி��களா#) ஆ க�ப/�8ள� அைவ 
பா&மணிD� மரகதNபர�த; ெம/�, 
ச/டா�பி8ைள தனிவி�,த ெதா#ைல 
ெம/�, ஜFவசி�தாமணிேய ெம/�, க�தா 
கா;�யேன ெம/�, க/டாணி(,ேத 
எ�க�மணிேய ெம/�, வைளய#சி�� 
ெம/�, நாமி; க ஏழ� =மா� ெம/�, 
ப/டாபிேஷக� ெம/�, ேநரமிேத @� 
ேநச� ெம/�, P சிவ ஷ�(க ேவலேன 
ெம/�, காணேவQ� காணேவQ� 
ெம/�, ம/டா ம� ெகாC�ேத ெம/�, 
த�கெர,தின� ெம/�, ேத�வ�ேதேன 
வ8ளிமாேன ெம/�, திர�� ஒ�றா
  
@�ேய ெம/� ஆகியனவா=�. 
இ�ெம/�களி# ஆ7 கீ&,தைனக<� 
அட�=�. 
 இ�பாட# “ேதவ&க8 �கC� 
பிரம� ேதவ& ஆலய� நா� நா� 
ெச#ேவாேம” எ�7 த� மைனவியிட� 
ஆசி�ய& @7� ேந& @$றாக, 
ெதாட�=கிற�. இ�பாட# (Cவ�� 
ஆசி�ய& த� மைனவியிட� @7வதாகN� 
ெபா�ம களிட� @7வதாகN� சில 
=றி�பி/ட ெப�ய மனித&களிட� 
ேநர�யாக� ேப.வதாகN� உ8ள�. 
ஆசி�ய&  இ�பாட#களி� Hல� 
எ#ேலா; =� ெச
தி வி� கிறா&. 
ப��பவ& ேக/பவ& இ;வைரD� 
உ8ளட =கி�ற வித,தி# இவ;ைடய 
பாட#களி� அைம��க8 ஆ�கா�ேக 
உ8ளன. சி��� பாட#க< = இைடேய 
ெபா� ம க8, மைனவி ஆகிேயா�ட� 
ேப.வ� ேபா�7 உைரநைடயி# (வசன�) 

அைம�த ப=திக<� உ8ளன. இ1சி�� 
உைர இைடயி/ட பா/�ைட1 ெச
Dளாக 
உ8ள�. க�ப& சைடய�ப வ8ளைல, த� 
பாட#க< = இைடேய @றி1 ெச#வ� 
ேபா�7 (,�நாடா;� இ�"# 
ெவளிவ;வத$=, தேனாபகார� 
(ந�ெகாைட) ெச
தவ&களி� ெபய&கைள 
(கா.வ Fர�ப பி8ைள, கா. சி�ைனயா 
பி8ைள, பழனிய�ப� பி8ைள,) ஆ�கா�ேக 
./�1ெச#கிறா&. “வ;�வழியி# 
விம�ைசயா
 வள;� ெத�ன�பி8ைள, 
நமR& வ Fர�ப பி8ைள, ந/� - ைவ,த 
அ�தேவைள ெவ=, நா/ட(8ள 
=(. கார& ெசா�தமான எ#ைல” எ�7 
=றி�பி�கிறா&. 
 இ�த இல கிய,தி# (,�நாடா& 
ஏC இட�களி# த�ெபயைர� 
பதிNெச
�8ளா&. த�(ைடய ெபயைர, 
தாேம த� பாடலி# பதிN ெச
�ெகா8வ� 
எ�ப� தமி� நாடகேமைட� பாடலி# ஒ; 
ெபா� @றாக உ8ள�. ம�ரகவி 
பா4கரதா4, �மி பாலகதா4, 
ேபா�ேறா�ட� இ�த மர� பரவலாக  
காண�ப�கிற�.  
வழிநைட1சி�� கான சிற�பில கண,ைத 
இரா தி;(;க� பி�வ;மா7 
(த�(தலாக  @றிD8ளா&.  
“வழிநைட1 ெச#>� வ;,த� மைறய,  
ஆ$றிைட  கா/சிக8 அண�= = 
உண&,தி,  
பா�� சி��க8 ப#வைக1 ச�த(�,  
அ�D� நைடD� அைமNற� ெப$7,  
வழிைநைட1 சி�ெதன வ= க�ப�ேம”  
(சி���பா களி� யா�பில கண� ப க� 
205)  
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 வழிநைட1சி�தி� சிற�� 
இல கண,தி# @ற�ப/டவா7 வழிநைட1 
ெச#>� வ;,த� மைறய, 
ெம
வ;,த,ைத� ேபா =வத$கான 
ெச
திக8 பயண� ெதாட�=� 
இட,தி$=� ெச�7 ேச;� இட,தி$=� 
இைட�ப/ட வழியி# அைம��8ள 
விவர�கைள இ�"லாசி�ய& 
=றி�பி/�8ளா&. இ�த வழிநைட1 
சி�திJைடய வழிநைட, ெதாைலN .மா& 
ப,� கிேலா மீ/ட&. இதி# H�7 
கிேலாமீ/ட& வ��யி# ெச#>� வசதி 
வா
��க8 உைடயதாக அைம��8ளைத 
ஆசி�ய& =றி�பி�கிறா&. இ�த இைட�ப/ட 
ஏC கிேலா மீ/ட& Rர,ைத நட�� 
கட =�ெபாC� ெம
வ;,த,ைத� 
ேபா கி ெகா8<கி�ற வித,தி# 
உதவிக8 கிைட =� இட�கைளD� 
./�கிறா&. இKவாறாக அைம�த இட�க8 
ேசாைல, ந#ல த�ணF& கிண7, 
நாேல( கா க#> ேகா�பி கைட, 
ஆேளா� ஆகியைவயா=�.  
 ேசாைலைய� ப$றி  
=றி�பி��ேபா� ெகா
யா, ப�பாளி, 
வாைழ ஆகிய பழ�க8 வழி�ேபா க&க8 
தாேம எ�,� உ�ண @�ய  அளவி# 
இ;�பதாகN� ேம>� அ�த1ேசாைலயி# 
காதா# ேக/�� க�ணா# பா&,�� 
கைள�ைப� ேபா கி  ெகா8ளவத$கான 
மயி#, =யி#, �றா ஆகிய பறைவக8 @� 
இ��7� TழைலD� =றி�பி�கிறா&.  
 
“@/ட� @/டமாக ெகா
யா வ�பாளிD� 
வாைழ  
பா& - =ளி&�த இளGேசாைல  

கனிக8 - உதி&�தி;பதாேல    �சி க  
ேவ��ய� ெகா��வ�� தாேரனி�த 
ேவைள” (ப க� 6) 
 
“ெத�ன� இளGேசாைல =யி# 
@Nவைத�பா; 
இ�த - ேசகர,தி� ேப; 
தாம4 - ேறா/ட�,த ஊ;    மயி# 
ேத�கிேய நி�றாட��றா ேமN� ெவ=ச;ீ” 
(ப க� 6) 
 ஒ; =றி�பி/ட ெதாைலN 
நட��ெச#>�ேபா� 
வழி�ேபா க&க< =, தாகவிடா
 
ஏ$ப�வ� இய#�. இ�த1Tழிலி# 
தாகவிடாைய� ேபா கி ெகா8வ$= ந#ல 
த�ணF& கிண7 இ;�பைத  
=றி�பி�வேதா� அ�த  கிண$றிலி;�� 
த�ணF& எ�,�  =��பத$=�ய வசிதிக8 
இ;�பைதD� ./�கிறா&.  
 
“நா� அ;�தி  ெகா8வ$= ந#லத�ணF& 
கிண7 
எ�ன - நாகVக� பா;” (ப க�.6) 
 
 � கி/ தFமா நாேல( கா க#லி# 
உ8ள ேகா�பி  கைடைய  =றி�பி/� 
அ�= பசியாறி ெகா8ளலா� எ�பைதD� 
=றி�பி�கிறா&. 
 
“நாேல – ( காக#> ேப; =(.   
ேகா�பி கைட அ�7 ெச�7 உ�� 
பசியா7” (ப க�.7) 
 
 ஓ
N எ�,� ெகா8வத$கான 
ஆேலா�க<� இ;�ைதD� "லாசி�ய& 
ெசா#>கிறா&.  
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க�மணிேய ஜன�க< =  க/�ய 
ஆேலா� 
பாறா
 - க/டட(� நா� (ப க� 7) 
 
 இKவா7 ெம
வ;,த� 
ேபா கி ெகா8வத$கான வழிவைககளாக 
ேம$க�ட ேசாைல, கிண7, 
ேகா�பி கைட, ஆேலா� ஆகியவ$ைற  
=றி�பி/�8ளா&.  
 
ஆ$றிைட  கா/சிகைள அண�= = 
உண&,�த# 
 வழிநைட1சி�� இல கண,தி# 
அ�,�  =றி�பிட�ப�� ( கியமான 
@7 வழியி# காQ� கா/சிகைள உட� 
வ;கி�ற ெப�Q =  @7வதாக 
அைமD� வழியிைட  கா/சிக8 ஆ=�. 
இவ$ைற இ�த  கால வழி�ேபா க& =  
@ற�ப�� நில அைடயாள1 
சி�ன�கேளா� (land mark) ஒ�பிடலா�. 
"லாசி�ய& =றி�பி/�8ள ப#ேவ7 
இட�களி# ெபாC�ேபா = இட�க8, 
சமய�சா& அைடயாள�க8, கைடக8, 
கைட, ெத; சா&�த அைடயாள�க8, 
அர.சா& இட�க8, நF&நிைலக8 (தலியன 
இட�ெப$7ளன.  
 "லாசி�ய& � கி/தFமா 
நாேல( கா# க#லி# த� மைனவிDட� 
�ற�ப/� வ;கி�ற ெபாC� (தலி# 
“லிேமா� கிறாணி” ெப�ேயாைர� பா&,�� 
ேப.கிறா&, அ�ெபாC� சனீ,தா& 
ஆலய,ைத� ப$றிய ஒ; கா/சிைய  
=றி�பி�கிறா&,  
 
 “தா�க8 ஆலய(� நா�க8 
பா&கலாேமா ெசா#>வ Fேர 

சனீ,தா&க8 ஆலய,தி� க/டட,ைத� 
பா; 
ெச#வ� - அவ&க< ேக ச;ீ” ப க�.7 
 
“நாேல - ( காக#> ேப;   =(. 
ேகா�பி கைட அ�7 ெச�7 உ�� 
பசியா7 
க�மணிேய ஜன�க< =  க/�ய 
ஆேலா� 
பாறா
 - க/டட(� நா�” ப க� 7 
 
 இ4லாமிய& வழிபா/� இட,தி#  
ெப;நா8 நட =� கா/சிைய  
=றி�பி�கிறா&. இதி# மி=தியான ம க8 
ப�ேக$ற ெச
திையD� ஒளிெவ8ளமாக 
அ�த� ப=தி திக��தைதD� 
=றி�பி�கிறா&.  
 
“ஜன  -=�பல�� @�   சாமி 
=�பிட வ;கிறா&க8பா& ேகாடாேகா� 
ம காகார& ஒ யெமJ� வைக அதிக� 
ஜாதி 
.க� –- வா
,த ெவ=நFதி  
நா� –- வைர��வ;� வ Fதி இ�த 
ஆலய� ெப;நாளாைகயாேல இ�தேஜாதி” 
ப க� 7 
 
 இ�த வழிநைட1சி��� பாட�ப/ட 
கால� தி;விழா  காலமாக 
இ;�தி; கிற� அ�த1 ெச
திைய� �ரத� 
(�னா# ெச#வதாகN� ��ப#லா =� 
பி�னா# ெச#வதாகN� இைடயி# 
�லிேவச� ஆட�ப�வதாகN� த� 
மைனவி =1 ./� கா/�கிறா&.  
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“ேபா=� வழிமா& கமதி# �ரத� 
(�னேல 
��ப#  - லா க� பி�னாேல 
�லி - ேவச(� ெப�ணாேல இைத 
பா&,� மன கிேலசம� ெகா8ளாத� 
மயிேல” ப க� 7 
  
 அ�த  கால,தி# வ�காளிக8 
காவ$பணியி# இ;�த ஓ& இட� இ�த 
வழியி# இ;�தி; கிற�. அ�த இட� 
ம காகார& வாC� சாைலைய ஒ/� 
அைம�� இ;�தி; கிற�. இ�த இட� 
ேமேல =$பி/டவா7 இரN ேநர,தி# 
கியா4 ைல/ Hலமாக ஒளி வ F.கி�ற 
கா/சிைய, த�தி; கிற�. இதைன, த� 
மைனவி = "லாசி�ய& ./� கா/�  
கா/�கிறா&.  
  
“மாேன மரகதேம வ�ேதாம� ேக/� 
வ�காளி - பாரா� பீ/� 
ம கா - கார& ெசா�த ேறா/� நா� 
வ;�வைரயி# இKவிட,திேல 
ெஜாலி =� கியா4 ைல/�” (ப க�7) 
 
 கைட,ெத;ைவ�ப$றி  =றி�பி�� 
சி�� ஆசி�ய& பசி = அேஜானா 
ேகா�பி கைடயி# பசியாறி ெகா8ளலா� 
எ�கிறா&. இ� அ�த கால  
கைட,ெத;வி# ஒ; =றி�பிட,த க நில 
அைடயாளமாக இ;�தி; கலா�.  
 
“தாகவிடா
 ஆனதினா# ைதயலேர வா� 
அேஜானா - ேகா�பி கைட நா� 
நா�- மி;வ&க<� @� பசி 
யா�யதா# ெச#ேவா� 
பா =ெவ,திைலD� தா� 

க�மணிேய பா;யி�த கைட,ெத;N ச;ீ 
அேதா-காைல�பசா& பா;” ப க�.8 
 
அ�,� அவ& ெச#>� வழியி# 
இ�ைற = இ; க @�ய தா�ஸ� ேரா� 
அ�ைற = தாம4ேரா� எ�ற ெபய�# 
இ;�தி;�பைதD� ப க,தி# 
ெத�ப =ள� அைம�தி;�தைதD� அவ& 
=றி�பி�கிறா&. இ�ைற = ெம �/ 
�சவாய& எ�7 அைழ க�ப�� அ�த 
நF&நிைல அ�7 ெத�ப =ள� எ�ற 
அைழ க�ப/�; கலா�.  
“தாம4 ேறா/� வழிகி/� 
நா� - வழிநைடயி# எ/� ேபா=� 
வழிதனிேல ெத�ப =ள� பா& கெய�ன 
அ/�” (ப க� 8) 
 
“சி�ைக பதினா& க#> =� மாேன   
=ள� 
சிற��ட� ச�ைள ெச
D� தாேன 
த�ணF&=ள� இைத�ேபாேல ேதேன  நா� 
ெய�கிJேம க�டதி#ைல மாேன”            
(ப க� 8) 
 
 இ�த வழிநைட1சி�தி# 
=றி�பி/�; க  @�ய நில 
அைடயாள�களி# =றி�பிட, த க 
ஒ�றாக இ;�ப� சி�க��& (Cவத$=� 
நF& அளி =� நF&நிைலயா=ம. இ� இ�7 
வைரயி>� அேத நிைலயி# மாறாத நில 
அைடயாளமாக இ;�ப� =றி�பிட,த க�.  
 
 அ�த  கால,தி# ெத�ப =ள,ைத 
ஒ/�ய சாைல� ப=திகளி# இ; 
ம;�கி>� நா$காலிகைள 
அைம�தி; கிறா&க8 அதி# ம கள 
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அம&�� கா$7 வா�=� பழ க� 
இ;�தி; கிற�. அ�த வ Fதி =றி�பிட,த க  
ஒ�றாக1 சி�� ஆசி�யரா# 
./ட�ப�கிற�.  
 
“ெத8ள(ேத ெத�ப =ள� பாரா
 ந#ல 
ெத�ற# வாைட வ F.வ�� ேஜாரா
 
ெத;வ Fதிகளி# நா$காலிக8 சறீா
 இதி# 
யாவ&க<� அமர�ேபாரா&” (ப க� 9) 
 
“ச�ைகயா
 ெப;=� க�காநதி .$றி 
ஜ�ன#க<� மி�ன#க<� ேஜாதி 
இ�ஙன�  அைம�த ெப;�வ Fதி    நா� 
ெய�னெவ�7 ெசா#ேவ� ந#லகியாதி” 
(ப க� 9) 
 இ�"லி� Hல� பைழய 
சி�க���� ேதா$ற1 சிற�ைபD� 
அைடயாள1 சி�ன�கைளD�, சாைலயி� 
அைடயாள�கைளD� அ�ைற =� 
பய�ப�,திவ�த ெசா$கைளD� அறிய 
(�கிற�. ேப1ச�த� க�ெபனி, =(. 
ம
ய�, உ,தார�, லிெமா� கிறாணி, 
ம காகார&, ஒ யெமJ� சாதி வைக, 
மைழ1ச,� நF&, அேஜானா ேகா�பி கைட, 
ந#லகியாதி, கா�த# க�பிெப/�, 
பாச�ப�Q� நலபயி��  கதிகார�, 
நாலாப க� பி�D� ேயCேறா/� 
வ�ேதா�, சிவ�பால�, கா�த#கா�, �ேர� 
க�ெபனி, மா/� க�ப� பால�, சN�� 
ேதாணிக8, =ேலா�ப&க8 ஆகிய பழ� 
ெபய&கைள நா� அறிகிேறா�.  
 � கி/ தFமா சாைலயிலி;�� 
�ற�ப�� ஆசி�ய& ேநேர வராம# தா�ச� 
சாைலயாக வழியாக ஏ� .$றி வ�தா& 
எ�J� வினா எழலா�. சி�� 
அைம�பிய# ேநா கி# பா& =�ெபாC� 

.$7��ற,தி# உ8ள அழ=கைளD� 
ெசா#ல ேவ��� எ�7� கா�த# 
கா�ைய  =றி�பி�வதனா# அ�த  
கால,தி� சிற��  @7கைளD� ெசா#ல 
வா
�� கிைட =� எ�7 எ�ணிD� 
=றி�பி/�; கலா�. 
 ெமா,த,தி# இ�த வழிநைட1சி�� 
அ�ைறய சி�க���� நில, 
ேதா$ற,ைதD� பழ கவழ க�கைளD� 
எ�,� கா/�கிற�. சி�க��&, ேதச, 
த�ைத தி; Z =வா� இ[ உ;வா கிய 
இ�ைறய சி�க��ைர� பா& கி�ற 
ம க< = அ�ைறய கிராமிய Tழலி# 
அைம�த சி�க��ைர இKவழிநைட1 
சி�தி� "லாசி�ய& (,�நாடா& த� 
எC,தி� Hல� கா/�கிறா&.  
 
அ� =றி��:  
 சி�� இல கண ேநா கி# சி�ைக 
�,த& ேர. ேகா&. ேறா/�, பிரம� 
ஆலய� .வாமி ெத�சைன காக� பா�ய 
வழிநைட1 சி�� ��.  
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Abstract 
 Ecocriticism is a multidisciplinary consciousness-raising approach and a thriving field of study among contemporary and 
cultural theories. There are several branches and schools of ecocritical outlooks such as deep ecology, environmentalism, social 
ecology, political ecology, ecosophy, spiritual ecology, eco-socialism and many more. The most common definition of ecocriticism is 
that, it draws connection between ‘literature and the physical environment.’ Its implications are diverse and its scope ever widening. 
An ecocritic is therefore, believed to track environmental ideas wherever they appear. So, ecolinguistics is one such branch that 
attempts to study the relationship between language and ecology. It goes beyond the scientific description of language in terms of 
words, meanings, sounds and structures to establish a link between nature and language. Writers down the ages in almost all 
cultures and regions have made use of language to produce literature that reflects happenings in society and documents human 
lives and their language. The language used by the writers and the language used by the different characters in the work of art 
needs serious discussion from an ecolinguistic point of view. Mahasweta Devi is one of the most acclaimed cotemporary Indian 
writers who writes in Bengali and English. She is also an ardent activist and supporter of the disposed communities of India. Her 
famous novel Chotti Munda and His Arrow depicts the lives of the marginalized Munda community people and their close association 
with nature and their immediate environment. Analyzing such a literary work from an ecolinguistic perspective is the purpose of the 
paper. 
Key words:  language, ecology, physical environment, social environment, resistance 
 

It is a vocabulary of a language that most clearly reflects the physical and social environments of its speakers. The complete 
vocabulary of a language may indeed be looked upon as a complex inventory of all the ideas, interests, and occupations that takes 
up attention of the community, and were such a complete thesaurus of the language of a given tribe at our disposal, we might to a 
large extent infer the character of the physical environment and the characteristics of the culture of the people who make use of it. 

Edward Sapir, “Language and Environment” (14) 
 

 Human beings are part of earth just as 
animals and plants are. Humans are not alone, but 
share the world with others. This sharing is referred to 
as ‘ecology’ which is scientifically defined as the study 
of interrelationships of living things to one another and 
their surrounding environment. The word ‘ecology’ is 
derived from the Greek word oikos which means home. 
Its meaning was extended to include the whole 
inhabited earth and logos means reason or study. 
Ecology has been a very distinctive feature of many 
ancient cultures and literatures. A remarkable aspect of 
Indian conception about the universe is the belief that 
all creation is an integral totality. The presence of a 
universal spirit binding the creatures of this universe is a 
recurring idea in most of the philosophical treatises of 
Indian literature. Viewing ecology as a study of natural 

network of life points to the fact that man stands 
somewhere in the web. Ancient Indians offered their 
reverence to the Supreme, which they believed was 
alike in water, fire, trees, herbs and in everything. The 
gods that they worshiped were apparently natural forces 
like Surya, Indra, Vyayu and the like. 
 The field of environmental literary studies 
started to develop in the mid 1980s. It was Joseph 
Meeker who introduced the term ‘literary ecology’ in to 
refer to the study of biological themes and relationships 
which appear in literary works. Literature presents 
models of human beings’ relationship with each other 
and also with nature and the language that is used for 
each of these communications. So ecocriticism 
emerged as a critical tool to interpret and understand 
literature from the point of view of nature. All ecological 
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criticisms point to the fact that ‘human culture is 
connected to the physical world affecting it and affected 
by it.’ Greg Garrard rightly points out to Cheryll 
Glotfelty’s argument that ecocriticism as a critical stance 
has ‘one foot in literature and the other on land’ and that 
it ‘takes an earth-centred approach to literary 
studies.’(3) The concept of ecology is also applied to 
linguistics. Ecolinguistics attempts to study the 
relationship between language and ecology.  Language 
& Ecology Research Forum, defines Ecolinguistics to 
examine the influence of language on the life-sustaining 
relationships of humans with each other, with other 
organisms and with the natural environment.  
 The literary works of writers throughout the 
world discuss issues related to interdependence and 
the relationship between the natural and social world at 
various levels. Writers have gone beyond nature writing 
to think about problems of ecology to ecological 
problems of society. Western literary stalwarts like 
Emerson, Thoreau, Wordsworth, Keats, Hardy, D.H. 
Lawrence, Robinson Jeffers, Adrienne Rich, Wallace 
Stegner, Gary Synder, Mary Oliver, Ursula K. LeGuinn 
and Indian thinkers such as Salim Ali, Vandana Shiva, 
Theodore Baskaran, Ramachandra Guha and writers 
like Ruskin Bond, Keki N. Daruwalla, Mahasweta Devi, 
Amitav Ghosh, Ranjit Lal and others have written about 
ecology from different perspectives. Mahasweta Devi an 
English lecturer turned novelist and activist who has 
dedicated almost her entire life for the cause of the 
downtrodden and disposed communities in India. She 
has to her credit more than twenty collections of short 
stories and hundred novels, mostly written in Bengali. 
She has also been a contributor to several literary 
magazines dedicated to the cause of oppressed 
communities within India. She has been honoured with 
the Sahitya Akademi and Jnanpith Awards, and the 
Padmashree for her activist work for the welfare of the 
oppressed. Chotti Munda & His Arrow is her favourite 
novel that chronicles the changing lives of the Mundas 
tribals from their original habitat of forests to the 
industrial belts of developing Independent India. The 

hunting-gathering nomadic tribals are forced to become 
bonded agricultural labourers under the socially unjust 
feudal system and are later pushed to take up mean 
jobs in the industrial post independent India. 
 Nature sustains a community and shapes not 
only its culture but its language as well. Mahasweta 
Devi vividly describes the Mundas’ deep rooted 
oneness with their ecosystem. Their language reveals 
the inextricable bond they share with nature and its 
entities. The indigenous tribal wisdom is reflected in 
their simple living, high thinking, and the language that 
they use.  Being one with nature, deriving strength and 
sustenance out of it, depending on nature for their 
livelihood come to them naturally and spontaneously. 
The International Working Group for Indigenous 
Affairs(IWGIA) observe how indigenous communities 
associate themselves with nature: 
 We are people with distinct historical, political, 
and cultural identities. We are united by our histories as 
distinct societies, by our languages, laws, traditions, 
and unique spiritual and economic relationships with our 
lands and territories.(395) 
 Land was not just land for them but life and 
was part of ordinary parlance. Edward Sapir, one of the 
pioneers in the field ecolinguistics is of the view that 
languages reflect the physical and social environments 
of its speakers. By physical environment, Sapir refers to 
geographical characters such as the topography of the 
country, climate, the economic basis of human life such 
as fauna, flora and mineral resources of the region.  
 The vocabulary of the Mundas bears the 
stamp of the physical environment in which they are. 
The Mundas largely depended on the forests for their 
food and livelihood and therefore knew the local flora 
and fauna by name.  Dhani Munda counted his age ‘by 
the measure of the two maturing and ageing cycles of 
the sal and teak trees in the forest.’(4) Chotti learns 
from Dhani Munda that there used to be a lot of forests 
those days, and of the multifarious resources that it 
could offer: ‘Hare –bear-deer-hegehog-patridge-pigeon-
no dearth of meat.’(9) Chotti learns to know the sweet-
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rooted creepers, springs full of fish, to trap deer, when 
to pick dropped feathers for the market from the ‘special 
place where peacocks dance.’(11) He also learns of the 
‘red and black fruits of the kunchtree’ (11) from which 
kuchila poison could be obtained. Chotti’s dhoti is 
‘stained with the yellow dye of kusum flower’ (20) and is 
familiar with the very big peppers an’ gourds. Chotti is 
able to say whether it’s ‘a tiger lyin’ down,’(51) ‘the 
elephants breaking down the bamboo groves’ or ‘t’stag 
eating paddy .’(10)He could shoot the green dove 
hariyal from behind green leaves at dusk. They can 
identify coal, mica, iron ore and gold dust from the very 
soil. They speak of such minerals commonly. The 
seasons of the year and time of the day are all 
associated with natural forms and entities. The 
indigenous people’s ecological knowledge of physical 
environment is vividly depicted though the language of 
the Mundas.  
 The various forces that mould the life and 
thought of individuals are categorized as social 
environment by Edward Sapir. Social environment 
includes religion, ethical standards, forms of political 
organization. Mundas do not worship nature but have 
great regard and respect for it. In fact the novel opens 
with the name of the river: “His name is Chotti Munda. 
Chotti is of course the name of a river.”(1) Putri Mundas’ 
two great-grandsons were named after rivers- Chotti 
and Koel. River names keep inscribing themselves as 
the names of his descendants. Such cultural practices 
are common among the Mundas. Chotti teaches ethical 
values to his sons. Harmu learns to differentiate female 
birds and animals from the males. Chotti scolds Harmu 
for hunting a female hare. He tells his son, “Let’s not 
see that agin. T’ family of life grows larger wit’ girl 
animals, girl birds.”(77)  Cultural practices of the 
Mundas are also revealed through their language.  The 
practice of ‘Khunkatti villages’(108) was an ancient 
clearing – settler pattern of settlement followed by the 
Mundas.  Kurmi village was set to fire and after about a 
year and a half it is once again occupied and the settler 
started cultivation. Chotti suggests the soil to be fed 

“with burnt-hut ash, with rottin’ leaves of weed-
jungle.”(83) Once when all the five wells went dry and 
Chotti river becomes invisible, Chotti uses his innate 
ecological wisdom to divine water along the river bed. 
He is able to tell there is ground water by the ‘wet soil at 
t’ roots’ of the wild grass. Forms of political organization 
among the Mundas are also reflected in their language: 
their village head is called ‘Pahan’, all Hindus are 
addressed as ‘Diku’ and they use words such as 
‘gormen’, ‘daroga’,’polis’ for the government officials. 
 Saroj Chawla discusses the relationship 
between a holistic perception of the environment and 
that of language. He points out to the language usage 
of the Cherokee Indians who extend kinship terms to 
the entire natural world. He observes thus: 
 Everything- animate and inanimate- has its 
place in the universe. The newmoon is addressed as 
grandfather: he provides protection against illness and 
accident. The sun, a female, is supposed to be moon’s 
sister. The rivers are given special reverence: 
discarding rubbish in river is supposed to make them 
angry. Among  the Pueblo, the sun is the father and 
primary fertilizing agent: the earth is the mother. (118) 
 Similar kinship terms are found among the 
Indian Munda tribes as well. The Jungle was fondly 
addressed as “Our Mother” by Dhani who says ‘With 
jungle learnin’ ye won’ die stravin’.’(11) Dhani also tells 
about ‘Father Earth. Lord Birsa’ (8) who heard the 
forest’s cry: ‘Birsa, Diku-Master-whiteman- together 
they’ve made me unclean, naked, undressed, clean me 
up.(14) The tribals venerated the forests and lived in 
tune with their natural surroundings. The aommuned 
with nature and could listen to its voice.The Mundas 
and the Chhagans dig fresh water pits. When the water 
came up, Chotti cautions the people thus: “Don’ dirty 
this water with dirty clothes or baths,...Precious 
water.”(101) Nature is not merely a utilitarian landscape 
to a Munda, but a living entity which is the basis and 
indispensable part of their economic, social and 
linguistic culture. When Chotti and Jita cultivate their dry 
and stony land, Chotti takes care to keep the field 
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nourished and happy by putting the damp soil removed 
from the pond in their land and planting trees for shade. 
He tells his mates: “T’ land’s cryin’ like a babe sick wit’ 
hunger.”(152) The land is addressed as a sick child. 
When Anwar wants to transform his ‘long-idle arable 
land into a flower garden’, Chotti says “Put th’ ash from 
their burnt huts on yer land. Fallow land. Land never 
rests without owners me lord. Land has a soul too.”( 
217) For Chotti and the other Mundas land is not just a 
place to live or a source of livelihood but a being with 
soul. They realize the vital factor that man needs land, 
and land needs man to take care of it when it is sick. 
The Mundas respond to the needs of Mother Earth, 
care for her and strive to make her ‘smile.’  
 Edward Sapir is of the view that ‘the 
vocabularies of peoples that differ widely in character or 
degree of culture share the wide difference.’(21) There 
is definitely a difference between the vocabularies of the 
rich ruling class and that of the naïve tribals because of 
cultural difference. Once Baijnath called Chotti’s father 
Bisra ‘the Mundas’ moneylender’ and he was offended. 
Mahasweta Devi beautifully describes the underlying 
cultural difference in languages: ‘For Baijnath the word 
‘moneylender’- Mahajan, greatman- is a word of 
respect. He’d forgotten that Munda did not understand 
the usurer’s trade.’(26) Later Bisra called Lalaji a Munda 
and he felt equally abused.  The cultural difference 
between the two individuals in understanding a word 
leads to metal depression of Bisra who eventually 
committed suicide for being called a ‘moneylender.’ 
Greg Garrard quotes Heidegger that “language is the 
house of Being in which man ek-sists by dwelling.”(31) 
Similar thought are expressed by Robert Pogue 
Harrison who argues that “logos [language] is that 
which opens the human abode[oikos] on the earth”( 
quote from Garrard,47) and is of the view that “we dwell 
not on the Earth but in language.”(47) As Heidegger has 
pointed out, when beings have to exist, they have ‘to let 
be’ by being disclosed, showing up, emerging and 
resisting when dismissed. This is exactly what happens 
with the Mundas. Mahasweta Devi in conversation with 

Gayatri Charavorty Spivak explains, “a tribal lives in 
harmony with the nature around him, with human 
beings, even intruders. With everyone. So when he kills, 
it is necessary killing.”(xix) When they are marginalized 
and sidelined by dominant forces, a Munda youngster 
kills the wrong doers. Aged Chotti wants the youngsters 
‘let be’ and loudly announces in the Chotti fair that he 
killed Romeo and Pahlwan. But instantly a thousand 
adivasis ‘raise their bows’ and resist crying ‘No!’ This 
resistant cry ‘no’ is what establishes their identity and 
their very existence. Thus rivers, forests, trees, land, the 
cultural practices are the very sources that nurture, 
nourish, and preserve the lives of the tribals and also 
govern their language. Ecolinguistic analysis of the 
language of characters in the novel Chotti Munda and 
His Arrow sketches the complexities and myriads of 
meanings found in words and its association with the 
physical and social environments. 
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Abstract 
 The Western India witnessed rise and growth of three rationalist trends in the nineteenth century against the irrationality 
in society.  The dead traditions, fossilized customs and irrational bigotry had choked the life stream of the nation. Minds of the people 
were in the strange grip of superstitions and strong prejudices. The society witnessed degradation by the prevailing evils such as sati 
(burning a widow on funeral pyre), forced widowhood, child marriage, caste distinction, untouchability, infanticide and human 
sacrifices.The modern scientific education, the liberal Indian religious tradition and acquaintance with the radicalism in religious 
philosophy in Europe led them to make assessment of religion in India. The moderate rationalism of Lokhitwadi, the dry rationalism 
of Vishnushatri Chiplunkar and radical rationalism of Jotirao Phule. These leaders differed in their attitude and perception regarding 
the scope and use of rationalistic assessment of society. However they all believed that ills of the emerging nation state in India 
should adopt new methods and thinking instead of age old orthodox methods. 

 
The society in Western India in the mid 

nineteenth century was stagnant and orthodox. The 
dead traditions, fossilized customs and irrational bigotry 
had choked the life stream of the nation. The 
nineteenth century India was in transition. The old 
society and political power had crumbled and ruins of 
old social order day scattered on all sides. Dead 
traditions, fossilized customs and irrational bigotry had 
choked the life stream of the nation. The people were 
ignorant and believed in illusions, therefore, to make 
people to believe in pragmatics and rationalism; the 
illusionary attitude had to be removed. The pursuit for 
knowledge was lost, instead of that irrational thinking 
persisted in the minds of few educated class.1The 
Western India witnessed rise and growth of various 
philosophical approaches to counter the irrationality in 
society. The Western India witnessed rise and growth 
of three rationalist trends in the nineteenth century. The 
writings and the activities of the deist thinkers like 
Thomas Paine, Benjamin Franklin and Thomas 
Jefferson infiltrated deist thoughts of religious 
conviction and philosophy into Indian educated class. 
The new scientific thinking inspired by the work of 
Descartes and Leibniz emphasized on scientific inquiry 
or rationalistic thinking and critical assessment of 

religious scriptures. Deistic rationalism placed miracles 
and prophecy in the class of mere superstitions. 
 The modern scientific education, the liberal 
Indian religious tradition and acquaintance with the 
radicalism in religious philosophy in Europe led them to 
make assessment of religion in India. The various kinds 
of religious perceptions such as deism, agnosticism 
and atheism had developed as a result of persistent 
thinking over the concept of god and the stages of 
religion and its importance. The modern scientific 
education, the liberal Indian religious tradition and 
acquaintance with the radicalism in religious philosophy 
in Europe led them to make assessment of religion in 
India. The Western Indiaremained on forefront in 
this.So the religion was assessed by the religious 
revisionary in India not for philosophical speculation but 
for the common people in India. Religion was the basic 
component of life. Hence instead of professing atheism 
or anti religious feeling the rationalist reformer tried to 
apply rationality to religion and make it simple and 
dogmas free. Religion was looked upon by Indian 
socio-religious reformers, as a mechanism to preserve 
the existing property relations and to regulate social, 
intercourse.2 
 The assessment of religion in the light of 
reason was not limited to matters religion alone; it 
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embraced the secular aspects as well. the term 
‘rationalism’ is used in a specific theological sense to 
refer to the doctrines of a school of German theologians 
which was prominently used roughly between 1740 and 
1840, and which had great influence on the 
development of Biblical criticism.3 Isaac Newton and 
Galileo Galilee made astronomy free from the influence 
of religion. The Darwinian concepts freed biology from 
the restrictions of religion. The religious Rationalists 
tried to free the religion and faith from the dogmatism, 
revelation and superstition. 
 The rationalists stress the scientific thinking 
as a method of gathering knowledge whereas the 
irrational forces believe in divine revelation. The 
rationalists apply the critical thinking to the existing 
problems whereas the dogmatic religion follow 
escapists attitude. Rationalist follow reason based 
logical thinking whereas dogmatic religion follows the 
dictate of religious scriptures. The concept of God, the 
sanctity of religious scriptures, the dogmatic practices 
in religion and the ascendancy of priestly class came to 
be evaluated by the rationalists. 
 The new scientific thinking and philosophical 
revolution rejected the age old dogmas and 
supernaturalism, which were continued in the name of 
religion. The age old religious thinking believed in total 
acceptance of supreme religious authority without 
applying independence of mind. It believed in 
revelation, superstition and infalliability of religious 
scriptures. Religious rationalism was the outcome of 
philosophical and scientific developments in the Europe 
in the sixteenth and the seventeenth centuries. 
Religious rationalist were opposed to dogmas in 
religion because of irrationality attached to it. Dogma in 
general, is a belief held unquestioningly and with 
undefended certainty or it is one possible reaction to 
skepticism. 
 The rationalistic thought process was 
influenced by eminent thinkers like Raja Ram Mohan 
Roy, Balshastri Jambhekar, Gopal Hari Deshmukk, 
Mahatma Jotirao Phule, Vishnushastri Chiplunkar and 

V. K. Rajwade. These leaders differed in their attitude 
and perception regarding the scope and use of 
rationalistic assessment of society. However they all 
believed that ills of the emerging nation state in India 
should adopt new methods and thinking instead of age 
old orthodox methods.  
 
Moderate rationalist school 
 The successful work of Brahmo Samaj in 
Bengal paved a way for development of rationalistic 
and religious reform movement all over India. 
Maharashtra soon took lead in it. The rationalists in 
Maharashtra were not atheists. They did not deny the 
existence of God, but they accepted the concept of one 
supreme creator with reservation pragmatic reasons. 
The Missionary criticism on Hinduism and the rationalist 
tradition in west influence them to work for the 
emancipation of the masse from the clutches of 
orthodoxy.Balshastri Jambhekar, Gopal Hari Deshmukh 
and Bhau Mahajanwere the promoter of the 
moderaterationalist religious reform movement. 
Jambhekar started Darpan, the first Marathi magazine 
on January 6, 1832. He also startedPrabhakar, a 
Marathi weekly in 1841.  
 Balshastri Jambhekar and Bhau Mahajan 
attacked the diehard prejudice and ignorance of Hindus 
and appealed for broader sympathies and social 
reforms, and were in favour of widow remarriage 
though the Prabhakar. Lokhitwadi started writing in 
Prabhakar, the hundred letters better known as 
Shatptre. It became the vehicle of his rationalistic 
thoughts. He tried to make assessment of existing evils 
in society by writing open letters to the public. He 
perceived that God is shapeless. An offering to God is 
not necessary. He demands nothing.4God’s providence 
can be understood by reason.5The religious books of 
were written and dogmatic beliefs were introduced by 
the Brahmins to sustain the Brahminical life.6This 
movement was pioneer in spreading rationalism among 
Indians. Yet this school could not make much progress 
as its message was limited up to the few intellectuals.  
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Dry Rationalism  
 Vishnushastri Chiplunkar and V. K. Rajwade 
were the adherents of this type of rationalism. They 
didn’t believe in miracles and superstitions yet carried 
superiority complex of being born in higher caste. They 
rejected dogmas in religion in their writings on the 
ground of rationality but they didn’t show any sympathy 
towards the masses including cultivators, workers and 
lower classes. Their rationalism shows resemblance 
with Plato in ignoring the religious and cultural slavery 
of the people in the name of religion.7 
 
Method and logic of Chiplunkar  
 Chiplunkar repudiated existence of ghosts, 
omen, spiritual rhymes, an impact of the planets on 
human life, destiny, magic and astrology. The peoples 
suffer due to the belief in such things. He described 
three necessary conditions to know the event nature. 
Firstly, the possibly of such event to take place; 
secondly, self experience or evidence; thirdly, the 
testimony of reliable person in form of speech or an 
article.8 He firmly believed that human being can not 
perceive the supernatural things with the sense organ 
hence the existence of supernatural world was difficult 
to be believed. He also questioned that why we come 
across the stories of dead human ghosts. The ghosts of 
dog, horse and other animals are not reported. It 
becomes clear that all these concepts are illusionary. 
Chiplunkar offered examples of Socrates, Columbus, 
Galileo, Newton and Bacon to prove his rationalistic 
point. Those who are not moved by the plight of widows 
are wicked. Hinduism is the oldest in the world and right 
from the beginning the Brahmins have been exercising 
the exclusive rights. He had great love for the mythical 
hero Parashuram who was accused of killing thousands 
of innocent kshatriya men and women.9 
 
Limitation of Dry Rationalists 
 Dry rationalism could not detect the basic 
problem of the society. The humanistic approach with 
the rational attitude was necessary to solve the ills of 

the society. Chiplunkar professed that though the 
Brahmins were crook, crafty and selfish, one thing is 
undisputable, it is that the Brahmin hold the keys to 
knowledge and without their assistance the gates of 
knowledge will not be opened to all classes. It may be 
that the chitpavans have been born of the dead corpses 
or they might have come from Iran, but the qualities 
they have displayed and are displaying will not be a 
whit diminished.10 His attack on liberalism and 
reformism did not justify his rationalistic concern. His 
egoistic temperament could not see the plight of 
Shudra and Atishudras in society. He failed to grasp the 
spirit of liberalism sponsored by Ranade, Lokhitwadi, 
Swami Dayanad Sarswati and Mahatma Phule. He 
described Jotirao as Shudra founder of religion without 
proper knowledge of grammar. Hence he advised 
Jotirao to stop making assessment of religious books 
and pay attention to the purification of 
language.11Though he was democrat, he failed to see 
the radical social reform were essential for the 
establishment of the democracy in this country. He 
could not understand that the democracy was 
meaningless unless all citizens were entitled with equal 
opportunities and equal human rights.  

Chiplunkar compared social reformers with 
the Muslim and Buddhist and concluded that still the 
Brahmins were the superior in India. He classified 
Fourth class as stupid and unintelligent and propagated 
that they were entitled to enjoy religious scriptures 
through Puranas.12Voltaire and Gibbon criticized the 
Christianity. This was used by Jotirao to reform 
Hinduism instead of a accepting other religion whereas 
Chiplunkar used this fact to rationalize evils in 
Hinduism. He used the pretext of grammatical mistakes 
to counter the accusations of Jotirao Phule.  
 V. K. Rajwade, the disciple of Chiplunkar and 
well known historian who described himself rationalist 
stated that education must be monopoly of higher 
castes only. He raised questions that if the education 
was imparted among the cultivators and artisans they 
will lose their moral.13They will become arrogant and 
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will not work. By imparting primary education on them, 
the women and cultivators will not experience better 
change. On the contrary, it will create chaos in the 
country.14He adviced Sayajirao gayakwad, the ruler of 
Badoda princely state that by arranging remarriage of 
Brahmin widow, imparting education on 
Shudratishudras and following other social reform the 
state will lose its force.15 
 He applied rationalistic impact of Nietzsche to 
criticize Christianity. However he defended caste 
discrimination and untouchability. He not only defended 
social evils but also criticized Prarthana Samaj, Brahmo 
Samaj and other social reform movements for initiating 
reforms in society. He described it as a great 
calamity.16Rajwade opposed the primary education to 
the masses. He declared that primary education will not 
change the condition of cultivators, workers and 
women. Rajwade and  Vishnushastri were not dogmatic 
in their personal life yet they defended all the evils 
forcefully. 
 The miserable condition of widows, existence 
of child marriages, problems of untouchables and 
women were the most important problems of the Indian 
society. Those who took care of the downtrodden were 
criticized as antinational elements. The cultural 
nationalist movement neglected the downtrodden and 
glorified the past with pride. This nationalist view 
evolved around glorifying Indian past and its traditions. 
It found no fault with caste distinction, untouchability, 
the miserable condition of widows and religious 
orthodoxy. They were convinced about the importance 
of English education but only for upper castes. Hence 
belief in cultural superiority, opposition to reformative 
movement, criticism of reformers, opposition to the 
education of the masses and neglecting of the 
miserable plight of Shudratishudras along with women 
were the features of this school. 
 
Radical Rationalism of Jotirao Phule  

Jotirao shares the religious views of the 
rationalist philosophers. The general pattern of Jotirao’s 

approach about religion is that religious beliefs are 
plainly false and religion as an orthodox system is of no 
use. However he does not want to dismiss religion 
because it might create great vacuum in society. He 
stressed that it is one of the characteristic of mark of 
the human society. This belief led him to find something 
true in religion. Jotirao did not reject the necessity of 
religion but attempted to establish a universalistic 
one.17Truth, rationality and equality between the men 
and women were the ideas to his religious concepts. 
His advocacy for truth in religion stands for assessment 
of false religious practices in religion. The 
understanding of religion of Jotirao shows healthy 
opposition to escapism, devotionalism, externalism, 
hypocrisy, formalism and selfishness in religion.18 
Jotirao was interested in religion not for its own sake, 
but in its relation to downtrodden masses.  He stressed 
the dignity of human which rests on reason. The 
religious attitude of Phule is free from conventional 
meaning. It is related with the preservation of natural 
and human rights. He repudiated the concepts of 
Moksha, heaven and other dogmatic concepts. Jotirao 
rejected those concepts. He stressed reason and 
accepted it to make evaluation of religious scriptures 
like Puranas. 
 
Logicand method- Deistic influence on the concept 
of God 
 Jotirao Phule was very impressed by the 
deistic philosophy of Thomas Paine. Paine’s celebrated 
works-Rights of Man and Age of Reason infused the 
radical rationalistic spirit into Jotirao’s mind. The writing 
of Paine promoted deistic rationalism. Spinoza had 
profound impact on the deist thoughts. The deist 
philosophers were the followers of Spinoza, the 
rationalist philosopher from Holland.19Deism does not 
accept the revelations of the prophets. They did not 
accept that the God can reveal himself to particular 
single human in order to convince him to believe in the 
existence of God. They rejected the mythical stories 
about Jesus, Paigambar and other messengers. Deistic 
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attitude towards the religion was different from the 
traditional conservative approach of the other religious 
thinkers. Deists believed in God but the image of God 
in their perception was totally different from Biblical 
account of God. They believed in the existence of God 
but denied the existence of supernatural power of such 
divine authority. 
 He was opposed to dogmatism and 
theological arrogance. His attempt was to simplify 
religion and ethics and expel the influence of bigotry 
and superstition. Phule strived to eradicate society’s 
blind adherence to customs and to replace with it an 
intellectual quest and rationalistic sense. His writings 
and his work intended to achieve the social revolution 
by defying the irrationality.  
 By Religion and god he meant to preserve 
unity of mankind with ideal of brotherhood. He 
evaluated religion through rationality and equality; 
hence he denied the orthodox and traditional channels 
of religion. His attachment to Nirmik gave him an 
understanding of the dignity of the human race. In spite 
of rationalistic in nature Jotirao found universe complex 
and incomprehensive. The love for Nirmik or creator 
was not blind in nature. It gave him an understanding of 
the innate dignity of the human race.  
 
Mythological explosion and manifestation of 
rationalism 
 Religious rationalism asserts the claims of 
reason against revelation in religion. The prime concern 
of religious rationalism has been to criticize claims of 
super natural revelation. Jotirao questioned the 
religious myths in this spirit. We come across number 
of instances in Slavery and Cultivor’s Whipcord where 
he questions the mythical stories on the ground of 
rationality. Under the influence of rationalism, Jotirao 
thought it right to critically analyses the Hindu religious 
scripture including Ramayana, Mahabharata, 
Manusmruti, Vedas and Puranas.Jotirao had been 
preparing the ground for social revolutionary 

movement. The social condition in Indian society was 
the outcome of religious traditions. 
 
Rationalist Assessment 
 Jotirao put forward many rationalistic 
questions in his literary expression like Slavery and 
Cultivator’s Whipcord. Why Manu is silent about the 
creation of the original mother of the Brahmin? If the 
Brahmins were conceived in the mouth of Brahma 
where did the foetus grow?20If the Brahma who is 
accorded status of God seduced own daughter, how he 
can be called god? If Savitri was Brahma’s wife 
according to Puranic stories, why then he did take upon 
himself the responsibility of carrying the foetus in his 
mouth for nine months?21If Brahma indeed had four 
mouths, then he ought to have had eight breast and 
four nose.If Ravan was asur or not human being, he 
would not have been invited by Janak for his daughter’s 
swayamvar.22If Krishna was God, how his own 
maternal uncle Kansa became progeny of Daitya 
(Rakshas or devil).23 How it was possible that Ravana 
had ten mouth, ten nose, twenty ears and ten 
hands?24How can one justify the holiness of cow when 
the Brahmins killed and eat them in Yadnyas in ancient 
time? Why did he Brahmin regard Shudratishudras 
lower when they themselves taste urine of cow which 
sometimes eats extract of humans?25If God has written 
the Vedas for the welfare of the human race, why were 
Shudra and Atishudra prohibited from reading it and 
why did God write Vedas only in Sanskrit which was not 
the language of the people?26If God is shapeless how 
he could create Vedas,how it is possible that human 
can be borne form the fish since there are lot of 
differences between them regarding their internal and 
external organs and their reproducing system?27 
 This radical rationalism was well received by 
his followers but it soon came under attack of orthodox 
forces. He did not lay much emphasize on philosophical 
discussion but his rationalistic sense had more concern 
with downtrodden including women especially widows, 
cultivators and peasants. He revolted against the age 
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old orthodoxy which enslaved downtrodden including 
Shudratishudras. Hence it becomes clear that the 
western India in the nineteenth century played vital role 
in the awakening of the masses. It spread rationalistic 
and reformative message through its writings and 
practical work. It derived its strength from indigenous 
and western rationalist thoughts. The manifestation of 
rationalism led to the foundation of the socio-religious 
reform movement of India.  
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Introduction 
 We live in the world of consumerism, mobile 
culture, high-tech society and internet gymnastics. On 
the one hand, we see lot of development and growth in 
the socio-cultural milieu of the people. On the other 
hand, there are no basic values and principles in many 
of us. Cheating has become very common thing; 
corruption is like an everyday business, injustice to the 
highest level, and killing as a hobby. In the midst of all 
these realities what we lack is proper conscience to 
decide what is good and what is to be avoided. Is our 
conscience sold at cheaper rate on various conditions 
and circumstances for our own whims and fancies?  In 
the midst of so many trials and tribulations one needs to 
focus his/her attention on the formation of his/her 
conscience. Definitely one is challenged because of the 
influence of the world, lack of proper motivation, unmet 
needs, and difficulty in psycho-sexual integration, 
confusion and distortion of values, holiness of life, 
unfaithful to conscience, racial differences, caste 
problem, regional problem, so on and so forth. 
 Constantly every human being is forced to 
make moral decisions in complex and ambiguous 
situations. Hence, they all need the ethical insight 
possible in the moral struggle. People need an 
understanding of ethics to avoid common errors of 
ethical reasoning, to cultivate human values and to 
inculcate human virtues. Among these are: the error of 
reducing morality to a mere set of rules; the error of 
permitting self interest to deflect moral judgment; the 
error of stressing minor ethical issues and neglecting 
major ones. Another reason for studying human ethics 
is that it stimulates one’s own moral growth. Morality or 
moral education provides a standard by which one can 
measure his own moral development (Barnette 9-10). 

 My concern in this paper is not to highlight the 
problems, rather I would like to see how the formation of 
conscience or value oriented true conscience, plays a 
vital role in the moral development of character, ego, 
heart, moral excellence (virtue) of the person to a great 
extent. If conscience is the whole person’s commitment 
to value, then to act in conscience requires some 
degree of knowledge, freedom and the affective 
capacity to care for others and to commit oneself to 
moral values and moral virtues. 
 
What Conscience is not? 

Before we look at the understanding of 
conscience, it is appropriate for us to consider what is 
often mistaken for conscience in our contemporary 
society. Conscience, first of all, is not just a feeling or a 
pure intuition. Conscience is not a matter of “if it feels 
right, do it.” All that matter is that one is sincere and 
means well. Here one’s conscience, anchored in 
genuine, authentic feeling, becomes the highest court of 
appeal. Our feelings, however, are not to be equated 
with conscience. If, for example, you have made a 
resolution to get some physical exercise every day and 
after a couple of weeks fail to do it one day, you may 
“feel guilty” but that does not make it a matter of 
conscience. Such feelings are morally neutral and have 
nothing to do with conscience.  On the other hand, 
many people do not feel guilty about racial or sexual 
discrimination, but that does not make such practices 
right (Keating 60-61). The commands of the moral 
conscience are primarily oriented toward the values 
involved which have become personalized and 
internalized.  
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What Conscience is? 
 The word ‘conscience’, derived from the Latin 
conscientia (con meaning ‘with’, scio meaning ‘I know’), 
is originally found in a range of Greek texts from the 
sixth century BCE to the seventh century AD as 
syneidesis (Costigane 3). The word conscience literally 
means “knowing with” that is “I bear witness” or “I know 
well” or “I am conscious of”. It can also be understood to 
mean “a knowing together” or a partnership in 
discerning the will of God. Although each person is 
ultimately responsible for his or her own moral 
judgments and actions, the formation of conscience is 
actually a communal effort. It is a matter of 
appropriating a shared vision and living one’s life 
accordingly.  
 A Christian conscience is formed within the 
context of a communal faith that sees in Jesus Christ 
the revelation of God’s plan for the world and the 
ultimate meaning of human existence. As Christians we 
interpret our life’s journey through the “eyes of faith.” 
We personally accept Jesus’ life, teachings, and values, 
handed on to us through the tradition of the Church in 
creed, cult, and code, as the way to everything that is 
true and good.  
 Conscience, according to Hinduism, is the 
light of the Soul that burns within the chambers of one’s 
heart. It is the little spark of celestial fire that makes 
known to one the presence of the Indweller, the author 
of the divine laws of truth and holiness. It raises the 
voice in protest whenever anything is thought of or done 
contrary to the interest of its Master. Conscience is the 
voice of the Self which says ‘yes’ or ‘no’ when you are 
involved in a moral struggle. It is a call from within to do 
an act or to avoid it. Conscience is the internal monitor. 
Conscience is a form of truth which is the knowledge of 
our own acts and feelings as right or wrong. (Swami 
Shivananda) 
 Religious morality in Islam relies heavily on 
the scriptural tradition of the Qur’an and Hadith. 
Muslims believe that the Qur’an is the final revelation of 
Allah to human beings and the key to understanding of 

Muslim view of conscience is found in its suras. Since it 
is God that wills what is good, and human beings have 
no accurate inner voice to determine right or wrong 
action (Geaves 155). Eliade defines conscience as “the 
inner faculty which determines the moral quality of our 
thoughts, words and deeds” (45). 
 
Conscience and Escape from One’s Own 
Conscience 

According to Bandura, “When we do not do 
what we feel is right (moral), we feel guilty. Our 
conscience hurts. We feel self-contempt” (191). To 
avoid this discomfort, we usually do what is right (as we 
see it). But sometimes when we want to do something 
against our values strongly enough, we can deceive 
ourselves, “con” ourselves, so that we do not feel bad 
about doing it. We humans have a variety of self-
excusing, guilt-escaping mechanisms (Bandura 215): 
1. Moral Justification: Believing that our actions are for 
a just cause. For example: “I stole to provide for my 
family” or “I lied to protect my friend” or “I cheated 
because I just had to pass”. 
2. Euphemistic Labeling: Using a mild term to hide the 
actual harmfulness. For example: “I took it” or “sort of 
borrowed” instead of stole.” I messed them up a little” 
instead of brutally assaulted. “I did not tell him/her 
everything” instead of lied.  
3. Looking Good by Comparison: “I didn’t cheat 
nearly as much as John/Mary did.” “A lot of millionaires 
don’t pay any taxes.” “The rich in India don’t give to their 
own poor, so why should I?” 
4. They told me to do it: “They talked me into going 
with them.” “I am told what sales pitch to make, don’t 
blame me if it isn’t all true.” “He/she just kept pushing 
until I gave in.” “I do whatever the law says to do; if I 
was supposed to do more they would tell me to.”  
5. Denial of Responsibility: “I just went along with the 
crowd.” “I felt someone else would help her, there were 
people all around.” “One person like me can’t do 
anything about poverty.” 



 

 
 13                Roots International Journal of Multidisciplinary Researches 

Vol.1  No 3    February 2015   ISSN: 2349-8684 

6. Denial of Consequences: “I just dropped the bombs 
on the coordinates I was told and flew back to the 
base.” “I only shoplift from big chain stores; they never 
miss it.” “Paying farmers to not grow food doesn’t really 
affect hunger.” “TV just sensationalizes about hunger; 
there is enough for everyone to eat.” 
7. Dehumanization: “There is nothing wrong with taking 
their land; they are just savages.” “If they are that dumb, 
it’s their fault they are taken advantage of.”  
 Bandura believes that most inconsiderate, 
immoral behaviour is due to these self-excusing mental 
mechanisms rather than a faulty value system. So one 
could “believe in” and espouse a highly moral 
philosophy of life and still find many ways to cop out. 
“To thy own self be true.” Hopefully, by recognizing 
some of these defense or escape mechanisms, that is, 
ways to escape from one’s own conscience, one is in a 
better position for judging if one is being cognitively 
honest with oneself and behaviourally true to one’s 
values (215). 
 
A Mature Conscience 

Therefore what an individual needs to develop 
today is a value oriented moral, mature and true 
conscience. A mature conscience takes responsibility 
for one’s own formation and judgment before God. The 
mature conscience is in dialogue with the various 
sources of moral wisdom, but it ultimately makes up 
one’s mind for oneself. It does not pin its soul on 
another and abdicate responsibility. The Rabbi Zusya 
said a short time before his death, “In the world to 
come, I shall not be asked ‘Why were you not Moses?’ 
instead, I shall be asked, ‘Why were you not Zusya?”  If 
a person spends his or her life doing what he or she is 
told to do by someone in authority simply because 
authority says so or because that is the kind of 
behaviour expected by the group, then that person 
never really makes moral decisions which are his or her 
own . For moral maturity one must be one’s own 
person. The morally mature person must be able to 
perceive, choose, and identify oneself with what one 

does.  As long as we do not direct our own activity, we 
are not yet free, morally mature person (Curran 58). 
 
How Does One Form One’s Conscience? 

Here we shall discuss how conscience acts in 
different aspects of life. Conscience should be operative 
in most of the things we are going to deal with. They are 
as follows: 
 
Conscience and Character 

Perhaps the most serious danger in 
concentrating merely choosing and acquiring more 
principled reasons for the choices we make is that we 
fail to deal adequately with the formation of character. 
Attention to character has been the sorely neglected 
side of the formation of conscience. If a judgment of 
conscience is to be a response from the heart, then 
much depends on character, or virtue. Moral choices 
are not made in a vacuum. Character gives rise to 
choice. Choices in turn confirm or qualify character. The 
very way we describe a situation and the kinds of 
choices we make follow from the kind of character we 
have (Gula 138). 
 The formation of the moral conscience 
involves far more than the sole development of moral 
judgment, which is studied by cognitive psychology. 
Conscience is indeed an immediate practical form of 
judgment. An expression such as “the voice of 
Conscience” points to the fact that conscience is not so 
much formed by a learning process as by the 
interiorization of a voice one hears which suggests and 
lays down norms (Vergote 338). The proper formation of 
conscience uses these sources of moral wisdom not 
only to answer the practical moral question, “What 
ought I to do?” but also the prior moral question, “What 
sort of person ought I become?” Character emerges 
from the habits we form which reflect the beliefs, ideals, 
and images of life that we internalize as a result of the 
communities in which we live, especially the people who 
have captured our imagination. To form good character, 
we do not begin with argument. We become persons of 
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good character by acting in the same spirit that person 
of good character act (Curran 56). What we do 
ultimately both reveals and shapes our character.   
 
Conscience and Super Ego 

As spiritual and social beings capable of 
judging what is good and bad or right and wrong, we 
have two inner guides, conscience and super ego. We 
can consider conscience as the spiritual guide and 
super ego the social guide in a person. Learning to use 
these two guides well is crucial to fulfill our hearts and 
souls or to meet our psychological and spiritual needs. 
In the biblical story of the adulterous woman we see the 
people first using their superegos and then their 
conscience in their judgment. Superego and conscience 
may be used to judge before, during, and after an 
action. As social beings, we develop superegos from 
the views, values and examples of our parents and 
significant others. For us, acceptance by others is a 
reward and rejection a punishment.  

Superego is also shaped by our tendency to 
conform to the group. Peers, authorities, and the media 
influence the shaping of one’s superego. Socrates 
spoke of his conscience as his indwelling divine monitor 
(Xavier 21). According to Paul Tillich, one does not have 
to be religious to use one’s conscience. When 
conscience signals fear or anxiety, it is warning us 
against doing something harmful or unfair. When it 
evokes guilt or shame, it is pushing us to recognize and 
correct our wrongs and avoid repeating the mistakes. 
People who act according to their conscience show the 
courage to go against the tendency to follow the herd. It 
promotes the healthy use of free will (qtd. in Xavier 22).  

The differences between super ego and 
conscience are as follows. Super ego commands us to 
act for the sake of gaining approval or out of fear of 
losing love whereas conscience responds to an 
invitation to love; in the very act of responding to others, 
one co-creates self-value. Super ego turned in toward 
self in order to secure one’s sense of being of value, of 
being lovable whereas in conscience we find 

fundamental openness that is oriented toward the other 
and the value that calls for action. Super ego tends to 
be static by merely repeating a prior command, unable 
to learn or function creatively in a new situation, 
whereas conscience tends to be dynamic by sensitivity 
to the demand of values that call for new ways of 
responding. Super ego oriented primarily toward 
authority; not a matter of responding to value but of 
obeying the command of authority blindly, whereas 
conscience oriented primarily toward value; responds to 
the value that deserves preference regardless of 
whether authority recognizes it or not. Super ego 
oriented toward the past; the way we were, whereas 
conscience oriented toward the future; the person one 
ought to become (Gula 15). 
 
Conscience and Heart 

The heart is the seat of vital decisions, for it is 
the centre of feeling and reason, decision and action, 
intention and consciousness. From a person’s heart 
come the evil ideas that lead one to do immoral things, 
whereas a good person produces good from the 
goodness in the heart (Gula 16).  
 
Conscience and Moral life 

Conscience is that faculty which makes 
known to man his moral obligations and urges him to 
fulfill them. it shows man what his nature and the divine 
spirit require of him individually as his personal 
obligations and leads to perceive the binding force of 
these requirements. Conscience is called a judgment of 
the practical reason in contradistinction to a judgment of 
the speculative intellect (Peschke 149). A person has 
the obligation to follow his or her conscience that is to 
act in accordance with his or her own best judgment of 
what he or she is to do precisely because this judgment 
of conscience is the final judgment that a person makes 
about the moral goodness or badness of the 
alternatives possible for him or her. Of one were willing 
to act contrary to this judgment, one would be willing to 
do what one had personality judged one out not choose 
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to do. One would thus be willing to be an evildoer if one 
were willing deliberately to act contrary to one’s own 
best judgment.  
 Conscience is our awareness of ourselves as 
moral beings, as persons summoned to act in 
accordance with the truth and to show ourselves to be 
lovers of the true and the good and in this way to 
become fully the beings God wills us to be. But to 
become what we are meant to be, to become more fully 
human, we are to do good and avoid evil (May 62). 
Sometimes we become morally silent (Bird 28). The 
more a correct conscience prevails, the more do 
persons and groups turn aside from blind choice and try 
to be guided by objective standards of moral conduct. 
Values rooted in different worldviews offer conflicting 
interpretations of reality. Some persons, for example, 
judge artificial conception (Test-tube fertilization) to be 
contrary to human nature while others see it as 
compassionate use of technology to help nature 
(Overberg 41).  
 
Conscience and Truth 

The person who is seeking to make a truly 
informed judgment of conscience will be willing to listen 
to the truth and to seek it from sources where it is most 
likely to be found. By its very nature conscience has to 
seek illumination and guidance, which it finds in the 
order of creation, in the Word of God, in the findings of 
the ethical sciences and especially in the teaching of the 
religions.  
 
Conscience as a Personal Responsibility 

Conscience brings to mind the objective moral 
norm in its relation to the concrete decision to be made 
in the present situation. Since the role of conscience is 
thus an intermediary one, it does not set the moral 
norms itself in an autonomous sense. The relation of the 
objective norms to conscience cannot be understood as 
the meeting of two competing values. The objective 
‘Law’ is the will and order of God in his creation and this 
is made known in the conscience of man who carries on 

his life within this creation and its plan of salvation. The 
judgment of conscience is the ultimate definitive norm 
for the individual decision, but it does not thereby 
become a general norm for people faced with similar 
decisions. The moral value of an action is measured 
exclusively according to the judgment of conscience 
arrived at after due consideration of all the 
circumstances. 
 
Conscience and Authority 

We know that in many different situations 
authority has slipped into authoritarianism: using power 
to impose directives from the top and to demand 
unquestioning obedience and observance. People look 
to authority for guidance and direction. One acquires 
authority through competence, commitment, character 
and courage. Crisis emerges when the spirit of authority 
does not match changes in structure (Overberg 63). 
Conscience must be respected as inviolable in its 
exercise. It must be ever and always free to live the 
truth it discovers. Freedom of conscience does not 
mean that freedom constituted only by adhering without 
question to a particular teaching or law established by a 
certain authority (Smith 86). Good conscience has to be 
compliant with the principle which has a higher moral 
validity. Authority cannot satisfy every social need in the 
world. They must make priority choices, and the way 
they choose is crucial for achieving the right moral 
decision. Therefore there is a need to weigh the effect 
of decision on the rights and interests of the people 
(Shytov 100). Authority is a loving service which 
organizes and directs the service and the activities of all 
for the good of the people. 
 
Who can Act in Conscience? 

This note on moral maturity leads us to ask, 
then, who can make moral decisions of conscience? If 
conscience is the whole person’s commitment to value, 
then to act in conscience requires some degree of 
knowledge, freedom and the affective capacity to care 
for others and to commit oneself to moral values. 
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Following Aristotle’s line of thought, it is more likely to 
be able to function in a mature adult, who has learned 
the appropriate virtues and who has been trained in the 
necessary capacities, than in a child in the early stages 
of development. For the mature adult, the external 
monitor has been internalized into conscience, so that 
individuals have the capacity to become conscious of 
wrong-dong themselves (Helen 5). 
 
Knowledge 

The kind of knowledge required to act in 
conscience obviously includes the capacity to reason, 
that is, to reflect, to analyze, or to think in somewhat of 
a critical fashion. But knowledge for acting in 
conscience also requires an appreciation of moral 
values, especially the value of persons and what 
contributes to their well-being. Without a heartfelt 
appreciation of values, but merely conceptual 
knowledge about them, we act more out of hearsay than 
we do out of conviction. To reach an appreciation of 
value requires experience and reflection, not just right 
information. The key to acting in conscience is to be 
self-conscious. Knowledge of the self includes knowing 
not only one’s limits but also one’s strengths, potentials 
and preferences (Hoose 118).  
 
Freedom 

To act in conscience one must also be able to 
direct one’s actions according to self-chosen goals. 
Actions that are not under our control cannot really be 
considered within the realm of conscience. Our basic 
freedom is the freedom to make someone of ourselves. 
Our freedom to choose must be exercised across a 
broad spectrum of possibilities, but within the limits of 
nature and nurture. If we are beyond freedom, we are 
beyond morality.  The freedom we have to act in 
conscience, then, is not a license to do whatever we 
want. Rather, the freedom of a good conscience is the 
freedom of wanting to do what we ought to do because 
it is the right thing to do. Ultimately, our freedom to 
choose this or that, within limits, is fundamentally a 

freedom to choose an identity, to become a certain sort 
of person. We cannot do everything. Determining 
factors prevent that. But we can pour ourselves into 
what we do, make it truly our own, choose it as a 
genuine expression of who we are and aspire to 
become (Hoose 119). 
 
Emotions 

The degree to which knowing what is right 
results in doing what is right can only be understood 
against the flow of emotions that support a good will. 
Sometimes our feelings display our moral sensitivity 
because of our sympathy for the values at stake. They 
drive us to act according to our convictions. Without the 
capacity for an affective experience of the value of 
persons and what befits their well-being, we will not 
have the capacity for acting in good conscience. The 
capacity to love is the beginning of moral awareness. 
Research on the role of empathy shows how important 
this human feeling is in the development of conscience. 
Empathy is experiencing what another is experiencing. 
When empathy is born, care is born, and with it morality. 
The effort to engage in the moral reasoning, which an 
act of conscience demands is doomed to failure unless 
a person first cares enough about people and moral 
values, to become engaged in such reflection. Emotions 
are the building blocks of conscience. Emotions enable 
us to care enough to want to commit ourselves to what 
we experience by heart as valuable (Hoose 120). 
 
The Role of Conscience in Human Maturity 

A person with conscience has got different 
approach towards human maturity. Human maturity 
means that a human being blossoms, his possibilities 
become manifest, his abilities and aptitude reach a 
certain state of perfection, and he is capable of bringing 
fruit. A mature person can handle himself and has the 
capability of entering into relationship with others 
without losing his or her own identity and dignity. 
Human maturity should be affective maturity. Human 
maturity must be developed in seminarians and they are 
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to be formed in strength of character as well as in 
virtues such as sincerity of mind, a constant concern for 
justice, fidelity to one’s promises, refinement in 
manners, and modesty in speech coupled with charity. 
He is able to act in a mature way that is pleasing to all 
because of conscience formation.  
 Human maturity is the aim of human 
formation. Human formation leads to human maturity. It 
is a complex reality and is not a static phenomenon, but 
a process of growth and development. Who is a mature 
person? One who has reached the integrated growth of 
all his human, physical, intellectual, social, 
psychological and spiritual dimensions; one who has 
acquired emotional self-control and self-mastery; one 
who is able to use his freedom with responsibility 
(Tharayil 145). Age is not being considered as a 
criterion for maturity. Mature persons have a deeper 
sensitivity to what is happening to them; they feel life’s 
strain more than the immature. Mature people are 
distinguished from immature people in the way they 
handle their problems (Kennedy 35). But people who 
have not gone through this formation will have certain 
obstacles in their life. 
 
Conclusion 

According to Mahatma Gandhi seven sins in 
the world are: wealth without work, pleasure without 
conscience, knowledge without character, commerce 
without morality, science without humanity, worship 
without sacrifice, politics without principle. Morality is an 
endangered species: Global communications and travel, 
cultural upheaval, plus massive changes in life-styles 
and technology are increasingly exposing contradictions 
and practical limitations in traditional systems. Unable or 
unwilling to live by hopelessly flawed dogma, we have 
all but abandoned systems of morality. Some resort to 
explicit amorality, others to a ‘pragmatic’ approach of 
‘what one can get away with’, many simply do what 
feels right - more or less. Hypocritical behavior by 
spiritual and political leaders, rampant dishonesty in 

others, and the anonymity of urban life further 
encourage this rejection of traditional ethics. 

However, all of these factors cannot hide our 
desperate need for guiding principles. Modern life offers 
additional freedoms that impose increasingly numerous, 
difficult and far-reaching choices on our lives. Choices 
about relationships, children, education, careers, 
politics, wealth, health and even death. We can alter 
genes, synthesize life and will soon create artificial 
intelligence. Our decisions have more profound 
consequences than ever before - ultimately effecting 
mankind’s very survival.  

A philosophy of life that doesn’t influence our 
behaviour is not worth much. In fact, values can be 
used in harmful ways: a source of guilt, a cop-out that 
appeases one’s conscience, a device for putting down 
others (“my values are better than yours”), etc. But, a 
set of values, firmly believed and followed with 
dedication, is the basis for goodness, maybe even 
greatness. In terms of interpersonal values -charity, 
love, tolerance, etc. - we have an equal chance, no 
matter who we are, to be among the best. We can have 
praiseworthy values without having money, without 
being educated, without travel or culture or worldliness. 
Others will respect and admire us, if we act out high 
values. We are, of course, talking about a life-long 
process of continual re-evaluation of our values and re-
appraisal of how to optimally live our values day by day. 
However, today is the beginning of the rest of our life. 
So, let’s decide what we can do to live up to our highest 
values. 
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 The Feminine Mystique is the title of a book 
written by the late Betty Friedan who also founded The 
National Organization for Women (NOW) to help US 
women gain equal rights. She describes the "feminine 
mystique" as the heightened awareness of the 
expectations of women and how each woman has to fit 
a certain role as a little girl, an uneducated and 
unemployed teenager, and finally as a wife and mother 
who is happy to clean the house and cook things all 
day. After World War II, a lot of women's organizations 
began to appear with the goal of bringing the issues of 
equal rights into the limelight.  
 The stereotype even came down to the colour 
of a woman's hair. Many women wished that they could 
be blonde because that was the ideal hair color.  
In The Feminine Mystique, Friedan writes that "across 
America, three out of every ten women dyed their hair 
blonde” (Kerber/DeHart 514). This serves as  
an example of how there was such a push for women to 
fit a certain mould which was portrayed as the role of 
women.  
 Anita Nair is among the contemporary feminist 
writers writing in English in India. She mesmerizes the 
readers with her evocative language and descriptions 
with which her novels abound. She is easily accepted 
as an efficient practitioner of the genre of fiction. She 
depicts a vivid knowledge of South Indian culture, and 
has an eye for describing details. She mainly deals with 
man-woman relationship and moves from tender 
compassion to sensuality, to raging hatred, and is a 
compelling story-teller. 
 Anita Nair, as a writer, exhibits the quality of 
strength in a woman. She traces the real position of 
women in the families as well as in the society. She has 

created ripples in the society of male domination by 
taking women as women in a serious manner. Her 
attempt to exhibit the plight, fears, dilemmas, 
contradictions and ambitions of her women characters 
is remarkable. She is a feminist with a difference. She 
depicts the real women not the ideal. 
 Anita Nair is one of the best Indian writers of 
English. In her novel Ladies Coupe, She focuses on 
different segments of torment, the women undergo in 
the society. Anita Nair is one of the well known writers in 
Indian Writing in English with an international reputation.  
 Literary manifestations of the specialization 
process create a different linguistic experience and 
environment for male and female experiences, 
especially in novels of Anita Nair, we can move much 
closer to the female experience. Her novels, therefore, 
are seen as structured and extended statements about 
reality. ‘Ladies Coupe’ is Nair’s second novel which has 
been translated into more than twenty-five languages 
about the world. This novel Ladies Coupé throws light 
on the role of women in India. She focuses on different 
phases of suffering, the women undergo in the society. 
She does not take this subject matter as a feminist but, 
as a human being who opens up the realities of a 
human suffering. 

 In Nair's Ladies Coupe, the six women retain 
this unfair advantage, as they ponder the question, 
thrown down like a tantalizing black leather gauntlet in 
the centre of the carriage by the protagonist Akhila: 
"Can a woman cope alone?" In the sisterhood of their 
privileged space, the women bare their souls freely to 
each other, vent their resentment against a male-
dominated world, recall their small victories and minor 
acts of revenge against the men who have dominated or 
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used them. Akhila, the forty-five-year-old spinster, is 
leaving home, now that her duties as the eldest in the 
family are finally done, in search of what she truly 
wants. She is the chief listener to their tales, and she 
interweaves them with her own, as each of the 
occupants tries to help her sort out her mind. Can she 
live alone? Will she manage? 
 As the train rushes through the south Indian 
night, the stories unfold, ranging from the ordinary to the 
bizarre. We meet Janaki, an elderly woman, loved and 
protected by her husband and challenged finally by her 
grown-up son. Also of the company is the teenager, 
Sheela, whose defining act of defiance was to make up 
the face of her dying grandmother, believing that the old 
lady would have preferred it that way. Prabha Devi tells 
a see-saw tale. Her imagination ignited by the assertive 
and self-confident way women walk in New York, she 
seeks sexual liberation in an extramarital liaison. But 
when the affair is on the point of happening, she loses 
her nerve and retreats for years into docility -only to be 
charge up all over again, this time by the thought of 
learning how to swim. 
 Margaret is a chemistry gold-medal winner, 
who sees people in terms of the different chemicals -
cobalt, lithium, arsenic. She is stuck with a husband 
who is the most vicious chemical compound of them all 
-concentrated sulphuric acid, oil of vitriol. Tired of his 
domination, she seeks freedom in an unusual fashion. 
Inspired no doubt by a stray comment in Julius Ceaser, 
she feeds her husband with irresistible delicacies,until 
he is fat and his vain edges are lost in soft, round rolls 
of flesh.  
 Finally, curled up on the top berth is 
Marikolanthu. She is of a different class, a maidservant 
who learns about lesbian love from two foreign 
mistresses. (One wonders why Nair felt she needed to 
bring in foreign characters to illustrate this particular 
aspect of feminine freedom of choice.) Having returned 
home, she uses the lessons in caresses for her local 
mistress. To protect the mistress from her husband's 
unwanted lovemaking, she selflessly makes love to the 

man instead, believing all the time that she is doing her 
mistress a favour by keeping the husband from going off 
to another woman. All this takes place while a mad 
woman is chained up in another part of the house, in an 
echo of Jane Eyre.  
 By the time the relatively short journey -from 
Bangalore to the tip of the Indian subcontinent at 
Kanyakumari -ends, Akhila seems to have done 
sufficient soul-searching to be able to invite a beach 
Romeo into her hotel room and seduce him, in what is 
meant to be a fundamental act of self-knowledge. She 
then proceeds to make contact with another man with 
whom she once shared aweekend of furtive love. Her 
plaintive questioning about a woman's need to find 
herself seems to resolve suddenly, and somewhat 
disappointingly, into a straight- forward need for sex. In 
telling these women's stories, Anita Nair demonstrates 
convincingly that she is a writer committed to 
highlighting the travails and contradictions of women's 
lives, the sacrifices and choices required to build a 
relationship, a marriage and a family. Her strength as a 
writer lies in bringing alive the everyday thoughts, 
desires and doubts of these six ordinary women. Yet the 
somewhat contrived narrative situation and her desire to 
force lessons from the stories sometimes constrain the 
fictional flow. 
 Ladies Coupe tries to deal with the opposition 
between ideological appearance represented in the 
material world and the reality represented in the 
material oppression of women. The central character 
Akhila helps us to see how it is a perfect example of the 
second phase advocated by Showalter. The feeling to 
get away however has been dormant, yet persistent all 
through her years of slogging and that is seeking fruition 
in her endeavour to undertake a train journey. 

Women should not be ashamed of any stigma 
attached to them for e.g. widowhood, divorcee status, 
spinster status etc. they should realize their true 
potential and strength and this requires the capacity to 
manage differences and the willingness to respect 
them. Women9 should engage in a full-fledged battle for 
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survival and improve relationships rather than 
submitting to harassment and suppressing the rights of 
an individual. Since each person is different from one 
another and each has his own idea of self-esteem and 
self-respect, a willingness to face new challenges and 
come up with innovative ideas to tackle issues has to 
spring from within. 

Ladies Coupé by Anita Nair spells out some 
bitter facts of women’s life regardless of their 
geographical, cultural, religious, social or economic 
differences. Whatever they are, or whoever they are, 
they share one thing in common, that is, “affliction”; and 
the first site of this affliction is the family itself. This 
paper seeks to reveal how some of the women 
characters have acted as catalysts in the life of the 
protagonist of Ladies Coupé, Akhila, and have helped 
her liberate from her cocooned self. For this purpose I 
have adopted the critical-textual analysis of the fiction. 

There is no better example in the novel of how 
Nair uses relationship to guide the ethical appraisal of 
the characters, even if, in this case, the result may be a 
faulty judgment. Thus, the protagonist journey for 
search of relationship and independence, no doubt her 
indomitable will and undefeatable spirit compels her to 
carry on her life in a revived manner. The novelist 
carefully portrays the shades of pain, love, anger and 
frustration in the novel. It is a novel about contemporary 
Indian society, about the awareness of the conflicts 
between one’s aspirations, visions in life, the threads of 
intolerance, anger, violence and the survival of one’s 
traditional values and ideas still in the present 
circumstances. Anita Nair is perhaps the only Indian 
woman novelist who has made a bold attempt to give 
voice to the frustration and development of women in a 
patriarchal world. It is a novel which provokes the 
readers thought and moves them deeply and quietly. 

Anita Nair uses certain characters like Akhila’s 
mother, to express how women are strong 
conservatives of the patriarchal structure that framed 
strict social, political and economic limitations on 
women. Akhila’s mother is conservative and orthodox 

mother, and devoted with her own theory that a wife is 
always inferior to husband. She is a sort of woman who 
never takes decision on he own but left all decisions to 
her husband for she believes, “He knows best”. 
According to her, “A good wife learnt to put her 
husband’s interests before anyone else’s, even her 
father’s. A good wife listened to her husband and did as 
she said. It is best to accept that the wife is inferior to 
the husband. That way, there can be no strife, no 
disharmony.  
 Anita Nair has used the character called 
Karpagam as a great example for woman 
empowerment. Besides, she has used this character to 
bring awareness to the society of woman’s demands 
and their need for self – expression. Karpagam is 
portrayed as an strong woman striving for self-definition 
in a patriarchal social organization. She is a widow but 
unlike other widows, she wears kumkkum and colourful 
clothes. She is a courageous woman who breaks the 
shackles of patriarchy when she says. I don’t care what 
my family or anyone thinks. I am who I am. And I have 
as much right as anyone else to live as I choose. Tell 
me didn’t we as young girls wear colorful clothers and 
jewellery and bottu? It has nothing to do with whether 
she is married or not and whether her husband is alive 
or dead. Who made these laws anyway. 
 Her defiance is outstanding when she says, “I 
live alone. I have for many years now. We are strong 
Akhi., Whatever you think you want to live alone, Build a 
life for yourself where your needs come first”. More than 
any other woman, Karpagam and her words instil a 
strong desire to live of her choice. Thus Anita Nair 
portrays the character of Karpagam as one who 
courageously breaks the larger frame work of patriarchy 
that denies personal freedom to women.  
 Thus listening to the lives of various women in 
the coupe, Akhila gets down at Kanyakumari as an 
empowered woman to rediscover her ‘self’. She decides 
that she has to live for her not for others. Ultimately, she 
breaks the chain of patriarchy which have haunted her 
for nearly a decade. She empowers herself and makes 
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a call to Hari, her past lover to make a new life with him. 
Thus the novel comes to an end.  
 Thus in the novel “Ladies Coupe”, Anita Nair 
has dealt with the themes like patriarchy and woman 
empowerment. Though her characters have struggled 
due to patriarchy, at last they empower themselves and 
successfully redeem themselves from a web called 
patriarchy. 
 Ladies Coupe is a very powerful novel 
delineating feminine sensibility, despite the fact that this 
delineation is chiefly expressed through the projection of 
the crisis of social norms and inner urge for freedom. 
The Brahmin heroin Akhila, whose life has been taken 
out of her control, is forty-five years old ‘spinster’, 
daughter, sister, aunt and the only provider of her family 
after the death of her father. Getting fed up with these 
multiple roles, she decides to go on a train journey away 
from her family and responsibilities, a journey that 
ultimately make her a different woman. She tries to 
change the course of her life and family substantially. 
But it is not possible as she lives in a predetermined 
world. Neither she is free to realize her goals, nor to 
translate her dreams into realities. Akhila, with sans 
husband, children, home and family, is dreaming of 
escape and space. Hungry for life and experience, 
aching to content, she sets out for a journey. Anita Nair 
chooses a ladies-only, train compartment as the setting 
of the novel. In all female Ladies coupe she meets five 
other women, each of whom has a story to tell. The 
stories are all an attempt to answer Akhila’s problematic 
question: Can a woman stay single and be happy at the 
same time? Each chapter of the novel is devoted to one 
of the woman’s story:Janaki,the old woman whose 
relationship with her husband is a ‘friendly love’, 
Margaret, the Chemistry teacher, who succeeds 
‘disciplining’ her narcissistic husband/principal; Prabha, 
the rich submissive wife who loves swimming because it 
metaphorically gives her a sense of achievement; 
Sheela, the fourteen year old whose understanding of 
her dying grandmother paves the way for her own future 
liberation; and Marikolanthu, whose rape, literally and 

metaphorically, coupled with extreme poverty and class-
exploitation is the culmination of all other stories. 
Primarily Ladies Coupe is the story of Akhila, who 
happens to be the most subdued, rather crushed 
member of the family. Akhila is like a catalyst whose 
presence is never noticed, never appreciated and yet 
whose absence may make all the difference. Akhila is a 
woman lost in the jungle of her duties; sometimes to her 
mother, at other times to her brothers and still at other 
times to her sister. She is expected to be an obedient 
daughter, affectionate and motherly sister and 
everything but an individual. As a woman Akhila has her 
dreams, her desires, but when her dreams come in 
conflict with the comforts of her family it is she who has 
to sacrifice. She lives a life designated by the society or 
family. On few occasions she listens to the voice of her 
innermost being and then she appears a rebel. In fact, 
her character appears to be a continuum of nothingness 
and being. On this continuum, nothingness shades into 
her being very slowly and occasionally. Even Virginia 
Woolf was aware of the complexity of a character and 
therefore, she saw character as a flux and wanted to 
“record the atoms as they fall upon the mind”1 . Like 
Akhila’s the other characters are also questioning the 
system and are “groping for their identities and their 
status both in the family set-up and the larger social 
structure”2 Ladies Coupe deconstructs that which is 
taken for granted the sacred, the traditional, and the 
ideological. Akhila is not given the opportunity by her 
family to get married and have a family; she is rather 
expected to provide. Akhila is still a spinster as she has 
to provide and the Brahmin traditions in this case 
become flexible.Marikolanthu, a low-caste woman is 
raped and unsurprisingly, she is to blame: “Why does a 
young woman walk alone?.”It is pleasing to note that 
Anita Nair observes the uneducated, poor and rural 
women, like Marikolanthu, who boldly reject traditions 
that define their lives in dependent relationship with men 
more strongly than the educated and urban women 
reject those traditions. Through this depiction, Nair 
criticizes the rubric of formal education that reinforces 
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the patriarchal conditioning in men and women. She 
asserts that education can empower and liberate 
women only when it is aimed at changing social 
attitudes. In fact, in Nair’s writing, the restructuring of 
male-female relationships that can brings changes in 
social and interpersonal attitudes, becomes the most 
important basis of feminist emancipation. The struggle 
of educated and rich women for emancipation is not the 
same like that of an uneducated and poor 
woman.Marikolanthu’s greatness lies in her struggle for 
emancipation in spite of being poor and illiterate. She 
can be called as an Indian version of Ibsen’s Nora. 
None can fail to admire her gradual growth through 
experience from docility to defiance, defiance to full 
confidence. Although not formally educated in a school 
or college, she is rigorously trained in the University of 
Adversity. Thus she succeeds in her flight with the 
preconceived notions of gender-roles and develops the 
existential. In spite of the difficulties and obstacles 
caused by the patriarchal society, these five women 
endeavor to channelize their emotions in different ways 
because of their strong urge to survive. Having entered 
a chakravyuha from which there is no escape, they want 
to make the best of their given life by hardening 
themselves to face the harsh realities of life. Anita Nair 
has thus offered an affirmative vision thereby upholding 
the ultimate goodness, beauty and truth of life in Ladies 
Coupe. 
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Abstract 
 In The Red of His Shadow, the whole narration prominently explains the happenings in the Colonia Engracia Gagá. Zulé, 
the priestess also called as ‘mambo’ is the mistress who rules this Gagá. The cane cutters of this region hold strong belief in their 
religion which functions with many mysteries and loas. The Gagá consists of the priest or priestess as a head; with “elders”, who are 
the highest ranking men; and “queens”, who are regarded as the courageous women with no tint of fear. These three great distinct 
people from the Gagá lead the other people into the procession during their festivals. The excursion lasts for three days with many 
stopping points at many prominent Gagá and draws its end on Easter Sunday. The Gagá travels huge distances covering the whole 
countryside. When the Gagá meets another Gagá on their way, the confrontation can be amicable or conflicting clash, depending on 
the moods of the loas that surmount the priest, priestess, elders, queens or the common mob during the procession. Ecofeminsm 
associates feminism with ecology. Ecofeminism unites the utilization and domination of women with that of the 
environment.Ecofeminism evident in the book are analysed with reference to the character of female protagonist Zulè. 
Keywords: Ecofeminism, Nature, Ceiba Tree ,Gagà, Loas. 
 
 The Red of His Shadow portrays the real life 
story of the Gagá that occurred in La Romana few years 
before, with change of certain names of the characters 
and the place. The plotline runs around the clash 
between the two Voudon heads. Zulé, Colonia Engracia 
Gagá’s mambo gets ready to battle with the houngan of 
the Colonia Tumba, SimiláBolosse. It is a story of a 
feud, envy and love between Zulé, Similá and Jérémie- 
the bodyguard of Zulé. 

In this novel, Zulé symbolizes Nature in 
several places. Feminine characteristics are assigned to 
nature to delineate that conceptually nature belongs to 
the feminine category.  The nexus between women and 
nature has been beautifully portrayed in this book 
through the character Zulé by her interrelations with 
nature. Zulè is compared with a bird’s voice, “Her voice 
sounds serene and cool... her afflicted throat that flutter 
like a bird” (RS 21). The word ‘serene’ refers to 
exemplify that she belongs to Nature, and the 
incarnation of Mother Nature. Zulé’s action associated 
with the animals and birds signifies the position of both 
women and fauna being man handled by the men 
society for boasting their pomposity. Women and 
animals are exploited for men’s self-centred gratification 

of their needs. Male Chauvinism runs evidently through 
many pages of this novel. Thus, this text serves as a 
haven for Ecofeminism wherein the havoc done to Zulé 
by men society can be vividly seen. 

Zulé’s joy in life, due to the love en route for 
Similá has been envisioned well. It is the first time in 
many years that a hundred parrots have taken refuge in 
the Ceiba tree. It has been the only Ceiba tree that 
stands alone with no tree around for so many 
kilometres. Zulé can be associated with the Ceiba tree, 
who has nurtured the love in her heart. Her 
immeasurable happiness again can be symbolized with 
those many parrots building their nests in the tree. Like 
the trees shedding the white fluff, Zulé sheds her pure 
love on Similá that can be related with Similá returning 
home filled with those white tufts stuck on to his face.  
 The gargantuan Ceiba tree, acts as a symbol 
for the interactions between the flora, fauna, and 
humans. “Ceiba ... appropriate symbol for the complex 
biological interactions and human connections with the 
environment that drive our work” (www. ceiba.org). It is 
said that the ancient Maya of Central America has a 
belief that the Ceiba tree connected their world to the 
world of spirit by standing at the central point of the 
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Earth, and their longer vines also act as a passage for 
the souls to ascend to heaven.  
 Tree worship has been described by 
Romantics by relating with pagan animism as the direct 
communication between humans and the spirit of 
Cosmos. Hence, considering the tree’s sacredness, it 
has been spared when deforestation occurred in that 
particular area. “... the forces of nature are intentional 
sacred beings requiring respect, and that certain trees, 
hills, rocks, or water falls are especially imbued with the 
sacred or are inhabited by sacred personages, ...” 
(Benson 69). Therefore, in many places like in Colonia 
Engracia batey the tree stands as an isolated soul 
amidst the empty barren land “... the only Ceiba still 
standing for many kilometer around”  (RS 77). Catherine 
L. Woodword exemplifies this  fact that, “…isolated 
Ceiba tree proudly spreading their shady branches high 
above a pasture or agricultural fields, a relic of the great 
forests that once were there”  (www.Ceiba.org). Like 
Ceiba standing as an isolated figure to speak of the 
culture and the agricultural land that is lost, Similarly, 
Zulé stands as an isolated woman withholding her 
ancient culture, unable to give up her custom. She 
stands aggressive against the modern men like Similá 
and the big bosses of Haiti, who mars their traditional 
cultural and custom by adopting to modernity and 
waging war against her using the destructive weapons 
of modernity. “Feminist theology and eco-feminism are, 
in fact, two interrelated streams of thought that deal with 
proper relations between humanity and rest of creation” 
(Nalunnakkal 145) as the atmosphere depicts the inner 
feelings of the female character by relating the trees 
with Zulé which has theological qualities. 
 Zulé represents her feministic quality of higher 
emotions only with regard to Similá. Zulé unable to bear 
the departure of Similá weeps steadily. By her weeping, 
she has been compared to the loas and deities like 
Metresa Freda and Virgin of Erzulie. The goddess and 
godly characteristics attributed to her activities serves 
as a ne plus ultra to place Zulé among the abode of 
Goddess of Nature. “Hyppolite ... works are prime 

examples of kreyolmounandeyo creation that put 
western art materials at the service of a vision rooted in 
the Afro-creole religious consciousness of the forces of 
nature as personified divinities who exercise moral 
agency” ( Benson 67).  Hyppolite works in painting can 
be compared with Mayra Montero’s work in writing The 
Red of his Shadow as the novel foregrounds the Haitian 
people worshipping nature and attributing certain 
characteristics to the elements of nature by calling them 
as loas, who curbs mankind in all acts of life. 
 As soon as SimiláBolosse left Colonia 
Engracia, the Ceiba tree has stopped shedding the 
white tufts and even the parrots nesting in the tree has 
gone in silence “…deep, inexplicable silence” (RS 87). 
The image of Ceiba tree and parrots can be compared 
with Zulé’s state of mind. In fact, she ventures into a 
state of silence and stops all her fluttering joy after 
Similá leaves. Like the tree of Ceiba, Zulé undergoes a 
stage of absolute silence with no intimation of life or joy 
in her, “… the memory of SimiláBolosse seemed to 
vanish like snow from the Ceiba” (RS 89). Zulé stops 
shedding her white tufts of love due to Similá’s absence, 
unbearable of his departure. 
 InThe Red of His Shadow, Eco-feminism 
forms the core of the text. Firstly, the conceptual 
reading of the women-nature identification can be 
viewed, as Zulé has been compared with nature and 
both Zulé and nature share same characteristics of 
femininity. Secondly, as the novel proceeds, there is a 
radical shift from the conceptual reading to a more 
ideological conception of linking nature and Zulé 
(woman) as the oppressed class. The patriarchal culture 
through Similá and Jérémie, tries to suppress and 
oppress Zulé and nature. Finally, the novel attains the 
third world context, where Ecofeminism goes another 
step forward and unveils the praxiological ecofeminism 
reading of women nature nexus. Herein, Zulé and 
nature are seen as the direct victims of the ecological 
destruction as Zulé finally dies in the hands of Jérémie, 
and her Gagá losses the cultural originality that she has 
withheld these many years. These above three basics 
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of ecofeminism discussed by Ursula king is clearly 
confirmed in Montero’s novel that is under study. 
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Abstract 
 The portrayal of woman in Indian English fiction as the silent victim and up holder of the tradition and traditional values of 
the family has undergone a tremendous change and is no longer presented as a passive character. Similarly Manju Kapur’s women 
becomes different from traditional woman They are finding a newpath, who do not want to be rubber dolls for others to move as they 
wish.  This paper highly focuses on the women protagonists of Manju Kapur’s novel ‘Difficult daughters’ and ‘A married woman’  
 
Introduction 
 Feminist historians have identified three 
essential steps to achieve equality for women.  The first 
would promote equal education opportunity and 
effective job training.  So women would not be reduced 
to dependency on a man.  The second and the most 
difficult to implement would encourage men to share 
the joys, responsibilities worries of women and to share 
the tedium of raising children to adulthood.  The third 
step would set up equality day care centres available 
from infancy as children in any ideal society would not 
be just women’s priorities but are human priorities. 
 Equality is an amorphous word and to many 
women, despite the concrete definitions of the term, it 
means one thing firmly “Respect” and many women 
equate it with motherhood and the status of being a 
wife.  Empowerment through education helps an 
individual to achieve an understanding of one’s 
circumstances and capacity to take decisions 
accordingly.  It also gives a feeling of self-worth and 
independence, the realization that one need not be a 
raging beauty to be feminine, the capacity to accept 
oneself, as a woman, and to feel gender proud. 
 Feminism as a social movement sought to 
redress the imbalance in society by providing women 
with same rights and opportunities as men in order to 
be able to take their rightful place in the world.  The 

female characters created by Manju Kapur are 
characterized by the adoption of a critical and reflexive 
attitude which questions their position to redefine 
cultural and social stereotypes.  The female 
protagonists in Kapur’s novels resist and overcome the 
ideological suppression and reshape the existing value 
systems to re-invent themselves in a meaningful way.  
They want to shoulder responsibilities that go beyond 
their husband and children and also they are not silent 
rebels but are bold, outspoken and action oriented. 
 
Difficult daughters 
 This novel reveals the story of virmati, a 
woman torn between family duty, the desire for 
education and illicit love.  She has been brought up in a 
family where the woman has no identity of her own no 
right to higher education virmati, the protagonist wants 
to study and have career but is restricted by social 
conventions of the time and place and also she rebels 
and insist on here right to higher education according to 
virmati 
  ‘it was useless looking for answers inside the 
home.  One had to look outside.  To education, 
freedom, and the bright lights of Lahore colleges’. 
(Kapur 17) 
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 When virmati complains to kasturi about the 
naughtiness of children in both their and neighbouring 
houses.  She was adviced by her mother. 
 ‘Leave your studies if it is going to make you 
so bad-tempered with your family. You are forgetting 
what comes first’. (Kapur 21) 
 Virmati completes here FA in the second 
attempt at the age of 17.  She refused to accept the 
groom chosen by her family and attempted suicide.  For 
her, education signified an escape from the reproaches 
of her family and freedom from her mother’s control.  
When their family was shifted to amristar, there she 
happens to see Harish, a married professor with two 
children as a neighbour to them.  She was in love with 
the professor.  Virmati sought education as a respite to 
escape from the pressures of the illicit love relationship 
she had entered into with Harish.  She rebelled against 
her mother’s expectations and left for Lahore.  
 Virmati coveted an independent life like that 
of shakuntala. 
 ‘I want to be like you, pehnji’. (Kapur 17) 
She was consoled by shakuntala that ‘times are 
changing, and women are moving out of the house, so 
why not you?’ (Kapur 18) 
 Despite her desperation to forget the 
professor, she helplessly failed and became more 
entangled with him.  Eventhough Harish is educated, 
he lacked the courage and ability to support virmati.  
She was too aware of the hopelessness of the illicit 
love affair.  She reproached him with harsh words when 
she heard the news of his wife’s pregnancy.  ‘Darling’ 
‘co-wives are part of our social traditions.  If you refuse 
me, you will be changing nothing.  I don’t live with her in 
any meaningful way’. (Kapur 122) 
 Virmati tried to forget Harish but in vain.  She 
succumbed to the professor’s implorations and 
passions in her loneliness during her stay at Lahore 
and yielded helplessly to the temptations of the body. 
 When virmati become pregnant and knew 
that the professor would not render any support to her, 
she decided to take the action to save her family from 

shame.  Then she regretted the fact that a useless and 
meaningless love relationship had given her nothing but 
pain.  Her identity as a respectable woman, a good 
daughter is at stake.  Amidst confusion, the professor is 
forced by a friend to marry virmati and takes her home. 
 At her married home, the mother-in-law feels 
she is a woman ‘strayed’. The step son calls her ‘ bad 
mummy’.  The step-wife does not allow her into the 
kitchen or to attend the family members.  The turning 
point for protagonist’s quest for ‘self-identity’ comes 
with the birth of a daughter who is named ‘Ida’ meaning 
a new state and a blank beginning.  During her life time, 
her relationship with Ida, was one of misunderstanding, 
of accusations of “Living only for one self, 
disappointing” the father.  Ida, the narrator of the novel 
states in the beginning ‘The one thing I had wanted was 
not to be like my mother’ (Kapur 1) 
 Ida too has faced disasters in her life for she 
is husbandless because of a divorce and she is 
childless too.  Virmati is the difficult daughter of Kasturi 
and Ida, the difficult daughter of Virmati.  These women 
after facing lot of turmoils in the life and tries to 
overcome them which left them hard-hearted and 
desolate. 
 
A Married Woman 
 Manju Kapur’s second novel ‘A married 
woman’ is a kind of narrative on a woman’s 
incompatible marriage and resulted frustration and the 
contemporary political turmoil in its historical context.  
Astha, the protagonist of this novel is an educated, 
upper middle class, working woman.  As a girl, she is 
brought up with large supplements of fear.  She is her 
parent’s only child.  Her education, her character, her 
marriage are her parent’s burden.  As a married 
woman, Astha becomes an enduring wife and 
sacrificing mother.  Her married life with Hemant is 
soon fed up.  Astha starts teaching in a public school 
after much resistance from her husband and in laws. 
 During her stay in this school she participates 
in a workshop on communalism which is led by Aijaz, 
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the founder of “The street Theatre Group”.  Aijaz 
teaches history and during the holidays he performs 
plays in School, slums, factories, streets to create 
sympathy and to generate social awareness.  Although 
Astha had been a mother of a son an Ida daughter by 
this time, she is fascinated by the multifarious 
personality of Aijaz.  But soon this relationship is over 
as Aijaz has been murdered in the Babri Marjid turmoil. 
 On the other side, her temperamental 
incompatibility with her corporate thinking husband 
compels her to play the role of “mother and father” for 
her children.  This denies her self fulfillment and leads 
to the collapse of the institution of marriage.  
Restlessness drives her to enjoy absolute loneliness, a 
sort of entrapment by the family, its commitments, its 
subtle oppression and her yearning for freedom. 
 ‘Iam thirty-six I need to be independent’ 
(Kapur 227) 
 Astha happens to meet pipeelika, widow of 
Aijaz in a procession organized by “The street theatre 
group”.  She feels great empathy to pipeelika and a 
powerful physical relationship is established between 
them.  This relationship is a challenge for her husband 
and family.  Astha was not able to cover the distance 
between her family and her girl friend.  She was floating 
between these relations.  When a time came to decide 
about her life,  Astha has to go with her family.  Astha 
took this hard-hearted decision to maintain the culture 
and tradition of the family.  Finally pipeelika leaves 
India to study abroad. 
 The emergence of new woman in the realm 
of social ,economic, cultural aspects is also probed in 
the novels of Manju Kapur.  The concept of new women 
in Indian society varies from the one in the west and 
therefore Manju Kapur has tried to evolve her own 
stream of emerging of new woman grounded in reality. 
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 Sense of right and wrong, social justice, 
ethical and spiritual values have  been professed in the 
works by writers belonging to the early period of English 
literature to such an extent that Dr. Johnson one of the 
great critics  has blamed Shakespeare for giving equal 
treatment to vice and virtue. Iago and Macbeth are 
preferred to Othello and Bancho for excellent 
characterization though they are ruthlessly villainous. 
Theodore Dreiser(1875-1945), an American novelist, a 
naturalist and realist, projects the social reality through  
naturalistic philosophy  which is of  proposition as stated 
in Richard Lehan’s Theodore Dreiser : His World and 
His Novels , 
 Man is ‘not living and being lived by 
something, which needs not only him but millions like 
him in order to express itself’. (215) 
 And thereby Dreiser reveals in his works that 
life is being controlled by the forces of nature or fate or 
karma. Dreiser’s deterministic perception of life 
juxtaposed to individualism and his comprehension of 
society through illustrative social Darwinism offers an 
interesting study. This paper through the theory of 
Horkeihmer and Adorno, “Dialectic of Enlightenment” 
explicates the selected short stories of Theodore 
Dreiser  which foresee the dialectic inherent in the  
social scenario.  
 Alfred Kazin says, Dreiser gets under your 
skin and you can’t wait to get him out again, he 
stupefies with reality.(173 ) 
 Dreiser, a pioneer of realistic fiction , in his 
short stories thematically exemplifies the concept of the 
“survival of the fittest”, social Darwinism, which is 
blatant in the lives of men. “The Old Neighbourhood,” 
“The Hand” and “The Victor” in his collection of stories 

titled Chains unfold through the plot the dialectical 
pattern behind the success stories of human beings.  
 Horkeihmer and Adorno in Dialectic of 
Enlightenment theorize thus:  
 Where the development of the machine has 
become that of the machinery of control, so that 
technical and social tendencies, always intertwined, 
converge in the total encompassing of human beings, 
those who have lagged behind represent not only 
untruth. Adaptation to the power of progress furthers the 
progress of power, constantly renewing the 
degenerations which prove successful progress, not 
failed progress, to be its own antithesis. The curse of 
irresistible progress is irresistible regression. (28 ) 

The motif behind the existing social order 
when scrutinized reflects the dialectics observed by 
Horkeihmer and Adorno  and Dreiser has thematically 
edged it in his short stories. Excessive passion for 
money in an individual robs even basic values needed 
for establishing a healthy family. Similarly when a 
human being is keenly bent on attaining power and 
fame,   he is least bothered about overlooking the 
expected social norm. Therefore it is conceived that 
higher the power, higher the corruption and more the 
money more the moral degradation. A superficial 
reckoning of the dialectic may be unbelievable but a 
thorough analysis of Dreiserian stories would 
authenticate the dialectical design under the framework 
of Social Darwinism.  

In “The Old Neighbourhood” from the 
collection of short stories entitled Chains poverty 
pushes the nameless hero of the story to the city which 
has ample opportunities for survival. The hero being a 
mechanical engineer lives a nominal life with his wife in 
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Chadds Bridge, without a good job to support his family. 
Poverty, dept, sudden death of his children and his sick 
wife made him depart from her to the city. Though he 
promises to return to his wife Marie, his ambition holds 
him in the city and he marries another woman. After five 
years of prosperous life in the city, he finds through a 
detective agency that Marie died in the same house 
where they lived years back. After twenty years he 
comes back to the same place and realizes his cruelty 
and need for self reproach. The nameless hero 
confesses: 
 There is something cruel and evil in it all, in all 
wealth, all ambition, in love or fame-too cruel. I must get 
out. (247)  
 His conscious is guilt ridden and he is unable 
to forget the betrayal lifelong. He has lost happiness 
and peace, and in the journey towards socio-economic 
progression there is invariably moral degradation. 
Values are overlooked and deceptive identity results out 
of willing masquerading that is sort after by the 
nameless hero. In the story the hero has butchered his 
love and faith in order to be free from poverty, despair 
and loneliness. The curse of irresistible socio –
economic progress in the life of the nameless hero 
becomes the curse of irresistible moral regression. He 
is so unmindful of his commitment towards his wife and 
does not have even the slightest intention to look back. 
The upward mobility of the nameless hero in the 
competitive world definitely results in success but at the 
loss of his credibility. 
 Dreiser views the world through Darwinistic 
ideology, “the survival of the fittest” which is indeed 
prevalent in humanity’s struggle for money, power and 
success.  Dreiser shows that human beings in general 
swindle, murder, deceive for the sake of money and 
emerge victoriously.  In “The Hand” the two partners, 
Davidson and Mersereau are prospectors, investors 
and developers of property. While Mersereau faces a 
setback in business Davidson improves a lot. 
Mersereau insists that he should be given half the 
amount in Monte Orte property deal and blackmails 

Davidson that he would expose the trick which they did 
before seven years. When Mersereau tries to make his 
way safely away, after having stolen the diagram of the 
field, Davidson strikes him dead. In due course, 
Davidson becomes psychic and begins to hear the 
voice of Mersereau and due to fear of exposure he gets 
admitted in an asylum. Even in his hallucination, 
Davidson does not babble about his murder of 
Mersereau and fools men around, posing himself to be 
a crazy man. Dreiser questions whether successful men 
are really successful in all aspects.  The mightiest and 
the powerful excel but predominantly at the cost of 
righteous means.  

“The Victor” illustrates how a man attempts to 
succeed in animalistic and vehement manner against all 
odds. Osterman the  central character in the story is not 
a guilt-ridden  inspite of the injustice he does to others. 
The facts concerning the development of a large fortune 
by J.H. Osterman , in the writings of C. B. Cummings, 
his secretary says that Osterman has illegally 
abstracted money in the resale of the road to the 
original holders. He becomes a great millionaire through 
fraudulent means. He also exploits  his wife Nadia’s 
social status and property to mint money. Nadia does 
not love Osterman but his money and she is interested 
in D’Eyrand an architect. Osterman’s realization of the 
meaninglessness of money in his old age makes him 
leave a large sum of money for an Orphanage and he 
becomes an exemplary figure.  
 Dreiser finds wealth, ambition and fame as 
exploiters of man’s purity. In Gallery of Women, 
“Ernestine” is the story of a woman who becomes an 
adulteress for attaining name and fame. Her excessive 
craze for recognition and fame makes her quit De 
Jongh and unite with Van Kinsey for whom everything 
lies in wealth and power. Dreiser does not condemn her 
attitude, rather he pities for she has to follow the order 
of the day. Dreiser thus thematises  his perception of 
the seeming dialectics present in the process of societal 
progression. : 
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 Actors, directors, stars and stock holders all 
united in an orgy of self-satiation, and without the 
danger of publicity.  And on the part of those anxious to 
succeed in pictures at almost any price, a desire not to 
offend… This may sound like an exaggerated picture , 
but it is not. And it is entirely probable that power and 
affluence, wherever these same chance to be achieved, 
ever tend to license after the manner here indicated. 
(312)    
  In Dreiserian stories, it is observed that 
people who are economically and physically mightier 
achieve great social position and there exists an 
apparent irony. Whenever socio-economic progression 
is identified ,  ethico –spiritual regression surfaces when 
probed. Therefore the upward mobility in the social 
ladder is always accompanied by downward mobility 
and moral degradation in Dreiserian plots.  
 From 1870 to 1950 in particular, United States 
underwent the process of industrialization and 
mechanization. The American society, after the civil 
war, got segregated into rich and the poor, millionaires 
and immigrants. His stories bring into light the lives of 
men, who belong to the upper, the middle and the low 
classes,  full of craze for money, power, and wealth. 
This phase led to luxury , idleness, amorality , hatred , 
violence, corruption and murder in contradiction to the 
ethics of hard work of egalitarian principles.  Therefore 
this resulted in the irony of socio-economic progression 
i.e. ethico-spiritual regression.  
 In the contemporary world,     Dreiserian  
dialectic  is so common that it has become the order of 
the day and a person who does not agree with it is 
looked upon as an eccentric  who has no intention to 
progress in his or her life.  Dreiserian dialectic can also 
been  nullified as social aberrations and perversions 
seem to have grown so much that they have swallowed 
up the divide between the good and the bad which 
existed then.    
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Abstract 
 According to the 1991 Census there were about 138,200,000 Dalits in India and they constituted about 16.5% of the 
entire population of India. The 2001 Census has now been completed. The total population as risen to over one billion, but we do not 
know yet what the Dalit total is; however, if past trends continue, we may safely assume not only that the Dalit population will also 
have increased but also that the Dalit proportion of the total population has risen as well. “Dalit” is the name which the people 
belonging to those castes at the very bottom of India’s caste hierarchy have given themselves. Formerly, they were known as 
Untouchables, because their presence was considered to be so polluting that contact with them was to be avoided at all costs. The 
official label for them has been Scheduled Castes, because if their caste is listed on the government schedule, caste members 
become eligible for a number of affirmative action benefits and protections. Dalits have chosen the “Dalit” label for themselves for at 
least three important reasons. First, the label indicates that the condition of the Dalits has not been of their own making or choosing; 
it is something which has been inflicted upon them by others. Thus, secondly, there is an element of militancy built into the label; 
Dalits seek to overcome the injustices and indignities forced upon them so as to gain the equality and respect hitherto denied them. 
“Dalit” also indicates that all these castes (Pariahs, Chamars, Mahars, Bhangis, etc.) share a common condition and should 
therefore unite in a common struggle for dignity, equality, justice and respect under a common name. 
Key words: Society, Politics, Culture, History, Religion, Caste and Untouchabilities.  
 
Introduction  
 The thoroughly reactionary varna and caste 
system has hounded Indian society for thousands of 
years. India is the only country in the world where such 
a system came into being and still exists. The varna and 
caste system was sanctified by Hindu religion and by 
Vedic scriptures. This was the main reason for its 
consolidation. The notorious text, Manusmriti, codified 
the then prevailing social norms and consigned the 
shudras, atishudras and women to a thoroughly unequal 
and miserable existence. The distinctiveness of the 
caste system was that it was hereditary, compulsory 
and endogamous. The worst affected by the caste 
system and its social oppression have been the dalits, 
or atishudras, or scheduled castes. Albeit in a different 
way, the adivasis or scheduled tribes in India have also 
faced social oppression over the ages. The stories of 
Shambuka in the Ramayana and of Ekalavya in the 
Mahabharata are classic testimonies of the non-
egalitarian nature of Hindu society in ancient India. 
Along with the curse of untouchability, the dalits had no 
right to have any property. They had to eat the foulest 

food, including leftovers thrown away by the higher 
varnas; they were not allowed to draw water from the 
common well; they were prohibited from entering 
temples; they were barred from the right to education 
and knowledge; they had to perform menial jobs for the 
higher castes; they were not allowed to use the 
common burial ground; they were not allowed to live in 
the main village inhabited by the upper varnas; and they 
were deprived of ownership rights to land and property, 
leading to the lack of access to all sources of economic 
mobility. Thus, dalits were subjected to both social 
exclusion and economic discrimination over the 
centuries. In one form or the other, this continues even 
today in most parts of the country. 
 The 19th and 20th centuries saw great social 
reformers like Dr. B.R. Ambedkar, Sri Narayan Guru, 
Jyothiba Phule, Periyar E. V. Ramaswamy Naickar and 
others. These social reform movements conducted 
many struggles against the caste system, caste 
oppression and untouchability in many ways. But, 
despite the struggles against caste oppression, the 
social reform movement did not address the crucial 
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issue of radical land reforms. The experience clearly 
shows the need to link the fight against caste 
oppression with the struggle against class exploitation. 
At the same time, the class struggle must include the 
struggle for the abolition of the caste system and all 
forms of social oppression. This is an important part of 
the democratic revolution.  
 
Untouchability, presents a unique case: 
 The Hindu social order, particularly its main 
pillars: the caste system and Untouchability, presents a 
unique case. As a system of social, economic and 
religious governance it is founded not on the principle of 
liberty (or freedom), equality and fraternity - the values 
which formed the basis of universal human rights - but 
on the principle of inequality in every sphere of life. In 
Ambedkar's view, the doctrine of inequality is the core 
and heart of the Hindu social order. It leaves no 
difference between legal philosophy (and law) and 
moral philosophy (morality). (Ambedkar 1987 first 
published, Deepak Lal, 1988). The three unique 
features of the caste system need to be understood. 
 In the social sphere the caste system involves 
(a) division of people in social groups (castes). The 
social, religious, cultural and economic rights of 
members of the castes are predetermined in advance 
by birth into that caste and are hereditary (b) an unequal 
distribution of these rights across caste groups (c) 
provision of a mechanism of social and economic 
ostracism calculated to ensure rigid adherence to the 
system and justification of the social system by the 
philosophy of Hinduism. In the sphere of economic 
rights, the Hindu social order also lays down a scheme 
of distribution, namely (a) it fixes the occupations for 
each caste by birth and its hereditary continuation; (b) 
unequal distribution of these economic rights related to 
property, trade, employment, wages, education etc., 
among the caste groups; and (c) hierarchy of 
occupation based on social stigma. 
 These features imply that the Hindu social 
order is based on three interrelated elements, namely 

predetermination of social, religious and economic 
rights of each caste based on birth; the unequal and 
hierarchical (graded) division of these rights among the 
castes; and provision of strong social, religious and 
economic ostracism supported by social and religious 
ideology to maintain the Hindu social order. 
 In this framework the concept of "human 
rights" under the Hindu social system takes on a 
specific meaning. Unlike other human societies, the 
Hindu social order in its classical form does not 
recognize the individual and his distinctiveness as the 
centre of the social purpose. The unit of the Hindu 
society is not the individual. Even the family is not 
regarded as a unit of society except for the purposes of 
marriages and inheritance (Ambedkar 1987, first 
published). The primary unit of society is caste. There is 
no room for individual merit and the consideration of 
individual justice. Rights that an individual has are not 
due to him personally; it is due to him because he 
belongs to a particular caste. Similarly, if an individual 
suffers from a lack of rights, it is not because he 
deserves it by his conduct. The disability is imposed 
upon the caste and as a member of the caste that is his 
lot. 
 The other implication is that, the caste system 
also involves the principle of rank and gradation, in so 
far as the rights increase in ascending order from 
untouchable to Brahmin. It is a hierarchically interlinked 
system. In this framework castes are artfully interlinked 
with each other in a manner such that the right and 
privileges of higher castes become the disabilities of the 
lower castes, particularly the untouchables. In this 
sense, in Ambedakar's view the caste in a single 
number cannot exist. Caste can exist only in plural 
number. There cannot be such a thing as caste as a 
singular phenomenon. So one has to look at the castes 
as a system, where each is interlinked with other in 
unequal measures of social, religious, economic 
relations and rights. 
 This hierarchically interlinked character of the 
caste system implies a concept of "human rights" and 
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"human hood" which is different and unique. In this 
particular order of hierarchy the Brahmins are not only 
placed at the top but are considered to be "superior 
social beings" worthy of special rights and privileges. At 
the bottom, the untouchables are treated as "sub-
human beings or lesser human beings" considered 
unworthy of many rights. Untouchables are considered 
as inferior social beings and therefore not entitled to any 
individual rights i.e., civic, religious, political and 
economic. In fact, the disabilities are so severe that they 
are physically and socially isolated and excluded from 
the rest of the Hindu society. Isolation and exclusion of 
untouchables is a unique feature of the Hindu social 
order. Classes or social groups are common to all 
societies, but as long as the classes or social groups do 
not practice isolation and exclusiveness they are only 
non-social in their relations towards one another. 
"Isolation and exclusiveness" makes them anti-social 
and inimical to one another. (Ambedkar, first published 
1987). 
 
The Evidence 
 The annual reports of the Commission for 
Scheduled Caste and Schedule Tribe provide the data 
on the registered cases of untouchability and atrocities 
against the Scheduled Castes. Table 1 revealed that 
average number of cases registered under Anti 
Untouchability Act (or Human Right Act) were 480 
during the 1950s, 1903 during the1960s, 3240 during 
the1970s, 3875 during the1980s and 1672 during the 
first half of the 1990s. Table 2 shows that during the 
nine year period between 1981-86 and 1995 -97 a total 
of two lakhs cases of atrocities on the SC were 
registered; which means on an average three thousand 
cases of atrocities were committed on them annually. 
The break-up of the atrocities for the year 1997 shows 
504 cases of murder, 3452 of grievous hurt, 384 of 
arson, 1002 of rape and 12149 cases of other offences. 
The data for the period between 1981 and 1997 showed 
that on an average annually about 508 SC persons 
were murdered, about 2343 hurt, 847 subjected to 

arson, 754 became victims of physical violence and 
about 12,000 were subjected to other offences. 
 
The Dalit Political Strategy 
 Both historically and currently Dalits have 
adopted four strategies, singly or in combination, in 
order to attain these ends. The first and most dominant 
has been the political strategy of gaining power either 
as an end in itself (if you have power, others come to 
you and you do not have to go begging to them) or as a 
means to other ends (e.g., greater economic and 
educational opportunities). However, Dalits have been 
divided over whether to pursue political power 
independently of other castes or in alliance with those 
members of other castes and communities whose 
interests and ideals are close to their own. For example, 
there are at present Dalit members of Parliament and of 
State Legislative Assemblies, as well as Dalit party 
workers, in virtually all the major political parties, 
including the Prime Minister’s Bharatiya Janata Party, 
which in its traditionalist Hindu ideology, is quite anti-
Dalit. There are also exclusively Dalit political parties at 
the regional level and two Dalit-led political parties, the 
Bahujan Samaj Party of Kanshi Ram and Ms. Mayawati 
as well as the Republican Party of India, have members 
of Parliament as well. The Dalit debate within and 
between the various parties over whether to get 
whatever share of power Dalits can through whatever 
alliances are most expedient or to maintain pressure 
from outside on those in power by maintaining some 
ideological and programmatic unity, at least among 
Dalits themselves if not with other disadvantaged 
groups (tribals, religious minorities, women, the poor in 
general) as well, has yet to be resolved. As this brief 
description suggests, there is little political unity among 
Dalits at the present time and many are wondering out 
loud whether the political process can deliver what 
Dalits have every right to expect from it. 
 
 
 



 

 
37                 Roots International Journal of Multidisciplinary Researches  

Vol.1  No 3    February 2015   ISSN: 2349-8684 

The Social Strategy  
 The next strategy, which can be described as 
social, has two components. Education is one. If Dalits 
become literate (10.2% in 1961, 37.4% in 1991) or even 
educated, they can move beyond unskilled labor, earn 
more money, and so gain greater respect. The other is 
making life-style changes which get rid of those 
practices considered especially “low” or “polluting” and 
substituting those of the “higher” castes instead. For 
example, they should give up eating certain meats and 
cease working at certain jobs (e.g., cleaning latrines). 
The aim of education and life-style change has been to 
remove some of the more obvious reasons for anti-Dalit 
prejudice. The social strategy was adopted by the 
Christian missions over a century ago and it still 
dominates the churches’ thinking about improving the 
Dalits’ lot. Today there are churches which are not only 
giving special priority to Dalits in some of their 
institutions of formal education, but are also developing 
joboriented, nonformal educational projects to enhance 
skill development. The social strategy has also 
undergirded much of the affirmative action policy built 
into India’s constitution. The assumption is that if Dalits 
get educated, get better jobs, and earn more money so 
as to raise their class status, then their caste status 
(measured in terms of mutually respectful and friendly 
relations with members of “higher” castes) would 
improve also. The problem has been that the 
government (controlled by the dominant “higher” castes) 
has never fully implemented all the progressive 
affirmative action legislation it has passed into law. This 
is a source of great resentment, especially among 
educated Dalits. 
 
The Major Causes 0f Atrocities 
 In the end the question is: why do the higher 
castes continue to practice untouchability, and 
discrimination in social, cultural, religious, political and 
economic spheres. And why do they resort to physical 
and other violence when the untouchables try to gain 
lawful access to human rights and equal participation in 

social, political, cultural, religious and economic sphere 
of community life? The reasons for widespread practice 
of untouchability, discrimination and atrocities as well as 
violent reaction by the higher castes are to be found in 
their continuing belief and faith in the sanctity of the 
institution of caste and in untouchability. The traditional 
Hindu social order continues to govern the thought 
process and behavior of the large majority of Hindus in 
rural areas. The provisions in the Constitution and law 
are secular and equal but the customary rules of the 
caste system and the institution of untouchability are 
based on the principle of inequality in social, economic, 
cultural and religious sphere. This obviously brings a 
conflict between what is contained in the constitution 
and law, and what is contained in the traditional 
customary rules, norm, and values of the caste system 
and untouchability. People continued to follow the latter 
because it provides immense privilege and serves their 
social, political and economic interests. And when the 
dalits try to get equal access and 'assert' their rights, it 
often invites the wrath of higher caste persons in the 
form of atrocities and physical violence. About the 
reasons for the atrocities on the SC/ST the Report of 
the Commission of the SC/ST 998 observed, 
 "Some of the major causes of atrocities and 
other offences against Scheduled Castes and 
Scheduled Tribes are related to issues of land and 
property, access to water, wage payments, 
indebtedness and bonded or forced labour. Issues of 
human dignity, including compulsion to perform 
distasteful tasks traditionally forced on Scheduled 
Castes, and molestation and exploitation of dalit women 
are also involved. Caste related tension is exacerbated 
by economic factors, which contribute to violence. It is 
the assertion of their rights, be they economic, social or 
political, by the Scheduled Castes and Scheduled 
Tribes and their development, which often invite the 
wrath of the vested interests. Disputes during elections, 
animosity due to reservation, jealousy due to increasing 
economic prosperity, violence related to the process of 
taking possession and retaining Government allotted 
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land, tension due to refusal of SCs to perform tasks 
such as disposal of dead cattle or cutting umbilical cord, 
are manifestations of the resentment of the high caste 
against increasing awareness among Scheduled 
Castes, assertion and prosperity among the SCs. Like 
land, water is another sensitive issue. Accessibility of 
drinking water and water for irrigation and disposal of 
water removed from water logged areas become issues 
that can trigger off atrocities on SCs. Castiest favour 
during religious and social ceremonies, disputes arising 
during sowing and harvesting operations, and removal 
of crops from the granary after harvesting, have also 
been known to cause tension. Increasing awareness 
and empowerment of SCs, manifested in resistance to 
suppression, also result in clashes". 
 The official evidence and the regional studies 
based on primary data revealed that in rural India in 
several spheres, if not in all spheres, the social 
behaviour of high caste Hindus is still governed by the 
norms and codes of the traditional caste system, 
although there are changes in some spheres of social 
relations. The settlements of the untouchables in rural 
areas are away from the high-caste locality, endogamy 
(which is the backbone of the caste system) continues, 
entries for the untouchables in private houses and 
temples in rural areas are limited, and common sharing 
of tea and food is also extremely limited. Pressures and 
restrictions on voting and political participation also 
prevail. The restriction on the change of occupation and 
discrimination in employment, wage rate, share of rent, 
rate of interest charged and in sale of items from shops 
owned by the untouchables is still observed in some 
degree in the rural areas, where three-fourths of the 
untouchables live. 
 
Conclusion 
 This goes to shows that the enforcement and 
practice of universal human rights in society is not 
conditioned by the formal supportive legal framework 
(such as the Constitution and other laws) alone. Often, 
cultural, social, religious and economics notions make 

the enforcement and practice of human rights difficult. 
Non-formal institutions; social, religious as well as 
economic, involve a framework of social behaviour of 
their own, which may not be in consonance with the 
principles enunciated by the United Nations, or the 
Constitution of a nation in which case different sets of 
values may result in conflicts. It implies that unless 
inequalities imbedded in the social, economic and 
cultural structure of the Hindu society are addressed, 
the legal measures will make little difference in 
providing access to human rights to the dalits in India. 
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 The media plays a very significant role in our 
society today. The media is all around us. From the 
shows we watch on TV, the music we listen to on the 
radio, to the books, magazines, and newspapers we 
read each day. Without the media, people in societies 
would be isolated, not only from the rest of the world, 
but from governments, law-makers, and neighboring 
towns and cities. The flow of information is important for 
the development of communities and the media 
facilitates this. Without a wide array of information, 
people’s opinions and views would be limited and their 
impressions and conclusions of the world around them 
stunted. Media workers are in essence interpreters of 
information. All of us at some point have been to the 
library to do research for a paper or report. Journalists 
in the media do much the same. They weed out the 
important issues and points, putting them in a context 
that the average reader and listener can make sense of 
in order to form their own opinions. Journalists provide 
the six basic areas of information: Who, what, where, 
why, and how. Most of the time, that’s all we need to 
know. In this way, the media keeps us focused on the 
issues that matter in a surveillance-type way. 
 The Universal Declaration of Human Rights 
states: "Everyone has the right to freedom of opinion 
and expression; this right includes freedom to hold 
opinions without interference, and impart information 
and ideas through any media regardless of frontiers" 
 
Restrictions on Individual Journalists 

The freedom to impart information can come 
under attack in a variety of ways and particularly 
impinge on the freedom of the press. Pressure on 
journalists poses a very significant threat. Informal 
censorship refers to a variety of activities by public 

officials - ranging from telephone calls and threats to 
physical attacks - designed to prevent or punish the 
publication of critical material. The right of journalists to 
protect their sources is also important in ensuring the 
free flow of information on matters of public interest. 
International and regional human rights mechanisms 
have asserted that journalists should never be required 
to reveal their sources except under certain condition 
.Privacy laws can impede investigative reporting aimed 
at exposing corrupt and illegal practices. Privacy laws, 
while important in protecting the private affairs of 
individuals, should not be misused to deny discussion of 
matters of public concern. The media should be free to 
report on conflicts and public scrutiny in such situations 
is essential to controlling humanitarian and human 
rights abuses. Exclusion of the media is a very severe 
restriction on freedom of expression and information in 
this regard and restrictions should only be placed where 
there are clear safety concerns. 
 
Structural Restrictions on the Press 

These call into question whether the media 
are free from political control at an institutional level. 
Restrictions can take the form of press laws which allow 
for government interference in the media, or which 
impose unwarranted restrictions on published content. 
All bodies with regulatory authority over the media, print 
or broadcast, should be fully independent of 
government. Processing of license applications should 
be open and transparent, with decisions about 
competing applications being made on the basis of pre-
established criteria in the interest of the public’s right to 
know. In addition, the powers of broadcast regulatory 
bodies should be limited to matters relating to licensing 
and complaints. 
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Media monopolies are another way in which 
the right to receive information from a variety of sources 
is restricted. State broadcasting monopolies do not 
serve the public interest but then in some smaller 
markets, a monopoly newspaper may be the only way 
to provide access to local news. Rules on monopolies 
need to be carefully designed to promote plurality of 
content, without providing the government with an 
opportunity to interfere in the media. 

Other examples of “structural censorship” i.e. 
use of economic measures by governments to control 
information, include preferential allocation of 
government advertising, government control over 
printing, distribution networks, or newsprint and the 
selective use of taxes. 

Access to information held by public 
authorities is another aspect of the freedom of 
information debate. International/regional human rights 
mechanisms have asserted the public’s right to know 
and urged governments’ to adopt legislation along the 
following lines: the legislation should be guided by the 
principle of maximum disclosure; public bodies should 
be under an obligation to publish key information; public 
bodies should actively promote open government; 
exceptions should be clearly and narrowly drawn and 
subject to strict ‘harm’ and ‘public interest’ tests; 
individuals should have the right to appeal against a 
refusal to disclose information to an independent 
administrative body, which operates in a fair, timely and 
low-cost manner; the legislation should provide 
protection for ‘whistleblowers’ who release information 
on wrongdoing. 

New technologies, such as the Internet, and 
satellite and digital broadcasting, offer unprecedented 
opportunities to promote freedom of expression and 
information. Action by the authorities to limit the spread 
of harmful or illegal content through the use of these 
technologies should be carefully designed to ensure 
that any measures taken do not inhibit the enormous 
positive potential of these technologies. The application 
of rules designed for other media, such as the print or 

broadcast sectors, may not be appropriate for the 
internet. Obviously, limitations on such technologies will 
be a fine balancing act between defending the freedom 
of expression and information and ensuring protection 
from abuses e.g. spread of child pornography .These 
rights can only be restricted in certain circumstances: to 
protect the rights and reputations of others or to protect 
national security, public order, public health or morals. 
 Restrictions in the name of public order and 
national security can often be excessively broad and 
vague. International and regional bodies have said that 
such restrictions should only be imposed where there is 
a real risk of harm to a legitimate interest meaning there 
is a significant risk of imminent harm; that is to say 
violence or other unlawful action; there is a close causal 
link between the risk of harm and the expression; the 
expression was made with the intention of causing the 
harm. ‘Indias’s Daughter, documentary  film directed by 
Leslee Udwin, as part of BBC’s ongoing Storyville  
series,  evoked  irritation  and protest against  
telecasting  in India. The film was based on 2012 Delhi 
gang rape of a medical student Jyothi Singh, The film, 
which was planned to be broadcast on Women’s Day is 
currently banned,  in the name that it challenges the  
public order and social status  of Indian womenhood . 
However good she intends, the act of the journalist was 
criticized by Government of India,  as  violation of  
journalistic ethics. 
 Criminal sanctions accompany such 
restrictions. Often the expression in question may not 
pose a clear risk of serious harm to public interest and 
still it is subjected to penal sanctions, including 
imprisonment. International/ regional human rights 
mechanisms on freedom of expression have concluded 
that imprisonment should not be imposed except in the 
very most extreme circumstances where there is 
intentional incitement to imminent and serious lawless 
action. 
 Criminal defamation laws still exist in some 
states to protect public figures from injury to their 
reputations. Such laws have a limiting effect on freedom 
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of expression and are frequently abused in cases where 
there is no public interest at stake. International and 
regional human rights institutions have recommended 
that such laws should be abolished and replaced with 
civil defamation laws. 
 Civil defamation laws can also be misused to 
censor criticism and debate concerning public issues. 
International/regional human rights bodies have said 
that civil defamation laws should observe the following 
principles:  

a) Public bodies should not be able to bring 
defamation actions;  

b) Truth should always be available as a 
defense;  

c) Politicians and public officials should have to 
tolerate a greater degree of criticism;  

d) Publications regarding matters of public 
interest which are reasonable in all the 
circumstances should not be considered 
defamatory;  

e) Damage awards should be proportionate to 
the actual harm caused and should take into 
account alternative remedies such as 
apologies and corrections. 

 
Courtroom Restrictions 
 There are various laws falling under the 
contempt of court rubric which restrict the flow of 
information in order to protect the administration of 
justice. Some restrictions exist to ensure a fair trial and 
to avoid a “trial by the media.” Other restrictions are 
more to do with protecting the court from being 
“scandalised”. There are increasing questions about 
whether freedom to criticise the judiciary should be 
limited in this way. Having cameras in the courtroom 
has become a lively area of debate in recent years. 
Again, as with many other questions to do with the 
freedom of expression, there is a fine balance to be 
struck between the desirability of opening up the judicial 
system on the one hand and protecting the privacy of 
victims and their families on the other. 

 New media encourages people to express 
their opinion and share their thoughts candidly. Many 
bloggers take pride in speaking their mind, compared to 
any mainstream reporters who must cover events 
impartially. Many online journalists see themselves as 
partisans or activists for causes or political movements, 
and reject the idea of objective or neutral analysis. 
 Partial or partisan journalism comes in at least 
two kinds: One kind is an opinion journalism that enjoys 
commenting upon events and issues, with or without 
verification. Another form is partisan journalism which 
uses media as a mouthpiece for political parties and 
movements. Both opinion and partisan journalism have 
long roots in journalism history. However, their revival in 
an online world raises serious ethical conundrums for 
current media ethics. Should objectivity be abandoned 
by all journalists? Which is best for a vigorous and 
healthy democracy – impartial journalism or partisan 
journalism? 

To make matters more contentious, some of 
the new exponents of opinion and impartial journalism 
not only question objectivity, they question the long-
standing principle that journalists should be independent 
from the groups they write about. For example, some 
partisan journalists reject charges of a journalistic 
“conflict of interest” when they accept money from 
groups, or make donations to political parties. 
 Economically, mainstream newsrooms who 
uphold traditional principles such as impartiality 
increasingly feel compelled to move toward a more 
opinionated or partisan approach to news and 
commentary. To be impartial is said to be boring to 
viewers. Audiences are said to be attracted to strong 
opinion and conflicts of opinion. 
 Even where newsrooms enforce the rules of 
impartiality — say by suspending a journalist for a 
conflict of interest or partial comment — they fail to get 
full public support. Some citizens and groups complain 
that newsroom restraints on what analysts and reporters 
can say about the groups they cover is censorship. 
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 Is it good, that more and more, journalists no 
longer stand among the opposing groups in society and 
try to inform the public fairly about their perspectives but 
rather become part of the groups seeking to influence 
public opinion? The ethical challenge is to redefine what 
independent journalism in the public interest means for 
a media where many new types of journalism are 
appearing and where basic principles are being 
challenged. 
 
Entrepreneurial Not-for-Profit Journalism 

 The declining readers and profits of 
mainstream media, as citizens migrate online, has 
caused newsrooms to shrink their staff. Some 
journalists doubt the continuing viability of the old 
economic model of a mass media based on advertising 
and circulation sales. 
 In response, many journalists have started 
not-for-profit newsrooms, news web sites, and centers 
of investigative journalism based on money from 
foundations and donations from citizens. Some 
journalists go online and ask for citizens to send them 
money to do stories. This trend can be called 
“entrepreneurial journalism” because the journalist no 
longer simply reports while other people (e.g. 
advertising staff) raise funds for their newsroom. These 
journalists are entrepreneurs attempting to raise funds 
for their new ventures. 
 Of course, this new ventures raise certain 
ethical questions.  How independen can such 
newsrooms be when they are so reliant on funds from a 
limited number of donors? What happens if the 
newsroom intends to report a negative story about one 
of its main funders? From whom will these newsrooms 
take money?  
How transparent will they be about who gives them 
oney and under what conditions? ‘Indias’s Daughter’, 
documentary   film directed by Leslee Udwin, as part of 
BBC’s ongoing Storyville series, evoked irritation and 
protest   against telecasting in India. The film was based 
on 2012 Delhi gang rape of a medical student, Jyothi 

Singh, The film , which  is planned   in to be broadcast  
on 
 Women’s Day, 2015, is currently banned   alleging that 
the comments and opinions expressed in the film are 
offensive to the status of Indian women. 
 However, multiple response, globally have 
been raised against banning of the film, expressing that 
it infringes   the journalistic freedom and rights.  
 A functioning democracy is founded on a 
communications sector that functions adequately and 
allows informed public opinion to develop freely. This is 
why, in a democracy, journalists have a special political 
purpose and responsibility. Democracy is, above all, a 
culture of dialogue, in which the opinions of dissenters 
are respected. Freedom of speech and the media is an 
achievement of the European enlightenment, which 
must be fought for over and over again and always be 
defended. Every society has experienced that the 
powerful in politics and business don't want their affairs 
critically observed by the media and so find themselves 
under public scrutiny. Corruption and abuse of power 
happen everywhere, all the time, and fighting them is a 
task central to democratic journalism.  

We are forced to come to a conclusion that in 
a complex, pluralist, modern society there can be no 
one absolutely correct ethic. A single journalistic ethic 
always valid everywhere in the world is currently just as 
unthinkable. In different countries, a variety of elements 
form the focus of the ethical debate. Currently in the US 
(1997), the debate is above all about violence and 
decency; in the UK it is about tabloid journalism (e.g. 
reporting on the royal family); in Israel the secrecy of 
military intelligence is under discussion; and in Germany 
the impact of the commercialisation of TV (scramble for 
ratings, superficialisation of programming, 
sensationalism) is at the forefront of the ethical debate.  
We can keep on adding to these lists.  We need to 
assume that there is indeed a fundamental and 
generally acceptable basis for a journalistic ethic - 
namely human rights. The argument put at international 
level that human rights are a typical Western invention 
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that may not count in other cultural contexts is 
intentionally deceptive. In arguing like this, regimes that 
hold human rights in contempt want to distract attention 
from their own disgraceful acts in any way they can.  
 
Should Media be Self-Regulated? 

A free media is by definition decentralized.  
While lacking a central authority that pre-approves 
content and still needing to rectify mistakes—omissions 
or distortions—a free media resolves this paradox by 
acting as a self-regulator.  Specifically, media content 
itself can be analyzed by others within the media, 
leaving the final judgment up to the viewers.  Self-
regulation is important because anyone in the media is 
capable of conveying bias; in lieu of restricting content, 
a free media would be capable of “policing” itself 
 
Conflicts of Interest  
 Another one of the most ominous problems is 
that owners of media firms can experience conflicts of 
interest.  Major news firms regularly experience political 
conflicts of interest. Top news executives and celebrity 
reporters frequently socialize with government officials.  
The most powerful media companies routinely make 
large contributions to both major political parties, while 
receiving millions of rupees in return in the form of 
payments for running political ads. In this incestuous 
culture, ‘news’ is defined chiefly as the actions and 
statements of people in power.  Reporters, dependent 
on ‘access’ and leaks provided by official sources, are 
too often unwilling to risk alienating these sources with 
truly critical coverage.  Nor are corporate media outlets 
interested in angering the elected and bureaucratic 
officials who have the power to regulate their 
businesses. 
 Major media firms also experience conflicts of 
interest with respect to business: “Media corporations 
share members of the board of directors with a variety 
of other large corporations, including banks, investment 
companies, oil companies, health care and 
pharmaceutical companies and technology companies”. 

Also, media firms can experience conflicts of interest 
with respect to ideology:  
 
Internet Neutrality  
 Many Internet consumers get their service 
from a company, known as a network provider.  
Network providers can potentially exert a high degree of 
control over the Internet used by the consumer.  Net 
neutrality is a proposed principle fundamentally 
advocating that interactions over the Internet should be 
between end-users—consumers and websites. 
 
Arguments for net neutrality include the following: 
• Freedom of Speech:  The Internet is at its core a 

free and open technology. 
• Rights over Data Control:  Network providers 

have no rights over data between end-users. 
• Conflicts of Interest for Network Providers:  The 

temptation for network providers to restrict 
information from competitors will be too great. 

• Stifling of Innovation: The involvement of 
network providers in determining what content, 
like sites, reaches consumers will create a 
misleading picture of what consumers really 
want; the success of sites will be determined by 
deal-making, not the site itself. 

• Preservation of Internet Standards:  Allowing 
network providers the ability to restrict content 
will force content in general to change, 
disrupting existing Internet standards. 

Arguments against net neutrality include the 
following: 
• Complexity of Technology:  The whole issue is a 

technical issue best left to computer engineers 
and technicians. 

• Innovation:  Prioritization of bandwidth is 
necessary for future innovations, as more 
important traffic would be given faster access. 

• Investment: Network providers invest billions in 
developing networks and need to recoup those 
outlays by charging for faster access. 
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• Existing Inequality: Well-funded sites already 
have an advantage in getting to the “doorstep” of 
network providers; they can’t expect the network 
provider to then automatically deliver these sites 
equally to consumer. 

• Bandwidth Availability:  The proliferation of sites 
like YouTube already take up much bandwidth; 
in order to deal with future bandwidth 
requirements, companies need to charge high-
bandwidth sites more in order to fund the 
building of future networks. 

• Costs of Net Neutrality will be Passed onto 
Consumers: If companies cannot charge sites 
for fees, they’ll end up charging consumers 
instead. 

• Regulation will have Unforeseen Consequences: 
Regulation, especially for something as complex 
as the Internet, can often have unforeseen 
consequences. 

 The debate over net neutrality is happening in 
many parts of the world as of now.  In the United States, 
legal and political debates are ongoing; the FCC has 
claimed authority in the meantime.  In the European 
Union, the European Commission is solidly behind the 
idea of net neutrality (Reding, 2009).  In the Russian 
Federation, network providers can limit the actions of 
individual consumers if such actions threaten the normal 
functioning of the network.  Japan is basically net 
neutral (JAIPA, 2008).     The People’s Republic of 
China regulates Internet traffic based on content, 
although this is mainly for political reasons as opposed 
to economic ones. 
 
An Hourglass Market Structure  

At the demand level, the media industry is 
experiencing fragmentation in that consumers want 
more individualized content.  For example, cable and 
satellite companies offer general channel “packages,” 
as well as specific channel packages—like ones 
completely devoted to movies or a specific sport—
allowing consumers more choice in channel selection.  

Also, mobile phone services offer “a-la-carte” plans for 
calling, texting and data, giving consumers the ability to 
select plans that are right for them.  (For example, a 
consumer might opt for an unlimited calling plan with 
200 texts-per-month.). As such, established companies 
both acquire similar assets—in order to preempt threats 
to their business models—and forge new partnerships—
in order to cater to as many consumers as possible by 
establishing conglomerates.  For example, Microsoft 
bought Hotmail in order to expand into a burgeoning e-
mail market. Amazon purchased myntra, to expand its 
online marketing. This all results in an “hourglass-
shaped” media producer sector: “with a small number of 
large often global and conglomerate enterprises at one 
end and a very large number of local micro or small 
enterprises at the other with a very thin middle” 
(Locksley, 2009). 
 
The Business of Media  
 The business models of media are unique and 
diverse.  The media industry is one of few that deals 
with intangible—or conceptual, non-material—goods.  
As such, there is no single method of operating in the 
media industry; each firm can operate on its own 
business model.In the United States, the media is the 
only industry expressly protected by the nation’s 
Constitution (First Amendment), due to its public interest 
role as a purveyor of free and creative expression, 
independent thought and diverse perspectives (Croteau, 
2005).   On the other hand, nearly all major media 
companies are commercial firms whose investors care 
about revenues, costs and profits.  Can both of these 
goals be achieved simultaneously or are they mutually 
exclusive?  To what extent does achieving one goal 
result in the other? 
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 According to the Hindu Law giver Manu : “A 
virtuous is one who after the death of her husband 
constantly remains chaste and reaches heaven though 
she has no son”. Custom and religion has indeed 
chained the existence of Indian widows both young and 
old leaving no part vacant. Their identity is forcefully 
snatched away, leaving them in a void that can never 
be filled. They are literally robbed of their external and 
internal identity, parting with their adornment, shaving 
their head and doning a white saree. All of this is 
designed so as not to encourage or arouse sexual 
desire. 
 “The widow is ‘uglified’, ‘desexed’ to deprieve 
her of the core of her feminity” says Khanna. It is an act 
symbolic of castration. The presence of widows at 
religious ceremonies is considered inauspicious. They 
are expected to devote their lives to an austere pursuit 
of religion.   
 The present article aims in analyzing the 
critical dynamics of ‘caste’ and the issues that are 
associated with it. The character of Damayanti dons the 
role of a heartless woman who aborts the child of 
Pitambor as he belongs to a lower caste. The story 
revolves around the notion of the ‘oppressor’ and the 
‘oppressed’ but the only difference is that here a 
‘weaker sex’ oppresses the ‘stronger sex’. 
 The character ‘Damayanti’ is more symbolic 
than just with a prescribed role. A thorough study and 
analysis of her character portrays a rare picture of a 
deplorable, sympathetic, helpless widow  who does 
prostitution in order to earn her livelihood yet takes 
immense pride to preserve her so called ‘superior 
caste’. Her ostentatious appeal is affiliated to her 
survival ‘needs’. The appearance, complexion, dressing 
sense, demeanor and gait that she carries in each 
stride takes every one by storm. She holds a 

mesmerizing personality that holds the potential to 
captivate any one that crosses her way. 
 She had lifted her mekhala (skirt) upto her 
knees, and was accompanied by her six year old 
daughter, who was completely naked. Damayanti’s legs 
and hands were soft and shiny, and healthy, like a new 
mango plant. Her hair which cascaded down her back 
was a reddish bronze colour, very much like the colour 
of rusted cannons…. (10) 
 Though she is helpless and literally has 
nothing of her own for survival save prostitution, she 
never craves for sympathy or tries to gather attention of 
her admirers. She sports a rather bold attitude and talks 
blatantly even to a rich man. The very first encounter 
that the rich ‘Adhikaar’ has with her compels him to 
think about her often. Infact Pitambor, the adhikaar had 
to muster up enough courage to speak to her. 
 Pitambor plucked up the courage to speak to 
her. “You will get sick if you walk           about in this foul 
weather, in this dirty, muddy road”. (11) And he 
continues: If you had only asked me I would have sent 
my servant to get you all…” (11)  
 Pitambor sports the character of a rich and 
wealthy ‘adhikar’ called as the ‘gora   soldier’ because 
he was well built, fair and healthy. He was bestowed 
with enough money and possessions. 
 There was no dearth of money or means, but 
the poor man had no peace of mind. His granary was 
full, but there was no one to enjoy it” (7) 
 Yes, he did not have a legal heir to prolong 
his family lineage. He was in a desperate need of an 
heir, his own blood, his own son. Even after his second 
marriage he did not enjoy the bliss of holding his own 
child in his arms. His ailing bed ridden wife acutely 
rheumatised was sick for years together.  
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 Krishnakanta, the shrewd priests’ appearance 
and the promise he extends gives water to the parched 
thirsty soul of Pitambor. The priest takes stock of the 
pathetic situation and cunningly traps the confidence of 
both Pitambor and Damayanti giving them the hope of a 
promising future. Pitambor’s deliberate neglect towards 
his wife proves his inclination towards the charm of 
Damayanti. “If she comes to me I will place her on a 
pedestal and worship her” (9).  
 Krishnakanta plays the role of a mediator 
between Damayanti and Pitambor. Ha acts as an 
‘oppressor’ of a higher cadre, a Brahmin priest who is 
much with the intention of sacking money. Shrewd and 
greedy as he is, he leaves no stone unturned to extract 
money from Pitambor:  
 A sly and crooked smile spread across 
krishnakanta’s toothless mouth. “it will not be easy. I will 
have to negotiate. I will have to make the two girls 
agree to it and for that I will have to bribe them with 
sweets from your shop.” (9) 
 Krishnakanta does not literally oppress 
Pitambor, but the latter’s hope and weird destiny is 
clinged to the priest’s false apprehensions. ‘Oppressed’ 
by ill fate, status fails to give him hope. Left with no 
other alternative, he easily slips into the hand of the 
‘oppresser’ 
 Destiny plays a dirty game, mocking at the 
poor fate of Pitambor, the sudra (a low caste) adhikaar 
as his presumptuous ‘good’ fate rests in the mercy of a 
prostitute who happens to be a Brahmin. Damayantis’ 
character and movements are known everywhere in the 
village. The stories of her illegal abortions are not left 
unknown. ‘Bapu, do this for me. Everyone knows that 
she goes out at night to bury the things she aborts’ (9) 
 Pitambors ‘subaltern’ position is quite 
mystifying here as his marginalized existence is not 
accounted in terms of money, status or position but due 
to social constitution as caste and class. He was 
financially sound and materially blessed. He had all the 
comforts of life that an adhikaar should have. 

 On the other hand the extremely poor and 
‘actually marginalized’ Damayanti basks in glory and 
pride flaunting her so called Brahmin identity and is not 
a bit ashamed of her filthy existence. Pitambor on the 
other hand had to think twice before he embarked on 
this notion of having an heir through Damayanti that too 
by marrying her with due respect. Though a wealthy 
Adhikaar, Pitambor himself had to ruminate much on his 
low caste identity. Ironically it was a sensitive decision 
in the part of Damayanti to accept his proposal. 
Pitambor says: 
  ‘But she is a Brahmin woman and I am a 
Sudra’ (9).  
 Even Damayantis’ initial reaction to 
Pitambor’s proposal was a shocking remark that has 
really baffled the readers:  
 I have spoken to her about you. At first she 
was quite angry! ‘That Sudra man,’ she said. ‘How dare 
he even think about such a thing? Does he not know 
that I am the daughter of a good Brahmin priest?’  (13) 
 
Again she says: 
          ‘He is a sudra belonging to the fourth caste. 
Having relations with him…..’  
 Damayantis role as a high caste Brahmin 
resonates with a message, a ‘voice’ that was never 
given to women in terms of gender. In a patriarchal 
society, its intrinsic taboos always treated women as 
‘the other’. With its biased rules women often fall an 
easy prey in the trap of the male chauvinistic society 
and Patriarchy. This marginalization, this feeling of 
lowness starts from the smallest institution like family 
and continues in every field be it social, political or 
cultural. Women had invariably been denied their rights. 
Damayantis helpless plight was also a consequence of 
what society forcefully imposes to an abandoned 
widow. Goswami herself is a testimony to this treatment 
of abhorrence and neglect for being a widow. Despite 
belonging to an educated family Goswami was 
secluded from the society and was expected to stay 
alone in solidarity with prayers and chanting all 
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throughout her life. No room was given to emotions and 
sentiments. A widow’s identity is robbed of her own self 
and a constant feeling haunts their mind. The treatment 
they receive from their own parents and other relatives 
makes their life futile. A widow is always considered to 
be an evil omen. Talking or establishing any kind of 
affinity is always criticized and looked down upon. 
These rules derived from social structure and religion 
makes the life and existence of widows miserable.  
 Damayantis pride on her shallow yet 
‘powerful’ identity and later her denial to bear 
Pitambor’s child compelled her to abort the foetus at the 
backyard of her house.  
 She has spoilt it, Mahajan, she has aborted! 
She refused to carry the seed of a Sudra man! She 
belongs to the highest Brahmin clan, a woman from the 
Sandilya gotra! She has spoilt your seed Pitambor; she 
has finished her pregnancy”! (25) 
 The news stroke Pitambors heart as a 
thunderbolt strikes a tender tree. All his desires, dreams 
and expectations collapsed as a pack of cards, leaving 
nothing except a void, emptiness and gloom of despair. 
He frantically searched the buried foetus digging the 
ground with the spade: ‘Thud, thud! Thump, thump!’ 
(26) 
 He had hung his lantern on a branch of a 
bamboo, and was digging religiously at the spot! The 
man had assumed a terrifying aspect, and he was 
hacking at the earth like a mad man! She trembled in 
fear and terror! (26) 
 Of course it was just “an unformed lump of 
flesh” (26) to Damayanti but for the longing Pitambor “it 
was my child! I will at least feel the flesh of my flesh! I 
will feel my child, my son and heir, with my two hands!” 
(26)  
 From the point of view of a bereaved father 
longing for an heir it is really tragic and we empathize 
with his delirious plight. Behind Damayanti’s cruel 
murderous act there lies a strong ‘voice’. A woman 
being a weaker sex is never allowed to claim her rights. 
Damayanti is doubly marginalized, first as a woman 

(weaker sex, third world women and a victim of 
patriarchy) and secondly as an abandoned widow. Her 
blatant refusal to carry the son of a ‘fourth caste sudra’ 
is very much her personal right. Patriarchy gives 
enough rights and privileges to ‘men’ to take any 
decision of their own reluctantly, favoring their ‘strong’ 
better gender and eventually ‘marginalizes’ the role, 
position and status of the ‘weaker’ female sex. Just as a 
woman is a victim of Patriarchy, Pitambor is a victim of 
ill fate. Destiny cannot reverse its course. Damayanti 
takes the role of a rebellious ‘voice’; a voice to the mute 
sufferers. Her audacious act is her strong stance on 
women’s right over her own body. She retaliates the 
injustice inflicted on women with this cruel act. 
 Damayanti’s strong stance also gives ‘voice’ 
to Pitambor’s wife, a mute helpless sufferer with a 
barren womb. She is a ‘subaltern’ doubly marginalized 
both as a weaker sex and a sterile. In a conservative 
society like India a barren women is considered to be 
an ill omen, polluted, cursed, secluded, ill treated, 
abhorred and discarded as a useless object.  
 Pitambor’s rheumatised wife projects another 
picture of the ‘oppressed’, acutely assaulted by ill fate, 
patriarchy and delirious circumstances. Damayantis act 
redeems her pain to some extent by giving her a ‘voice’. 
It’s a consolation to her pathetic existence. The story 
says that her dim eyes shines resplendently watching 
each of her husband’s movement. As the act comes to 
consummation, her eyes glow brighter and brighter. 
This ‘strange’ shine holds a strong message of ‘revolt’, 
a kind of retribution till Pitambor relinquishes, 
surrendering himself to fate. Damayantis cruel ‘act’ is 
not just an act but a loud ‘voice’ shouting, screaming 
and yelling on behalf of those hapless widows who 
without any second thought blindly yield their entire life 
to the hands of austere living. They renounce 
everything, including their body, soul and spirit in the 
hands of the ruthless society. Here a man falls a victim 
to ill fate just as same as a woman falls a victim of her 
destiny. Destiny can be cruel to anyone be it male or 
female. The answer to this is ‘pain’ anyway. The 
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question posed here is if it pains a man like Pitambor, it 
pains also a woman like Damayanti. But Goswami 
ingeniously wields Damayantis character, deliberately 
donning on her this ‘rebellious’ role just with the aim of 
giving the voiceless widows the strong ‘voice’. Her act 
claims justice to the widows who have no voice of their 
own. She walks hand in hand with them giving them 
support and asking the society and its rules as to how 
will Pitambor’s poor fate be solved?  It is here that he is 
caught like a wriggling fish in the vicious ‘net’ of destiny 
just like women who falls in the same ‘net’ never ever 
given a single chance to put forward her say. 
Immediately she becomes a burden to her parents and 
to the society. At least society allowed Pitambor’s 
remarriage and he already married twice. The author 
dexterously carves his character as forbidden by good 
fate even the third time so that Damayanti’s rebellious 
act can be rightly and judiciously justified. It gives a 
positive message with a bang! Her act though atrocious 
gives a scathing attack reviling the wrong done to 
women in the name of a ‘weaker’ sex.  
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