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From the Editors 

 

The Department of Russian and Comparaive Literature humbly present before 

you the 21st issue of our departmental research journal Assonance – A Journal of 

Russian and Comparative Literary Studies. The journal is indexed in UGC-

CARE. It is indeed a matter of pride for us to share that our journal has received 

tremendous support from different universities and has been widely read by the 

scholars from the fields of Russian studies and comparative literary studies. We 

are grateful to each and every contributor for contributing their valuable research 

articles for this issue. 

The current issue has thirty four articles contributed by scholars of eminence as 

well as emerging scholars on various issues of comparative study, genre study, 

thematic study of different authors and their texts, translation studies, linguistics, 

culture studies, travelogue, folklore, et al.  

It has articles studying as varied topics as COVID-19 and war metaphors, 

linguistic analysis of Vladimir Putin’s speeches, Contrastive study of adjectives 

in Russian and English.  

This issue has also included articles contemplating over Literary context of 

crowd, Literary culture, Gendered study of trauma and disability, Stigmatizastion 

of fatness, Buddhism, Symbolism in various texts, Zhirmunsky’s notion of 

borrowing, Defamiliarisation, Democracy and media, Sankara Variyar, Evgeny 

Chelishev’s Indology. 

This issue has as well included articles carrying thematic study of various authors 

and texts, such as, Kavita Kane’s Sita’s Sister, J.M. Coetzee’s novel Disgrace, 

Toni Morrison’s Beloved and The Bluest Eye, Vikram Chandra’s Red Earth and 

Pouring Rain, Marxist reading of Aravind Adiga, Kazuo Ishiguro’s The Remains 

of the Day, Natalya Baranskaya’s The Week Like Any Other, Alexander Blok’s 

The Twelve, Short stories of Premchand, Poetry of Lermontov, Solzhenitsyn and 

Stalin’s personality cult. 

There are articles reading literay texts and literary theories in a comparative 

manner, such as, Comparative study of Anton Chekhov’s The Bet and Haruki 

Murakami’s Norwegian Wood, Comparative study of the poems of San Juan De 

La Cruz and Bulleh Shah, Comparative study of Judith Butler and A. Revathi, 

Comparative study of Shakespeare and Grigori Kozintsev and Iosif Shapiro, 

Comparative study of Mamoni Raisom Goswami and Bapsi Sidhwa. 

We express our deepest sense of gratitude towards the administration of the 

University of Calicut for their continual financial support and patronage in our 
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endeavour of publishing this journal. We as well appreciate the timely input 

provided by the Board of Referees with respect to quality of the articles and 

publication of the journal. Last but not the least, we are thankful to all those who 

rendered their support towards bringing out this issue successfully.  

 

The Editors 
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БОРЬБА ПРОТИВ COVID-19 И АКТИВИЗАЦИЯ 
ВОЕННЫХ МЕТАФОР В АНГЛОЯЗЫЧНЫХ СМИ 

ИНДИИ 

Манурадха Чодхари 

Старший преподаватель, Центр русских исследований, Университет имени Джавахарлала Неру  

FIGHT AGAINST COVID-19 AND ACTIVE USE OF WAR 
METAPHORS IN ENGLISH-LANGUAGE MASS MEDIA 

OF INDIA 

Manuradha Chaudhary 

Assistant Professor, Centre of Russian Studies, SLL&CS, Jawaharlal Nehru University 

Аннотация: Данная статья является попыткой изучения военных метафор в 
англоязычных СМИ Индии, используемых во условиях пандемии COVID-19 с точки 
зрения теории метафорического моделирования. 

Ключевые слова: англоязычные СМИ, COVID-19, коронавирус, военные метафоры, 
теория метафорического моделирования 

Abstract: This paper is an attempt to study war metaphors used during Covid-19 Pandemic 
in English language mass media of India from the point of view of theory of metaphorical 
modeling. 

Key words: English language mass media of India, COVID-19, corona virus, war 
metaphors, metaphorical model theory 

Как известно, общество меняется, также меняется его язык. Любые 
перемены, происходящие в обществе, серьезно влияют на дальнейшее 
развитие языка этого общества. COVID-19 оказало серьезное влияние на 
людей во всем мире и это влияние отражается во всех сферах, таких как в 
обществе, культуре, торговле, политике, образовании, окружающей среде и 
т. д. Многие изменения произошли на уровне лексики в разных языках из-за 
этой пандемии. Эти языковые изменения явно видны в английском языке, 
особенно на лексико-семантическом уровне английского языка. COVID-19 
будучи новым явлением в обществе не только породил новые слова 
(коронавирус, зум, карантин, самоизоляция и т. д.), но и также новые 
словосочетания (социальное дистанцирование, зоны содержания и т. д.) и 
сокращения (COVID-19, WFH (work from home) работа из дома, удаленька и 
т. д.). Кроме этих новых лексических единиц, связанных с COVID-19 тоже 
активно используются различные новые метафоры в языке СМИ. 

Ситуация из-за коронавируса является настолько ужасной, что политики и 
журналисты даже воспринимают ее как третью мировую войну. 
Медицинские работники, правительства и люди во всем мире ведут войну 
против коронавируса, который убил много людей и опустошил экономику 
развитых и развивающихся стран. В языке СМИ все больше и больше 
военные метафоры используются в политических речах, статьях и т. д. для 
изображения кризиса COVID-19. Данная статья является попыткой 
изучения военных метафор, использованных для изображения пандемии 
коронавируса в англоязычных СМИ Индии, с точки зрения теории 
метафорического моделирования. Модель войны создана на основе 
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выбранных нами примеров из англоязычных СМИ Индии, где COVID-19 
изображен как война. 

В последнее время метафоры войны привлекают все больше внимания 
лингвистов во обстоятельствах пандемии коронавируса. Метафоры 
являются неотъемлемой частью языка СМИ. Через метафору все события и 
обстановки современного индийского общества представляются в средствах 
массовой информации. Как известно, метафора обозначает «переносное 
значение» или «перенос». При метафорическом употреблении слова 
происходит перенос названия с одного предмета на другой предмет на 
основе сходства.  

Метафоры понимаются и определяются по-разному. Несомненно, эти 
лексические единицы играют очень важную роль в общении. С помощью 
метафор говорящий может выразить свою мысль очень точно эффективно и 
эмоционально. Метафора делает речь ярче, выразительнее и привлекает 
внимание читателей и слушателей. Писатели, журналисты и докладчики 
используют их, чтобы выразить свои мысли более эффективно и образно. 
Метафора эффективно выражает сложную тему косвенным образом и 
придает речи живость.  

Традиционно лингвисты полагали, что метафора - является лишь 
риторическим или стилистическим средством языка и художественной 
литературы, но когнитивный подход американских лингвистов Джорджа 
Лакоффа и Марка Джонсона считает, что «метафора пронизывает всю нашу 
повседневную жизнь и проявляется не только в языке, но и в мышлении и 
действии. Наша обыденная понятийная система, в рамках которой мы 
мыслим и действуем, метафорична по самой своей сути». (Джордж Лакофф 
и Марк Джонсон, 2003, с. 387). Они используют термины «концептуальная 
метафора» в своих работах. По этой теории, концептуальная метафора - 
это схема, которая поясняет связи между понятийными сферами источника 
и понятийными сферами магнита. Эта схема существует в сознании 
носителей языка. Они объясняют свою теорию при помощи примера: 
«аргумент - это война», где аргумент - это сфера магнита, а война 
обозначает сферу источника. Иными словами, аргумент понимается в 
терминах войны. 

Разные специалисты используют различные по внутренней форме термины 
для названия моделей, и название термины зависит от разных аспектов, как 
лингвистический, общефилологический, психологический, когнитивный 
аспекты. Например, Дж. Лакофф, М. Джонсон используют термины 
«базисная метафора» и «концептуальная метафора», (1990), Дж. Лакофф 
(1988)- образ-схема А. Н. Баранов, Ю. Н. Караулов (1991) – 
метафорическая модель, Г. Н. Скляревская (1993) – метафорическое поле, 
Ю. Д. Апресян (1971), А. П. Чудинов (1988) – модель регулярной 
многозначности и т.д. Русские лингвисты А. Н. Баранов и Ю. Н. Караулов 
развивают теорию метафорического моделирования в своих работах на 
основе концептуальной теории Лакоффа и Джонсона. Другие русские 
лингвисты, такие как А. П Чудинов, Е. В. Будаев и др., работали над 
внедрением этой теории в своих исследованиях метафор.  
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По словам Баранова и Караулова, «Метафорическую модель как 
«понятийная область (область источника в когнитивной интерпретации 
метафоры), элементы которой (смыслы и сочетания) связаны различными 
семантическими отношениями («выполнять функцию», «способствовать», 
«каузировать», «быть частью», «быть видом», быть примером» и др.), 
причем каждый элемент модели соединен с другими элементами 
существенно более сильными связями, чем с элементами других 
понятийных областей» (Баранов и Караулов, 1994, с. xv). Далее, 
подчеркивая особенности метафорической модели, они написали: 
«Важнейшей характеристикой метафорической модели является тесная 
связанность её семантических элементов и их сочетаний между собой» 
(Баранов и Караулов, 1994, с. xiv). В связи с важностью метафорической 
модели, А. П Чудинов полагает, что «Система метафорических моделей - 
это важная часть национальной языковой картины мира, национальной 
ментальности, она тесно связана с историей соответствующего народа и 
современной социально-политической ситуацией» (Чудинов А. П., 2008, 
с.131). 

Теория метафорической модели использует концептуальный аппарат 
фреймов, слотов из теории представления знаний, для категоризации 
метафор. Минский М. в своей статье «Структура представления знаний» 
объясняет: «Всякий раз, когда человек сталкивается с новой ситуацией (или 
вносит существенные изменения в свою точку зрения), он выбирает из 
памяти структуру, называемую фреймом» (Minsky, M.). Далее Минск 
пишет, что «Фрейм является структурой данных для представления 
стереотипной ситуации». (Minsky, M.). Но Баранов А. Н. в «Очерке 
когнитивной теории метафоры» определяет фрейм как: «Фрейм—это 
описание типизированный ситуации (в частном случае, описание 
типизированного объекта), состоящее из слотов» (Баранов А.Н., 1991, с. 
186). Слот представляет собой фрейм нижнего уровня или понимается как 
аспект его уточнения. Слот - это кадр более низкого уровня или аспект его 
уточнения. Каждый слот включает в себе какую-то часть фреймы и 
«представляет некоторый тип информации, релевантный для описываемого 
фрагмента действительности. (Баранов А.Н., 1991, с. 186). Слот образуется 
из концептов. Термин «концепт» понимается как результаты всей 
человеческой деятельности и процессы познания мира в виде квантов 
знания в процессе мышления человека. Другими словами, это единица 
сознания. 

Метафорическая модель «COVID-19 - война». 

В ходе анализа примеров нами было обнаружено что метафоры связанные с 
областей «война», являются очень популярными и более употреблены в 
условиях распространения заразной болезни коронавирусом в индийских 
СМИ. В Большом энциклопедическом словаре русского языка война 
определяется как «организованная вооруженная борьба между 
государствами, нациями (народами), социальными группами. В войне 
используются вооруженные силы как главное и решающее средство, а 
также экономические, политические, идеологические и другие средства 
борьбы». (Большой энциклопедический словарь). Кризис, ставший 
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следствием пандемии коронавируса, концептуализируется как война в 
Индийских СМИ. Следовательно, появляется модель- «COVID-19 - война». 

Нынешняя модель включает в себя не только метафоры, описываемые 
ситуацию связанные со здоровьем, но и экономикой, торговлей, политикой, 
культурой и Индии во время COVID-19. В этой модели сферой-донором 
является здравоохранение, политика, образование, экономика, общество и т. 
д. во время пандемии вызываемого коронавирусом. Лексикой войны 
является как сфера-источника для метафорического расширения языка 
СМИ. Такие понятия, как «война», «битва», «победа», «атака», «воины», 
«оружие», «бой», «враг» и т. д., очень часто используются политиками и 
журналистами в индийских СМИ для изображения коронавируса.  

По нашему наблюдению, эта метафорическая модель содержит не только 
слова, описывающие войну, но она также охватывает в себе лексемы, 
которые служат для изображения военнослужащих, военных действий, 
военных техников, оружия, видов вооруженных сил, участников войны, 
типов войск, результатов, военного планирования т. е. стратегии и тактики, 
и других военных аспектов. 

Таким образом, лексика войны, метафорически используемая для 
изображения COVID-19 англоязычными СМИ Индии, была разделена на 
различные фреймы и слоты. Различные фреймы и слоты этой модели на 
основе отдельных примеров из англоязычных СМИ Индии приведены 
ниже: 

1.ФРЕЙМ: ВОЙНА И ЕГО ТИП / ВАРИАНТЫ 

Данный фрейм состоит из различных понятий, таких как «война», «битва», 
«бой», «атака», «борьба», «сражение», «бой» и т. д. Все эти понятия 
метафорично употребляются в индийских СМИ и они указывают на 
проблемы, выявленные в ходе вспышки коронавируса в Индии. Выше 
перечисленные понятия являются разновидностями войны. Терминология 
войны в средствах массовой информации используется для описания 
напряженности и кризиса в обществе. Индия находится в состоянии войны 
против невидимого врага. Коронавирус персонифицирован как невидимый 
враг, а кризис COVID-19 сравнивается с войной. Правительство Индии 
прилагает все усилия, чтобы победить этого врага. В данных ситуациях 
метафорическое употребление слова «война» в сочетаниях с разными 
определениями подчеркивает остроту и серьезность того или иного 
вопроса. Поэтому чтобы изображать сложную ситуацию из-за COVID-19, 
многие военные метафоры применяются в индийских СМИ. Например: 

 «The country is fighting a war against the novel coronavirus and the 
aim is to win it in 21 days, Prime Minister Narendra Modi said on 
Wednesday, a day after he announced a national lockdown of three 
weeks to combat the pandemic». (The Hindu. 26.03.2020) 

 «The brahmastra has been thrown into battle. Is the neglect of 
healthcare in the battle against Covid-19 by design or by default? If 
this is a battle strategy, it must be by design». (John,T Jacob, The 
Hindu Business line. 26.03.2020) 
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 «Medical robots to the rescue in the battle against Coronavirus». (Nainar, 
Nahla. The Hindu.07.04.2020) 

 «"The fight against COVID-19 is possibly the biggest invisible war in 
our lifetime. A war against humanity and having various impact on 
health and economic security of the nation. The armed forces are 
assisting the nation in its fight against coronavirus," Singh said». (The 
Economic Times. 19.04.2020) 

 «The fact is, China suffered the first attack of the virus, and is now a 
reliable partner in fighting the epidemic». (Guocai, Tang. The Indian 
Express.07.05.2020) 

 «How does the immune system respond to a coronavirus attack?» 
(Koshy, Jacob. The Hindu. 21.04.2020) 

 «Covid-19 is not the only crisis the country is confronting». (Varma, 
Amit. The Times of India. 05.04.2020) 

 «The government’s battle strategy is not science-based and proactive but reactive, 
confronting the enemy wherever it chooses to appear and fighting a thousand battles 
simultaneously». (John,T Jacob, The Hindu Business Line. 26.03.2020) 

 «All are fighting the enemies which are invisible. In such 
circumstances, international communities should come forward and 
cooperate with the severely affected states in combating the warlike 
coronavirus». (Javed Aquib. The Times of India. 24.03.2020) 

2. ФРЕЙМ: ВОЕННЫЕ ЕДИНИЦЫ /ВОИНСКИЕ ПОДРАЗДЕЛЕНИЯ: 

Воинская организация - это состав, который имеет определенную 
постоянную организацию и является частью более крупной организации 
или армии. Такие слова, как «армия», «бригада» и т. д., имеющие 
метафорическое значение включаются в эту группу. Эти слова с разными 
прилагательными используются для обозначения различных групп людей, 
которые объединены для борьбы против COVID-19. Различные группы или 
организации как, работники здравоохранения, сотрудники санитарной 
службы, работники средств массовой информации и т. д., рассматриваются 
как «армия» и «бригада». Например, все врачи, которые лечат заражающих 
больных коронавирусом, вместе воспринимаются как армия врачей. Даже 
группа людей, которая распространяет информацию о коронавирусе или 
люди, которые следуют всем ограничительным мерам, введенным 
правительством или обучает студентам на онлайн во время пандемии, 
составляет вместе армии или бригады по борьбе с коронавирусом. 
Например: 

 «Coronavirus war gets army of bravehearts» (Jeelani Gulam. India Today, 27. 04.2020) 

 «Corona fight brigade: Virushka's undisclosed donation; designer 
Sabyasachi gives Rs 1.5 cr, Raina contributes Rs 52 lakh». (The 
Economic Times. 02.04.2020) 
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 «Women’s brigade spreads COVID-19 awareness in C'garh villages». 
(Outlook The News Scroll. 26.04.2020)  

3. ФРЕЙМ: ВОЕННОСЛУЖАЩИЕ/ ВОЕННЫЙ ПЕРСОНАЛ 

Люди, которые относятся к военной службе, составляют этот фрейм. . В 
этот фрейм включены военнослужащие или разные чины армии. Смелые и 
опытные люди, которые служат человечеству во время пандемии, 
рассматриваются как военнослужащие. Термины, как «воин», «боец», 
«герой», «солдат» и «стратег», метафорически используются для 
обозначения тех людей, которые борются с пандемией. Эти люди всегда 
готовы к борьбе с высоко заразительной болезнью. Медицинские 
работники, санитарки, уборщики, сотрудники полиции, сотрудники СМИ и 
т. д. выполняют свои обязанности в чрезвычайной ситуации коронавируса 
и пытаются спасти зараженных людей. Их сравнивают с воинами, бойцами, 
солдатами и героями армии. Даже больные, которые выздоровели от 
COVID-19, также считаются воинами, потому что они победили врага 
коронавируса. 

Помимо них, стратеги, главнокомандующие, полководцы тоже считаются 
воинами и включаются в этот фрейм. Эксперты, которые разрабатывает 
стратегии для уничтожения вируса являются стратегами. Несмотря на 
опасность здоровья, эти метафоричные воины рискуют своими жизнями. 
Поэтому граждане страны по просьбе премьер-министра Индии 
приветствуют этих воинов, героев бойцов, солдатов, стратегов многими 
способами в качестве жеста благодарности или уважения. Эти жесты 
можно увидеть в языке СМИ в ниже данных примерах. 

 «Tributes from sky to sea: Indian Armed Forces salute corona 
warriors». (The Economic Times. 03.05.2020) 

 «More and more 'corona warriors' falling prey to COVID-19 in New 
Delhi» (The New Indian Express. 04.05.2020)  

 «With clapping, bell ringing, India unites to thank coronavirus fighters» (Hindustan 
times. 22.03.2020) 

 «The Corona Fighters: A thank-you and some notes from a hospital ward»(Mishra, Ajit. 
The Indian Express.23.03.2020) 

 «Corona Heroes: Delhi Police makes masks for frontline fighters and those in need. 
Watch» (Kohli, Amrita. Hindustan times. 27.04.2020) 

 «India’s war on Coronavirus: Doctor are the new soldiers» ( Lele, Ajay. Financial 
express. 21.03.2020) 

 «These soldiers in the war against Coronavirus are the doctors, nurses, 
paramedics and other healthcare workers who are putting their own 
lives at risk and fulfilling their duty and moral obligation like true 
professionals». (Arora, Vimal.The Pioneer.24.03.2020) 

 «Covid strategist, AIIMS chief DrRandeep Guleria is guest at e-Adda 
today». (Indian express. 04.05.2020) 
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4.ФРЕЙМ: ДРУГ / ВРАГ 

Во время войны люди, участвующие в войне разделяются на две группы. 
Те, кто сражаются с вашей стороны, являются сторонниками, а те, кто 
сражаются против вас, являются врагами. Поэтому в этой войне с 
коронавирусом те, кто борются с вирусом и поддерживают человечество, 
образуют группу «друзей» или «партнеров». Больницы, где проходят 
лечение заражающих больных; фармацевтические компании, которые 
пытаются сделать лекарственный препарат или вакцину от коронавируса; 
граждане, которые следуют ограничительным мерам, принимаемым 
правительством; страны, которые поддерживают экономически других 
стран с пожертвованием лекарств и т.д., метафорично считаются 
партнерами или друзьями человечества в этой войне. В связи с COVID-19, 
коронавирус концептуализируется как враг, который сражается с другой 
стороны и составляет группу «врагов». Следовательно, нынешний фрейм 
разделен на два слота - друг и враг. 

4.1 СЛОТ: ДРУГ / ПАРТНЕР / СОЮЗНИК 

Метафоры, выражающие поддержку, дружбу, братство, сотрудничество, 
союз и партнерство с правительствами и странами для спасения 
человечества от опасного коронавируса, включаются в этот слот. В 
нынешней войне против COVID-19 тот, кто поддерживает человечество, 
считаются друзьями, партнерами, союзниками, сторонниками и т. д. Слова 
«друг», «союзник», «партнер» и т. д. используются очень часто в 
англоязычных СМИ Индии как метафоры для представления сторонников 
человечество. Например: 

 «Private sector must be a whole hearted partner of government in fight against COVID-
19» (Bhusan, Indu. The Indian Express. 16.04.2020) 

 «India working with global partners to develop vaccines to fight Covid-19: Health 
Ministry»(The Times of India. 17.04.2020) 

 «The fact is, China suffered the first attack of the virus, and is now a reliable partner in 
fighting the  

Epidemic». (Guocai, Tang. The Indian Express 08.05.2020) 

 «Prime Minister Narendra Modi on Friday told Israel and Brazil that 
India is ready to do whatever is possible to help its friends in the fight 
against the novel coronavirus». (The Economic Times.10.04.2020) 

 «The more informed people are, the more allies the government has — 
and the less will they transmit». (John,T Jacob, The Hindu Business 
line. 26.03.2020) 

 «The fourth and fatal flaw is, surely, not making the public an ally in 
the battle». (John,T Jacob, The Hindu Business line. 26.03.2020) 
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4.2 СЛОТ: ВРАГ 

В ходе анализа мы заметили, что некоторые метафоры используются чтобы 
обозначать «враг», «неприятель», «противник» и.т.д. В этой виртуальной 
борьбе между людьми и коронавирусом, смертельный вирус, вызывающий 
опасный болезнь является невидимым врагом всего человечества во мире. 
Миллионы людей заразились и многие люди погибли от коронавируса во 
мире. 

 «The bottom line here is the enemy is coronavirus, not China, rather China is a reliable 
partner in fighting the epidemic». (Guocai, Tang. The Indian Express 08.05.2020) 

 «War against the Invisible enemy viz-a-viz COVID-19» (Javed, Aquib, 
The Times of India, 24.03.2020) 

 «‘Common enemy’ corona helps rural Punjab bury caste faultiness» 
(Jagga, Rakhi. The Indian Express. 20.04.2020) 

 «The nature of the virus is unknown, that makes it a very dangerous 
enemy. Our workers can only fight what they know about, and COVID-
19 is as good as unknown». (The Economic Times. 05.05.2020) 

5. ФРЕЙМ: «МЕСТО РАСПОЛОЖЕНИЯ ВОЙСК ИЛИ «ЗОНА 
ВОЙНЫ» 

В этот фрейм включаются такие метафоры, как «линия фронта», «комната 
военных действий», «бункер» и т. д. Такие метафоры указывают на место 
проведения военных действий. Однако, в условиях пандемии эти понятия 
метафорически используются для пространства, где выполняются действия 
медицинских работников, работников санитарии, сотрудников полиции, 
работников средств массовой информации, политиков и т. д. Иными 
словами, рабочие места, где люди, которые прямо или косвенно работают 
для спасения индийцев от COVID-19, концептуализируются как «фронт», 
«линия фронта», «бункер», «комната военных действий».  

Как солдаты сражаются на границе, фронте с внешним врагом, таким же 
образом и наши медработники, сотрудники санитарии, полиции, СМИ 
сражаются с врагом «коронавируса» внутри страны. «Комната военных 
действий» осмысляется как место, где разрабатываются стратегии борьбы. 
Но, бункеры понимаются как место, где медицинские работники, 
полицейские и санитарные персоналы выполняются свои действия против 
коронавируса. В пандемии коронавируса, «рабочие фронта» и «воины 
фронта» являются очень распространенными и популярными метафорами, 
используемыми всеми газетами и новостными каналами индийских СМИ. 

 «The good practice: Frontline fighters in the war on novel 
coronavirus» (Anima, P. The Hindu Business line. 19.03.2020) 

 «Hydroxychloroquine cover extended to frontline workers» (The 
Hindu. 22.05.2020) 

 «This enemy tactic was seen in many countries. India has no war-room thinking, just 
heroic fighting». (John,T Jacob, The Hindu Business line. 26.03.2020) 
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 «Often badly let down by a state which has not invested nearly enough 
in their protection, testing kits, equipment and infrastructure, they still 
battle at the bunkers of this war». (Mander Harsh. The Indian Express. 
15.04.2020) 

6. ФРЕЙМ: ВОЕННОЕ ПЛАНИРОВАНИЕ  

Следует отметить, что метафоры, отражающие действия и планы 
правительства, вирусологов, эпидемиологов, специалистов 
здравоохранения и т. д включаются в этот фрейм. Употребление эти 
метафор отражают хорошо планированные военные операции по борьбе с 
коронавирусом. COVID-19 вызвал беспрецедентный кризис во всем мире. 
Для того, чтобы победить коронавируса, какие действия или 
ограничительные меры должны взять и как они будут осуществляться; как 
использовать все имеющие ресурсы - все это является частью 
планирования. Такие слова как «стратегия», «тактика», «план» и т. д. 
существуют в этом фрейме. Эти слова метафорично употребляются в СМИ, 
чтобы передать планы проведения операций для достижения успеха в войне 
против COVID-19. Например: 

 «India’s corona strategy is very amoebic» (JohnT. Jacob, The Hindu 
Business line. 26.03.2020) 

  «The brahmastra has been thrown into battle. Is the neglect of 
healthcare in the battle against Covid-19 by design or by default? If 
this is a battle strategy, it must be by design». (John,T Jacob, The 
Hindu Business line. 26.03.2020) 

 «Strategy and tactics for sales professionals during Covid-19 crisis». 
(Thiagarajan Sreeraman, The Economic Times. 11.04.2020) 

 «This enemy tactic was seen in many countries. India has no war-room thinking, just 
heroic fighting». (John,T Jacob, The Hindu Business line. 26.03.2020) 

 «Fighting covid-19: three tactics, same goal» (Mohanty, Kenneth. The Times of India. 
01.04.2020) 

 «PM Modi's seven-point plan to win the Covid-19 battle» (The 
Economic Times.14.04.2020) 

 «Govt has made an action plan for better monitoring of spread of 
COVID-19 in India: Health Ministry» (The Economic 
Times.16.04.2020) 

 «Lockdown exit plan: PM Modi interacts with CMs via video 
conference» (The Times of India. 27.04.2020) 

7. ФРЕЙМ: ТИП ОРУЖИЯ 

Данный фрейм состоит из метафор, которые используются для изображения 
оружия в войне против COVID-19. В каждой войне есть виды оружия, такие 
как «бомба», «пистолет», «танк», «ракета», «стрела», «щит», «меч» и т. д. 
Однако, социальное дистанцирование, самоизоляция, остаться дома, маски, 
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солидарность, наука, гигиена, и другие ограничительные меры являются 
самым большим оружием этой уникальной войны против пандемии. Они 
играют похожую роль оружия, потому что они спасают или защищают 
человечества в этой войне.  

Такие метафоры, как «брахмастра1», «кавач2» и «оружие», часто 
используются в индийских СМИ для обозначения мер предосторожности 
против смертельного вируса. Согласно индийской мифологии «брахмастра» 
представляет собой сверхъестественное оружие, которое использовалось в 
эпосах «Рамаяна» и «Махабхарата». Это оружие способно уничтожить 
мир как ядерное оружие сегодняшнего времени. Несомненно, в контексте 
пандемии, оно метафорически используется для убийства невидимого врага 
коронавируса и выздороветь больных. Слово «кавач» использовал для 
защиты воинов от коронавируса во этой войны. Обе метафоры 
«брахмастра» и «кавач» заимствованы в английском языке из языка 
Хинди.  

Примеры оружия приведены ниже из индийских СМИ. 

 «“The biggest weapon to fight the virus is testing.”» (Rahul Gandhi) 
(Phukan, Sandeep. The Hindu. 14.05.2020) 

 «Solidarity is a potent weapon against pandemic, prejudice weakens us 
all». (Mander, Hars, The Indian Express. 15.04.2020) 

 «PM Modi also emphasised that social distancing remains the “biggest 
weapon” against the virus till a vaccine is found, and suggested that 
the lockdown may not be lifted entirely». (Choudhury Sunetra and 
Chatterji Saubhadra, Hindustan Times. 12.05.2020) 

 «The brahmastra has been thrown into battle. Is the neglect of 
healthcare in the battle against Covid-19 by design or by default? If 
this is a battle strategy, it must be by design». (John,T Jacob, The 
Hindu Business line. 26.03.2020) 

 «UP CM Yogi Adityanath launches 'Ayush Kavach' app» (The 
Economic Times. 06.05.2020) 

 «Hydroxychloroquine cover extended to frontline workers» (The 
Hindu. 22.05.2020) 

8. ФРЕЙМ: РЕЗУЛЬТАТЫ / ПОСЛЕДСТВИЯ 

Метафоры, выражающие результаты или последствия войны, включаются в 
этот фрейм. Результаты или последствия войны могут быть 
положительными или отрицательными. Положительные результаты 
отражают «победу», «триумф» или «успех» в войне, а отрицательные 
результаты отражают «поражение», «разрушения», «смерть», 
«уничтожение» и т. д. Уже известно, в войне когда два противника 
борются, тогда один выигрывает, а другой проигрывает поэтому результаты 

                                                           
1Сверхъестественное оружие или ракета создано Господом Брахма (Индийский бог) 
2Слово «кавач» означает «щит». Щит использовал для защиты воинов от мечей или стрел во время войны. 
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этой войны против коронавируса делятся на два слота: 1) успех в войне и 2) 
проигрыш или поражение в войне.  

8.1 СЛОТ: УДАЧА 

В данном слоте обнаруживается такие метафоры как «победа», 
«победитель», «успех», «триумф» и т. д. Метафоры этого слота выражают 
надежду победы над общим врагом человечества. Война с коронавирусом 
уже не закончена, а продолжается. Тем не менее, выздоровление 
зараженных больных, найти вакцину от коронавируса и т. д. считаются 
успехом в этой войне.  

 «PM Modi's seven-poin tplan to win the Covid-19 battle» (The Economic 
Times.04.04.2020) 

 «Can India win the fight against deadly coronavirus?» (Seetharaman, G. 
The EconomicTimes.22.03.2020) 

 «India's battle against the coronaviru spandemic will be a long one, Prime 
Minister Narendra Modi said on Monday while asking people to feel neither 
tired nor defeated, expressing confidence the country will emerge victorious 
in its fight». (The Times of India. 06.04.2020) 

 «Statsguru: Migrant workers' exit to job crisis, victory over Covid-19 
tough» (Waghmare, Abhishek, Business Standard. 11.05.2020) 

8.2 СЛОТ: НЕУДАЧА ИЛИ ПОРАЖЕНИЕ 

К этому же слоту следует отнести метафоры, которые состоят из слов 
«проиграть», «потерять», «поражение» поскольку война против 
короновируса еще продолжается. Метафоры данного слота выражают 
«страх», «опасение», «боязнь» «тревога» и т. д.  

 «Will lose war against coronavirus with thali, taali, and diyas: Sena 
mouthpiece attacks Modi» (Rawal Swapnil, HindustanTimes.08.04.2020) 

 «Warriors losing Covid fight?» (The Economic Times. 05.05.2020) 
 «Testing and mass quarantines helped defeat virus, says Dr. Gong 

Zuojiong» (Krishnan Ananth. The Hindu. 01.04.2020) 
 «Lockdowns won’t defeat the virus but will definitely destroy us all» 

(Sabhlok Sanjeev.Times of India.24.03.2020) 
Заключение  

В заключении можно сказать, что исследование показало, что COVID-19 
привел к изменениям не только в социальной, политической, 
экономической жизни людей, но и в их психологии. Изменения, 
произошедшие в индийском обществе, отражаются на языке СМИ. Многие 
новые слова, словосочетания, аббревиатуры и фигуры речи проникают в 
язык индийских СМИ в этот период. Также было отмечено, что многие 
военные метафоры используются в условиях пандемии, чтобы изобразить 
пандемию COVID-19 в индийском обществе. 

В ходе отбора примеров военных метафор, связанных с COVID-19 и их 
анализ было обнаружено, что метафоры войны в пандемии COVID-19 на 
основе когнитивного подхода можно классифицироваться на 8 фреймов: 
«война и ее тип / варианты»; «военнослужащие»; «военные единицы»; 
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«друг / враг»; «место расположения войск» или «зона военных действий»; 
«Военное планирование»; «Тип оружия» и «результаты». При анализе 
исследуемых нами метафор мы обнаруживали, что некоторые метафоры 
выражают напряжение, страх, опасение, в то время другие метафоры 
выражают надежду на победу в этой войне. 

Примечательно, активные военные метафоры, используемые лидерами, 
помогают объединить граждан и предупредить их о последствиях 
пандемии. Они способствуют улучшению настроения людей и уменьшают их 
тревогу, волнение, испуг, смятение, страх и опасность.  

 

Список используемой литературы  

Первоисточники: 

https://www.outlookindia.com/newsscroll 
https://www.thehindubusinessline.com/ 
https://www.indiatoday.in/ 
https://www.thehindu.com/ 
https://economictimes.indiatimes.com/ 
https://www.deccanchronicle.com/ 
https://www.financialexpress.com/ 
https://www.business-standard.com/ 
https://timesofindia.indiatimes.com/ 
https://www.newindianexpress.com/ 
https://www.hindustantimes.com/ 
https://www.tribuneindia.com/ 
https://www.dailypioneer.com/ 
Вторичные источники: 

Баранов А. Н., Караулов Ю. Н. Русская политическая метафора. Материалы 
к словарю. Москва. Институт русского языка АН СССР. 1991. 

Баранов А. Н., Караулов Ю. Н. Словарь русских политических метафор. 
Москва. Помовский и партнеры. 1994. 

Валгина Н. С. Активные процессы в современном русском языке: учебное 
пособие. Москва. Логос. 2003 

Лакофф Дж. Джонсон М. Метафоры которыми мы живём. // Теория 
метафоры. Москва. Прогресс. 1990. стр. 387-415. 

Чудинов А. П. Политическая Лингвистика. Москва. Флинта. Наука. 2008. 

Электронные ресурсы 
1. Большой энциклопедический словарь https://www.vedu.ru/bigencdic/11800/ 

retrieved on 23.05.2020 
2. Минский Марвин. Фреймы для представления знаний 

https://web.media.mit.edu/~minsky/papers/Frames/frames.html  retrieved on 
13.05.2020 



ИЗОБРАЖЕНИЕ ИНДИЙСКОГО ОБЩЕСТВА В 
РАССКАЗАХ ПРЕМЧАНДА: КРАТКИЙ ОБОЗОР 

 
Радха Мохан Мина 

Старший преподаватель, Центр русских исследований, Университет имени Джавахарлала Неру 

 

PORTRAYAL OF INDIAN SOCIETY IN PREMCHAND'S 
STORIES: A SHORT REVIEW 

 
Radha Mohan Meena 

Assistant Professor, CRS, SLL&CS, JNU, New Delhi-67 (India) 

 
Аннотация. В статье анализируется различные аспекты рассказов 
знаменитого индийского писателя Премчанда. Он широко читается и 
переводится на разные языки мира. Премчанд считается основателем 
реалистического движения в Индии. Его героями были бедняки, фермеры, 
трудящиеся, люди из низших каст и т.д. Он писал почти обо всех 
аспектах человеческой жизни. Его работы являются зеркалом нашего 
общества и до сих пор актуальны. Этот анализ коротких рассказов 
такого известного литератора поможет нам понять различные аспекты 
индийского общества, традиций и культуры. 

Ключевые слова: Премчанд, рассказы, индийское общество, культура 

Abstract. The article analyzes various aspects of short stories of prominent 
Indian writer Premchand's. He is extensively read and translated in different 
languages of the world. Premchand is considered founder of realistic movement 
in India. His heroes are poor farmers, laborers, cobblers, lower caste people 
etc. He wrote more or less on every aspects of human life. His literary works are 
mirror of our society and still significant. This analysis of such iua renowned 
litterateur’s short stories will make us understand various aspects of Indian 
society, tradition and culture. 

Keywords: Premchand, Short stories, Indian society, Culture 

 
Премчанд или Мунши Премчанд, настоящее имя Дханпат Рай Шривастава - 
выдающийся индийский писатель. Его также называют «Набаб Рай». Он 
родился 31ого ого июля 1880 года в маленькой деревне Ламхи, 
расположенной недалеко от известнейшего древнего и исторического 
города Варанаси. Его отец был почтовым служащим. Он учил урду и 
персидский язык в школьные годы. Он женился в очень раннем возрасте. 
Однако следует отметить, что в то время в Индии детские браки были 
обычной практикой и продолжались до сих пор. Хотя в настоящее время 
это считается незаконным. 

Это было время британского правления в Индии. Многие выдающиеся 
лидеры и люди боролись за свободу, и это оказало огромное влияние на 
Премченда и на становление публициста. Произведения Премчанда 
отражают социально-политические и экономические условия, 
существовавшие во время националистического движения. 

Председательствуя на первой конференции Ассоциации прогрессивных 
писателей в 1936 году, он сказал, что писатель прогрессивен по своей 
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природе. В своих произведениях Премчанд использовал язык простых 
людей. Он написал около десятка романов, 250 рассказов, несколько писем 
и т.д. Его литературные произведения также широко переведены на русский 
язык. Первый его рассказ «Duniya ke sabse anmol ratan» (Самое драгоценное 
в мире) был напечатан в журнале «Замана» в 1907 году. Через год 
издательство «Замана» выпустило отдельный сборник рассказов Мунши 
Премчанда «Soze Watan» (Любовь к родине). Его взгляды и опасения по 
различным вопросам, выраженные в его коротких рассказах, можно 
разделить на следующие темы. 

Воззрения Мунши Премчанда о женщинах:  

Литература на хинди неполная без упоминания имени Премчанда. Он один 
из самых влиятельных литературных деятелей страны. Он описывает 
различные стороны женской харастики. Следует отметить, что Премчанд 
был приверженцам индийской культуры. В рассказах ‘Shohag ka shav’ и 
‘Miss Padma’ (Мисс Падма) он показывает нестабильность в любовных 
отношениях в западной культуре. Он был стронником совместной семьи. 
Его женские пресонажи являются великодушными, здравыми, 
самоотвержеными. Описывая характеристику своей идеальной женщины, 
он написал: "Meri naari ka aadarsh hai ek hi sthan par tyag, seva aur pavitrta 
ka kendrit hona. tyag bina fal ki aasha ke ho, seva sadaiv bina asantosh prakat 
kiye huye ho aur pavitrata siijar ki patni ki bhanti aisi ho, jiske liye pachtane ki 
aavashyakat na pade.”(Madan, 1998,157) (Моя идея о женщине - это 
сочетание жертвенности, заботы и чистоты. Жертвоприношение - без 
надежды на вознаграждение. Забота - без проявления какого-либо 
недовольства. Чистота - как жена Цезаря, которая должна быть чиста не 
только от вины, но даже и от подозрений.) [Meena, 2018] 

Эти характеристики мы можем заметить в его художественных 
произведениях. Например, в рассказе ‘Mandir’ (храм) показывается 
сочувствие и привязанность матери к сыну. В этом рассказе, после смерти 
сына, его мать Сухки также умирает, поскольку она не могла вынести этот 
боль.  

В то же время, Премчанд пишет как женщины активно участвуют в борьбе 
за свибоду. В рассказе ‘Suhaag ki sari’ как только Гора узнает важность 
идеи ‘свадеси’ она с радостью дает мужу свое любимое свадебное сари, 
чтобы бойкотировать иностранные товары, которое имеет особенное 
значение в индийской традиции. Показывая, энтузиазм женщин к 
движению за свободу например в рассказе ‘Jail’ он пишет как Кшема и 
Мридула даже пожертвовал своей семейной жизнью. Поскольку, некоторые 
богатые были сторонникам британской правительство и использование 
иностранных товаров, но их жены стояли против них и конце концов их 
мужья поняли масштабы этого движения, и они начали поддерживать своих 
жен. Например в рассказе ‘Pati se patni’ Премчанд пишет “Mistar seth ko 
sabhi Hindustani chijon se nafrat thi aur unki saundari patni Godavri ko sabhi 
videshi chijon se chid!” [Premchand, pati se patni, Mansarovar bhaag-7]. 
(Мистер сетх (используется в качестве названия для богатых) ненавидел все 
индийские вещи, а его симпатичная жена Годавари раздражала 
иностранными товарами.) [Перевод мой] 
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Кастовая система и Премчанд  

Общеизвестно, что в индии существует система каст до сих пор даже это 
считается незаконно. Людей принадлежщих к этим кастам называются 
«Далит». Основной смысл термина «Далит» не только бедность, но это 
также означает состояние, к которому определенная часть народа была 
приписана путем систематического религиозного процесса, и они были 
вынуждены жить в прошлом, и продолжают жить сегодня в этом 
затруднительном положении. Премчанд писал о них проблемах в своих 
рассказах и романах. Например, В рассказе Храм, Садгати, Thakur ka kuan’ 
и т.д. В рассказе Thakur ka kuan’ он показывает, что люди из низшей касты 
были лишены даже чистой питьевой воды. Он также указывает на 
социальные изменения, с которыми ее женский персонаж Ганги является 
мятежной женщиной «Далит», и на вопрос о системе социального класса, 
говоря, почему нам не разрешается приносить воду из колодца, поскольку 
нас считают неприкасаемыми? 

Взгляды Премчанда о деревнях и о социальном зле  

Как мы выше упомянули премчанд был писателем у которого были герои 
простые люди т.е. крестьянин, ремеслинки, рабочие и т.д. Это была время 
когда в индии людям должно была платить налог короля и британского 
правительства. Помещики также экспулатировали простым людям так как 
земля отнощился к толко им. люди были необразованые. В рассказе ‘Sava 
ser gehun’ (сер с четвертью) Когда бедный крестьянин занимает четверть с 
половиной пшеницы у помещика, чтобы накормить святого. Хозяин 
заставляет фермера с интересом платить цену на пшеницу. Он говорит, что 
если ты не вернешься, Бог накажет тебя, потому что это грех, а мы - 
родственники Бога. Несмотря на то, что крестьянин уже возвратил больше 
пшеницы, чем эта. Его ошибка заключалась в том, что он не сказал, что 
возвращает возвращенную пшеницу. Премченд также высмеивает тех, кто 
пугает людей во имя религии (например, в рассказах ‘Babaji ka bhog, 
Sadgati, Neur, Sava ser ghehun). Премчанд проявляет честность и высокие 
моральные и духовные ценности простых людей. 

Премчанд также выразил боль и страдание вдовы. Следует отметить что в 
индии детский брак был обычной практикой и даже продолжается до сих 
пор. Это считается наказуемым деянием. Вдовам не разрешили выйти 
замуж, даже после смерти мужа в раннем возрасте. Например в рассказе 
‘Dikkar’ он пишет “Solah varsh ki avastha me muhalle valon ki madad se uska 
vivah bhi ho gaya par saal ke andar hi mata aur pita donon vida ho gaye ..... 
Vanshidhar ne ab tak jo vyavhaar kiya tha, usse yah aasha na ho sakti thi ki 
vahan shanty ke sath rah sakegi par vah sab uch sahne aur sab kuch karne ko 
taiyaar thi. Vah gaali, zhidki, maar-peet sab sah legi, koi us par sandeh to na 
karega, us par mithya laanchan to na lagega, shohadon aur luchcho se to uski 
raksha hogi.” [Dikkar, Mansarovar bhag 1] (Она вышла замуж в возрасте 
шестнадцати лет с помощью местных жителей, но в течение года умерли и 
мать, и отец. ............. Из поведения, которое Ваньшидхар до сих пор делал, 
не было никакой надежды, что она сможет жить там в мире, но она была 
готова терпеть все и делать все. Она будет терпеть оскорбления, упреки, 
избиения, но по крайней мере никто не будет сомневаться в ее характере, ее 
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не будут ложно обвинять, она будет защищена от прелюбодея и негодяя.) 
[Перевод мой]  

Вдовы плохо обращались. Она не является владельцем собственности, 
которую она зарабатывают, усердно работая, поскольку их сын утверждает, 
что после смерти отца имущество принадлежит их сыну, а не их вдове, и 
это является реальностью общества. она имеет только право на еду. 
Премчанд писал, как изменилась жизнь Фулмати. от хозяина до 
беспомощного. Например в рассказе ‘Beton wali vidhwa’ после смери своего 
мужа, жизнь и статус Фулматы совсем изменился "Но прошло время, и 
реальность раскрылась: она больше не имела того статуса, который был у 
нее десять или двенадцать дней назад."[Beton wali vidhwa, Mansarovar Bhag-
1] 

"Комната Фулмати была больше и воздушнее, чем все комнаты в доме. В 
течение нескольких месяцев она освободила эту комнату для старшей 
невестки и сама стала жить в маленькой камере, как нищий." [Beton wali 
vidhwa, Mansarovar Bhag-1]  

Премчанд комментирует религиозное лицемерие. Например, в рассказе 
‘Sava ser ghehun’ он хмыкнул, описывая святого, у которого были хорошие 
костюмы и жажда любимой еды от бедного крестьянина. В рассказе ‘Neur’ 
также он писал, как люди во имя религии и в одежде святых обманывают 
бедных. 

Премченд описывает боли и страдания проституток в своих рассказах. 
(Например - (Vaishya), (Actress), (Aaga), (Do kabren). Он наделил их 
высокими нравственными качествами. В романе «Севасадан» (Sevasadan) 
он обратился к проблеме проституции и затронул в нём различные аспекты, 
связанные с проституцией. Он считал, что проституция связана с разными 
социальными проблемами, и это само общество, которое несет 
ответственность за эту проблему. Он сказал, что если кто-то хочет жениться 
на проститутке, то в нашем обществе это считается презренным потому что, 
проститутки считаются только сексуальными объектами. Несмотря на то, 
что они, как и любой другой человек, имеют глубокие чувства, могут 
проявлять несгибаемую силу духа в самых, казалось бы, тяжелых 
обстоятельствах жизни неожиданно проявляя высокие моральные черты 
характера.[Meena, 2019] 

Премчанд и колониальное господство  

Колониальное правительство создало систему, при которой крестьяне 
должны были платить высокий налог. Помещики также увеличивали 
налоги, а ростовщикам дали больше власти и прав, и они давали деньги 
беднякам под очень большие проценты. 

Премченд находился под влиянием и воодушевлением различных борцов за 
свободу, особенно Махатмы Ганди. Как упоминалось выше, это было время 
британского правления в Индии. Он пишет, что коррумпированные 
офицеры и жадные короли поддерживают британцев в своих коротких 
рассказах «Rajya bhakt , Riyasat ka deewan, demonstrartion», однако 
большинство людей выступали против британского правления в Индии. 
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Хотя, писать против британского правления было серьезным 
преступлением, но Премченд начал писать против них. Он поддержал идею 
«swades» и использования «swadeshi» товаров. Премчанд опубликовал 
сборник рассказов (Soje Watan) (1907), выражая своё непримиримое 
отношение к колониальному господству в Индии. Рассказы «Большой 
человек» и «Отставка» едко высмеивали чванливость спесивых английских 
чиновников, упивавшихся своим могуществом. 

Взгляды Премчанда на коррупцию  

Премчанд знал, что коррупция сейчас распространенная практика. Это 
очень интересно изображено в его рассказе. Объясняя, какая работа лучше, 
отец советует своему сыну “Naukri me ohade ki aur dhyan mat dena, yah to 
piir ka mazar hai. Nigaah chadave aur chaadar par rakhni chahiye. Aisa kaam 
dhoondna jahan kuch upari aay ho. Masik vetan to purnmaasi ka chaand hai, jo 
ek din dikhai deta hai aur ghatte-ghatte lupt ho jata hai. Upri aaya bahta hua 
srot hai jisse sadaiv pyaas bujhti hai. Vetan manushya deta hai, isi se usme vridhi 
nhin hoti. Upari aamdni ishvar deta hai, isi se uski barkat hoti hai, tum svayn 
vidhvan ho, tumhe kya samjaaun.” [Namak ka daroga, Mansarovar bhag-8] (Не 
обращайте внимания на должность в работе, это гробница пир. Глаза 
должны быть сосредоточены на подарках. Найти работу там, где есть доход 
из других источников. Месячная зарплата подобна луне Пурнамас, которая 
появляется однажды и постепенно исчезает. Верхний доход - это текущий 
источник, который всегда утоляет жажду. зарплата дается людьми, она не 
увеличивается. Бог дает высший доход, только этим он процветает, вы сами 
ученый, что я могу вам объяснить.) [перевод мой] 

В заключение можно сказать, что Премчанд считается одной из самых 
почитаемых фигур в область литературы хинди и прогрессивного 
движения. Он знал, что бедняки эксплуатируются кредиторами, 
помещиками, коррумпированной бюрократией и так называемыми 
священниками. Премчанд поднял голос угнетенных, разочарованных и 
маргинализированных слоев индийского общества через свои литературные 
произведения. Хотя рассказы Премчанда были написаны почти 70-80 лет 
назад, но то, о чём пишется в них остается актуальным и на сегодняшний 
день.  
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Аннотация: Великая Победа имеет эпохальное значение не только для 
России но и для всех народов мира. Россия отметила 75-летие этой 
великой Победы в 2020 г. В данной статье анализируются речи В. В. 
Путина, связанные с празднованием 75-летия Победы в 2020 г. Целью 
данной статьи является определение понятия «речевое воздействие» в 
политическом дискурсе и выявление лингвистических приемов речевого 
воздействия в выступлениях В. В. Путина, связанных с празднованием 75-
летия Победы в Великой Отечественной войне. 

Ключевые слова: Великая Победа, 75-летие Победы, Лингвистические 
приемы, Речевое воздействие 

Abstract: The Great Victory has epochal significance not only for Russia but 
also for the world. Russia celebrated the 75th anniversary of the Great Victory 
in 2020. This article analyzes the speeches of V.V. Putin related to the 
celebration of 75th anniversary of the Victory in 2020. The purpose of this 
article is to define the concept of "speech impact" in political discourse and 
identify linguistic means of speech impact in V. V. Putin's speeches related to 
the celebration of 75th anniversary of the Victory in the Great Patriotic War. 
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Язык является основным средством общения с помощью, которого 
осуществляется не только передача информации но и воздействие на 
адресата т. е. язык в политическом дискурсе наряду с информационной 
функцией немаловажно выполняет воздействующую функцию. Функция 
воздействия является одной из важнейших социальных функцией языка 
кроме коммуникативной, когнитивной, эмоциональной и аккумулятивной 
функцией.  

Теория речевого воздействия и способы ее выражения в политическом 
дискурсе активно исследуется сегодня так как политический дискурс 
направлен на формирование мнений и выполнение определенных 
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поступков и поэтому теория речевого воздействия представляет собой 
активно развивающееся направление линвистики.  

Анализ речи политических деятелей позволяет выявить лингвистические 
стратегии, используемые с целью убеждения и воздействия на слушателей. 
Целью данной статьи является определение понятия «речевое воздействие» 
в политическом дискурсе и выявление приемов речевого воздействия в 
выступлениях В. В. Путина, связанных с празднованием 75-летия Победы в 
Великой Отечественной войне. В статье устанавливается набор языковых 
средств, участвующих в формировании коммуникативных качеств речевого 
портрета В. В. Путина. Значимость исследования речевого воздействия в 
том, что эффективное применение языковых средств речевого воздействия 
способно оказать влияние на коммуникативный процесс. 

Как известно, выразиться что-то нейтрально невозможно в языке. «Речевое 
воздействие – это влияние на собеседника в процессе общения с помощью 
различных приемов с целью изменить его взгляды и мнения или побудить к 
каким-либо действиям» (Балахонская & Сергеева, 2016). Речевое 
воздействие играет важную роль в коммуникации так как оно является 
основной функцией политического дискурса.  

Теория речевого воздействия и риторики взаимосвязаны. Как известно, 
риторика уходит корнями в античность. С древних времен была изучена 
теория риторики и созданы сотни формул для ее определения. Интересно 
заметить, что в Древней Греции риторика рассматривалась как «искусство 
убеждения» (Иссерс, 2017). По мнению софистов, «Главная цель оратора 
заключается не в раскрытии истины, а в убедительности» (Иссерс, 2017).  

Платон сформулировал важнейщий риторический принцип – «учет 
особенностей аудитории, который в современной теории коммуникации 
называется фактором адресата» (Иссерс, 2017). Ученик Платона Аристотель 
как и софисты считал основную задачу оратора убеждением слушателей и 
создал классический труд «Риторика». Теория речевого воздействия как она 
есть сегодня базируется на греческой модели риторики и рассматривает 
приемы обращения слушателя на убеждении. 

Для оказания речевого воздействия используются средства 
выразительности – это специальные риторические приемы, лексические и 
грамматические средства языка, которые делают речь экспрессивной, 
интересной и убедительной и они используются для придания речи яркости, 
эмоциональности и наглядности.  

Средствами выразительности являются тропы и фигуры, которые успешно 
выполняют функцию убеждения в политическом дискурсе. Эпитет, 
сравнение и метафора являются тропами. В основе тропов лежит словесная 
образность но в основе фигур речи – образность синтаксическая так как 
фигуры речи или риторические фигуры – это особые формы 
синтаксических конструкций, которые усиливают выразительность речи и 
степень ее воздействия на адресата. Повтор, антитеза и риторический 
вопрос являются основными фигурами речи. Средства языковой 
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выразительности является основными способами реализации речевого 
воздействия в политическом дискурсе. Экспрессивные стилистические и 
лингвистические средства такие как эвфемизм, эпитет, метафора, 
аллегория, анафора, антитеза, параллелизм, градация, инверсия и 
риторический вопрос используются в политическом дискурсе с целью 
воздействия на аудиторию и управления восприятием действительности. 

Материалом для статьи послужили выступления Владимира 
Владимировича Путина, связанные с событиями празднования 75-летия 
Победы в Великой Отечественной Войне. 75-летие Победы стало основным 
событием в 2020 г. и отмечалось с энтузиазмом в России. Владимир 
Владимирович Путин опубликовал свою статью «75 лет Великой Победы: 
общая ответственность перед историей и будущим», где он отметил о 
важности празднования 75-летия Победы. В этой статье Путин пишет: 
«Важно передать потомкам память о том, что победа над нацизмом была 
одержана прежде всего советским народом, что в этой героической борьбе – 
на фронте и в тылу, плечом к плечу – стояли представители всех республик 
Советского Союза» (Путин, 75 лет Великой Победы: общая ответственность 
перед историей и будущим, 2020). Он также заметил в этой статье что 
«обращение к урокам прошлого действительно необходимо и злободневно»  
(Путин, 75 лет Великой Победы: общая ответственность перед историей и 
будущим, 2020). Выбор темы заключается в том, что День Победы является 
священным праздником для всех россиян. Великая Победа имеет особое 
значение не только для россиян, но и для других народов мира.  

Во своих выступлениях, связанных с Победой в Великой Отечественной 
войне В. В. Путин применяет разные выразительные средства языка, чтобы 
более ярко и эмоционально выразить свои мысли и чувства. Эти 
выразительные языковые средства делают речь экспрессивной и добавляют 
дополнительную смысль в речи оратора. Во речи Путина можно наблюдать 
чаще всего применение таких риторических фигур как повторы, инверсия, 
синтаксический параллелизм, эпитет, эвфемизмы и метафоры и. т. д. 

А) Использование лексико-синтаксического и синтаксического 
повторов: в речи Путина часто применяются лексико-синтаксический и 
синтаксический повторы. Лексико-синтаксические повторы выполняют 
основные функции такие как экспрессивно-выделительную функцию и 
экспрессивно-поясняющую функцию. С помощью лексико-синтаксических 
повтор выделялются лексически тождественные (или полностью или 
частично) части высказывания, которые занимают одинаковую 
синтаксическую позицию. Эти повторы часто связаны с акцентуацией 
самого повторяющегося слова, либо следующего за ним слова. Например:  

  «Ржевский мемориал – ещё один символ нашей общей памяти, 
символ преклонения перед великим и самоотверженным подвигом 
солдата-героя, солдата-освободителя, солдата-победителя, 
солдата, который спас Европу и весь мир от нацизма».  (Путин, 
Открытие Ржевского мемориала Советскому солдату, 2020) 
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 «Сегодня на тверской земле открыт монумент сотням тысяч 
советских солдат, сражавшихся подо Ржевом. Они шли в бой, 
чтобы мы жили под мирным небом, работали, любили, созидали, 
гордились Россией – страной уникальной цивилизации и великой 
культуры, страной, где связаны воедино судьбы, надежды, 
устремления многих поколений наших предков».  (Путин, 
Обращение к гражданам России, 2020) 

 «Это наша память и гордость, история нашей страны, история 
каждой семьи, часть нашей души, которую передали нам отцы 
и матери, наши бабушки и дедушки».  (Путин, 75-летие Победы, 
2020) 

 «Представители поколения победителей и сегодня остаются 
в строю, что мне особенно приятно отметить, участвуют 
в общественной жизни активно и помогают сохранить нам то, что 
лежит в основе нашего самосознания, то, что лежит в основе, 
по сути, существования самого государства, а именно любовь 
к Родине, преданность Отчизне, стремление созидать, делать всё 
для её будущего». (Путин, Встреча с ветеранами Великой 
Отечественной войны и представителями патриотических 
объединений, 2020) 

 «Вы знаете, я сейчас поеду в Израиль, для того чтобы 
поучаствовать в открытии памятника жертвам блокадного 
Ленинграда. И я очень благодарен, мы все должны быть 
благодарны руководству Израиля и тем людям, которые были 
инициаторами этого события. Это хорошее событие, которое 
напоминает о жертвах Второй мировой войны, напоминает 
о том, кто внёс решающий вклад в борьбу с нацизмом».  (Путин, 
Встреча с ветеранами Великой Отечественной войны и 
представителями патриотических объединений, 2020) 

Интересно заметить, что не только члены предложения повторяются в 
лексико-синтиксических повторах но и могут повторяться союзы и 
предлоги, выражающие связь между членами предложения. Например: 

 «Это основы, которые определяют характер и судьбу нашего 
народа, развитие страны – и сегодня, и в будущем» (Путин, В День 
России Президент вручил медали Героя Труда, 2020). 

 «Стабильность, безопасность, благополучие и достойную жизнь 
людей мы можем обеспечить только через развитие, только 
вместе и только сами» (Путин, Обращение к гражданам России, 
2020). 

Повторы с распространением повторяемого слова выполняют 
экспрессивно-поясняющую или конкретизирующую функцию. Эти повторы 
используются для уточнения выраженного повторяемым словом и 
выделения самого главного в речи. Например,  
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 «Наш долг – помнить об этом. Помнить о том, что на советский 
народ пришлась основная тяжесть борьбы с нацизмом».  (Путин, 
Парад в честь 75-летия Великой Победы, 2020) 

 «Для нас, граждан России, память о Великой Отечественной 
войне, обо всех, кто сражался и погибал, кто всеми силами 
приближал Победу, абсолютно священна. Она всегда с нами, она 
даёт нам силы – силы служить нашей стране, нравственным 
заветам, от которых мы не имеем права отступить и никогда 
не отступим». (Путин, В День памяти и скорби Президент посетил 
главный храм Вооружённых Сил и музейный комплекс «Дорога 
памяти», 2020) 

 «Миллионы павших не увидели, не дождались Победы – Победы, 
о которой так мечтали, верили, что одолеют врага и вернутся 
в свой родной дом. И они бились за это, бились до последнего 
вздоха, отдали свои жизни, чтобы жили мы, наши дети и внуки, те, 
кто ещё не родился, кому предстоит прийти в этот мир, который 
отстоял, сберёг советский солдат».  (Путин, 75-летие Победы, 
2020) 

С помощью повторения Путин выделяет и акцентирует самое главное в 
своем высказывании. Рассмотренные повторы в речи Путина способствуют 
созданию связности текста и успешно выполняют экспрессивную функцию. 

Б) Использование анафор: Во выступлениях Путина, связанных с 75-
летием Победы также используется анафора т. е. повтор слов в начале 
смежных отрезков речи. Например:  

 «Я хочу поблагодарить Вас и вообще вспомнить все поколения 
работников музея – а у них, Вы мне сами рассказывали, была 
тяжёлая судьба, особенно у первых сотрудников, которые 
создавали экспозицию. Хочу Вас поблагодарить, всех Ваших 
коллег за ту работу, которую Вы делаете по сохранению памяти 
о войне, о блокаде, о блокадниках и защитниках Отечества. Хочу 
всех вас поблагодарить за эту работу».  (Путин, Встреча с 
ветеранами Великой Отечественной войны и представителями 
патриотических объединений, 2020) 

В) Использование Синтаксического параллелизма: Количество 
параллельных конструкций значительно выше в речи Путина которое 
приводит к возрастанию воздействующей силы. Например: 

 «Именно на нашей ответственности, на наших искренних 
чувствах патриотизма, заботы о Родине держится суверенитет 
России, так же как и на уважении к своей истории, культуре, 
к родному языку, традициям, к нашей памяти о достижениях 
и свершениях наших предков».  (Путин, Обращение к гражданам 
России, 2020) 

 «Вновь обозначу свою позицию, она чёткая, неизменная 
и абсолютно твёрдая: обновлённый текст Конституции, все 



Assonance, No.21, January 2021 

 23 

предложенные поправки вступят в силу только при вашем 
одобрении, при вашей поддержке».  (Путин, Обращение к 
гражданам России, 2020) 

 «Позвольте предложить тост за наших ветеранов, за наше 
единение, за наши победы в прошлом и в будущем!».  (Путин, 
Приём для глав государств, приглашённых на Военный парад в 
честь 75 летия Победы в Великой Отечественной войне, 2020) 

 «Этот парад остался в истории как триумф невиданной силы, как 
торжество добра над злом, мира над войной, жизни над 
смертью».  (Путин, Парад в честь 75-летия Великой Победы, 
2020) 

 «Нас объединяют общая память и общие надежды, наши общие 
устремления, наша ответственность за настоящее и будущее».  
(Путин, 75-летие Победы, 2020) 

 «Что касается сроков пребывания главы государства у власти – 
я понимаю то, о чём Вы говорите. Связано это у многих наших 
людей с тревогой за стабильность в обществе, за стабильность 
в государстве – и за внешнюю стабильность, и за внутреннюю – 
я прекрасно понимаю».  (Путин, Встреча с ветеранами Великой 
Отечественной войны и представителями патриотических 
объединений, 2020) 

 «Сегодня мы склоняем головы перед светлой памятью всех, кто 
не пришёл с войны, перед памятью сыновей, дочерей, отцов, 
матерей, дедов, мужей, жён, братьев, сестёр, однополчан, 
родных и друзей».  (Путин, Парад в честь 75-летия Великой 
Победы, 2020) 

 «Сегодняшний военный парад – в честь этой священной правды, 
в честь выдающегося поколения победителей, которые 
определили исход всей Второй мировой войны».  (Путин, Парад в 
честь 75-летия Великой Победы, 2020) 

 «Сегодня мы остро чувствуем всё величие их судеб, вспоминаем 
тех, кого уже нет с нами, с любовью вглядываемся в их лица 
на фотографиях разных лет, желаем долгих лет жизни нашим 
ветеранам, преклоняемся перед великим поколением 
победителей».  (Путин, 75-летие Победы, 2020) 

Г) Использование метафор:  

В. В. Путин активно использует метафоры в своей речи. Ниже приводятся 
примеры метафор в его речи, связанной с 75-летием Победы.  

 «Именно наш народ смог одолеть страшное, тотальное зло, 
разгромил более шестисот дивизий врага, уничтожил 
75 процентов от общего числа самолётов, танков, артиллерийских 
орудий противника и до конца, до победной точки прошёл свой 
героический, праведный, беспредельно жертвенный путь».  
(Путин, Парад в честь 75-летия Великой Победы, 2020) 

 «Эти безусловные, определяющие ценности помогают российской 
армии и флоту нести свою вахту, равняясь на тысячелетнюю 
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историю страны, на нерушимые заветы поколения победителей, 
на стальное, непреклонное мужество солдат, принявших первый 
бой на рассвете 22 июня 1941 года и подаривших всему 
человечеству мир и само будущее 9 мая 1945-го». (Путин, В День 
памяти и скорби Президент посетил главный храм Вооружённых 
Сил и музейный комплекс «Дорога памяти», 2020) 

 «27 января 1944 года завершилась одна из самых драматических 
и героических страниц в истории Второй мировой войны: была 
окончательно снята блокада Ленинграда».  (Путин, Открытие 
монумента в честь жителей и защитников блокадного Ленинграда 
«Свеча памяти», 2020) 

 «Наш долг – всегда помнить, какой ценой досталась эта победа, 
и мы никому не позволим перечеркнуть эту героическую страницу 
истории, будем изобличать любые попытки исказить историю, 
предать забвению дух союзничества и нашего боевого братства».  
(Путин, Концерт по случаю Дня защитника Отечества, 2020) 

 «Время не властно перед их мужеством, единством, достоинством 
и поистине стальной силой духа».  (Путин, 75-летие Победы, 2020) 

Во выше-данных примерах некоторые метафоры часто используются 
Путиным в своих выступлениях, связанных с Победой в Великой 
Отечественной войне. Путин часто называет вторую мировую войну 
страшным тотальным злом и он испытывает чувство гордости в том, что 
Советский народ прошел свой геройческий путь до победной точки. Он с 
гордостью называет мужество солдат стальным и непреклонным. Путин 
считает конец второй мировой войны героической страницой в истории 
русского народа. 

Д) Использование эвфемизмов:  

На лексическом уровне гораздо больше используются эвфемизмы в 
российском политическом дискурсе, чтобы оказывать речевое воздействие. 
Эвфемизмы – это слова, несущие в себе эмоциональный заряд, которые 
заменяют неприличные слова в дискурсе.  

В.В. Путин использует некоторые эвфемизмы в своих выступлениях, 
связанных с 75-летием Победы, чтобы обозначать смерть солдатов на 
фронте Великой Отечественной Войны.  

 «Только что мы возложили цветы к Вечному огню, почтили 
память Неизвестного Солдата, который стал символом всех 
не вернувшихся с фронтов Великой Отечественной войны».  
(Путин, Приём для глав государств, приглашённых на Военный 
парад в честь 75 летия Победы в Великой Отечественной войне, 
2020) 

 «Скорбим о ветеранах, которые уже ушли от нас».  (Путин, Парад 
в честь 75-летия Великой Победы, 2020) 
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 «Миллионы павших не увидели, не дождались Победы – Победы, 
о которой так мечтали, верили, что одолеют врага и вернутся 
в свой родной дом».  (Путин, 75-летие Победы, 2020) 

Во выше-данных примерах используются эвфемистические выражния «не 
вернувшиеся с фронтов» и «уйти от нас» которые психологически смягчают 
негативное восприятие смерти и еще используется слово «павший», которое 
эвфемистически означает мертвый. 

Е) Использование эпитетов: 

Для усиления эмоциональности используется эпитет во выступлениях В. В. 
Путина, связанных с 75-летием Победы. Например,  

 «Именно наш народ смог одолеть страшное, тотальное зло, 
разгромил более шестисот дивизий врага, уничтожил 
75 процентов от общего числа самолётов, танков, артиллерийских 
орудий противника и до конца, до победной точки прошёл свой 
героический, праведный, беспредельно жертвенный путь».  
(Путин, Парад в честь 75-летия Великой Победы, 2020) 

 «В этом и состоит главная, честная, ничем не замутнённая правда 
о войне. Мы обязаны её беречь и отстаивать, передавать нашим 
детям, внукам и правнукам. Сегодняшний военный парад – в честь 
этой священной правды, в честь выдающегося поколения 
победителей, которые определили исход всей Второй мировой 
войны».  (Путин, Парад в честь 75-летия Великой Победы, 2020) 

 «Испытания военной поры показали неимоверную силу 
и стойкость нашего народа, немеркнущие примеры храбрости, 
истинного патриотизма и преданности наказам предков беречь 
и защищать родную землю». (Путин, В День памяти и скорби 
Президент посетил главный храм Вооружённых Сил и музейный 
комплекс «Дорога памяти», 2020) 

 «Мы собрались здесь, у стен главного храма Вооружённых Сил 
России, чтобы с глубоким почтением вспомнить о героях 
прошлого, почтить бессмертный подвиг нашего народа и ратную 
доблесть всех защитников Отечества от Древней Руси до наших 
дней, склонить головы в память о тех, кто отдал жизнь за свободу 
родной земли». (Путин, В День памяти и скорби Президент 
посетил главный храм Вооружённых Сил и музейный комплекс 
«Дорога памяти», 2020) 

 «Мы отдаём дань бесконечного признания великому, 
жертвенному подвигу советского народа, людям разных 
национальностей, стоявших плечом к плечу на фронте и в тылу». 
(Путин, 75-летие Победы, 2020) 

 «Будет и наш главный парад на Красной площади, и народный 
марш «Бессмертного полка» – марш нашей благодарной памяти 
и неразрывной, кровной, живой связи между поколениями».  
(Путин, 75-летие Победы, 2020) 
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 «Им не нужна была эта война, они не хотели её, она была навязана 
Советскому Союзу. Нацисты напали вероломно, исподтишка, 
в один миг перечеркнули мирную, спокойную жизнь нашей страны 
и её многонационального народа».  (Путин, Обращение к 
австрийским гражданам по случаю 75-летия освобождения 
Европы от фашизма, 2020) 

 «Мы знаем и перед лицом тех вызовов, с которыми сталкивается 
сегодня планета, по-особому остро чувствуем, какая это 
величайшая ценность – человек, его мечты, радости, надежды, 
мирная, спокойная, созидательная жизнь».  (Путин, Парад в честь 
75-летия Великой Победы, 2020) 

 «Сегодня ветераны Великой Отечественной войны живут в разных 
странах. Но невозможно разделить их единый, великий подвиг 
спасения целых народов от гибели, варварства и порабощения».  
(Путин, Парад в честь 75-летия Великой Победы, 2020) 

 «Наша благодарность вам, дорогие ветераны, безмерна. Своей 
жизнью, своей судьбой вы доказали, как важно уметь защищать 
ценности мира, гуманизма и справедливости».  (Путин, Парад в 
честь 75-летия Великой Победы, 2020) 

Во выше-данных примерах Путин часто употребляет эпитеты чтобы 
определять силу, храбрость Советского народа. Он также использует 
эпитеты, связанные с памятью Великой Отечественной войны. Он 
с глубоким почтением вспоминает о героях прошлого и бессмертный 
подвиг своего народа. 

Заключение 

Из анализа примеров, отобранных из политических выступлений В. В. 
Путина, связанных с 75-летием Великой Победы, ясно что лексико-
синтаксический и синтаксический повторы, синтаксический параллелизм и 
эпитеты используются чаще всего в речи Путина, чтобы выделить самое 
главное в своих высказываниях. Однако, кроме этих языковых способов 
также используются метафоры, эвфемизмы и анафоры. Можно заключить, 
что речь Путина является экспрессивной из-за употребления целого ряда 
языковых способов речевого воздействия, включая и лексических и 
синтаксических приемов и тропов и с помощью этих приемов оживляется 
монологическая его речь. Можно утверждать, что В. В. Путин относится к 
теме Великой Победы более эмоционально и с глубоким уважением к 
бессмертному подвигу Советского народа.  
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Аннотация: Михаил Лермонтов - один из ведущих поэтов русского 
литературного мира. Он начал свою литературную карьеру как 
романтический поэт. Он принадлежит к поколению юность, которого 
совпала с годами творения, начавшимися после разгрома восстания 
декабристов. Он был большим поклонником Пушкина. Его проза положила 
начало традиции поиска социально-психологического анализа. У него была 
сильная воля, трезвый и проницательный ум и смелость, чтобы нести 
ответственность за свои действия. Русские люди благодарны 
Лермонтову за его достижения и восхищаются его гением. Настоящая 
статья является попыткой оценить поэтические и литературные 
таланты Лермонтова через его различные блестящие создание. 

 Annotation: Mikhail Lermontov is one of the leading poets of the Russian 
literary world. He began his literary career as a romantic poet. He belongs to 
the generation of youth, which coincided with the years of creation that began 
after the defeat of the Decembrist uprising. He was a great admirer of Pushkin. 
His prose laid the foundation for the tradition of seeking socio-psychological 
analysis. He had a strong will, a sober and discerning mind, and the courage to 
take responsibility for his actions. Russian people are grateful to Lermontov for 
his achievements and admire his genius. This article is an attempt to assess 
Lermontov's poetic and literary talents through his various brilliant creations. 

Ключевые слова: Лермонтов, «Смерть поэта», романтизм, творчества, 
стихотворения, «Маскарад», Печорин, Тургенев, «Родина».  

Личность Лермонтова,человека и писателя, складывалась в мрачные годы 
политической реакции наступившей после подавления восстания 
декабристов. Николай 1 стремился любыми средствами уничтожить дух 
свободомыслия в России. Жестоко подавлялись крестьянские восстания. 
Лреследовались не только антиправительственные действия, но и любая 
попытка противопоставить себя официальной идеологии. Нужно было 
большое гражданское мужество, чтобы в условиях преследований и 
репресеий сохранить духовную независимость, упорно искать пути к 
будущему. Лермонтов принадлежал к тем лучшим людям поколения 30-х 
годов, которых мучали горькие сомнения, разочарование и одиночество. 

«Творчество Лермонтова отразило мысли, чувства, настроения его 
современников и стало поэтической исповедью целого поколения. 
Стихотворение «Смерть поэта», написанное под непосредственным 
впечатлением трагической гибели Пушкина, принесло Лермонтову 
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широкую известность . Стихотворение поражало смелостью 
общественного протеста, силой и страстностью его выражения. В сотнях 
рукописнык экземпляров стихотворение распространилось по Петербургу, 
а потом и по всей стране.» (Громова, стр.165) 

В начале, стихотворение заканчивалось следующими строками:  

«Замолкли звуки чудных песен,  
Не раздаваться им опять:  
Приют певца угрюм и тесен,  
И на устах его печать.» (Громова, стр. 165)  

 
«Лермонтов выразил в нём народную любовь к великому поэту Пушкину, 
боль и гнев каждого честного человека за его гибель, назвал виновников 
преступления. Стихотворение, прославившее Лермонтова, определило его 
трагическую судьбу. Оно стало причиной ссылки его в действующую 
армию на Кавказ, причиной преследований со стороны царского 
правительства. Через четыре года Лермонтов был убит на дуэли в 
Пятигорске.» (Тихамирова,стр.50) 

Это правда,что Лермонтов и Пушкин два известных поэта, которые 
придают новую смелость русской литературе. Оба поэта современники. 
Лермонтов моложе Пушкина. Пушкин начал свою писательскую карьеру в 
1810 году. Его работа развивалась во времена расцвета движения 
декабристов. Лермонтов был сформирован как поэт и гражданин после 
поражения декабристов, в 1830-х годах. Лермонтов, поэт совершенно 
другой эпохи в своей поэзии, представляет собой совершенно новые идеи и 
идеологии в историческом развитии страны и народа. 

«Очень тяжелое время для Лермонтова, когда произошли революционные 
взрывы в Западной Европе. Революции также вспыхнули во Франции и 
Бельгии, и восстание началось в Польше в 1830 году. В России восстали 
крепостные из новгородских военных поселений, восстание военного 
гарнизона в Севастополе, Москве и в южных губерниях. Беспорядки 
"холеры" пронеслись. Король, напуганный восстанием декабристов, не 
пощадил прогрессивную дворянскую интеллигенцию. Большинство 
представителей интеллигентской элиты не соглашались с николаевским 
режимом и ненавидели сторонников самодержавия, идеологии и 
крепостничества, но воздерживались от активной борьбы, поскольку не 
имели полной уверенности в победе над царизмом. В такой ситуации 
правительство не остановило развитие прогрессивной общественной 
мысли и вымысла. Поэтому они время от времени публиковали 
произведения поэтов-декабристов.» (Громова, стр.166) 

Пушкин был основателем критического реализма, который развивался в 
тридцатые годы. Реализм проложил путь прогрессивного романтизма и 
долгое время сохранял сильную привязанность к романтическим 
традициям. Великие прогрессивные писатели, такие как Лермонтов и 
Гоголь, верят своему необычному учителю Пушкину и начинают свою 
карьеру с романтизма, и романтизм был живым явлением русской 
литературы в 30-х годах. 



Assonance, No.21, January 2021 

 31 

После поражения декабристов романтические писатели оценили 
николаевскую реакцию. Прогрессивные писатели всегда были верны 
заветам декабристов, но полиция и крепостной режим не соглашались с 
правящим правительством. Авторы-романтики своими трудами установили 
традиции революционного романтизма и заложили основы реалистической 
русской литературы. Лермонтов принадлежал к группе писателей и поэтов, 
верящих в революционный романтизм. Лермонтов мучительно осознавал 
судьбу своих современников, которые были вынуждены выражать свои 
взгляды и мысли обществу. В одном из стихотворений Лермонтова он 
писал: 
 

«К чему глубокие познанья, жажда славы,  
Талант и пылкая любовь свободы,  
Когда мы их употребить не можем?» (Громова, стр.167) 

  
Жизнь Лермонтова считается одной из самых грандиозных и драматичных 
в истории русской литературы, необычайной личности поэта и его роли в 
освоении нового пути к литературе в России. Тот факт, что Лермонтов 
прожил всего 27 лет, не помешал ему постичь священную сущность Руси и 
характер препятствий на ее историческом пути, заглянуть в самые скрытые 
уголки русской души. Но личная жизнь Лермонтова трагична. Его отец, 
Юрий, был бедным офицером армии, а его мать, Мария Арсеньева, была 
богатой молодой наследницей из видной аристократической семьи. 
Бабушка Лермонтова по материнской линии, Елизавета Арсеньева, 
расценила их брак как явное несоответствие и очень не любила своего зятя. 
Союз оказался неподходящим, и пара вскоре распалась. Мать Лермонтова 
умерла три года спустя, в возрасте 21 года, разочарованной и 
меланхоличной фигурой. После ее смерти ее богатая и авторитетная мать, 
Елизавета, начала страшную битву за своего любимого внука, пообещав 
лишить его наследства, если его отец заберет мальчика. Отец и сын были в 
конечном итоге разлучены, и в возрасте трех лет Лермонтов начал 
испорченная и роскошная жизнь с его обожаемой бабушкой, в ее семейном 
имении Тарханы, в Пензенской области в Центральной России. Никто не 
жалел средств на то, чтобы обеспечить Лермонтову лучшее образование и 
образ жизни, которые могли купить деньги его бабушки. Лермонтов 
вспомнил происшествия своего детства и написал следующее: 
 

«Я сын страданья. Мой отец  
Не знал покоя по конец.  
В слезах угасла мать моя;  
От них остался только я,  
Ненужный член в пиру людском,  
Младая ветвь на пне сухом.» (Громова, стр.167)  

 
Лермонтов получил обширное домашнее образование, свободно говорил 
по-французски и по-немецки, играл на нескольких музыкальных 
инструментах и стал талантливым художником. В 14 лет Лермонтов был 
доставлен в Москву для продолжения образования. Поступил в Московский 
университет, один из лучших вузов России. Он начал писать стихи, и 
большая часть его раннего стиха находилась под сильным влиянием 
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произведений британского поэта лорда Байрона. Через год после его 
обучения в университете завершился последний трагический акт семейной 
драмы. Отец Лермонтова сильно пострадал от отчуждения сына. Для 
Михаила это была ужасная потеря, ввергнувшая молодого человека в 
депрессию. Карьера Лермонтова в университете оказалась недолгой. Он 
редко принимал участие в студенческой жизни и мало интересовался 
лекциями, часто вместо этого принося книги из дома. В конце концов он 
покинул университет, не закончив свой курс и серьезно пересмотрел свои 
варианты. 
 
Прочитанный и образованный Лермонтов не был удовлетворен лекциями 
некоторых реакционных и плохо подготовленных профессоров. Он не 
посещал занятия регулярно, но отвечал на экзамены осторожно и уверенно. 
Он решил переехать в Петербург и поступил в военную кавалерийскую 
школу. Блестящая армейская карьера соблазнила многих молодых знатных 
людей того времени, но Лермонтов быстро понял, что ему не нужны 
тренировки, дисциплина и выпивка. Он написал:  
 

«Увы! как скучен этот город 
С его туманом и водой! .. 
Куда ни глянь, красные ворота, 
Как будто тычок торчит перед тобой ... 
Не устраивают поэта и петербургское светское общество, где 
каждый доволен собой, 
Не беспокоиться о других 
И то, что мы называем душой 

У них нет имени! ..» (Лермонтов >>> Стихи) 
  
Сначала Лермонтов живет воспоминаниями о Москве. Там остались 
родственники и друзья. В Санкт-Петербурге он прожил счастливую жизнь. 
Его мятежное недовольство стремлением к свободе нашло отражение в 
прекрасном стихотворении творения «Парус», и он написал:  
 

«Белеет парус одинокой 
В тумане моря голубом!.. 
Что ищет он в стране далекой? 
Что кинул он в краю родном?.. 
Играют волны - ветер свищет, 
И мачта гнется и скрыпит... 
Увы, - он счастия не ищет 
И не от счастия бежит! 
Под ним струя светлей лазури, 
Над ним луч солнца золотой... 
А он, мятежный, просит бури, 
Как будто в бурях есть покой!» (Линков, стр.46) 

 
После окончания учебы два года спустя Лермонтов стал офицером лейб-
гвардии, дислоцированной под Санкт-Петербургом. Он погрузился в 
безумную светскую смесь сплетен из гостиной и бального зала, получив 
известность как поэт.Стихотворения Лермонтова прямо и не посредственно 
раскры вают мир его души. Поэт беспощаден по отношению к своему" 
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ближайшему окружению - светскому обществу. В нём он видит рабскую 
покорность власти, ложь и лицемерие, вражду и ненависть к проявлению 
живой человеческой мысли, живого чувства. Это мертвое общество, 
«маскарад», где выступают не люди, а «приличьем стянутые маски»  
 
Лермонтов поделился своими взглядами через эти творения т.е.«В этом 
обществе Лермонтов одинок, он задыхается в нём, жизнь кажется ему 
«глупой и ненужной шутксй» . Тема отрицания окружающего расширяется. 
Не только светское общество, но вся Россия превращена самодержавной 
властью в «страну рабов, страну господ» . Но поэт верит, что есть на земле 
«родная душа», которая откликнется на его страдания («На севере диком») . 
Он находит эту «родную душу» в умирающем воине, честно выполнившем 
своей долг («Завещание») , в русском крестьянине, сохранившем в условиях 
крепостной неволи своё человеческое достоинство. Нравственные силы 
поэту даёт любовь к России . Свою любовь к Родине он подчеркнуто 
противопоставляет официальному «патриотизму» («Родина») . Символом 
мятежной души поэта, символом всего творчества становится образ паруса, 
жаждущего бури. Жизнь паруса - в движении, действии, борьбе («Парус») . 
Лермонтов естественно соединяет в своих стихотворениях чувства личные 
и общественные, конкретные переживания и философские размышления.» 
(Тихамирова,стр.51) 
 
Широко известный как многообещающий литературный талант, он 
опубликовал ряд своих работ и начал свой знаменитый роман «Герой 
нашего времени». Единственный роман Лермонтова принес ему признание 
как один из отцов-основателей русской прозы. Частично 
автобиографическая история состоит из пяти тесно связанных историй, 
вращающихся вокруг одного персонажа, разочарованного, скучающего и 
обреченного молодого дворянина. Книга, в которой фигурирует персонаж 
Печорин, считается первооткрывателем русского психологического 
реализма. Он был опубликован в 1840 году, получив широкое признание 
автора. Истории «Белы», «Фаталистки», «Тамани», «Максима Максимыча» 
и «Принцессы Мэрии» появились в 1839 году, а в 1840 году автор назвал их 
в романе, который он назвал «Герой нашего времени». «Виссарион 
Белинский написал Герой нашего времени, который ....... печальное 
отражение нашего времени.» 
 
Персонаж Лермонтова «Печорин» - «лишний человек». Он моряк, родился 
и вырос на палубе пиратского корабля. Его поведение непостижимо вокруг 
него. Печорин, герой романа, представляет собой чрезвычайно сложную и 
противоречивую личность. У него есть сильная воля и смелость, чтобы 
справиться с ответственностью действия. В его жизни нет целей, он должен 
зависеть от случайности. Таким образом, он развивает свою 
индивидуальную психологию. однако его богатый и изменчивый талант не 
может спасти его от поражения в жизни, поскольку все его начинания 
оказываются тщетными.В его душе есть потребность в любви и участии. Он 
понимает, что ему нужны активные действия. Это было невозможно 
Характер Печорина объясняется самим названием романа. Этот характер 
порожден «нашим временем», то есть эпохой реакции 30-х годов. В этой 
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истории Лермонтов представлял духовную биографию целого поколения. 
(Тихамирова,стр.52) 
 
Лермонтов подчеркивает любовь к свободе и призывает своих людей 
преодолевать различные препятствия. В них, как и в Печорине, есть 
протест, но они протестуют стихийно. У таких людей, как Печорин, нет 
сознательной социальной идеи, которая бы определяла их жизнь. Они 
движимы страстью к прибыли. Поэтому в критический момент они 
эгоистично думают только о себе, оставляя своих товарищей позади. 

Неограниченная свобода одного человека заставляет его отключаться от 
других людей и посягать на их жизнь и свободу, даже если эти герои по-
своему протестуют против своей судьбы, в зависимости от социальных 
обстоятельств. 

Лермонтов умышленно провел параллели между ним и Печориным. 
Подобно тому, как Печорин приводит события к своему завершению 
своими действиями, так и Лермонтов, создавая Печорина, а также все 
ситуации и других персонажей вокруг него, намеренно провоцирует 
события, ведущие к значительным или литературным выводам. В «Княгине 
Марии», когда Печорин подслушивает план Грушницкого спровоцировать 
дуэль, но только загрузить одну из пуль, это можно увидеть как Лермонтов 
«складывает колоду» против Грушнистского. Этот пример литературного 
следа персонажа, непреднамеренно подслушивающего план другого 
персонажа по нанесению ему вреда, показывает, что, хотя у Лермонтова 
есть большое количество художественной свободы действий, он все еще 
работает в рамках определенных повествовательных соглашений. Судьба 
Грушницкого определяется Лермонтовым так же, как если бы момент его 
смерти был записан на звездах. Он напрямую угрожает жизни главного 
героя; он должен умереть. Точно так же это можно увидеть в смерти Бела. 
Бела не является полным или хорошо округленным персонажем; она не 
проявляет особой индивидуальности или интереса к Печорину, кроме своей 
красоты. 

По словам Лермонтова: «Весь этот свет, который я оскорблял в своих 
стихах, с наслаждением окружает меня лестью; самые красивые женщины 
выпрашивают у меня стихии хвалятся ими как величайшей победой. Тем не 
менее я скучаю». ( Громова, стр.174) 

По словам Тургенева, Лермонтов почувствовал в гостиной карамзинцев, где 
собрались друзья уже умершего Пушкина. «В внешности Лермонтова было 
что-то зловещее и трагическое; какая-то мрачная и недоброжелательная 
сила, задумчивое презрение и страсть исходили от его смуглого лица, от его 
больших и неподвижных темных глаз. Лермонтов был польщен, они 
пытались примирить его с русским самодержавием, сделать его 
придворным поэтом. Но он был несравненно духовно выше и умнее этой 
среды; он понимал, что высшее общество рано или поздно преследуй его 
своей клеветой. И я не ошибся.» (Громова,стр.193) 
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«Его известное стихотворение «Родина», созданное для прогрессивной 
дворянской интеллигенции. Николаевская Русь характеризовалась 
двойственным отношением к Родине. Лермонтов любил русского народа но 
ненавидел самодержавное крепостное государство. Поэтому он назвал 
странным упомянуть свою любовь к Родине. 

В начале стихотворения выражается негативное отношение к государству, 
официальный патриотизм. Лермонтов не трогает: 

Ни слава купил в крови 
Нет мира, полного гордой уверенности, 
Нет темных древних заветных традиций ...» (Громова, стр.193) 

 
Но это не значит, что поэт не гордился победами русской оргии и не ценил 
патриотические подвиги своих предков. Он любит себя всем своим 
сердцем. Родина для него - тихие степи, бескрайние леса, грустные деревни 
и дорогие его сердцу "белые березы". Конечно, Лермонтов также включает 
жизнь людей в понятие «родина»: его повседневная работа, его простая 
жизнь, его обычаи и развлечения. Лермонтова часто называют 
единственным истинно романтичным поэтом России. В его работах 
прослеживается несколько основных тем: трагическая природа любви, 
демонизм, разочарование, месть, страсть к свободе и стремление вернуться 
к первоначальной невиновности. 

Лермонтова постоянно преследовал мощный образ внутреннего зла - образ 
демона. В молодости он писал, что его, как демона стихотворения, выбрали 
для зла. Влечение зла к Лермонтову заключалось не только в его 
отрицательной силе, но и в интенсивности переживания проклятия. Как и 
его герои, он отождествлял интенсивность жизни с интенсивностью 
мучений. Он искал это как доказательство своей уникальности и 
героического статуса. Однако всегда с Лермонтовым наблюдается 
поляризация противоположностей. С одной стороны, демон, поглощенный 
злом. С другой стороны, есть ангел или ангельская женщина, чью доброту 
он жаждет. Демон уравновешен ангелом. Однако это стремление к добру 
всегда терпит неудачу, поскольку фигура демона всегда уничтожает того, 
кого он любит. Именно по этим причинам народы России и литературного 
мира широко принимают стихи Лермонтова. 

Зключение: Лермонтов проявил себя как блестящий и одаренный поэт, 
мыслитель, прозаик и драматург, преемник Пушкина, яркий образец 
лучших традиций русской литературы. Его лирическая поэзия полна 
страстных побуждений и призывов к битве, мучительных размышлений о 
том, как использовать свою силу в трудной жизни, и мечтает о подвигах. Он 
был глубоко обеспокоен политическими событиями, и крестьянские 
восстания предложили ему время, когда царскому режиму пришел конец. 
Его энтузиазм по поводу будущего отвечает духовным потребностям 
российского общества. Наследие Лермонтова - наши различные 
интерпретации в произведениях русских художников, композиторов, 
театральных и кинематографистов. Трудно объяснить силу поэзии 
Лермонтова. Кроме того, его интеллектуальная и творческая зрелость 
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проявляется в художественных новшествах, построении и психологически 
правильном развитии героя романа, а также в его несравненно точном и 
красивом языке, который восхищал Гоголя, Толстого и Чехова. 
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Аннотация: Александр Солженицын является таким писателем, 
который всю свою жизнь боролся против репрессивного 
общества, деспотической власти за человеческое право. Его 
творчество отражает эту жестокую борьбу личности против всякого 
строя, оскорбляющего человеческую душу. В ходе своей творческой 
жизни, Солженицын не раз обсуждал Сталина и его культа личности для 
таталитарного режима. Настаящая статья занимается культами 
личности Сталина, как они изображены в творчестве Солженицына.  

Ключевые слова: Солженицын, Сталин, культ личности, В круге первом, 
Один день Ивана Денисовича, Раковый корпус 

Abstract: Aleksandr Solzhenitsyn is regarded as a writer who always wrote 
against repression, autocracy. He was an advocate of human rights. His 
writings are testimony of his fight against injustice and suppression of freedom 
of speech. He has criticised Stalin and his personality cult for creation of a 
totalitarian regime. This article is an attempt to study the personality cults of 
Stalin through Solzhenitsyn’s writings.  

Keywords: Solzhenitsyn, Stalin, personality cult, First Circle, One day in the life 
of Ivan Denisovich, Cancer Ward 

Александра Исаевич Солженицын (1918-2008) обладает огромной 
описательной способностью и он дает значимость объективным деталям 
реального мира. Его герои изображаются с большой точностью. Большая 
сила Солженицына состоит в его понимании и правдивом выражении опыта 
людей, даже тех, к которым он сам относится с полной антипатией. 
Представляя каждого своего персонажа, он дает подробные детали, 
например, его возраст, его рост, цвет его волос, цвет его глаз и т.д. Он также 
говорит о внешних и внутренних характерных чертах своих героев, 
например, он сообщает нам об очень морщинистом лице Нержина, черной 
бороде Рубина, круглом лице и толстых красноватых бровях Спиридона и 
речевых особенностях Сологдина в своём рамане «В круге первом».  

Солженицын также представляет перед читателем описание полицейского 
отчета. Цель полицейского отчета – это идентификация личности, а 
детальные описания у Солженицына такое, что каждый характер не только 
ярко представлен перед нами, но легко признан и идентифицирован, 
каждый раз как он появляется. Социальное происхождение, деятельности во 
время Гражданской Войны (если применимый), партийный статус, 
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профессия, военный отчет, число и местоположение родственников, друзей 
и партнеров, список адресов, где проживали герои – все эти детали 
представлены в биографиях Сологдина, Спиридона, Нержина, Рубина, 
Володина и многих других. Солженицын преобразовал всю эту 
информацию, найденную в советских полицейских отчетах в ряд 
разнообразных индивидуальных историй, каждая из которых сохраняет в 
себя их личные, частные, сокровенные и индивидуальные опыты, и 
обогащают наши знания о Сталине, его культе личности и сталинщине. 
Можно определить культ личности как возвеличивание отдельной личности 
обычно государственного деятеля. Настоящая статья занимается культами 
личности Сталина, как они изображены в творчестве Солженицына, в 
основном в произведениях «Один день Ивана Денисовича», «Раковый 
корпус» и «В круге первом».  

С культом личности Сталина можно встретиться даже на первых страницах 
первого же произведения Солженицына «Один день Ивана Денисовича». 
Ситуация такая: протагонист зэк Шухов, который всегда встает во время, 
однажды не смог встать, потому что не чувствовал себя хорошо. У него 
была температура. Но, за это преступление его наяальник лагеря наказал 
его: «Трое суток кондея с выводом!» (стр.2). И там впервые в 
произведениях Солженицына встречается с культом личности Сталина в 
лагерной службе – начальник. Вина Шухова состоит в том, что он болен. 
Но, он «обрадовался и сказал Татарину за прощение: – Спасибо, гражданин 
начальник! Теперь никогда не буду залеживаться». (стр.4) Даже врачи в 
лагерях были такими жестокими. Автор изображает нового врача лагеря 
такими словами:  

«Степан Григорьич, гонкий такой да звонкий, сам смутится, и больным нет 
покою: выдумал всех ходячих больных выгонять на работу при больнице: 
загородку городить, дорожки делать, на клумбы землю нанашивать, а 
зимой – снегозадержание. Говорит, от болезни работа – первое лекарство.» 
(стр.7) 

Закон в лагерях был такой простой: «кончишь – уйдешь». (стр.4) 
Следовательно, когда Шухову дали работу, он забыл о своей болезни, взял 
ведро и наскоро пошел к колодцу без рукавичек. Заключенные в лагерях 
даже не смогли свободно думать:  

«Дума арестантская – и та несвободная, все к тому ж возвращается, все 
снова ворошит: не нащупают ли пайку в матрасе? В санчасти освободят ли 
вечером? Посадят капитана или не посадят? И как Цезарь на руки 
раздобыл свое белье теплое? Наверно, подмазал в каптерке личных вещей, 
откуда ж?» (стр.13) 

Беда в том, что в лагере каждый день читают новые странные приказы. 
Например, в романе «В круге первом», в шарашке нельзя было спать, 
закрывая руки одеялом. В повести «Один день Ивана Денисовича», в лагере 
по баракам читали такой же чудной приказ: «...перед надзирателем за пять 
шагов снимать шапку и два шага спустя надеть.»(стр.6) Тоу же повести, 
доктор Степан Григорьич поставил Вдовушкина, студента литературного 
факультета, арестованного со второго курса, на работу фельдшером. (стр.7) 
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Лагерную жизнь Солженицын показывает как зеркальное отражение 
Советской жизни. Действующие лица и окружающий мир в творчестве 
Солженицына свидетельствуют об универсальности чеховских образов и 
ситуации. Например, в произведении «Раковый корпус» Русанов, 
принадлежит чеховской специальной категории Человека в футляре, и 
окружающий мир, изображенный в романе, напоминает читателям о 
повести Чехова «Палата № 6». Повесть «Палата № 6» и «Раковый корпус», 
символически изображают тогдашнюю Россию и Советский Союз 
соответственно. В повести «Раковый корпус» прежний пролетариат 
Русанов, который теперь работает чиновником в секретной службе, 
изолировался себя и его семью от народной массы, оградил себя от 
действительности и занимается ненужными бумагами, правительственно 
чиновной статистикой и пропагандами. В его образе отражается образ 
советского чиновника при Сталине. Он символ самомнения, 
ортодоксальности и безграничного эгоизма. Он – чопорный лицемер с 
шовинизмом Сталина. Если Беликов в повести Чехова – «Человек в 
футляре» – не улыбнулся за всю его жизнь и весь город боялся его, то 
Павел Николаевич Русанов в повести «Раковый корпус» использует свой 
лад приветствия, свою улыбку, и свой взгляд как орудие, чтобы показать 
людям их место и пугает их без причины:  

«...желая какому-нибудь товарищу передать, что он им недоволен, 
или просто предупредить, немного поставить на место, Русанов 
умел особыми ладами здороваться. Когда тот человек здоровался 
(разумеется, первый), Павел Николаевич мог ответить деловито, 
но не улыбнуться; а мог, сдвинув брови (это он отрабатывал в 
рабочем кабинете перед зеркалом), чуть-чуть замедлить ответ – 
как будто он сомневался, надо ли, собственно, с этим человеком 
здороваться, достоин ли тот – и уж после этого поздороваться 
(опять же: или с полным поворотом головы, или с неполным, или 
вовсе не поворачивая). Такая маленькая задержка всегда имеет, 
однако, значительный эффект. В голове работника, который был 
приветствован с такой заминкой или холодком, начинались 
деятельные поиски тех грехов, в которых этот работник мог быть 
виноват. И, поселив сомнение, заминка удерживала его, может 
быть, от неверного поступка, на грани которого работник уже был, 
но Павел Николаевич лишь с опозданием получил бы об этом 
сведения.» (глава 14, стр.136) 

Русанов таким же поступает, когда он встречает какого-то человека или 
разговаривает по телефону. Его банальность вызывает страх среди других:  

«...встретив человека (или позвонив ему по телефону, или даже 
специально вызвав его), сказать: "Зайдите, пожалуйста, ко мне 
завтра в десять часов утра". – "А сейчас нельзя?" – обязательно 
спросит человек, потому что ему хочется скорее выяснить, зачем 
его вызывают, и скорее исчерпать разговор. – "Нет, сейчас 
нельзя", – мягко, но строго скажет Русанов. Он не скажет, что 
занят другим делом или идет на совещание, нет, он ни за что не 
даст ясной простой причины, чтоб успокоить вызванного (в том-
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то, и состоит прием), он так выговорит это "сейчас нельзя", чтобы 
сюда поместилось много серьезных значений – и не все из них 
благоприятные. – "А по какому вопросу?" – может быть осмелится 
спросить или по крайней неопытности спросит работник. – 
"Завтра и узнаете", – бархатисто обойдет этот нетактичный вопрос 
Павел Николаевич. Но до десяти часов завтрашнего дня – сколько 
времени! Сколько событий! Работнику надо еще кончить рабочий 
день, ехать домой, разговаривать с семьей, может быть идти в 
кино или на родительское собрание в школу, и еще потом спать 
(кто заснет, а кто и нет), и еще потом утром давиться завтраком, и 
все время будет сверлить, и грызть работника этот вопрос: "А 
зачем он меня вызывает?" За эти долгие часы работник во многом 
раскается, во многом опасается и даст себе зарок не задирать на 
собраниях начальство. А уж когда он придет – может и дела 
никакого не окажется, надо проверить дату рождения или номер 
диплома.» (глава 14, стр.136) 

Разумеется, что Русанов всё время носит какой-то футлярь. Как Сталин, у 
него жизнь слишком замкнутая. Даже на идеологическом уровне Русанов 
принадлежит чеховской категории человека в Футляре вследствие своего 
опасения новых идей. Это становится более очевидно, когда он буквально 
повторяет заявление советского государства: «Есть вопросы, по которым 
установилось определенное мнение! И вы уже не можете рассуждать!» 
(глава 11, стр99) Футляр Русанова отличается от футляра Беликова тем, 
что он намного сложнее и намного опаснее.  

Не только Русанов, сам Сталин живет в футляре. Однако пошлость Сталина 
более похож на пошлость Гималайского, героя повести Чехова 
«Крыжовник». В повести «Крыжовник» Чехов изображает совершенно 
сытого человека через образ Николая Ивановича Гималайского, который 
смотрит на первые плоды своего сада – крыжовник со слезами на глазах, и 
неспособен говорить от эмоций. Он не смог спать всю ночь и ходил из угла 
в угол в спальне, думая о своем первом крыжовнике. И ночью его брат Иван 
Иванович, который ночевал с ним, слышит его шаги в его спальной. 
Гималайский, беря незрелые кислые ягоды из тарелки одну за другой, 
кусает их с большим вкусом и удовлетворением. Вот – счастливый и 
полностью удовлетворенный человек, который достиг своей цели в жизни. 
Подобная картина встречается в произведении «В круге первом», когда 
рисуется портрет Сталина. Здесь Сталин, страдающий от бессонницы, 
шагает в своем кабинете из угла в угол после полуночных часов. Дело в 
том, что ему нечего делать, а он не может спать. Следовательно, он 
начинает смотреть биографическую книгу «Иосиф Виссарионович Сталин: 
краткая биография». (т.1,г.19,стр.113) 

Как Гималайский, он продолжал читать книжку, недавно изданную для 
пропаганды, и восхищаясь простыми прямыми фразами, описывающими 
его героический образ: «Стратегический гений», «стал фактическим 
заместителем Ленина», «полководец революции», «мудрый и испытанный 
Вождь», «великий Сталин», «Его любовь к народу.», «Его чуткость к 
людям.», «Его нетерпимость к парадной шумихе.», «Его удивительную 



Assonance, No.21, January 2021 

 41 

скромность» и т.д. (т.1,г.19,стр.113) Его думы полностью заняты этой 
книжкой, которая сейчас захватила его мозг со всех сторон. Он не может и 
не умеет думать о чем-нибудь ином. Ему забылось, что Абакумов уже ждёт 
его. Он думает о большом успехе этой книги, её втором и третьем изданиях. 
И в это время, когда Сталин занят восхищением самого себя, точно как 
молоток Чехова вступает всезнающий автор и замечает: «Никто, как сам 
Сталин, не знал, до чего эта книга нужна его народу». (т.1,г.19,стр.114) Нет 
ли это совершенно чеховская ситуация футляра или пошлости? Сталин 
вместе со своим культом личности, конечно, принадлежит чеховским 
категориям Беликова и Гималайского. Если аппетит Гималайского к его 
крыжовнику безграничен, тогда желание Сталина к славе было 
неисчерпаемо. Хотя, Гималайский, едя свои фрукты, уже удовлетворен, 
даже мировая слава или царство на одну треть земного шара не могли 
удовлетворить Сталина. Не случайно, что Сталин представляется в романе 
«В круге первом» в его кабинете без окна (т.1,г.19,стр.113), автор 
метафорически намекает на закрытое отношение своего героя к новым, 
свежим и неортодоксальным идеям.  

Главные произведения Солженицына противопоставляют несвободных 
против свободных и показывают, что несвободные (то есть заключенные 
или больные) чаще всего находятся на высшем уровне нравственности. 
Солженицын также очень четко и ясно доказывает, что граница между 
этими сферами очень тонкая и разница между ними является в 
значительной степени иллюзорной. Видно, что каждый и свободный и 
заключенный находится в той же самой западне. Солженицын как будто 
расширяет чеховское понимание Палаты № 6, где подобная тенденция 
наблюдается в оппозиции между сумасшедшим Громовым и доктором 
Рагиным, и разница между ними просто ошибочна.  

В повести Чехова «Палата № 6» также сумасшедшие находятся на 
неизмеримо более высоком уровне, чем сами доктора. Впоследствии, 
Громов хотел, чтобы сумасшедших освободили. Он спрашивает, какая 
логика их заключения. Доктор Рагин отвечает, что это не дело «морали или 
логики, но чистого шанса». Тот же самый шанс регулировал 
государственное притеснение в СССР. В конце повести «Палата № 6» 
доктор Рагин был захвачен и помещен в той же самой палате. Точно таким 
же образом, Володин в конце романа Солженицына «В круге первом» был 
арестован. Этот арест является свидетелем той суровой реальности, что 
любой может попасть в западню, даже государственные чиновники не 
являются исключениями. Но, дело в том, что все это зависит только от 
одного фактора – «потребности». Об этом Солженицын говорит в своей 
книге «Архипелаг ГУЛаг». Он объясняет, если этому так называемому 
государству (точнее говоря Станину) «нужно», чтобы вас убили или 
сослали тогда, никакая логика или никакое свидетельство не может спасти 
вас. Вы свободны, пока государство не боится вас и ему «не нужно» 
разрушить вас. То же самое случается с доктором Рагиным в конце повести 
Чехова «Палата № 6».  

Русанов и другие культы личности Сталина (как начальник лагеря, Степан 
Григорьич и т.д.) у Солженицына являются типичным представителем 
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такого типа рабочего класса, который уже принадлежат иному классу – 
классу больших коммунистов, которые у власти и управляют государством. 
Но, ужас в том, что эти большие чиновники уже забыли свой корень, и 
ненавидят и не хотят видеть простых людей, несмотря на то, что раньше 
они также были рабочими.  

Русанов отвлекает его мысли от его опухоли, которая может убить его и 
размышляет о хороших вещах его жизни: о своей семье, удобной квартире и 
детях, которые сталкиваются лицом с ожидаемыми проблемами, о своей 
собаке. Все, кажется в порядке в его душном небольшом обывательском 
мире. Но, мысли о доме не обеспечивают ему никакого утешения в 
страдании. Когда Русанов размышляет о делах государства, его мнение 
отражает мнение любого выпуска газеты «Правда». Автор изображает 
Русанова – как человеческий механизм, по-видимому, лишен идей, этики и 
чести, и существующий в сильно защищенной пустоте, непроницаемой 
даже мыслью о смерти.  

Иван Денисович и Костоглотов и заключенные в лагере лишены их дома, и 
очевидно, что их кровати в лагере становятся их виртуальным домом. 
Заключенные прячут их самые драгоценные вещи (как: табак, хлеб, пищи, 
натуральные лекарства, нож и тому подобное) в своей кровати. Костоглотов 
скрывает в своей кровати свои натуральные лекарства, Иван Денисович – 
табак и маленький ножик, и зэки шарашки – их литературу. Иван 
Денисович вечером идет спать почти счастливый в свою холодную кровать. 
Таким можно сказать, что в романе «Раковый корпус» для больных 
единственное приближение частного места является их кровать. 
Заключенные в шарашке испытывают эфемерный рай по воскресеньям 
ночью.  

Здесь работает диалектика между общественным и частным местами. Зэки 
хорошо спят в общей спальне тюрьмы, а бюрократы не могут спать даже в 
их самых удобных спальнях. Уместно отметить то, если зэки являются 
бездомными, тогда чиновники не могут спать из-за страха перед Сталиным. 
Мы уже знаем, что Сталин страдал бессонницей. Если Сталин не может 
спать хорошо, он не будет позволять никому в министерстве спать. 
Володин не может спать, потому что он боится своего ареста ночью. 
Яконов не может спать, потому что он волнуется о своем будущем. Хотя 
все зэки спят хорошо, Рубин – единственный коммунист среди 
заключенных – не может спать, поскольку он расстроен из-за спора с 
Сологдином и старается успокоить свою совесть. Трагедия в том, что 
заключенные живут относительно более свободной жизнью, чем остальные, 
которые еще на свободе.  

Солженицын в своем творчестве показывает устойчивый контраст между 
свободными людьми и заключенными. Кроме жен и возлюбленных 
заключенных, свободные люди, которых мы встречаем, имеют тенденцию к 
низости, глупости и являются нечестными и предательскими, и без 
культурного вкуса. Они (как Яконов) полностью готовы пойти на 
компромисс с их совестью. Обобщение предлагает то, что в России во 
время Сталина все добрые и гордые люди были заключены в тюрьму. 
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Каждый человек, кто когда-то говорил правду, находится в тюрьме. Любой 
житель, у которого когда-то были свои честные и свободные мысли, или 
который сделал какое-то благодеяние, находится уже в тюрьме или на пути 
туда. Даже лояльные и убежденные настоящие коммунисты как Рубин 
находятся в тюрьме. Шарашка функционирует как злой магнит, который 
постоянно вовлекает в свои узкие тюремные камеры лучших люди партии и 
страны. Лидеры промышленности, инженеры и архитекторы, политические 
деятели оппозиции, лидеры революции, Большевики, противящиеся 
Сталину, лояльные Сталину – все они находили себя в камере для допросов.  

Творчество Солженицына вызывает симпатию к заключенному. Читатель 
готов согласиться с профессором Черновым, который думает, что только 
заключенные наверняка обладают бессмертной душой. Заключенные 
наслаждаются некоторыми иными преимуществами над свободными 
людьми. Они более свободны на духовном уровне. Они свободны в том 
смысле, что они могут свободно думать, обсуждать свои идеи, знать, по 
крайней мере, часть правды, если не полную. Заключенный уже потерял 
все, у них ничего нет, что еще можно потерять, и поэтому они больше не 
боятся. И видно, что ниже он опускается по тюремной иерархии, меньше он 
боится. Но боязнь управляет жизнью людей, которые живут на «свободе». 
Кажется, что они напрасно компрометировали и дискредитировали свою 
душу. Свободные люди, также не являются свободными, а живут в такой же 
ловушке.  

Галахову – успешному автору социалистического реализма – приходится 
очень тщательно выбирать темы и детали для своих романов. Яконов живет 
в постоянном страхе своего ареста и возвращения в тюрьму. Прокурор 
Макарыгин и его семья уверены в том, что они попали в ужасную 
неприятность в результате ареста их зятя. Майор Шикин занимается с 
удвоенной бдительностью постоянными допросами, чтобы скрывать свою 
грубую неэффективность. Осколупов боится Севестьянова, Севестьянов 
боится Абакумова. Абакумов живет в постоянной боязни Сталина, который 
мог бы его «расстрелять без всякой причины и даже без какого 
уведомления». А сам «всемогущий» Сталин, в своем душном кабинете, 
старый и больной, боится заговорщиков, боится своих докторов, боится 
врагов, и не доверяет даже своим друзьям. Огромный административный 
аппарат и правоохранительные органы, которые он создал с целью 
безопасности, служат только тому, чтобы произвести атмосферу террора, в 
которой даже сам Сталин не может свободно дышать.  

Дочь Сталина - Светлана Аллилуева в ее книге «Двадцать писем другу» 
конкретно указывает на узость и интеллектуальные ограничения своего 
отца. Она говорит об его антисемитизме и его подозрительном отношении к 
интеллигенции. Документальная книга Милована Джиласа «Беседы со 
Сталиным» показывает, что личность Сталина – это пугающая комбинация 
грубости, невежества и проницательности. Он также подчеркивает 
моральную и интеллектуальную бедность Сталина.  

Заключение: У Сталина была редкая способность к тому, что он 
всенепременно трансформировал все вещи в посредственность. Поскольку 
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он сам был посредственным человеком, он не мог допустить никаких 
выдающихся людей вокруг себя, и применял любые средства, чтобы 
уничтожить и ликвидировать их. Сталин и все его подчиненные (например, 
Абакумов, Русанов и другие) во власти отвратительно посредственные 
люди, которыми управляют самые обычные чувства: тщеславие, 
честолюбие, жадность, ревность, опасение соперников, опасение 
заключенных, опасение старших и так далее.  

В характере культа личности Сталина наблюдается присутствие 
«банальности зла», и их амбиция состоит в том, чтобы их уважали как 
великих. Следовательно, ликвидировали свободных мыслителей, которые 
хорошо понимали лживость надутого эго этих людей и считали их 
опасными. Как только такие посредственные люди закрыли себя в узкую 
догматическую систему, где никакой луч свежей идеи не может 
проникнуть, самые ужасные преступления могут получить извращенное 
логическое оправдание. Следовательно, все эти чиновники посвящены 
выполнению их обязанности и гордо совершали свои обязанности, не думая 
о своей нравственности и ответственности.  
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Аннотация: В данной статье рассматривается вопрос об образовании 
имен существительных путем субстантивации в разделе 
словообразования. Процесс субстантивации обогащает словарный состав 
русского и английского языков. Субстантивация тесно связана с частями 
речи. И почти все части речи субстантивируются. Эти 
субстантивированные слова отличаются от существительных 
лингвистически. Мы анализируем морфологические, синтаксические и 
лексические особенности имен прилагательных, изменяющих в процессе 
субстантивации в русском и английском языках.  

Ключевые слова: Субстантивация, Имя существительное, Имя 
прилагательное, лингвистика, словообразования. 

Annotation: This article discusses the formation of nouns through the process of 
nominalization. Nominalization is a natural part of language. It enriches the 
vocabulary of Russian and English. Words from all parts of speech can 
participate in the process of nominalization. These words differ from nouns 
linguistically. We are analyzing various morphological, syntactical and lexical 
features of adjectives that change in the process of nominalization in Russian 
and English.  

Key words: Nominalization, Noun, Adjective, linguistic, Word formation.  

В этой работе мы освещаем процесс перехода имен прилагательных в 
разряд существительных. Этот процесс называется субстантивацией. Она 
тесно связана с частями речи. Части речи - это классы слов, которые 
объединяются синтаксическими, морфологическими, 
словообразовательными и семантическими признаками. Выделяют все 
слова в языке на самостоятельные, служебные части речи, междометные, 
модальные и звукоподражательные слова. К самостоятельным частям речи 
относятся существительные, прилагательные, числительные, глаголы, 
наречия, местоимения. К служебным частям речи относятся предлоги, 
союзы, союзные слова, частицы, артикли. Междометные, модальные и 
звукоподражательные слова составляют особую группу. Каждое слово в 
языке принадлежит определённой части речи или особой группе. Мы 
анализируем имя прилагательное обоих языков. Оно принадлежит к 
знаменательной части речи. В этой статье мы также анализируем и 
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сопоставляем процесс субстантивации прилагательного в предложении в 
обоих языках. 

Признаки существительных и прилагательных 

Существительные принадлежат к самостоятельной (знаменательной) части 
речи. Существительные имеют обобщённое значение предметности и 
отвечают на вопросы кто? или что? Существительные могут определяться 
прилагательными и употребляются в синтаксических функциях 
подлежащего и дополнения. Среди постоянные признаки существительные 
имеют категории рода, одушевленности и склонения. В отличие от 
существительных, прилагательные отвечают на вопросы какой?, какая?, 
какое?, какие?, чей? и так далее. Они выражают признаки или качества 
существительных. На основе синтетической функции, прилагательные 
выступают в предложении как определение. С существительными 
прилагательные согласуются в роде, числе и падеже. 

Вопрос об образовании имен существительных путём субстантивации 
обсуждается в разделе словообразования. Процесс субстантивации тесно 
связан с частями речи. Части речи, их грамматические значения и 
морфологические признаки рассматриваются в разделе морфологии, а 
образование слова при помощи словообразовательных средств языка 
изучается в разделе словообразования. Почти все части речи 
субстантивируются. Но, субстантивированные слова отличаются от 
существительных когда их окончания изменяют по падежам, то есть 
склоняются. И можно сказать что, прилагательные приобретают новые 
лингвистические свойства когда употребляются как существительные.  

ЧТО ТАКОЕ СУБСТАНТИВАЦИЯ? 

Слова, принадлежащие разным частям речи субстантируются, т.е. могут 
переходить в разряд существительных. Слово «Субстантивация» 
происходило от латинского языка «substantivum», что обозначает «имя 
существительное». Это процесс перехода слов других частей речи в разряд 
существительных. Например; больной , столовая , учёный, русский и 
другие.  

Субстантивация- Это тип конверсия, который выделяет употребления слов 
других частей речи в роли существительных. Части речи как 
прилагательные, причастия, числительные, глаголы и т.д., могут выступать 
в этот переход. Почти все части речи субстантивируются, т.е переходят в 
разряд имен существительных. Вот примеры таких субстантивов. 

Больной поправился. (субстантивация прилагательного) 

Подали на второе. (субстантивация порядкового числительного) 

Двое на качелях. (субстантивация собирательного числительного) 

Наше завтра. (субстантивация наречия) 

Раздавалось мерное тик-так. (субстантивация 
звукоподражательного слова) 
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Его «увы» прозвучало с горечью. (субстантивация междометия) 

Играть охотно. (субстантивация глагола) 

Твое "не знаю" мне не нравится. (субстантивация предложения) 

ТИПЫ СУБСТАНТИВАЦИИ 

По отношению к употреблению субстантированных слов и выступающей 
им роли в предложении, субстантивацию разделят на три типа: полную, 
неполную и окказиональную. 

i. Полная субстантивация 

В русском и в английском языках есть слова, которые по структуре сходны 
прилагательным, употребляются как существительные. Эти слова имеют 
устойчивый характер, то есть они входят в словарный состав как 
существительные. Слова как портной, горничная, мостовая, приданое, 
лесничий, прачечная,запятая, дневальный относятся к полной 
субстантивации. 

Например -  Приданое невесты означает имущество. 

Портной зарабатывает хорошие деньги. 

Горничная убирала комнату. 

The revolutionaries brought changes at national level. 

Here the natives are very cooperative. 

ii. Неполная субстантивация 

Это слова, которые могут выступать как существительное, так и другая 
часть речи. Например-пленный, часовой, военный, русский, столовая, 
первый. Эти слова не имеют устойчивый характер, то есть они не входят в 
словарный состав как существительные. 

Например -  Русские говорят ,что жизнь всегда хороша. 

(слово «русские» как существительные) 

Русские люди приехали в страну.     

(слово «русские» как прилагательное) 

The criminal was tracked down.     

(слово «criminal» как существительные) 

She has a criminal mindset.      

(слово «criminal» как прилагательное) 

iii.  Окказиональная субстантивация 

Это переход слов других частей речи в имен существительных, который 
зависит от контекста. Окказиональная субстантивация частей речи 
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образуются как окказиональные слова, то есть по случаю и по контексту. 
Они связанны с индивидуальными или авторскими. 

Например -  Название Рассказа Чехова «Толстый И Тонкий» 

Название сериал «игры престолов» 

The Hundreds is a streetwear brand originally founded in 
Los Angeles. 

СУБСТАНТИВАЦИЯ ПРИЛАГАТЕЛЬНОГО 

Это явление, которое происходит когда имя прилагательное выступает в 
предложение в роли имени существительного. Как в русском, так и 
английском языках процесс субстантивации прилагательных часто заметен.  

Например -  Запятая ставится в конце предложения.  

He is going from bad to worse. 

The rich can afford to pay taxes. 

We must care for the sick. 

Для прилагательных общее грамматическое значение является качеством. 
Но когда субстантивируются, они просто теряют свое общее 
грамматическое значение качества и начинаю обозначать лицо и могут 
иметь при себе прилагательные. В русском языке субстантивированные 
прилагательные приобретают грамматические категории существительных 
(самостоятельные род, число и падеж). В русском языке слова как часовой– 
м.р., горничная – ж.р., заливное – ср. р., часовые и больные – мн. имеют 
грамматические категории рода, числа и падежа. 

Например -  Крестьяне сообщили лесничому о локальных местах. 

Она пошла к учительской. 

У меня четыре пирожных. 

Субстантивированные прилагательные как больной, слепой, партийный, 
рулевой, нищий, старший, горбатый, однорукий, левый, правый, 
каждый, всякий, ротный, фабричный и другие могут обозначать лицо и 
имеют формы мужского рода. Субстантивированные прилагательные как 
например, курительная, закусочная, приёмная, операционная, моечная, 
сварочная , массажная, караульная, проходная, детская, столярная и 
другие обозначают места и имеют формы женского рода.  

Так же субстантивированные прилагательные обозначают "официальная 
бумага и документ", например, накладная, входящая, исходящая, 
сопроводительная, похоронная и другие, тоже имеют формы женского 
рода. Следует отметить, что субстантивированные прилагательные 
женского рода могут выражать как одушевленные, так и неодушевленные 
предметы в отличие от субстантивированных прилагательных мужского 
рода. Обычно субстантивированные прилагательные женского рода 
являются со значением места действия. Вот примеры субстантивированных 
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прилагательных женского рода, обозначающих неодушевленные предметы: 
булочная, мостовая, пивная, столовая, детская и другие. 

Например -  Недалеко от нас открылась сапожная мастерская. 

Хорошие напитки продали в старой пивной. 

Булыжная мостовая хорошая. 

Дети играют в частной детской. 

Слова как больная, дежурная, любимая и другие относится к 
субстантивированным прилагательным женского рода, обозначающим 
одушевленные предметы. 

Субстантивированные прилагательные как например, будущее, прошлое, 
прекрасное, новое, старое, родное, близкое, передовое, заграничное, 
человеческое и другие имеют формы среднего рода обозначают явления. 
Такие же слова как мороженое, сладкое, заливное, мучное, первое и другие 
имеют формы среднего рода и обозначают конкретные значения (название 
блюда и лекарства). 

Есть и субстантивированные прилагательные, которые имеют формы 
множественного числа и обозначают виды денег. Например ; 
командировочные, суточные, премиальные и другие. В русском языке 
субстантивированные прилагательные среднего рода обозначают 
конкретные предметы и отвлеченные понятия. 

Например - Сегодня праздник и поэтому она купила шампанское в 
магазине. 

Земноводные связаны с водой. 

Он хорошо говорит о будущем. 

Студенты написали на разные темы, смешное и слезное, 
хорошее и плохое. 

Нужно отметить, что полные субстантивированные прилагательные имеют 
устойчивый род, они не имеют параллельные формы женского или 
мужского рода. Но неполные субстантивированные прилагательные имеют 
параллельные формы, потому что у них нет устойчивого характера рода. 

Например -  Держурный по станции честно работает. 

Сегодня держурная не приехала на работу.  

Державная в гостинице встречила Трофимова 
торопливой , заученной фразой.. 

И в английском языке некоторые прилагательные приобретают 
грамматические категории числа и становятся субстантивированными 
прилагательными. В английском языке слова как inferiors, juniors, secrets, 
minors, elders становятся субстантивированными прилагательными. 

Например - She is full of secrets. 
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Juniors are more punctual than seniors.  

Oops, minors are not allowed. 

In Indian culture, we give respect to the elders. 

Drinking is prohibited to minors. 

Можно сказать, что в обоих языках субстантивированные прилагательные 
могут иметь при себе определения. Приведем несколько примеров 
субстантивированных прилагательных, имеющих при себе определения в 
русском и английском языках. 

Например -  Замечательный портной. 

Гости сидят в гостиной с камином. 

Современная ванная очень удобна. 

Они обедают в просторной cтоловой. 

Все будет хорошо в ближайшем будущем. 

Beautiful Russians are dancing. 

Hardcore criminals are not respected in our society.  

European savages are very cruel. 

Russians nobles were forced to leave their castles. 

Cлова как серый-волк, косой-заяц, сохатый-лось, косолапый-медведь 
являются субстантивированными и они выступают в роли существительных 
и обогащают народно-разговорный словарный состав русского языка. 

Субстантивированные прилагательные содержат в себе склонение 
прилагательных и склоняют по тому роду, к которому оно принадлежит. 
Но, в английском языке у прилагательных нет грамматической кaтегории 
рода. 

Например -  Столовая хорошая. 

Время идёт в столовую. 

Он вышел от столовой. 

Он отправился к знакомому больному. 

Он отправился к больному знакомому. 

Белое не надевать.  

Девушка в красном.  

The young like to follow their own way. 

He is rich. 

She is rich. 
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Girl in red. 

Do not wear white. 

Но, в английском языке субстантивированные прилагательные 
единственного числа обозначают отвлеченные понятия и 
субстантивированные прилагательные множественного числа обозначают 
конкретные предметы и класс людей. 

Например -  The future is unknown to us. 

One should learn from the past. 

The poor are becoming more poor and the rich are becoming 
more rich. 

Right or wrong, my country. 

В русском и английском языках некоторые субстантивированные 
прилагательные употребляются только в множественном числе. Например: 
лёгкие, данные, суточные, близкие, молодые и другие. 

Например - Все мои близкие живут в этом городе.  

Красные наступали, белые откатывались на юг. 

Keep all your valuables in lock.  

В английском языке субстантивированные прилагательные с помощью 
артиклей (the) могут выражать значение множественности. 

Например -  The rich should help the poor. 

The unemployed are losing hope. 

В русском языке постфиксы –ый , -ая субстантивированных 
прилагательных имеют одно и то же значение суффиксов существительных 
как –тель и –тельница. Слова, выступающих в качестве фамилий и названий 
населенных пунктов тоже субстанируются. Вот примеры таких 
субстантивов: 

Иванов (сын)  

Петров 

Сидоров 

Иваново (поместье) 

Марьино 

Митино 

Если субстантивированные прилагательные выступают в роли подлежащего 
в предложении, то сказуемое согласуется с ними в роде и числе. 
Английские прилагательные не имеют способность согласования в роде, но 
они согласуются с сказуемым в числе. 
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Например -  The government should do something for the jobless. 

The cautious are not always cowards. 

В английском языке, как в русском языке, некоторые прилагательные 
остановятся субстантированными прилагательными, которые 
употребляются в обоих числах. Но, в отличие от русского языка, этими 
прилагательными являются полная субстантивация. 

Например -  Australian-Australians 

Italian -Italians  

Mortal-Mortals 

Liquid-Liquids 

В английском языке слова в классе полной субстантивации обычно имеют 
форму множественного числа. Например; Natives, privates, revolutionaries, 
classics, particulars. Эти слова имеют при себе артикли. Например; a native, 
a private, all the particulars. Неполные субстантивированные слова могут 
иметь при себе артикль "the" как полные субстантивированные слова, но в 
отличие от их они имеют абстрактное понимание или значение 
собирательности. Например; the poor, the rich, the good, the blind, the happy. 
Неполные субстантивированные прилагательные обычно обозначают 
группу людей или множество лиц. 

В заключении можно сказать что, субстантивация распространяется как в 
русском так и в английском языке. Сущность субстантивации заключается в 
том, что прилагательные приобретают новые грамматические признаки и 
начинают функционировать в роли существительных.  

В русском языке не существует служебная часть речи "артикля ". И 
прилагательные субстантивируются без них. Но в английском языке 
прилагательные субстантивируются с помощью артикля. Английские 
субстантивированные прилагательные имеют грамматические категории 
числа и падежа а в русском языке субстантивированные прилагательные 
имеют грамматические категории "числа", "рода", "падежа" , когда 
относятся к неполной субстантивации. И в полной субстантивации у них 
грамматические категории "рода" и "падежа". 

В русском и английском языках прилагательные приобретают значения 
(лексические и грамматические) таких существительных, с которыми они 
употребляются и начинают использовать как субстантивированные 
прилагательные. 

В русском языке субстантивированные прилагательные имеют 
грамматическое значение "рода" , добывающое из существительных с 
которыми они употреблялись. В класс полной субстантивации это значение 
является устойчивым. Например; Горничная, животное. Но в английском 
языке не существует грамматическая категория "рода" среди 
прилагательных. 
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В английском языке полные субстантивированные прилагательные 
выделяются на основе конкретного понимания и с помощью артикля "The". 
Но, в русском языке полные субстантивированные прилагательные 
выделяются на основе семантического уровня, то есть их употребление 
только в роли существительных. 

В английском языке особенно неполные субстантивированные 
прилагательные выделяются с помощью абстрактного понимания. Но в 
русском языке неполные субстантивированные прилагательные могут быть 
как абстрактным так и конкретным. 

Процесс субстантивации обогащает словарный состав русского и 
английского языков. На основе синтаксиса одно и то же неполное 
субстантивированное прилагательное может выступать в роли 
подлежащего, дополнения, определения. 
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Abstract: The paper analyses the representation of the experiences of 
the black women as mothers in Morrison’s Beloved and The Bluest 
Eye. It is argued that the texts construct a representation of black 
motherhood as heterogenous and nuanced, and thus demonstrates 
the contribution of black literature to the black feminist objective of 
rewriting exclusive dominant discourses. The theoretical framework 
of intersectionality is employed, with the analysis of the 
representation framed in terms of the consideration of racial and 
gendered structures as functioning in tandem. The issues addressed 
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womanhood and motherhood, dehumanization and racial self-hatred, 
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1. Introduction 

While considering racism and sexism in the context of American social history, it 
is inevitable that discriminatory practices against two groups become highly 
conspicuous: African-Americans and women; both are entrenched in its narrative, 
giving rise to major movements i.e. black rights movements and feminism, which 
challenged the white male-dominated mainstream. However, these movements 
have historically been marked by the exclusion and homogenization of black 
women’s concerns. 

Black feminists have argued that these tendencies are linked with the 
‘intersectionality’ of black women’s experiences – they are marginalised as black 
and as women, within intersecting gendered and racial power structures. The term 
was coined in relation to the experience of African-American women, and 
extended to conceptualize the complex positionality involving intersections of 
race, gender and other identity markers, as a site of particularized oppression and 
marginalisation (Crenshaw 139-147). It is argued that gender and race do not 
function separately and in parallel, but ‘intersect’ to shape experience, creating a 
“double bind” of racist and sexist oppression (hooks 17, 29). Broadly, the 
undermining of exclusive and homogenising tendencies within dominant 
discourses is the cornerstone of black feminism (ibid 29). 

In particular, ‘motherhood’ as gendered experience has been analysed both in 
terms of the ‘double bind’ of oppression, as well as the exclusive and 
homogenising tendencies of its treatment in dominant discourse. Mainstream 
feminism’s challenge to the traditional norms of motherhood as natural and the 
culmination of womanhood, positing it as oppressive ‘institution’, is central to its 
reimagining of women’s roles and place in society; however, it does not take into 
account the particular circumstances that complicate the experience of black 
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motherhood. Within white patriarchal society, black mothers are dehumanised 
and devalued via the imposition of white-centric norms, and were historically 
denied motherhood rights; while within black patriarchal discourse, black 
mothers tend to be ‘glorified’ and ‘sanctified’ with the attributes associated with 
‘archetypal motherhood’, similarly obscuring the issues associated with black 
mothering. Furthermore, mainstream feminist representations of black women 
tended to confirm prevailing stereotypes (Roberts 14; Henderson 39-42; Collins 
150-151).  

Toni Morrison, as black female writer, is primarily concerned with the domestic 
realities and personal experiences of her black female characters. She critiques 
both white and black society, belying any assumption that her characters’ 
problems are uniform or unitarily caused; while simultaneously positing 
representations that undermine stereotypes delimiting black women’s 
experiences. The objective of this paper is to analyse the representation of the 
black woman’s experience of motherhood in Morrison’s Beloved and The Bluest 
Eye – involving the subjects’ experiences as black women and mothers, linked 
with their maternal behaviour i.e. their maternal decisions as well as their 
perceptions of motherhood. The analysis employs the lens of intersectionality i.e. 
the interrogation of these experiences in terms of their being rooted in the 
subjects’ gendered and racial position.  

The central argument of this paper is that Morrison’s texts construct a 
representation of black motherhood as heterogenous and nuanced, and thus 
demonstrates the contribution of black women’s literature to the black feminist 
objective of rewriting dominant discourse, here specifically regarding 
motherhood. 

In Beloved, the construction of the narrative is centred on Sethe as slave-mother, 
the experiences leading to her act of infanticide, and the consequences for her 
children Beloved and Denver. In The Bluest Eye, the protagonist Pecola’s 
debilitating experience as a black child is partly influenced by her mother 
Pauline’s behaviour towards her, which is in turn an outcome of Pauline’s 
identity-defining experiences. The experiences of the children have been the 
subject of analysis, with references to the maternal role therein. Caesar sees 
Beloved as a “daughter who never got to define her love, or even manifest it” 
(115), thus explaining her return as vindictive, while Demetrakopoulis looks at 
Denver as the “lone female survivor” (55), who rescues her mother. Mahaffey 
reads The Bluest Eye as an anti-bildungsroman, wherein the adolescent mind tries 
to form self-identity and negotiate entry into the adult world, but is hindered by 
“negative racial and gender attitudes that originate in the adult world” (158), 
while Wall roots Pecola’s racial self-hatred in her mother’s. This paper takes off 
from these studies, while centralising the experiences of the black mothers.  

Intersectionality as theory has undergone further developments following from 
Crenshaw’s seminal arguments. It is established that employing an intersectional 
framework does not imply combining previous studies of gender and of race, 
wherein the experiences studied were either specifically white female or black 
male (McCall 1780), but rather by keeping race and gender primarily, and other 
social categorisations like class secondarily, in tandem with each other, so that 
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the complex nature of the black woman’s identity is examined (Masar 65-67). 
The present paper employs an approach that reflects this understanding of 
intersectionality, involving an interrogation of how racial and gendered structures 
function in tandem in shaping the experiences of the subjects.  

2. Experiences as black women and mothers 

The patriarchal imposition of motherhood as a means to control the woman’s 
body was epitomized in slavery, founded on the duality of the dehumanization of 
the racial other and the control of women's sexuality and reproduction – female 
slaves were commercially valuable not only for labour, but also for their ability to 
produce more slaves, and thus became “subjects of reproductive mandates” 
(Roberts 7). Child-bearing was disassociated from child-rearing, leaving slave 
women with no legal claim over their children – thus not “mothers”, but 
“breeders” (Fox-Genovese 55). Black slave-women were thus denied “the joy 
and authority of mothering” extended by white patriarchy to white women 
(Roberts 13), constituting a gendered denial of humanity rooted in racial 
oppression of female slaves.  

In the text, while her mother and Baby Suggs experience this denial of humanity, 
Sethe experiences the ‘joy of mothering’ as she is allowed to keep her children – 
thus arguably developing a sense of identity as a mother. In this, Crenshaw’s 
criticism of mainstream white-centric feminism’s exclusiveness is demonstrated 
– its goal to free women from the binding nature of motherhood as “enforced 
identity and as political institution” (Adrienne Rich as cited in Roberts 4), does 
not account for the experience of Black women, for whom motherhood has been 
systemically denied. Collins argues, “Motherhood can serve as a site where Black 
women express and learn the power of self-definition”, where for some, 
motherhood is seen “as providing a base for self-actualization” (152) – the 
representation of Sethe’s desire reflects such a consideration.  

Sethe’s infanticide is taken herein as her defining motherhood experience – 
arguing that its origins lie in two catalysing events rooted in her intersectional 
positionality, giving rise to two possible motives. The first involves a 
manifestation of the institutionalised dehumanization of slavery. Sethe, though 
well-treated by her owners, is their property and denied rights as an individual. 
The few privileges granted to her are seen as proof of the exceptionally 
magnanimous behaviour of their owners, among slave-owners in general, 
seemingly concealing from the slaves the fact of the denial of their humanity – a 
manifestation of the naturalization of the structures and ideologies of 
institutionalised racism, which are not only internalised by white society as 
justification of their dominance, but are also inscribed upon and therefore 
internalised by the slaves who submit to the slave-order (Lawrence 45). Sethe’s 
first direct encounter with this dehumanization occurs in the following incident. 

(Schoolteacher) was talking to his pupils and I heard him say, “Which one are 
you doing?” And one of the boys said, “Sethe”… I heard him say, “No, no. 
That’s not the way. I told you to put her human characteristics on the left; her 
animal ones on the right.” (Beloved 96) 

Dehumanization is concretised in this act of classification, wherein Sethe is 
objectified and characterised as occupying a position between the superior white 
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human and the inferior animal – mirroring the slave-as-breeder analogy. The 
incident, which is represented as having a major impact on Sethe, is linked with 
the first of her maternal decisions, i.e. to escape with her family, indicating a 
motive based on a desire to protect her children from similar dehumanization – 
reflecting the argument that “black mothers must bear the incredible task of 
guarding their children's identity against innumerable messages that brand them 
as less than human” (Roberts 4).  

The second catalysing event is Sethe’s molestation – in which her white male 
assailants suck her lactating breasts, followed by a brutal beating upon her 
attempt to complain. The incident points to the sexualisation and objectification 
of the black female subject, integral to their oppression (Crenshaw 158-59; 
Roberts 3, 12); however, in the context of analysing Sethe’s motherhood 
experience, her own perception and construction of the same centred on her loss 
of breast-milk, becomes relevant, as seen in her description of the incident, 

Anybody could smell me long before he saw me. And when he saw me 
he’d see the drops of it on the front of my dress… All I knew was I had 
to get my milk to my baby girl… those boys came in there and took my 
milk. That’s what they came in there for. Held me down and took it. 
(Beloved 7) 

It may be argued that her breastmilk is not only a reminder of her daughter’s 
hunger and a marker of the agony of separation, but is also her only link to her 
child, reminding her that she has one to love – making it emblematic of her 
maternal identity. The forced loss of it is thus interpretable as a denial of her 
identity as mother, reinforcing the dehumanization she already experiences in her 
classification as half-animal. In light of this, her subsequent maternal decisions 
can be explained as motivated by the loss of her maternal identity and her desire 
to reclaim it. 

Thus, Sethe’s maternal behaviour is argued to stem from these two primary 
motives, each originating from experiences rooted in the racial oppression of 
slavery and inflected by her gendered position as a mother.  

In The Bluest Eye, Pauline’s behaviour towards her children is marked by 
consistent ‘rejection’ – argued herein as rooted in her own experiences of 
rejection, taking various forms, each significantly contextualised by racial and 
gendered norms and structures.  

The devaluation of her experiences as a black mother is posited as constituting 
one such form of rejection. In post-slavery USA, the dehumanization that 
characterised slavery was recast into the conceptualisation of black motherhood 
within white discourse. Negative stereotypes, such as the ‘licentious Jezebel’ 
legitimised the notion that black women contradicted the prevailing image of the 
“True Woman, who was virtuous, pure and white” (Roberts 12) – norms which 
are used as grounds to devalue and discourage procreation by black women, and 
which automatically exclude black women; black mothers could not be 
considered good mothers, because their experiences are shaped by factors absent 
in the white woman’s experience, the latter forming the basis of the 
conceptualisation of ‘ideal’ motherhood (15). During her labour, the white 
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doctors reinforce Pauline’s alienation from ‘true’ i.e. white womanhood, by 
dehumanizing her experience of labour, equated with an animal, as in comparison 
to that of white women – “When he got to (her) he said now these here 
women…deliver right away and with no pain. Just like horses…They never said 
nothing to (her)” (The Bluest Eye 125).  

Further, she is rejected by black society for failing to fulfil the expectations of 
motherhood, as indicated by Mrs Macteer’s disapproval of her neglect of Pecola. 
Within black patriarchal discourse, black women are subject to “controlling 
images”, similar to those within white-authored discourse i.e. specifically the 
“superstrong Black mother” (Collins 150) – constituting equally pernicious 
expectations that delimit black women’s motherhood experiences, involving the 
imposition of the maternal imperative and the stigmatization of those who lapse, 
while failing to account for the “often unavoidable, difficult, unmanageable 
circumstances” that construct Black women’s experiences (Henderson 34) – in 
Pauline’s case, poverty and, as is discussed below, racial self-hatred. Mrs 
Macteer’s behaviour also indicates the necessary differences in responses to 
motherhood (Collins 150) – while situated within the same context, her 
experiences are evidently different, as it results in a different approach to 
mothering than that of which Pauline is capable, which ultimately leads to her 
criticism of Pauline. Thus, while the network of black women within black 
communities is structured as being a source of support for women (Collins 154), 
Pauline in her inability to conform to basic expectations, is apparently excluded 
therefrom. 

The debilitating consequences of ‘white norms of beauty’ constitute another 
source of Pauline’s experiences of rejection. Similar exclusionary norms as those 
of motherhood are reflected in the conceptualisation of ‘beauty’ in dominant 
white society, which “idealizes the physical characteristics of White women and 
measures women of color against this arbitrary standard” (Green as cited in 
Patton 27). These norms are internalised by Black women, despite inevitable 
failure to conform, resulting in frustration which is not merely an intensified form 
of that of the white woman due to unattainable standards, but rather an acute form 
of racial self-hatred (Roberts 15). Pauline develops a debilitating obsession with 
beauty. Her rejection as a child, consisting of a lack of attention within her family 
perceived by her as due to her deformity i.e. “bum foot”, becomes the seminal 
experience producing her conviction of her own ugliness, and concomitantly her 
obsession with finding beauty. However, this rejection may be analysed as 
resulting from the structure of the black working-class family, wherein beyond 
basic economic needs, children’s psychological needs are difficult to meet 
(Henderson 32-33).  

Her entry into urban black society is marked by appearance-based humiliation, 
which may in turn be analysed as a result of class division, with her initial lack of 
exposure to class norms and subsequent lack of financial means, making 
conformity difficult (Roberts 15). Her insecurities are further reinforced within 
white society via the movie industry, its popular representative, dominated by 
normatively attractive white figures – constituting a third form of rejection, 
involving automatic exclusion from the possibility of viewing oneself as 
‘beautiful’. Rejection leads to Pauline’s attempts to remake herself, interpretable 
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as manifestation of the ‘Lily Complex’ i.e. “altering, disguising, and covering up 
your physical self in order…to meet a beauty standard that is inauthentic and 
often unattainable” (Patton 26).  

However, following the loss of her front tooth, Pauline moves away from such 
attempts and undergoes a process of ‘Becoming’ i.e. the solidification of self-
identity. This may be further interpreted in terms of the ‘double consciousness’ 
endemic to black experience i.e. the attempt to reconcile conflicting identities 
given by society and developed by the self (Bell 7) – here, her vision of herself as 
finally meeting society’s expectations, and society’s vision of her as continually 
failing in this regard. She embraces her ‘ugliness’, as she defines it via external 
society’s imposed, unattainable standards, and uses it to formulate a self-concept 
as a socially acceptable ‘good Christian woman’ rather than a socially acceptable 
beauty – reconciling herself to fulfilling a different set of norms, via her inability 
to fulfil the first. Additionally, her desire for beauty is displaced from herself and 
her domestic circumstances, including her children, onto her job with a white 
family, in whose home she is able to locate ‘beauty’ as per white standards.  

Alongside rejection, the text represents the subjugation of the black woman by 
the black man. While working at her first job, Pauline’s abusive husband Cholly 
arrives drunk, demanding money, causing her white female employer to insist 
that she must leave him to keep her job, whereby she is positioned at the mercy of 
two oppressive forces. The norms of black patriarchal society privilege the rights 
and power of black men over women, while social and legal privileges are 
extended by white society to white women making leaving an abusive husband 
possible; as a black woman, Pauline cannot expect protection in either context 
(Crenshaw 140-47). Furthermore black women were compelled to align 
themselves with black men, with concerns of black, primarily male, emancipation 
seen as the legitimate struggle vis a vis that against gender oppression (hooks 19); 
thus, for Pauline to align herself with a white woman instead of the black man to 
whom she is socio-economically bound, did not seem possible. This episode 
indicates the inescapability of Pauline’s position, in terms of her abusive 
relationship – which, furthermore, becomes yet another source of rejection, with 
Cholly’s inability to maintain attachments, owing to his own childhood 
experience of sexual abuse, causing him to reject her the validation, 
companionship and social security she demands.  

3. Maternal behaviour  

In light of what has been established with regards to the experiences of Sethe and 
Pauline as black women and mothers, necessarily inflected by their intersectional 
positionality, connections of the same with their maternal decisions and 
perception of motherhood may be inferred.  

Following Sethe’s escape from Sweet Home with her four children, her maternal 
bliss is interrupted by the arrival of white men to recapture them. In reaction, 
Sethe attempts to kill her children, but kills only her baby daughter, 
posthumously named ‘Beloved’. This act of infanticide has been variously 
interpreted – in terms of Sethe’s terror at seeing herself reduced to a list of animal 
and human traits leading her to protect her children from the same (Lawrence 
45); that Sethe kills her child to protect her sense of self-possession, in order to 
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circumvent the ‘enslavement’ of motherhood (Caesar 113), posited elsewhere as 
a “desperate act of self-definition” (Fox-Genovese 56). Both arguments may be 
subsumed within the two motives identified herein, arising directly from Sethe’s 
experiences.  

The first motive i.e. maternal love, drives Sethe to protect her children from the 
dehumanization of slavery – her regret at failing to kill the infant Denver is 
evidence of the same. The incident involving her ‘classification’ is paralleled and 
the associated dehumanization thereby reinforced, in schoolteacher’s attitude 
towards Sethe’s actions. He regrets the loss of the ‘pickaninnies’, and the folly of 
his nephew who had beaten Sethe into her present madness – “Schoolteacher had 
chastised (him)...what would (his) own horse do if (he) beat it beyond the point of 
education...can’t mishandle creatures and expect success” (Beloved 75). The use 
of the ‘horse’ analogy mirrors that seen in The Bluest Eye – together 
demonstrating the integration of dehumanization into the discourse of 
institutionalised racism across historical contexts.  

The second motive enables a recasting of Sethe’s image. In light of the loss of 
maternal identity, concomitant on the loss of breast-milk, her decision to kill her 
children may be interpreted as an attempt to reclaim maternal agency over the 
fate of her children, systemically denied within slavery, thereby re-establishing 
her maternal identity. Her actions may further be seen as reflecting a form of 
gender-specific resistance against gendered racial oppression. Thus, no longer is 
she the ‘selfless mother’ alone, driven by love of her children, but an individual 
driven by the need to consolidate her identity – here, as a mother, motherhood 
being politicised in itself via its racialization.  

Furthermore, while the response of Schoolteacher indicates the devaluing of 
black mothers within white society, that of the black community within which 
Sethe is now located, is marked by rejection – owing to the woman’s deviation 
from motherhood expectations, for which she is labelled a “failure”. Here, as in 
Pauline’s case, the imposition of norms for women as mothers becomes evident, 
as is the lack of accounting for the circumstances of the mother’s life that underly 
such deviance (Henderson 34).  

Sethe’s seemingly opposing motives of maternal behaviour, may be reconciled – 
her desire to protect her children leads to her decision, through which she can 
also re-assert her claim to maternal agency in being able to make such a decision. 
This ambiguity serves to provide a complex iteration of ‘motherhood’, specific to 
a black slave-woman’s context. Sethe’s desire for motherhood as a form of 
identity is in opposition to traditional feminist arguments that posit motherhood 
as a form of naturalised entrapment (Roberts 3-4). Yet, on the other hand, Sethe’s 
behaviour also indicates the toll of mothering under the circumstances she 
experiences, in her reluctance to have a baby with Paul D and “needing to be 
good enough, alert enough, strong enough, that caring – again” (66). The 
traditional construction that assumes the ‘naturalness’ and ‘selflessness’ of 
‘maternal instinct’ is challenged, and, more significantly, ‘oppression’ is 
highlighted – here, not due to structures of patriarchy directly, as per mainstream 
feminist discourse, but due to the very same experience i.e. motherhood, from 
which she also derives pleasure and identity. The complexity of the 
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representation, while challenging dominant discourses in multiple ways, also 
signals the argument that motherhood evokes a “continuum of responses”, even 
within the experience of the same woman (Collins 152). 

This continuum is reflected in the markedly contrasting representation of 
maternal behaviour evident in The Bluest Eye, interpreted herein in terms of 
Pauline’s ‘rejection’ of her children, particularly Pecola, beginning at birth. 
Pauline’s decision to “love it no matter what it looked like” indicates that she is 
not averse to the idea of motherhood (124); yet her first perception of Pecola 
hinges on her ugliness – whereby her own obsession with ‘beauty’ arguably 
causes her to impose her expectations on her child. Psychological research 
indicates that parents who tend to display ‘atypical’ behaviour toward their 
children, in terms of which Pauline’s negative perception of Pecola may be 
loosely interpreted, “often have a history of unresolved…trauma” (Benoit 542) – 
in light of which, a clear association can be inferred between Pauline’s 
experiences of rejection and oppression and her maternal behaviour. This 
instance may be classified as Pauline’s first rejection of Pecola, in that she 
connects her with the source of her own experiences of rejection i.e. ‘ugliness’, 
thereby creating the circumstances for her later rejection of Pecola.  

In the wake of her ‘Becoming’, her behaviour towards her children is strict and 
disciplinarian, which she appears to self-justify as ensuring that her children stay 
on the righteous path and do not follow their father’s ways – thus “she beat…into 
her daughter…a fear of growing up, fear of other people, fear of life” (128). Her 
behaviour may be interpreted however, as an attempt to distance herself from the 
ugliness in her domestic life, of which she considers her children to be a part 
since their birth; in contrast she grows increasingly invested in the beauty she 
associates with her white employers’ home – to which the second significant 
instance of rejection may be linked. While her own children must address her as 
“Mrs Breedlove”, her white employers, particularly their young daughter, refer to 
her as “Polly”, which she apparently enjoys and encourages. Furthermore, in the 
event of Pecola dropping her berry-cobbler on the floor of her employers’ house 
and burning her legs, Pauline scolds Pecola harshly, while treating the white child 
with affection and comfort. Her rejection of Pecola here may again be linked with 
her own experiences – the accident becomes an intrusion by the ugliness of her 
domestic life upon the beauty she sought to protect. 

The culminating manifestation of rejection is in Pauline’s refusal to support 
Pecola when she is raped by Cholly. “When the child regained consciousness, she 
was lying on the kitchen floor…trying to connect the pain between her legs with 
the face of her mother looming over her” (The Bluest Eye 163), a connection that 
becomes symbolic of Pauline’s behaviour. While her father perpetrates sexual 
violence, it is at least partially in her mother’s power to assuage the negative 
psychological consequences, which she fails to do. Several reasons for this 
behaviour may be inferred, based on her own experiences – her self-constructed 
identity as a good Christian woman may have made such ‘sin’ within her family 
irreconcilable, thus she chooses not to believe Pecola; accepting Pecola’s word 
would surmount to expelling Cholly from her life, which her dependence on him 
would have rendered impossible; Cholly’s behaviour may have been construed as 
transferring his lust for her onto Pecola, possibly resulting in jealousy; 
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furthermore, linking her behaviour with her obsession with beauty, 
acknowledging that her husband raped her child might have constituted the 
ultimate intrusion of ugliness that she had sought to shield herself from. 

Yet finally, similar to Sethe’s contradictory behaviour, her later behaviour toward 
Pecola – i.e. whereupon Pecola’s ultimate deterioration, she alone cares for her, 
despite Cholly leaving and societal ostracization which reflect the ultimate denial 
of her desire for acceptance and beauty – complicates her apparent perception of 
motherhood. A link may be established here with her behaviour before Pecola’s 
birth – together indicating that Pauline’s perception of motherhood is not 
unilaterally negative, despite other rejective behaviours discussed above. Once 
again, the argument related to the complexity of responses to motherhood, 
particularly in the experience of the same woman, gains relevance (Collins 150).  

4. Conclusion 

From the analysis of the texts, it has been identified as evident that the 
experiences of Sethe and Pauline, as black women and as mothers, are rooted in 
gendered and racial structures of oppression, primarily taking the form of 
systemic norms, which either overlap or function in tandem; and that these 
structures intersect in diverse ways, cutting across time period, as well as the 
individuated circumstances of each subject – thus Sethe’s experiences not only 
differ from Pauline’s, but from her own mother’s and Baby Suggs, while 
Pauline’s differs from Mrs Macteer’s. Furthermore, in each subject’s own 
experiences, these structures are multiple in their impact – following from which, 
the interpretation of their later behaviours as mothers, including their decisions 
regarding their children, as well their perception of being ‘mothers’, is 
complicated; thereby making clear that no singular definition or iteration of the 
black motherhood experience may be assumed. Thus, taking the texts 
individually as well as in tandem as a single author’s treatment of the experience 
of ‘motherhood’, it can be concluded that a representation that centralises the 
inevitable heterogeneity and complexity of said experience, is achieved. 

Furthermore, the texts indicate as well as fulfil the requirement of the 
representation of black women’s various experiences – here, specifically of 
motherhood which is particularly subject to archetypal representations and 
homogenisation of experience – that it must assume a continuum arising from 
individuality.  

The representation achieved in these texts thereby provides the means to 
undermine homogenous, one-dimensional experiences attributed to black 
motherhood within discourses that eschew black women’s actual experiences, 
ranging from white patriarchy, white-dominated feminism to black patriarchy – 
thereby supporting the argument regarding the essential role that black female-
authored narratives may play in furthering the broad theoretical arguments of 
black feminism.  
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Abstract: This paper presents an attempt to revisit the short-history of Kerala’s 
literacy achievement and its connection with certain types of cultural production 
and political activity which were intended for the new/recently-literate 
participation. The desire to become literate was integral to an upwardly mobile 
or the mobility-aspirant segment of population. This demographic segment 
represented the mass; the crowd and conveyed an ephemeral taste for ‘the 
popular’. Mobility aspiration was implied in the regional genesis of the 
Communist Government and at times shared by its conservative opponents. A 
descriptive account of the lower-caste/class material condition and bottlenecks 
during 1950s and 1960s is provided, and an emphasis is given to their crowd 
aspect. The craving for mass literacy had deeply influenced the vernacular 
literary production and its societal circulation during this period, and it spill-
over effects could even be traced in the TV-Soap of the 1990’s. It was in this 
literacy context of mobility-desire and consumption in Kerala that new genres of 
cultural and political entitlement had their emergence and fast-unfolding. 
However, what became submerged or lost in the home-based visual-institution 
of the TV-Soap and its advertisement-fetish was the old popular-writer and the 
ethic of radical social mobility.  

Literacy and political entitlement in modern Kerala:  

Kerala is the most literate linguistic-state of the Indian Union. It is also known for 
what some economists and developmental experts often call, a discreet ‘model’ in 
the Third World social development. It is called ‘the Kerala Model’ (Parayil 
1996; Kannan and Pillai 2004). Even amongst its high-modernist critics, the 
Kerala Model is known for widespread emancipatory entitlements in the social 
distribution of wealth, in the organization of family, in the conditions of human 
labour, in the maintenance of public health and in the domain of educational and 
occupational mobility (Ratcliffe 1978; Véron 2001). Aspects such as the statutory 
land-reforms, parliamentary democracy and its local level political adaptation are 
now agreed upon as vital, perhaps the causative, agents in political achievement 
(Heller 1996; Isaac and Franke 2002). Literacy or the individual ability to read, 
write and think in a standard alphabetical practice is considered as instrumental in 
providing political continuity for Kerala’s achievements. However, in its specific 
historical provenance, the social presence of vernacular literacy pre-dates the 
modern democratic state and its institutions of market and the school, though 
literacy significantly assists these arrangements to become, what Osella and 
Osella recognized, ‘the everyday phenomena’ (Osella and Osella 2001). As in all 
other modern literate societies, literacy was mass produced (or rather 
mechanically reproduced) in Kerala and it was commissioned through the 
medium of print. By the mid-20th century, especially after the World Wars and 
the Indian Independence, literacy became substantially integral to a new-rich 
bourgeois aspiration for social mobility. Its print-incarnation was increasingly 



Assonance, No.21, January 2021 

 68 

remade into a number of marketable artefacts. Most of them were cheap and 
hence, economically affordable to the emergent reader public. They took the 
format of the printed book, the daily newspaper and, by the mid-1960s, the 
magazine which was also called as the weekly or vārika. These printed artefacts 
were often argued as the essential symptoms of mass literacy and ongoing 
political entitlement. It was only through mass literacy, thus went on a strand of 
public optimism, that a deliberative democratic space, equity and social justice 
could emerge, from an otherwise antediluvian feudal setting (Franke and Chasin 
1994; Isaac, Franke and Parameswaran 1997).  

Mass literacy had deeply influenced vernacular literary production and its social 
circulation. Mass literary or a futuristic aspiration for its attainment therefore 
defined contemporary intellectual opinion about the literary quality, the role of 
author and also about an emergent reading public. As it was shown by Richard 
Altick, John Carey and Patrick Brantlinger (Altick 1957; Carey 1992; Brantlinger 
1998) from the British setting, and Anindita Ghosh and Priya Joshi from the 
Indian contexts of literary consumption (Ghosh 1998 and 2002; Joshy 1998), this 
pioneering intellectual opinion took the form of an elitist cultural prejudice. In the 
Indian setting, this prejudice was organized around the main-stream or the 
nationalist obsession with culture which, especially during its extreme feverish 
pitches, often emulated the garb of the dominant Hindu Caste and its aesthetic 
didacticism. The intellectual opinion was thus fed with a fear of mass literacy, 
print entertainment and the anarchy that it had allegedly given birth to. In the 
regional situation of Tamil, this intellectual suggestion of purity, canon and 
cultural authenticity more or less encompassed literary and cultural production 
(Vekatachalapathy 2005; Ebeling 2010, 205-45). Even in the old district of 
Malabar, where the British presence was not as entrenched as in Calcutta or in 
Madras, the production of literary genres such as early novels created a similar 
xenophobic reworking, if not a unique negotiation against an imagined Colonial 
context (Panikkar 1996; Arunima 1997). This high intellectual opinion (as well as 
the literary craft that it delineated) maintained an exclusive connection with the 
Hindu dominant castes which almost exclusively constituted the native landed 
aristocracy. At the same time, for the disentitled lower-castes literary practice had 
an altogether different call to make. The difference was with regards to their 
desired relationship with the colonial state. This was despite these groups’ 
inherited marginality in the given Hindu fold. As Dilip Menon noted in his study 
of the early novel Sarawativijayam, the nation (or more appropriately, the 
nationalist imposture) had failed to impact a dominant appearance in the lower-
caste literary articulation (Menon 2002).  

Instead, the Hindu lower castes, especially the polluting castes of Tiyyas 
/Ezhavas, Cochin Pulayas and the Travancore Shanars, had their own ways of 
fabricating connections with the British authority. On the one hand, some of these 
connections as it was brilliantly shown by SC Bose and others (Bose 2017; 
Hardgrave 1968; Jeffery 1974; Pandian 1992; Basu 2016) were foundationally 
political and pragmatic in the sense that they used modern public institutions of 
law making and statutory enactment, and thus tried to circumvent the moral 
regime of the Kerala’s aristocracy. On the other hand, connections were also 
fabricated in the private. This was in the realm of affective memory, liaison, and 
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individual modesty where the mission of the colonial modern was approached as 
an intimate experience in pleasure, in consumption and also in political mobility 
(Kent 2005; Abraham 2006). If one could afford to borrow an interesting insight 
from Paul E. Baak’s argument on the 20th century native planter formation in 
Travancore (Baak 1993), the aspirational moorings of the lower-caste literate 
agency and its modern cultural positioning would appear like a political, 
enterprising movement. This was a movement out of the shadow, significantly by 
the modern literacy entitlement. It then went into the spotlights of self and 
collective articulation through literary and cultural consumption. Later, by the 
time of the Kerala linguistic state of the late 1950s, the marginal agrarian-crowd 
— the new-literate and the literacy-aspirant — made a profound presence in the 
domain of cultural production. It was about the same period that Gopalankkutty, 
and later Mannathukaren, argued the cultural fielding of a new aesthetics which, 
among other things, intended to craft a popular solidarity among people by a 
selective invention of folklore and the public art (Gopalankutty 1999; 
Mannathukaran 2013). This was mainly the artwork of the Communist frontal 
organizations of cottier tenants and workers and it resulted notwithstanding 
certain inherent ‘blindness’ of stereotyping as Dilip Menon has once pointed out 
(Menon 2001, 261-266) — in unfurling a political taste for a real (i.e., the 
material) contestation with the landed upper caste for political power 
(Mannathukaran 2013, 501).  

In February 1957, Kerala had its first experience in the so-called Parliamentary 
Communism which, according to Robin Jeffery, was also an impact of the anti-
matrilineal (and hence, an anti-visiting-husband) sub-nationalism. He saw the 
political leadership of the déraciné Hindu upper caste in producing this social 
effect (Jereffy 1978). At the same time, Dilip Menon and later J. Devika accused 
a deep Brahmanic inclination, especially in theorizing the history of the ‘Malayali 
nation’ and in defining the modern, anti-matrilineal developmentalism in the 
early Communist leadership (Menon 1999; Devika 2010). This paper would 
argue that this position tries to credit the alleged ‘blindness’ in the early 
Communist ‘insight’ into Kerala Brahmins’ personal account. Thus, it bails out 
the widespread Brahmin surrogacy or the Brahmanised “passing” of the dominant 
castes, the traditional landed aristocracy in Kerala, of which the Nair castes 
formed an unquestionable majority (Osella and Osella 2000, 220-246). This 
argument is not in fact new. Rather, it is a restatement of a critical recognition 
which appears central to the contemporary Dalit historiography. For instance, 
critics such as Pradeepan Pampirikunnu and M. Dasan found the dominant caste 
standing of Nair constellation as a resilient cultural institution. It withstood all 
historical changes. By the formation of modern linguistic state, its cultural taste 
and the reformist posture became an idealized norm across Kerala society 
(Pampirikunnu 2011, 565). The Nair subjectivity and its epistemological 
didacticism constitute what was subsequently known as the Malayali sensibility, 
and its exclusive claims of a reformed sub-nationhood (Dasan 2012, xix).  

Just like the Telugu speaking Khamma farmers of Communist Andhra (Harrison 
1956), the reified Kerala Nairdom maintained a substantial grip on Kerala’s 
Communist organization, not to speak of the anti-Communist political umbrella. 
Its constant reproduction within the Communist Party was indeed compatible 
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with the organizational ethic of the Soviet Model in which the Communist 
leadership, even its fulltime cadre, was presented as the educating vanguard, an 
exemplar if not an acculturating role model in the ongoing socialist revolution 
(Hoffmann 2003). Gough had in fact shown that even at the level of village, “the 
Communist leaders came from the ancient, high caste, local families who were 
formerly prominent landlords and village headmen” (Gough 1965, 413). This 
rural organizer, thus hailed the otherwise nationalist daily Martribhumi in 1957, 
writers/authors, mass readership and news-stand magazines had owed their 
emergence. 

 [...] identified himself with the most down trodden of the people. He keeps a daily 
contact with all individuals and takes the message of the party to every heart. He 
often devotes to the party his self-sacrificing endeavours. The means to achieve his 
aims, he finds the Communist Party. The party is his body and soul [Martrubhumi, 
22nd March 1957 cited in (Gough 1968, 181)]. 

This ideal of exemplary leadership and its orchestrated plebeian attachment was a 
continuation from the mobilization of high caste Congress Socialists’ who, as 
early as 1930s, “went from door to door, entered peasants’ houses and shared their 
cooked food” (Desai 2002, 643) and thus, reproduced what Dilip Menon has 
called, though in another context, certain “intimations of equality” (Menon 1993). 
In its cultural articulation, these intimations were overtly moral and appeared as if 
they constitute an essential subset to the modern Malayaliness which, among other 
things, made a carpet claim for unity and historic integrity. 

Beneath this claim of integrated Malayaliness and its invented sensibility of moral 
unity, one could argue for the presence of anon-elite and the sub-elite crowd, 
which remained internally fragmented but on the basis of certain interests. The 
crowdedness was so intensive by 1958 that “the per capita land-holding was 
barely 0.3 acres. Of the 1.5 million Malayalis, 150,000 literate men were 
unemployed and annually 110,000 men newly enter into the labour market” (Nair 
1958, 203). Most of them belonged to the agrarian underclass; the lower caste and 
the landless peasantry. However, “75 percent of men and 55 percent of women are 
literate [when the first Communist government sworn in] and 95 percent of the 
school age children are already into schools! Here alone in a village can be found 
a genuine circulating library with over 4000 books, and subscribing to a half 
dozen newspapers” (Nair 1958, 203). In the specific context of Kerala, the literate 
underclass mostly belonged to the Communist popular vote (Zagoria 1972; 1973). 
The crowd interests were both material and aspirational. The latter, the 
aspirational interest, often oscillated between a desperation for basic subsistence 
and a craving for landed embourgeoisement. They split apart the given 
primordialities through conscious political enactment. Muslim traders and Muslim 
labourers, Christian planters and Christian fishermen had their own intimate 
reasons for not being loyal to each other in a broad filial framework (Klatt 1972, 
280). Despite the conservative invitation of the so called “Liberation Struggle” 
(1958–59), the Syrian-Catholic priests were no longer able to direct their non-
Syrian flock towards anti-Communism lest their political interest might break up 
the church community altogether (Lieten 1975, 72). In the meantime, “the 
interests of Nair landowners or Ezhava caste-officials clash with those of Nair 
small tenants and Ezhava landless farmhands” (Klatt 1972, 280). 
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But as the initial euphoria of agrarian Communism faded its radical charm away, 
the everyday materiality and its endemic casteness fought back. In the domain of 
rural plebeianness, a precarious daily wage and its lowbrow day labourer ethic 
had prevailed. This was an all Kerala phenomena. In 1968, about a decade after 
the first Communist ministry, 52.51 percent of Ezhavas, 53.70 percent of the other 
(polluting) Hindu castes, 44.46 percent of Muslims and 78.63 percent of the 
Scheduled Castes lived by a market driven regime of daily wage (Sivannandan 
1976, 9). The daily wage was mostly from the paddy agriculture3  

 where, according to Patrick Heller’s statistics, it was, just about 2.43 rupees in 
terms of money (or 4.22 kilograms of paddy in terms of staple grain) a day, for a 
workman by the year 1968 (Heller 1999, 92). The workwomen received much 
less. Majority of the wage-earning population belonged to the Scheduled Caste, 
and they occupied small, infertile residential plots. These were the ghettoized day 
labourer or the kudikidappukar hutments which did not exceed four or five cents 
in surface area (van der Weff 1982, 7). By the contemporary aristocratic fear and 
imagination, the kudikidappukar hutments embodied lower-caste drunkenness, 
orgy and eternal indebtedness (Parvathy 1991, 151-153). But they represented the 
enfranchised majority. In the year 1966-67, marginal plots numbered at 1,480,000 
land units. They constituted 60 percent of the total number of operational 
landholdings in Kerala. However, in terms of the cultivable acreage, these daily 
wager holdings represented only 12 percent of the gross land allocation (Kannan 
1999, 184). Thus, they communicate an extreme situation of overcrowding, (the 
average size of a marginal holdings being 0.38 acre) poverty, and even a de-facto 
landlessness in the agrarian landscape. As late as 1979, the Government of Kerala 
had to receive 423226 applications for legal rights to 10 cents (0.1 acre) of 
homestead land from the Ezhava, the Scheduled Caste and the Muslim landless 
population (van der Weff 1982, 7). 

The linguistic state of Keralam thus hosted an enfranchised and a substantially 
literate crowd. In the contexts of overt messianism of revolution, this crowd the 
coir, port and fish workers, agricultural labourers, palm tappers, beedi workers, oil 
mill workers, and numerous officials of small unions — constituted the 
disciplined party men who, as Jeffery spoke about the tragic Punnapra Vayalar, 
acted as “a class-conscious working class” (Jeffery 1981, 120). But in the 
situations of parliamentary settlement and when the party and its ‘enemies’ dose 
themselves up in a social democratic stalemate, (Herring 1991), the literate crowd 
— which informed mainstream organization — created a parallel ideal of political 
deliberation, justice and at times, a realistic establishment of collective, violent 
activism. As Dilip Menon has recently shown from the Communist martyr cult of 
north Malabar, this enactment of sovereign violence, the populist logic of 
retribution and the trauma that it eventually created, positioned outside the 
rhythms of parliamentary elections (Menon 2016). In mounting this parallel 
routine of activism, political bargaining and its annual remembrance, the crowd 
functions like an institution of de-classed solidarity in which certain 
communitarian survivals gain importance. The crowd’s political positioning 
transcends essential Malayaliness. It rose above the conciliatory temperance of the 

                                                           
3 40.78 percent of Ezhava, 39.78 percent of the other Hindu Castes and 33.55 percent of the Muslim and 66.34 percent of the Scheduled Castes 
daily-wage earners worked in the agricultural sector (Sivannandan 1976, 11). 
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so called “Gandhian Communism”. However, the sobriety of Gandhian 
Communism created a number of adherents, even within the Party organization 
and its official literati.4 At the same time, the crowd level solidarity is often 
approximated as non-intellectual, divisive and counter-revolutionary. Very few 
party intellectuals endorsed this idea. 

As the linguistic state of Kerala entered into the long sixties or to ‘the most 
dangerous decades’ in Selig S. Harrison’s observation, the regional elite was 
caught in a predicament and cultural anxiety. The anxiety emerged from a 
vernacular dynamism, ‘the linguistic revolution’ of the new and the partial 
literates. They amounted “swelling millions” in all South Indian languages. 
Literacy had been expanding on a colossal scale with a political awakening 
(Harrison 1960, 79) of which casteness was an important point of reference. The 
predicament was that of a competitive, multi-party democracy where the parochial 
mass votes was central for a party’s political dominance (Hardgrave Jr. 1965). 
According to Harrison, the phenomenon of partial literacy was structurally 
integral to historical development. The partial literates were competent enough to 
search for new horizons through reading (Harrison 1960, 80) but their 
parochialism created a problem for the so called cosmopolitan regional elite who 
often, as it is indicated above, stood for a wall-to-wall cultural unity and regional 
integration. The making of new-literate was also a making of a regional market 
which, despite the existing moral economy orthodoxy, had a deep historical stake 
in Malayalam speaking territory. The printed songs were highly popular as early 
as the ‘Calcutta Thesis’ (1948). On this eve, Mannathukaran cited an instance of 
selling 4000 printed copies of a Communist song (Mannathukaran 2013, 500) in a 
single day. The iconic play of the Communist controlled Kerala Peoples Arts Club 
(KPAC) Ningal Enne Kammyunistaaki [You made me a Communist] (1952) was 
performed in 4000 professional stages (Agrawal 2013, 3). Majority of the 
performances were held during the long-sixties. As early as 1958, more than 
100,000 booklets containing Ningal Enne Kammyunistaaki songs of were sold out 
(George 1958, 110). The KPAC soon moved its productions to Malayalam film 
industry. Its playwrights, technicians and actors, the staunch propaganda activists, 
were “perfectly at home in the glamorous cinematic world of melodrama and 
crime” (Swart 2011, 159). KPAC’s star playwright Thoppil Bhasi (1924 –1992) 
himself wrote about 100 scripts for the cinema of his times. As early as 1953, the 
incipient Malayalam film industry had put up a cinema with two endings (or 
climaxes) which, according to Radhakrishnan, “denied the primacy of a unified 
Kerala and its attendant discourse of integrated Malayaliness”. The film was 
Thiramala of the Central Pictures and it played separate endings for Travancore 
and the Malabar audience (Radhakrishnan 2015, 136). Yet, the movie turned out 
to be a big commercial success.  

In the meantime, the standard anti-Communist politics was also keen in 
addressing the linguistic revolution for its own benefit. As Astad Dinshaw 
Gorwala noted for Encounter, it was the Communists who took political 
advantage of Kerala’s high literacy, agrarian poverty and linguistic [sub] 

                                                           
4
 In this Gandhian Communist vein, K. K. N. Kurup wrote; “Marxism-Leninism was nothing new to the Malayalee poets as their ancient ruler 

Mahabali had achieved such an ambitious programme under his regime in Kerala’ and ‘social equality was in the blood of Malayalee for 
centuries” (Kurup 1999, 113). 
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nationalism (Gorwala 1957, 67). The National Congress had to wait till 1962, till 
the Sino-Indian Border conflict, to contain Communism with, what John Mander 
called, the all-India patriotism (Mander 1963, 22). But the time was running out 
for Kerala’s anti-Communism. It saw an imminent deluge of streety radicalism, 
and soon worked out a moral agenda for containing its domino effect. The well-
known anti-Communist liberal Stephen Harold Spender (1909-1995) paid a visit 
to Kerala in 1953. He delivered lectures about the menace of Communism and the 
importance of individual freedom at Cochin and Trivandrum. His visit was 
sponsored by the Congress for Cultural Freedom [CCF (1950)] (Leeming 1999, 
204). A year before Communist ascendency, in 1956, George Orwell’s Animal 
Farm found a Malayalam translator (Rosie 1956). It was published from Kottayam 
in central Travancore. In the same year, the pro-American and the Madras based 
Southern Language Book Trust brought out a paper-back dossier on the strategy 
of popular book marketing in south India (Levin 1956).5 In 1958, CCF’s strategic 
partner, The Ford Foundation (1936) completed its Kerala State Research Project 
and prescribed a practical course in political conciliation and de-radicalization.6 
Subsequently, in 1960, the Southern Language Book Trust commissioned a 
detailed report on “south Indian reading habits” (Chandrasekhar 1960). The policy 
emphasis was on the vernacular new-literate and his inclination towards the fire 
band socialist realism. Interestingly, the man who prepared this report, Sripati 
Chandrasekhar (1918-2001), was a professional demographer, an anti-communist 
policy man who always maintained a deep-seated fear in Indian population 
growth, and its potential radicalism (Martin 2001). Perhaps true to his political 
convictions, Chandrasekhar was later included in the notorious Ministry of Health 
and Family Planning in Mrs Indira Gandhi’s cabinet (1967-70) and thus, his anti-
populism manned her regime of Emergency and its program of imposed 
sterilization (Dowbiggin 2008, 123-127).  

Southern Language Book Trust (hereafter Book Trust) was established in 1955 
and intended to counter Soviet influenced socialist realism. As a counter policy, 
Book Trust looked forward to publish what Levin called, the fable i.e., the Indian 
traditional narratives. “Fable was a pebble thrown into a very large lake [of the 
new literates], and it caused ripples” (Levin 2011, 55). The ripple effect of the 
Book Trust was so extensive that by 1968 it brought out 500 titles from all major 
South Indian and foreign languages and 2.5 million copies had been sold in the 
book market (Mc Carthy 1987; 98). In Malayalam, the Book Trust fables revolved 
around the exemplary life stories from the western free-world (Venniyoor 1959, 
76). In 1958, fifteen Book Trust titles were published and S. Guptan Nair 
prescribed them as “good books, something that are rare to find in entire 
Malayalam” (Guptan Nair 1958, 122). Book Trust had an additional advantage in 
its Kerala operations. It worked amidst the Liberation Struggle (1958–59) which, 
in its immediate social provenance, represented a home-grown variety of regional 
anti-communism. The cultural implications of Book Trust’s efforts in publishing 
foreign translations and Who’s Who of the vernacular literatures (Narayanan 
1963, 98-99; Isenberg 1963) still awaits serious research. 

                                                           
5 For the anti-Communist connection and the pro-US propaganda of the Southern Language Book Trust, see, (McCarthy 1987; Levin 2011; 
Brouillette 2015, 184-85). 
6 See, University of Chicago Library. Guide to the International Association for Cultural Freedom Records, 1941-1978. Chicago: University of 
Chicago Library, 2004. 
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Coming of the popular media: magazines and the TV Soap  

The 1960s witnessed a new sprout in the literary production of Malayalam prose. 
Novel had already emerged as the dominant prose genre and it literally surpassed 
Malayalam poetry in the realm of regional print industry and book trade. The 
vārika (weekly) novel was extremely popular during the 80s. It was read 
everywhere, in joint as well as independent households, in youth clubs, in local 
reading rooms, and in the daily wage workstations of the cashew, beedi and the 
cottage industry workers (Isaac Franke and Raghavan 1998, 151; Divya 2008, 
164-165; Chandran 2007, 166-167). A significant section of these novels did 
revolve around the story of a beautiful, often a stereotyped female. But their 
heroes were always being extolled after their individualistic achievements and 
life goals (Das and Das 2009, 74). As Seemantini Niranjana has pointed out, 
popular magazine fictions do not represent, or even belong to, a prior and a 
received reality which could have packaged in a stereotype or a formula. Instead, 

[T]heir backdrop is that of a society caught in the thrones of change, pulled out of 
shape by the deep-seated conflicts between traditional and modern values. From 
amidst the ravages of this conflict emerges another scenario, marked by the 
expansion of a cash nexus, modernization and an increasingly coherent 
individualism. The growing commercialism is seen reflected [in these novels] in 
the spheres of work and marriage. Power structures tend to coagulate around 
gender and class (Niranjana 1988, 55). 

The “deep-seated conflicts” that these novels narrate embed an element of lure 
towards the ideal modernity or its putative other, the waning tradition. It was this 
luring aspect that makes these novels familiar in the distant associational settings 
of the male dominant Malayali diaspora. It is particularly true in Indian metros 
such as Calcutta and Madras (Thankappan Nair 2004, 143-144) where the natal 
alienated Malayali population live and struggle to make a new life. Perhaps till the 
home coming of post-liberalization television soap a.k.a. TV serials, especially 
through the sponsored platforms provided by the vernacular ‘cable-TV’ channels 
(Maniyadan 2012), the vārika novels maintained their supremacy and effect in the 
new literate reader constituency. Studies in the readership trend of Malayalam 
periodicals during post-liberalization showed a statistical correlation between the 
growing availability of television sets and the upper middle class life style on the 
one hand, and the declining circulation of mass magazines on the other (Abraham 
and Saleena 2013). Whether this change in the circulation pattern of two 
apparently different media entails an analogous change in the consumption 
sensibility and popular aesthetics, it is hard to be precise. However, the 
mainstream criticism of the regional television culture did speak about a cultural 
continuity between literary popular and the TV based visual popular. According to 
the official Marxist critic P. Govinda Pillai (1926-2012), this continuity is 
undesirable and destructive. It had roots in the mass literary production during the 
print era and its sensibility of counter revolution. The TV network grew this 
production into a mammoth scale with, what Govinda Pillai wants us to believe, 
commercialization (vyāpāra-valkkaraṇam) and consumer culture (upabhōktru-
samskāram). The TV based visual popular is destructive in the sense that it 
intercepts “the classical drama Śākunthaḷam and the world class [cinema] frames 
of Mrinal Sen and Prakash Jha” (Govinda Pillai 1985, 95) with its inborn and the 
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raw awkwardness (vaikritam). About a decade later, the same argument is played 
out by a leading conservative intellectual (cum career trainer), C. V. Sudheendran 
who saw the genesis of TV induced cultural pollution (sāmskārika 
malinīkaraṇam) in the popular (janapriya) vārika (Sudheendran 1993, 7; 1996). 

Since 1982, when the Government of India permitted large-scale importation of 
colour television sets into its domestic economy, Kerala made rapid progress in 
the social availability of this entertainment technology. In the context of the so-
called Gulf boom, TV sets became increasingly affordable in the society. 
Economic liberalization had intensified this process by increasing ordinary (i.e., 
unskilled) daily wages and the skilled salary entitlements. This wage movement in 
fact ran parallel to a decreasing trend in the market prices of commodities 
previously classed as the luxury goods (Wilhite 2014, 64). By 2001 census, 40 per 
cent of the 6.5 million Kerala households owned a TV set (Irudaya Rajan and 
Aliyar 2004, 70). TV set more or less became a secular lower middle-class 
artefact of neo-local home-making. The Dutch anthropologist Marion Den Uyl 
reported TV sets from the agricultural labourer huts in the paddy land of Kuttanad 
which had once been the empty residential quarters of the kudikidappukar 
Scheduled Caste. She saw the vernacular TV network showing a keen interest in 
providing an audio visual “outlet for local expressions of culture and contributing 
to the development of a local, Malayalee identity” (Den Uyl 2002, 95). This ‘local 
expression’ mostly came in the form of Malayalam TV serial soap of which the 
state-run, and supposedly the non-profit, Doordarshan Kendra 
Thiruvananhapuram set a model by broadcasting an episodic tele serial named 
Oru Pū Viriyunnu (A Flower Blooms) in the year 1990.7 The serial soaps soon 
became the flagship program of the regional, private owned, cable TV network, 
and they specifically attracted women audience. As P. P. Shaju has commented, 
this female attraction created a steep gendered differentiation among the domestic 
TV viewership. “Once the serials are over, women audience would leave TV 
room and the men would enter to watch the TV news that followed” (Shaju 2010, 
ii).  

It was this female preference for the soaps that made V. T. Usha argue their socio-
cultural effect as gender stereotyping which, just as the visual trap of the TV 
commercial advertisements (Munshi 1998), allegedly recast women around 
patriarchal structures and home bound role models. The TV fed women constitute 
the domestic feminine, and she lives with a heavily compromised agency (Usha 
2004). However, recent empiricism amongst the developmentalist academia 
points towards another dimension of the so-called consumption treadmill. It spoke 
about a verifiable positive correlation between the power of cable television and 
the felt agency of women in south Indian rural setting (Jensen and Oster 2009). 
The gendered susceptibility of women is often seen as being circumvented in the 
diffusion and in the normalization of new mass-produced commodities and 
communication technologies (Wilhite 2014). It was perhaps this empirical (also 
the ethnographic) scenario of subtle entitlements and reshaping that made Shoma 
Munshi to take a sensitive stand on the prime-time soap opera when she recently 
revisited the culture of the Hindi mini screen consumption. She saw TV serials as 

                                                           
7 This information is taken from the DD-Malayalam Wikipedia page see, https://en.wikipedia.org/wiki/DD_Malayalam URL is retrieved on 11-11-
2017.  
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a divergent cultural genre from contemporary Bollywood. They “foreground 
issues and problems that exist in the real world [...], and by taking up these issues 
they open up a space for debate and discussion” in what she called, the single TV 
set family (Munshi 2010, 211). My study would approach Munshi’s take on the 
TV soap’s domestic presence as important for Kerala’s TV soap opera, and its 
home bound women audience. However, the Malayalam TV soap of the post-
liberalization period closely converged with the contemporary regional celluloid. 
This is well evident from its selection of themes, actors and even the technical 
crew. Moreover, the TV soaps prefer a cinematic problematique in their episodic 
plot and in its regular, every day, narration. In other words, the cable TV soap 
often appears like an elongated cinema and a cinematic sensibility brought home. 
This is apart from the widespread and in fact, an incessant (i.e., 24x7) 
broadcasting of the Malayalam TV soaps and the Malayalam dubbed movies 
through the TV medium. As early as early 1990s, the Saturday afternoons in a 
typical single TV set family was meant for the movie of the week. “Most family 
members and the servants”, thus reports the south Indian cinema ethnographer 
Carol Slingo, “had crowded into the TV room, turned out the lights, and shut the 
door” (Slingo 2008, 307) and they watched the home coming movie on every 
weekends. The reign of private owned TV sets did not spoil the passion for the 
celluloid popular. Rather it replaced the public cinema experience with a private 
and a familial one (Slingo 1993). It was this intimate transaction linking cinema 
and TV media that compelled Meena T Pillai to think about a parasitic 
arrangement in Kerala between these two industries (Pillai 2017, 54). The home 
bound TV culture and its excessive cinema centricity inserted a negative impact 
on the theatre-based cinema viewership. As it is noted by K. Sekhar, John Sinclair 
and others, the dwindling cinema attendance was due to the profusion of films and 
film music programs on television (Sekhar 1999, 46; Sinclair 2005, 71; Murthy 
2010). With the coming of TV cinema and soap, the ritual of regular theatre going 
become an old generation’s affair: “today’s generation has switched to portable 
media” (Slingo 2008, 307). 

Abraham and Saleena’s statistics clearly show that the newsprint weeklies were 
hit hard in this media transition. In the all India scenario, weeklies registered 68.2 
per cent decline in their circulation during the period between 2005 and 2012. In 
Kerala, “the readership of various periodicals is found to have diminished during 
this [evental] course. The circulation and market of Manorama Weekly and 
Mangalam dipped sharply. They were once considered as companion to teenagers, 
and housewives and as cheap alternatives to television and cinema”. In 1995 both 
these mass-read periodicals jointly enjoyed a circulation of about 2 million 
weekly copies. But, their joint print run registered a drastic reduction of about a 
million copies by 2013 (Abraham and Saleena 2013). The serialized popular 
fiction in the vārika reflects this transition more than any other cultural medium. 
The resilient popular novelists who had once transcended the glamorous regime of 
regional cinema now became almost like the laid off employees. When the post-
liberalization TV set and its serial industry brought cinema into secured family 
parlours, the vārika and its once acclaimed novelists faded away. Some of them 
have indeed survived this debacle by consciously orientating their craft towards 
the TV serial soap. The Manoramaweekly’s most enigmatic novelist of the 
pseudonymous Mills & Boon type (Chopra 1998), Joycy alias Josey Vagamattom 
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alias C. V. Nirmala alias Jecy-Junior represents a unique figure in this transitional 
epoch. Some of his most successful vārika novels were made into TV serial soap.8 
But, all of them were made into the TV medium by a private entertainment 
channel (i.e., Mazhavil Manorama), run by the media house which once bought 
his novels for its low priced vārika print run. Joycy is a rare exception. Most 
popular novelists breathed their last in the neoliberal colour TV era. Novelists 
such as Vallchira Madhavan and Mathew Mattam died in the pathos of anonymity 
and sanctioned unrecognition (Maveli 2013; Nair 2016). Their death did not 
figure in the mainstream, and no highbrow intellectual mourned their demise. The 
popular writer died in the TV set entertainment, and indeed in the bourgeoisie 
home-based family that he had allegedly created in the literate Malayali past. 
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Abstract:The inter-connectedness between female disability and the types of 
psychological trauma experienced by them has not yet been fully discovered or 
researched. A comprehensive conceptualization of trauma-related issues and its 
impact on the differently-abled individual ought to be ethically documented. 
Several social, medical and legal factors contribute to the notion of aberrance 
commonly associated with the disabled minorities. Trauma studies often fail to 
properly address the notion of trauma and disability in women. Disabled 
females remain to be one of the underrepresented categories in the studies 
dealing with trauma. They become the victims of several traumatic experiences 
including sexual abuses, problems of immobility, medical objectification, 
financial crisis and subjects of unprecedented gaze. These types of public 
objectification could instigate an internalized belief in the individuals, where 
they would picture themselves as despicable and different from the rest. In these 
cases, women often separate themselves from their identities or their roles as a 
professional, a parent, wife, lover or friend. They limit their self-identity to the 
disabled parts that keep them apart from others. This severed identity from self 
is accompanied by a dislike of their body. However mental health distresses are 
often triggered by these situations of self-loathing and severed self-identities, 
thus disabled women are more susceptible to psychological health issues. This 
paper purports to analyze the categories of trauma and stress-related issues in 
the lives of disabled female individuals by carefully exploring the 
conceptualizations of female disability in popular culture and adjacent 
discourses. 

Keywords: Female Disability, Gender, Identity, Trauma, Stress, Psychoanalysis, 
Hegemony, Objectification, Discourse. 

Disability has been conventionally defined as bodily or psychological 
impairments that subsequently place restrictions on the normal functioning of 
bodily activities (Nagi, 1969; Americans with Disabilities Act, 1990). Disability 
studies are a considerably new area in the arena of social sciences. This new 
discipline explores the experiences and life narratives of differently-abled 
individuals. The levels of stress and trauma faced by these individuals vary on 
separate scales, based on varied factors like gender, race, class, and caste. 
Behavioral science is another discipline that records the varied experiences of 
disabled individuals based on these factors. Rather than the physical experiences, 
these disciplines concentrate on the social and political circumstances of these 
individuals. This interconnected nature of society and individual disability results 
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in occurrences of trauma and stress among these individuals. Concurrent 
situations involving female disabilities are worse than their general weakness.  

About 2.21% of the total Indian population is disabled, containing an alarming 
percentage of women. Unfortunately, disabled female individuals are often 
victims of physical and sexual violence more than the category of healthy 
women. Studies show that the rate of abuse towards both the categories of 
women is the same but disabled women endure sexual, physical and mental abuse 
for a longer period than the other women. Studies ought to analyze the types and 
levels of trauma faced by women with disabilities, by specifically defining the 
approaches taken towards the understanding of disabilities and the way they are 
conceptualized. Studies show a terrifying number of assaults on women with 
intellectual disabilities. They are the category of disabled women who are at the 
highest risk of physical and mental harassment. These assaults mostly happen at 
the hands of their caretakers or acquaintances. Their lack of ability to testify 
against the crime and their vulnerability to being manipulated easily makes them 
the easy targets of abusers. 

 The human body has only recently been recognized as an area of study within 
the realms of cultural studies. The human body has generally attributed to the 
status of a biological entity, which is subjected to the course of growth and decay, 
health and illness. These factors often declare their identity as a mere biological 
being. Although the human body has the biological foundation on which it works, 
it is invariably influenced by the cultural and social factors that shape its 
activities. Cultural studies consider these aspects of personhood that are created 
by the interdependent working of culture and societal hegemonies. In possessing 
a body of a certain age and gender, the respective human body is expected to 
behave in a certain manner. Bodily representations in contemporary literature and 
culture pave way for contested sites of power. Gendered bodies are now being 
used as metaphors for the emphasized forms of masculinity and femininity. These 
gendered expressions identify these bodies as a cultural whole demarcated by 
certain boundaries of actions and performances. When these expectations are 
breached there is a sense of discomfort and amusement. 

 Trauma studies often fail to properly address the notion of trauma and disability 
in women. Disabled females remain to be one of the most underrepresented 
categories in the studies dealing with trauma. They often become the victims of 
several traumatic experiences like sexual abuses, problems of immobility, 
medical objectification, financial crisis and subjects of unprecedented gaze. 
Women are mostly placed at the receiving end of body norms and subsequent 
skepticisms than men. However, women with disabilities stumble upon these 
situations in attempting to deal with these bodily expectations, especially when 
they are bound to use accommodating devices like crutches or wheelchairs. In 
such situations, women with disabilities often fail to create positive self-images. 
The creation of `ideal’ body types through different kinds of discourses create a 
mental non-conformity to the normative body aesthetics they have in mind. The 
objectified gaze they are subjected to hinders their adaptability to a normal 
lifestyle. This change from the expected body norms makes them view 
themselves as defected and unattractive (Begum 1992, p. 77), and as sexless, 
unfeminine, and naive (Healey 1993; Lakoff 1989; Lloyd 1992).A female body 
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with a disability is seen as a bizarre spectacle and a non-normative figurine. The 
stigmatizing nature of cultural norms and expectations has to lead to an increase 
in the occurrence of eating disorders in women. They consider their disabled 
body parts as discrediting attributes. A marred self-identity of a disabled 
individual depends on the extent of the negative reactions of the onlookers. 
Females with a disability often attempt to overcome and overpower their 
disabilities through various means. A few partake in wheelchair racing, 
swimming, and weightlifting displaying their efforts at regularizing themselves 
with the rest, in mobility and physical abilities (Bogle and Shaul 1981). Others 
concentrate on improving their intellectual capabilities and educational pursuits 
decrying the expected feminine traits (Asch and Fine 1997; Begum 1992). 

 Researchers identify three models of disability discourses namely the social 
model, the physical and medical model, and the moral model. The social model 
identifies disability as a socially constructed difficulty rather than a medical 
malady. This model acknowledges the marginalized position of the disabled 
individual within mainstream society. The cultural and social exclusions faced by 
disabled individuals are recognized. These individuals are restricted from the 
nominal and conventional rights for reproduction, adequate health care facilities 
and other resources, subjection to wrongly represented identities and increased 
cases of sexual, physical and mental abuse. The medical model refers to all 
modern medical arrangements made for disabled communities. This model aims 
at the sustenance and improvement of an individual’s disabling condition. 
However, the discrepancy in this arena demands a closer study. The moral model 
is the most conventional type of discourse within this area. It is based on the 
belief that disability is the byproduct of a past sin or moral drift. However, this 
variant of discourses often paves the way for the justification of the social and 
spiritual ostracism of disabled individuals. Out of the three models, the social 
model acknowledges the social, physical and psychological conditions of women 
with special reference to traumatic experiences and multifaceted oppression faced 
by disabled women. Therefore it is important to explore the possible interplay 
between the disability and social factors thoroughly. 

 The body has been a prominent arena of academic interest recently. Academic 
studies have primarily accommodated the notions of the body put forward by 
theorists like Foucault, Feminist theories and the surging consumer culture. 
Foucault elaborated on the ways power got inscribed on the human body through 
the intervention of different discourses, technologies, and beliefs. Feminist 
concepts pay special attention to the embodied experiences of women. The 
mammoth surge in consumer culture has lead to the accelerated commoditization 
of the body. Bodily representations in contemporary literature and culture pave 
way for contested sites of power. The inter-connectedness between female 
disability and the types of psychological trauma experienced by them has not yet 
been fully discovered or researched. A comprehensive conceptualization of 
trauma-related issues and its impact on the differently-abled individual ought to 
be ethically documented. Several social, medical and legal factors contribute to 
the notion of aberrance commonly associated with the disabled minorities. 

 Although fiction is considered as an arena different from real life, 
representations do create cultural meanings and adamant gender norms. Cowie 
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emphasized on the importance of recognizing the structures of representations 
that create meanings and realities for women in a society. Representations create 
varied types of female identities that are regularly influenced by societal norms 
and expectations. Terry Eagleton defines literature as a varied type of language 
that is invariably different from the regular language we make use of. Literature 
plays a vital part in the production and attaching of meanings to the bodies 
represented. Stereotyping is the process of categorizing individuals based on a 
particular trait. These stereotypical notions that are born out of patriarchal 
régimes regulate the performances of individuals thereby creating the binary of 
normative and non-normative. Representations and fictional depictions of female 
disability have always limited itself within the tapered boundaries of body image. 
Recently the depictions of disabled women in literature, movies, advertisements, 
and other discourses have considerably increased in content and variety. Yet 
there is a need to acknowledge and review these representations to understand the 
play of culture in the misrepresentation of these characters. Recent discourses 
have considerably presented interesting characters that have questioned and 
challenged the popular notions of disabled women as passive figures.  

 However, Gender stereotyping adds to the general anxieties associated with 
disabilities. These are a set of general concepts that incorporate several qualities 
or features that are expected to be possessed by women. It becomes a harmful 
misconception when these stereotypes limit the abilities and aspirations of a 
woman. Harmful stereotypes can be both hostile and negative, for example, 
phrases like, “women are irrational”, “seemingly compassionate”, or “women are 
nurturing” depict the inherent stereotypical ideologies prevalent in the 
mainstream society. It is a common misconception that child-rearing 
responsibilities solely fall on women alone. This gender stereotyping effects the 
society in an adverse manner, where oppressions faced by the women community 
get buried within these made up the patriarchal structure of rules and regulations. 
Women are forced to stay within the ascribed norms and patterns. This 
amalgamation of gender norms leads to unfair conditions for certain factions of 
women like those from marginal categories, migrant ones, and women with 
disabilities, etc.  

 Disability discourses came about as a result of rampant medical studies 
conducted in this area during the late seventeenth and eighteenth centuries. 
Theorists like Foucault substantiated their studies on these medical discourses 
that scrutinized the human body and sought out to study the functions of each of 
the organs. By the early twentieth century, disability was considered as an area 
that needed medical scrutiny involving psychology. Theorists like Tregaskis 
identified the multifaceted levels at which disabling effects could worsen, like the 
gender, sexuality, class, and age of the patients. He strongly opposes this 
essentialist nature of the produced identities of disability and warns not to assume 
that: 

‘disabled identity’ [is] shared by all people with impairment. [No one] is 
constructed as ‘other’ in all aspects of their existence [and our mixture] of 
identities may contract, interact with or inform each other, and thus be differently 
implicated within relations of power (Tregaskis 2002: 461-2). 
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Psychoanalytical studies deal with the subjective and ontological study of beings. 
According to psychoanalyst notions, the society in which we live labels a certain 
imaginary body as a ‘normal body’. It is assumed that this implicit model of an 
able body is crucial to the complete understanding of other societal aspects like 
beauty, nationality, egalitarianism, and capitalism. This notion of subjectivity is 
expected to occupy the locus position of power structures. Everything contributes 
to this self-sufficient individual and his activities, where he inevitably takes his 
‘able’ body for granted. More intricate works on intellectual planes have 
invariably addressed the multi-faceted aspects of the body. Studies within 
academia-feminism, postcolonial studies, queer studies, and race theories have 
contributed to the varied aspects of the human body. These disciplines consider 
the body as a location of power, where it eventually hypothesizes all kinds of 
body, the incomplete body, the body in contentment and also in pain. These 
intellectual disciplines take the body beyond the discussions of medical 
complexities and presumptions. Able-bodied representations in mainstream 
disciplines, often fail to demonstrate the multiplicities of the disabled sect. 

Corresponding to the Freudian psycho-analytical models Lacan’s theories 
attempts to delve within the unconscious of a character, to identify the underlying 
reveries of truth. Lacan suggested three key orders in his seminar XXII, ’The 
Imaginary’, ’The Symbolic’ and ‘The Real’, abbreviated as ‘RSI’ (Appignanesi 
and Garratt 89). In one of his works, he writes:” I began with the Imaginary, I 
then had to chew on the story of the symbolic. And I finished by putting out for 
you this famous Real” (Mellard 49). 

Lacanian mirror stage describes the mirror to be the instigator of ideas of 
coherence and completion in a child thereby directing them to attain a perspective 
that makes them see everything around them as complete and perfect. Lacan 
describes this stage to be the phase where infants begin to attach meanings to the 
things that they see around them. They establish a connection between their 
internal self and external realities. This stage consequently embodies the child’s 
foremost realization of his/her subjectivity, occupied personal space, peripheral 
understanding of coherence, and the idea of ‘I’ and ‘You’.  

 Lacan explains his Imaginary stage which gives rise to the Ego, which primarily 
arises from the mirror stage. The ‘mirror stage’ (Lacan, Some reflections on the 
Ego, 1953) is a phase of misrecognition where the infant imagines himself to be 
complete and free of dependence. Psychoanalytical studies concentrate on the 
meaning and existence of disability within the dominant able bodies’ culture. 
Within the field of psychoanalysis, disability is a concept circuitously associated 
with the idea of ‘symbolic substitute’ for the notion of ‘castration’ as discussed 
by major psychoanalytical theorists like Freud and Lacan. There is the presence 
of ‘aesthetic anxieties’ that encircle disability in this ableist culture, which 
ultimately leads to the social barring of these ‘different’ bodies. Psychoanalysis 
theoretically tackles this elusive temperament of the ‘able’ body concepts. Lather 
in his 1986 work, ‘Research as praxis’ asserted that: 

not only must theory illuminate the lived experience of progressive social groups, 
but it must also be illuminated by their struggles. The goal of theoretically guided 
empirical  work is to create a theory that possesses ‘evocative power’ ... 
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by resonating with people’s lived concerns, fears and aspirations, emancipatory 
theory serves an energizing, catalytic role. 

Elisa Esposito, the main character in the 2017 movie The Shape of Water 
refurbishes the preconceived notions associated to female disability and trauma. 
She works as a janitor at a secret government agency, where she feels attracted 
towards an imprisoned amphibian creature. Being a disabled mute herself, she 
finds it easy to connect with the creature who understands her sign languages. 
The film captures the realities of 1950s in the form of rampant racism and sexism 
shown in the movie. Cultural depictions of disability have often limited itself to 
the stereotypical representations of passivity and subjugation. The protagonist of 
this movie is patently unique from the earlier representations of disability. She 
uses sign languages to communicate and connect with the creature she falls in 
love with, thereby making her disability an advantage over her inability to speak. 
Like the protagonist the amphibian creature is also rendered the status of a 
disabled. He is described as a ‘monster’ by his captors, while he is in fact an 
epitome of innocence and composure. Disability is often associated to this 
mortified identity rendered to those who looked different from the normative 
body ideals. These deviating body identities often find it hard to be accepted in 
society. They are held in total seclusion from others. 

Elisa Esposito is shown to have a normal lifestyle in spite of her inability to 
speak. Unlike the stereotypical representations of disabled individuals, Elisa is 
shown to be sexually desired and attractive to others. The so called disabled 
characters in this movie become the counter-discourses to powerful entities that 
subjugate them in all means. The protagonist is forced to steer through rampant 
identity politics of the period. She is subjected to the male gaze of numerous 
characters in the movie, primarily due to her disability and secondly as a woman. 
However, steering through the difficulties of her condition Elisa displays 
unfathomable strength and vigor to defy the system and overthrow the entities 
that once exerted their power on her. 

Discourses ought to be perceived as influential mediums that address the various 
undertakings that happen in a society. These mediums of entertainment often 
pave the way for educating the viewers as well as to bring out certain changes in 
their perceptions. Discourses have the power to simultaneously plant and uproot 
societal stereotypes. However, disability is still a pertinent issue that is widely 
misrepresented and perceived in society. These types of public objectification 
could instigate an internalized belief in the individuals, where they would picture 
themselves as despicable and different from the rest. In these cases, women often 
separate themselves from their identities or their roles as a professional, a parent, 
wife, lover or friend. They limit their self-identity to the disabled parts that keep 
them apart from others. This severed identity from self is accompanied by a 
dislike for own body. However mental health distresses are often triggered by 
these situations of self-loathing and severed self-identities. Thus, disabled women 
are more susceptible to psychological health issues. 
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Abstract: Fiction has been a very productive site for postmodern narrative 
experiment. Most postmodern narratives are characterized by the use of 
metafiction and intertextuality, unreliable narration and self-reflexivity, parody 
and pastiche. This paper proposes to make an analysis of the way in which 
Vikram Chandra, an Indian Writing in English novelist, posits a fantastic tale in 
his very first novel Red Earth and Pouring Rain (1995). The novel in the 
tradition of postmodern literature tries to juxtapose contrasting elements and 
presents us with a pastiche of fiction, history, folklore, mythology and magical 
realism in their contemporaneity. The paper will analyse how the linkage of 
stories to stories foreground the age-old tradition of oral storytelling, how there 
is a reworking of history and myth, and the Indian nation is construed as having 
an unremitting narrative potentiality. It will also try to emphasize on the willing 
suspension of disbelief that Chandra makes his readers indulge in, using 
multifaceted narrative strategies. 
Key words: postmodern Indian English fiction, narrative strategy, magic 
realism, oral storytelling 

 
 
Postmodernism is not postmodern, whatever that might mean, but 
postmodernism; it does not come after the present (a solecism), but after the 
modernist movement. Thus, the term “postmodernism”, if we take it literally 
enough, a la lettre, signifies a poetics which is the successor of, or possibly a 
reaction against, the poetics of early twentieth century modernism, and not some 
hypothetical writing of the future. (McHale 5) 

Fiction has always been a very productive site for postmodern narrative 
experiment. Postmodern fiction is difficult to define in terms of its exact 
characteristics, scope and value. Linda Hutcheon aptly suggests that “…any 
attempt to define the word (postmodernism) will necessarily and simultaneously 
have both positive and negative dimensions. It will aim to say what 
postmodernism is but at the same time it will have to say what it is not. Perhaps 
this is an appropriate condition, for postmodernism is a phenomenon whose mode 
is resolutely contradictory as well as unavoidably political” (1). Just as the 
modernists attempt to decipher some semblance of meaning in a chaotic world, 
the postmodernists by contrast, eschew, often playfully and paradoxically, the 
possibility of any meaning at all; the postmodern novel in fact often parodies the 
quest for meaning. Postmodern fiction has the ability to stimulate its readers 
intellectually because the kind of literary strategies that the author employs is 
often in contrast to “standard” or conventional forms of writing. There is some 
bold experimentation with stylistic techniques, the use of non-linear narratives, 
avant-garde subject matter and implausible plots that often make the distinctions 
between different genres, between the serious and the trivial, between the horrible 
and the ridiculous and between the tragic and the comic, blurry or nebulous. The 
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postmodern novel displays its flexibility of narrative manipulation and 
multiplicity of interpretation which are central to postmodernist thought.  

Vikram Chandra’s first novel Red Earth and Pouring Rain (1995) answers to this 
very premise as he links stories to stories that foreground the age-old tradition of 
oral storytelling. This paper will attempt to draw attention to the absence of a 
linear sense of time in the story as it juxtaposes events past and present; the story 
moving in ‘circles and circles’, as it were. Magical realism has an important role 
to play in the novel. It ensnares us into believing fantastic incidents, so far-
fetched or even preposterous that we are immersed in this hypnotic cauldron 
where we become certain that our commonplace lives are capable of playing out 
extraordinary events. As we all know, in postmodern narratives, reality is 
considered as an illusion. There is a favouring of literary devices such as parody 
and pastiche, metafictionality and intertextuality; there is a mixing of genres, a 
blending of high and low forms, a rejection of fixed or grand meanings and a 
celebration of multiple meanings. It is riddled with contradictions and 
perpetuated through paradoxes.  

In keeping with this polemic, the postmodern renaissance in Indian English 
fiction may be attributed to Salman Rushdie. When Midnight’s Children was 
published in 1981, it was considered a “watershed in the post-independence 
development of the Indian English novel” and spawned a “wave of novels” which 
was clearly influenced by Rushdie (Rege 182). Rushdie constantly alludes to 
historical and political personalities and his novels are also highly self-reflexive. 
The magic realism of Rushdie has also been a potent influence on many of the 
new breed of writers, like Vikram Chandra. In Chandra’s astonishing first novel 
replete with epic digressions and fantastical incidents, the gods Hanuman, 
Ganesha and Yama of the Hindu pantheon descend on a house in an Indian city to 
compete for the soul of a wounded monkey. The gods strike a bargain that the 
monkey will live and not die if he can keep his audience entertained and riveted 
with stories, much like Scheherazade. Chandra also weaves another totally 
modern narrative that runs parallel to this patchwork of stories; the adventurous 
and enlightening journey of a young Indian man crisscrossing the American 
heartland in a car with his friends, and his eventual return to his homeland. There 
is a reworking of history and myth, and the Indian nation is construed as having 
an unremitting narrative potentiality. But the novel does not present an Eastern 
exoticism for a Western readership. This is evident in Abhay’s narration of his 
adventures across the American freeways. The so-called Western claims of 
reason and rationality are put in a back burner. Chandra, in a very postmodern 
manner, brings together disparate strains and presents us with a heady concoction 
of the fictional, the mythological, the historical, the fantastic and the 
contemporary, very much like Rushdie. Desire, self and narrative come into play 
in a kind of metaphoric carnival to create the magic of narration. Chandra’s 
second novella, Love and Longing in Bombay (1997) with its homodiegetic 
narrator, echoes oral storytelling. The stories deal with basic human instincts and 
conventional themes without however descending into full cliché. Sacred Games 
(2006) is an emotionally charged novel of epic dimensions, employing different 
narrative strategies and authorial voices to present a graphic chronicle combining 
the elements of Victorian fiction, detective novels, Bollywood potboilers and 
Chandra’s first hand research of the seedy underbelly of the sprawling Mumbai 
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metropolis. The distance between the narration and the events varies from text to 
text; in Red Earth and Pouring Rain, it spans centuries. Sacred Games, 
incidentally, has also been adapted into a hugely successful Indian web television 
series on Netflix, garnering praise for its performances and direction. 

While reading the text under study, we have to accept the view that the dominant 
belief in postmodernism is disbelief. In advocating experimentalism in form, 
Chandra attempts at reconceptualizing the concept of ‘realism’. The unreality of 
reality constitutes the fictionality of fiction as well as becomes the very condition 
of fabulation. Employing the mythic and the fantastic, the fabulator qualifies 
his/her art not by withdrawing from the real, but creating plural realities. More 
often than not, fictional narratives have tried to be experimental and also use 
fresh, new approaches; therefore, postmodernist writers were dismissive of the 
completeness and fixity of typical traditional stories and chose other innovative 
ways of structuring the narrative, in order to satiate the readers’ appetite. And 
therein we have magic realism as one such mode of fictional narrative. The 
transaction between the ordinary and the fantastic that occur in magic realist texts 
is not simply a literary technique, but it also mirrors a reality in which fantastical 
events often inevitably become a part of our mundane, everyday life. Red Earth 
and Pouring Rain won the Commonwealth Writers’ Prize for best first book and 
the David Hingham Prize. This paper attempts to analyse the novel in terms of 
postmodern aesthetics and narrative strategy.  

“…a person named Parasher. I know. I am he. I am the monkey. I am 
that diaphanous mechanism once encased in human flesh and known as 
Parasher, or Sanjay. I am he, come back from the phantasmagorical 
regions of death and mists of animal unknowing” (7).  

The simian narrator in Red Earth and Pouring Rain reveals his identity as well as 
initiates the narrative antecedent in the quoted lines. The novel derives its title 
from a 4th century ancient Tamil poem from the Kuruntokai, an anthology of 
Classical Tamil love poems, which celebrates the belief that all differences are 
dissolved in the erotic act. The novel itself is divided into four sections: ‘The 
Book of War and Ancestors’, ‘The Book of Learning and Desolation’, ‘The Book 
of Blood and Journeys’ and ‘The Book of Revenge and Madness’. And each of 
these sections is further divided into chapters which narrate stories past, never 
failing to return however to the present with chapters titled “… now…” From the 
beginning to the end, the circular narrative constitutes a series of inter-related 
stories straddling across continents and stretching over centuries. It is a 
rollercoaster ride of stories tied together with wonderfully relevant and intricate 
threads. The stories appear to ramble at times, but as history is recounted and is 
juxtaposed with the vibrancy and modern-ness of America, we seem to find a 
“method” in this rambling, as there is a final cohesion of all the narratives. The 
novel philosophises and entertains with refinement and panache, and Chandra 
also manages to keep his “Indianness” firmly in place. In this novel, as stated 
earlier, the gods from the Hindu pantheon, Hanuman, the monkey- god, Ganesha, 
the elephant-headed god, and Yama, the deity of Death materialise on the 
courtyard of a house in an Indian city and start bargaining for the soul of a 
wounded simian; if the monkey manages to narrate stories which will keep his 
listeners engrossed, then he lives. The god Hanuman then talks about a narrative 
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frame which will encase the stories to be told by Sanjay, the man-monkey, a 
reincarnation of Sanjay Parasher, an iconoclastic 19th century poet and Indian 
freedom fighter. “Straightforwardness”, in telling a story, is deemed a curse; as 
Hanuman impressively opines:  

“‘…a calm storyteller must tell the story to an audience of educated, 
discriminating listeners, in a setting of sylvan beauty and silence. Thus 
the story is perfect in itself, complete and whole. So it has always been, 
so it must be’” (26).  

The simian scribe then begins his tale promising that he will make a lie. “I will 
construct a finely coloured dream, a thing of passion and joy, a huge lie that will 
entertain and instruct and enlighten. I’ll make The Big Indian Lie” (Chandra 19). 
This foregrounds the fact that Chandra, in his storytelling, straddles both the East 
and the West, vividly bringing to life the mystique of the Arabian Nights (stories 
of Scheherazade), and the charm of the medieval romances in which the ordinary 
and the extraordinary, the bawdy and the beautiful are fused into a lucid whole. 
Sanjay, the monkey, begins narrating the story of Sandeep, who in turn 
announces: “I have heard a tale,” and goes on to narrate his story to Shanker and 
the other sadhus. What needs to be emphasized here is that along with the 
narration of a story, there are also narrations in the story. According to Shlomith 
Rimmon- Kenan, a character who is the protagonist of a story and whose actions 
involve the events, can, in turn, also narrate another story (91). There may be 
characters in a story who may narrate their own stories. The process is one of 
infinite regress. But as Rimmon- Kenan says, “Narration is always at a higher 
narrative level than the story it narrates.” (92). Red Earth and Pouring Rain may 
be seen as a ‘hypodiegetic’ narrative (in Rimmon- Kenan’s terms) i.e., a narrative 
‘below’ another narrative. This is so because the actions of the first narrative are 
taken forward by the very fact of its being narrated, regardless of the content. The 
monkey Sanjay’s life depends on his narrative capability which must also keep 
his audience riveted. The stories propel the reader backwards and forwards in 
time, contrasting European and Indian philosophies, creating memorable 
characters and also establishing how stories are told. 

Chandra’s writing, with its highly individual traits, skilfully employs fabulist 
imagery, magical realism, political satire etc. The novel links stories to stories 
that foreground the age-old tradition of oral storytelling. Its intertextuality affirms 
that the text is not a closed system and does not exist in isolation. Most of the 
stories are narrated in the courtyard of Abhay, the America- returned expatriate’s 
house, to a motley group of people, “speaking Hindi and English accented with 
the rhythms of Punjabi, Gujarati, Tamil, Bengali and a dozen other languages” 
(25). Sanjay, who has been reincarnated, and the triad of divinities thus connect 
the contemporary, the mythical and the historical into one story- telling circle. 
The stories evolve continuously, one after the other, going back and forth in time. 
In fact, after narrating the story of a certain Benoit de Boigne, Sanjay, the 
monkey-storyteller implores Hanuman to:  

“‘Tell my children out there not to abandon me, for there is much yet to 
come- Sumroo Begum, the Witch of Sardhana and her lover, Jahaj 
Jung, who was once a sailor, and then Sikander himself: Sikander, the 
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brave, who led three thousand and was the friend of Parasher, the poet, 
and the romance of their childhood and early manhood, their incredible 
adventures in Calcutta and in the embraces of the divine courtesans of 
Lucknow...’”(Chandra 51);  

thus giving the readers an intimation of the stories that are yet to unfold. 

Here it would be pertinent to underline one important aspect of the novel- the 
working of the circular aspect of time. The linear sense of time is missing as the 
story goes backwards and forwards all the while. When in the end, Abhay says 
musingly: “…I must tell a story. Listen. I am about to tell a story…we will sit in 
circles and circles, saying, bless us, Ganesha; be with us, friend Hanuman; Yama, 
you old fraud, you can listen if you want; and saying this, we will start all over 
again” (669), the reader goes back full circle to the beginning. It is also pretty 
much evident that the great Indian epics The Ramayana and The Mahabharata 
have been significant influences on Chandra’s writing as he weaves stories from 
these ancient classics into his own narrative. Here again, we can draw a parallel 
to the circular aspect of time predominant in Gabriel Garcia Marquez’s 
remarkable 1967 novel, One Hundred Years of Solitude. In this multi-
generational story of the Buendía family, magic realism is applied to suggest that 
history is circular, it is inevitably and inescapably repeated. The narrative affirms 
that although the main occupations of the protagonists may change, yet their 
personalities always reiterate the experiences of the previous generations. The 
story ends in a grotesque manner with the last of the Aurelianos being eaten away 
by ants. However, there is no grotesqueness as such at the end of Chandra’s 
novel; only a tragic incident which leaves Sanjay dead; which leads Abhay to 
contemplate narrating stories again. There is an entwining and breaking into each 
other of unrelated narratives, with beginnings, which can never really be called 
so, inexplicably convoluted middles and circular endings. The Chinese- box 
structure of the novel can be deduced from the Witch of Sardhana, from the 
Begum’s words, when she says: 

“‘…seventy- one Great Intervals make one Period- at the end of each Period, 
the universe is destroyed and re-created- and fourteen Periods make one Kalpa, 
one Great Cycle; the Great Cycles follow each other, the smaller cycles within, 
wheels within wheels, creation, construction, chaos, destruction’” (94). 

Further, it is also relevant to add that: 

“‘All stories have in them the seed of all other stories; any story, if continued 
long enough, becomes other stories, and she is no true storyteller who would 
keep this from you’…stories multiplying spontaneously, springing joyously out 
of a mother story, already whole but never complete, then giving birth 
themselves, becoming as numerous as leaves on the trees; as the galaxies in the 
sky, all connected, no beginning, no end…” (125). 

History is rewritten in the novel when Ashok and Mrinalini, Abhay’s parents, tell 
the story of ‘What Really Happened’, i.e., how human beings were born, when 
“Purusha, the primeval human, was dismembered in a great sacrifice” (134). Also 
the mention of ‘a figurine of a dancing girl’ has clear traces of Mohenjadaro and 
the Indus Valley civilization, of which the ‘dancing girl’ is a famous relic. 
Another Eastern, rather Oriental inspiration for the novel is One Thousand and 



Assonance, No.21, January 2021 

 96 

One Nights, or Arabian Nights; the story of Scheherazade narrating stories to 
Shahryar to save herself from execution. The novel may be deemed a hypertext 
which uses the Nights as a hypotext. In the beginning, when the monkey shot by 
Abhay, after surviving the attack, begins to display an amazing skill with 
Ashok’s typewriter, typing “i am parasher”, the traditional reader, as a conscious 
and thinking individual, is asked to accept this outlandish phenomenon as a 
given. A monkey can actually type; an ordinary household thus becomes the 
backdrop for extraordinary events. The monkey ‘typist’ or writer, as he may be 
called, has a parallel with the ape in a tale of the Nights. The parallel is quite 
striking, and Chandra, much too successfully grounds his ‘modern’ tale in the 
ancient storytelling tradition of the East. Abhay’s father is left clearly 
disconcerted when the monkey proceeds to make his “claws dance over the keys, 
watching the following hieroglyphics manifest itself on the sheet: ‘iamparasher’” 
(11) Here, however, it is important to mention a certain ‘method in the madness’ 
as the monkey is unable to decipher the “secret of spaces between letters” as can 
be seen in his typing of ‘iamparasher’. Nonetheless, Ashok is left with a ‘growing 
uneasiness’ as his “actions were too deliberate for a monkey” (Chandra 11). But, 
as Ian Gregson opines, “…the hybridity of magic realism itself has a 
deconstructive effect. Fairy-tale and realism confront each other, render each 
other merely provisional, and reveal each other’s relativity” (76). 

There are explicit traces of his illustrious contemporary Rushdie, in Chandra’s 
fiction. Rushdie is a master of intertextual co-ordination, and numerous parallels 
can be drawn between Midnight’s Children and Red Earth and Pouring Rain. 
Both novels are an appropriation of the history of India, from the British 
dominion to the present day; they are ‘modern’ rewritings of the Indian 
subcontinent. When Sanjay was born to Shanti Devi and Arun, and Sikander was 
born to Janvi and Ram Mohan, “born not quite together, but almost, one 
emerging just as the other had finished” (175), we see reflections of the birth of 
Saleem and Shiva in Rushdie’s novel. Sanjay was decided upon to be “a poet, 
like his father” and was named after Sanjay, as in The Mahabharata, the one who 
closed his eyes and yet saw everything. Sikander’s father prophesizes that his son 
“will have the courage of a lion;…he will have the strength of ten men” (176). 
Sanjay and Sikander are conceived magically from glowing laddoos and are 
endowed with magical powers as Ram Mohan, horrified, looks on at “a king 
cobra spread its hood above Sikander, shielding him from the sun and weeping at 
the same time” (182). He also saw “Sanjay speak to that cobra as if they were old 
friends exchanging greetings or a couple of versifiers comparing couplets” (182). 
The Eurocentric element remains as Sikander is the son of an English soldier, 
John Hercules Skinner, just as Saleem’s ‘real’ father was Methwold, the Bombay 
Englishman. The novel happens to be inspired by the autobiography of James 
Skinner, the Irish Raja of Hansi, and a legendary 19th century Anglo Indian 
soldier, who later on became famous as Sikandar Sahib. Chandra borrows heavily 
from Rushdie, while at the same time retaining his intrinsic originality. Mention 
may also be made of the announcement at the end of each ‘book’ by the narrator 
which is more or less like that of the function of the Greek chorus: 

“Here ends the first book, the Book of War and Ancestors. Sikander is born. 
Now begins the Book of Learning and Desolation” (198).  
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The trajectory of Sanjay and Sikander’s lives ends with Sanjay killing Sikander, 
his deadly rival. 

“Sanjay twisted, turned, and they both fell to the ground. Sanjay held him down, 
pressed him close to the earth, down, and felt Sikander strain against him, 
enormous bursts of strength that drummed against the ground like thunder, once, 
twice, thrice, and then Sikander’s body broke. Sanjay saw his grey eyes widen 
once and then relax. Sikander was dead” (575- 576). 

Chandra encompasses a wide historical and geographical arc while at the same 
time inventing characters alongside real historical figures in his dramatis 
personae. His narrative strategy is decidedly non- linear, employing analepsis, 
prolepsis, narratorial comments, juxtaposing Eastern exoticism and Western 
modernity, the past and the present, in a medley of multiple narratives. There are 
rewritings and retellings of the novel inside the novel itself as Sanjay witnesses 
(in the present):  

“I have seen translations being sold, or rather retellings of our stories in other 
languages, written by hand and copied on cheap coloured paper by indigent 
clerks and retired bureaucrats.” (231) 

When Abhay protested that “There are whole new stories in here...It’s not even 
our story anymore”, Sanjay sagely suggests, “It ceased to be yours the minute 
you wrote it” (Chandra 231), thus emphasising the fact that a story tends to lose 
something when it is paraphrased, retold, adapted or translated. 

There is a direct reference to the title of the novel when Amba, Hercules’ whore, 
tells the boys, Sanjay, Sikander and Chotta Sikander about a song from the South 
which means: 

“What could my mother be to yours? What kin is my father to yours anyway? 
And how did you and I meet ever? But in love our hearts have mingled like red 
earth and pouring rain.” (Chandra 256) 

The image of red earth and rain evokes images of the first monsoon rains being 
greedily absorbed by the parched red-earthed hills; the mood created is that of the 
hearts of lovers waking suddenly and passionately to each other.  

Sanjay, the man- monkey is narrating his stories in the present by typing them 
out. But in the past too, it was the same as: 

“Sanjay could recall no moment of movement from not- knowing to knowledge; 
conversation in the form of writing seemed more natural to him than speech- 
when you handled pen and paper, what was said was visible and solid, and could 
be handed back and forth, but words from the mouth, despite the pleasure one 
could take in their taste and form, were ephemeral, apt to vanish, like life” (287). 

Sanjay’s inability to speak reveals his stunted development. Perhaps this is an 
allusion to the case of retarded development of Oskar in Gunter Grass’ novel The 
Tin Drum. Oskar, with his manic beating on his toy tin drum can drum up 
significant fragments of a past which his adult contemporaries have suppressed. 
Sanjay, on the other hand, becomes a great poet, he spoke and sang his first 
words when Sikander and Chotta Sikander’s mother committed sati on a glowing 
pyre with Yama walking round it. The play on language is further emphasized by 
the Shakespeare-obsessed printing master of the Markline Orient Press, Ashutosh 
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Sorkar, for whom the Complete Works of William Shakespeare at first is a 
“jungle, the language was quicksand”, but after reading it umpteen number of 
times, he “made it mine own garden”. The fantastical aspect in Chandra’s 
narrative strategy is once again foregrounded when Sanjay could hear voices 
from books: “…one evening as he closed Astronomer’s Almanac, a quite distinct 
voice said in Punjabi- accented Urdu, ‘After his retirement he was quite happy’” 
(356) Sanjay jumped in surprise, but could make out that the truth in hearing 
voices was real “when he flipped through it the other way a woman’s voice spoke 
in some staccato southern language, incomprehensible, but clear as a mynah on a 
spring night” (Chandra 356). 

Markline, the British owner of the press, condescendingly speaks about the 
conventions of classical Indian narrative: 

“I’ve read your great books, all the great wisdom of the East. And such a mass 
and morass of darkness, confusion, necromancy, stupidity, avarice, I’ve never 
seen. Plots meander, veering from grief to burlesque in a minute. Unrelated 
narratives entwine and break into each other…Beginnings are not really 
beginnings, middles are unendurably long and convoluted, nothing ever ends. 
Tragedy is impossible here!” (366).  

This brings to the fore the Eurocentrism of European colonialism which produces 
a Western hegemony to dominate, structure and have authority over the East. 
Macaulay is perhaps recalled when Markline gives a ‘slim volume’ to Sanjay 
which “is worth whole libraries of the so- called great books of India” (Chandra 
366). 

Chandra is shrewd in evoking the epistolary form of the novel in which the story 
is carried forward by letters written between the characters. Sikander writes 
letters to Sanjay narrating his exploits, and the people he meets (who were 
themselves part of the stories). At the end of his second letter, Sikander says: 

“I have confidently told you the story of George Thomas, Jahaj Jung, but I feel I 
have grasped neither it, nor him: the meaning is all around, in the dust of Hansi 
and in that forest, neither to be grasped nor said” (Chandra 495). 

When he says “the meaning is all around”, we can definitely evoke Jacques 
Derrida, one of the major theorists of postmodern philosophy here. According to 
Derrida, it is impossible to have a fixed meaning in any instance of speech or 
writing. Postmodernists celebrate the possibility of multiple meanings or even a 
complete lack of meaning. Therefore, even though sometimes, the differential 
play of language may produce the effects of precise or singular meanings, 
Derrida asserts that these effects are illusory, “neither to be grasped nor said”.  

Sanjay’s physical strength increases in the novel and his self-confidence is also 
boosted; but ultimately, he kills himself by decapitation. However, he acquires 
‘life- after- death’ by making a terrible deal with Yama, the god of Death. When 
Yama says: “‘You will be everything you want. You will never die. But you must 
give me, now, the thing that is most holy to you’”, Sanjay pulls his tongue out, 
“tore it out by the roots and flung it at Yama, wet with blood” (Chandra 546-47). 
But Sanjay demands Yama at the end that he be ‘reborn not as human’, but as an 
animal. And therein, we find Sanjay, the monkey, at the beginning of the novel, 
coming into fresh existence. 
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Chandra’s narrative also straddles the problematic theme of East-West encounter, 
as can be deciphered in the relationship between Abhay and Amanda. Amanda 
could not reconcile herself to the Indian experience; when Abhay later realizes 
this, he too becomes nauseated:  

“…I felt nausea, loneliness, my self was a hard little point, a unitary ball 
spinning and yawing in a hugeness of dark where there was no beginning, no 
middle, no end: no meaning. And through my terror I saw the monkeys 
watching me, their reddish pelts glowing in the sun, their eyes expressionless” 
(663). 

Chandra’s intertextual strategy makes explicit allusions to writers from the West, 
including Shakespeare, Herman Melville, and Rudyard Kipling. In fact, when 
Sanjay follows Doctor Sarthey to London, he eventually discovers that the latter 
is a serial killer; this may have shades of Mr. Hyde in Robert Louis Stevenson’s 
famous novel, Dr. Jekyll and Mr. Hyde. It may also be an allusion to the 
infamous Jack the Ripper, the unidentified serial killer, who created panic among 
London women in 1888, going on a killing spree as it were. The story-telling 
continues, refusing to stop even with death threats by the forces of religious and 
political obscurantism that are hell bent on silencing the narrative flow. Hanuman 
urges, “Don’t be afraid of what you have to tell…Tell the story” (Chandra 458). 
Even when in the closing pages, Saira, the precocious girl, is grievously wounded 
in a terrorist bomb explosion, the story- telling never ceases as a dying Sanjay 
implores Abhay to help Saira by telling a story, bringing us back full circle again. 

Chandra, in his maiden novel, offers his readership of the East as well as the 
West, an ode to the incredible power of the written word. In his act of plaiting 
together interweaving narratives, he also aspires to bridge cultures across time 
and space. But, as mentioned earlier, he also never fails to establish his own 
‘Indian’ identity. 

“‘My name is Parasher.’ 

‘You’re not English?’ 

‘I am. But I am Indian.’ 

‘How can you be English if you’re an Indian?’ 

‘It is precisely because I’m an Indian that I’m English’’’ (Chandra 624). 

Red Earth and Pouring Rain, Love and Longing in Bombay, and Sacred Games 
are all about the telling of stories. Chandra has a discerning ability to create a 
world of storytelling monkeys, playful Gods, gangsters and molls, dapper 
detectives, bitchy high society ladies, and his contrast between different 
civilizations and epochs. His language has the haunting quality of classic fables, 
but is also surprisingly original and open- ended. Red Earth and Pouring Rain 
employs magical realism and fantasy, together with contemporaneous events to 
concoct outlandish, but also believable stories. It is a novel about how narratives 
are all around us, how stories are born and how they are also a source of 
sustenance. Chandra’s play with language is to be relished at ease- sometimes 
refined and polished, sometimes crude and gory; but at all times, very much in 
keeping with the context, never deviating, and ever enduring. The aestheticism of 
his works lies in the very postmodern manner in which Chandra fuses together 
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various strains with an impressive narrative strategy. In the novel under study, 
Eastern and Western philosophies, history and contemporaneity, mythology and 
folklore, come together in an intriguing, yet harmonious fusion.  

The term ‘postmodernism’ is no less easy to define than any other ‘isms’. In fact, 
it is almost amorphous by nature. It is interesting to note that when Michel 
Foucault (136) was asked about his thoughts on postmodernism, he responded by 
saying that his thoughts are very vague about a concept which did not really 
interest or intrigue him. Of course, it is obvious today that Foucault’s thought 
was instrumental in constituting and developing a postmodern critical awareness. 
Be that as it may, postmodernism ‘plays’ with conventions, ‘rewrites’ and 
‘rethinks’ history, and answers to no authority but its own hermeneutical 
conscience. There is a dissolution of the boundaries between fact and fiction in 
postmodernist fiction, there is an ambiguity in the narrative structure, a distortion 
of the linearity of narrative, projecting a warped sense of time in postmodern 
novels. These novels are often self-conscious ‘meta- narratives’. Reading Red 
Earth and Pouring Rain may leave us bewildered by its disordered chronology. It 
seems to meander and some of the stories have a psychological dimension which 
is not explained definitively. It intrigues the readers, but can also prove to be a 
difficult read in spite of its compelling structure and profundity. In spite of the 
fact that sometimes some of his plots may become slightly forced or clichéd, 
Chandra’s visionary imagination ensures that his fiction becomes a tour de force. 
He constructs such vivid tales, knitting them together with conviction. Red Earth 
and Pouring Rain delights in the paradoxes, in the contradictions and in the 
confusions running through the English language and its use. The main strength 
of his writing is his evocative narration which brilliantly captures the settings of 
his stories. However, notwithstanding its hypnotic quality, readers need to be 
analytical and must also indulge in a willing suspension of disbelief while 
reading Chandra’s fiction; otherwise the stories will remain just harmless lies 
which entertain.  
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Abstract: In spite of the fact that the fat individual in the eighteenth and nineteenth 
century culture represented prosperity as well as wealth, or by augmentation, either 
literally or allegorically, covetousness and voracity, there was one circumstance in 
which hefty individuals themselves were taunted and disgraced. Incredibly fat 
individuals were viewed as a type of human grotesquery. They were presented oddly 
in fairs, carnivals, vaudeville and mostly on TV projects, for example, “The Biggest 
Loser”. In this the fat man endures humiliation simply based on his body. His body is 
immediately uncovered and undignified. The negative impact of such monstrosities 
shows is more intense on individuals who believe themselves to be fat, or the 
individuals who dreaded getting fat, or surely on the individuals who were themselves 
the object of disparagement. What is obvious from the authentic records is that 
connotations of heftiness and of the fat individuals include sluggish, ravenous, eager, 
shameless, uncontrolled, inept, terrible, ailing in determination, crude and they are 
entwined with unequivocal worries on medical problems. Fat bodies as Foucault 
would state, is considered as hegemonic knowledge or generalizations which are 
implemented by the specialists. In this way body size and weight can be seen and 
investigated with lot of social implications. The craving to raise one's societal 
position is a key inspirational power for eating less junk food. Production of 
authoritative comprehension of fatness as an issue and discursive as well as different 
practices that are targeted towards deciding commonality can be legitimately 
observed along the lines of Foucauldian notions and explicitly by those of Biopower 
and Biopolitics. According to Foucault these power works through discourses and 
hegemonic knowledge. Women are the major victims of this body disciplining process. 
American movie “I Feel Pretty”(2018) by Abby Kohn and Marc Silverstein is the 
story of a fat lady who is highly talented. But she is not confident about her looks. 
Accidently she forgets how she looks and thinks herself to be pretty and that boost her 
confidence and she achieves all her dreams. The movie is a kind of self realization 
made by the protagonist and a message to the society to stop judging people by their 
physical appearance. 

Keywords: Biopower, Biopolitics, Discourse, Hegemony, Foucault, Fatness, Stigma, 
Stereotype. 

In spite of the fact that the fat individual in the eighteenth and nineteenth century 
culture represented prosperity as well as wealth, or by augmentation, either 
literally or allegorically, covetousness and voracity, there was one circumstance 
in which hefty individuals themselves were taunted and disgraced. Incredibly fat 
individuals were viewed as a type of human grotesquery. They were presented 
oddly in fairs, carnivals, vaudeville and mostly on TV projects, for example, 'The 
Biggest Loser'. In this the fat man endures humiliation simply based on his body. 
His body is immediately uncovered and undignified. The negative impact of such 
monstrosities shows is more intense on individuals who believe themselves to be 
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fat, or the individuals who dreaded getting fat, or surely on the individuals who 
were themselves the object of disparagement. What is obvious from the authentic 
records is that connotations of heftiness and of the fat individuals include 
sluggish, ravenous, eager, shameless, uncontrolled, inept, terrible, ailing in 
determination, crude and they are entwined with unequivocal worries on medical 
problems. Fat bodies as Foucault would state, is considered as hegemonic 
knowledge or generalizations which are implemented by the specialists. In this 
way body size and weight can be seen and investigated with lot of social 
implications. The craving to raise one's societal position is a key inspirational 
power for eating less junk food. Production of authoritative comprehension of 
fatness as an issue and discursive as well as different practices that are targeted 
towards deciding commonality can be legitimately observed along the lines of 
Foucauldian notions and explicitly by those of Biopower and Biopolitics. 
According to Foucault: 

 “these power works through discourses and hegemonic knowledge. Michel 
Foucault’s emphasis on dietetics as a mode of self-discipline that ―not only 
entails the forced assimilation of corporeal urges to societal pressure but also 
produces the parameters of individual subjectivity. The inability to regulate 
one’s passions represents a kind of enslavement, not fitting to political 
participation: ―The individual who cannot govern the self is unfit for other 
forms of citizenship” (163). 

This history of the implications of the fat body gives an account of narratives 
were fat bodies represented much deeper aspects. Not being fat has 
communicated balance, self-authority, immaculateness, and sanity. Foucault 
talked about bio-capacity to clarify what happens when the subject, in light of the 
procedures through which ―the fundamental natural highlights of the human 
species turned into the object of a political methodology, began taking a shot at 
oneself to communicate an elevated profound quality and order. 

There are recorded stories that veer off from this one. For instance, the shortage 
of food all through the greater part of mankind's history did, to specific degrees, 
join social essentialness to the fat male body, flagging that it had a place with an 
individual of wellbeing, success, and quality. As to female body, contrasted with 
the present thin perfect, a specific plumpness was stylishly preferred well in the 
early years of the twentieth century. In the mean time, criticism, consistently 
happens in settings with a social force differential, cautiously proposing that 
positive picture of hefty men in force may have had more to do with the 
implications of power than those of bloatedness. On account of female tubbiness 
as good, this may well have involved how substantial standards associated with 
excellence have moved. While accepted practices are a type of basic solutions, a 
foundational trashing of fat individuals suggests a coordinated surrounding and 
depreciation of the individuals who fall outside the standard, consequently 
coming to a long ways past thoughts of which substantial arrangement is pretty 
much wanted. 

Following the authentic underlying foundations of largeness abhorrence was 
esteemed significant in light of the fact that the slander of husky individuals lands 
in a setting with a force differential where negative pictures of bloatedness are 
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some way or another legitimized. A fundamental subject appeared over the 
Western world ages, a topic that could be portrayed as a qualification between a 
capable Self-managing resident and a stamped shameless Other. While 
guaranteeing that the derision of husky individuals has become a significant 
social issue, it was vital to highlight how issues can be developed even with good 
motives, for example, when governments find what they accept to be another 
hazardous scourge and attempt to turn around it. From a fundamental point of 
view, unintended negative impacts of focusing on human contrasts should be 
featured, at any rate in the event that we need to build up a more profound 
mindfulness of government assistance power relations. A fundamental point of 
view can reveal the significance of continually examining people with great 
influence over the information creation in regards to human contrasts, to ensure 
that they don't simply get things done to individuals even though they can.  

The utilization of disgrace is noticeable as far as politics of fatness is concerned. 
Energizing clinical epidemiological exploration is the possibility that human 
largeness ought to be focused under the affectation of conveying a general 
wellbeing ―time bomb or a ―terror inside with conceivable negative impacts. 
Thinking about this elevated way of talking, it is coherent that not exclusively fat 
people experience derision from their friends and relatives, however so too do 
people who have a relationship with or are close to somebody who is in danger of 
turning into a survivor of corpulence demonization. Largeness has come to 
represent an alternate downgraded personality where administrative ways to deal 
with wellbeing advancement have assumed a huge job in the social development 
of the flimsy perfect. Medicinal services settings are critical wellsprings of 
weight slander. When a conduct or characteristic has been medicalized, the expert 
as well as the general population and private understandings of this condition will 
be separated through a clinical focal point. In this way, demonstrations of 
defamation can become legitimized by the various leveled structure based on the 
status, assets, and intensity of medication. 

Under the light of the speculations put forwarded by Foucault and his idea of 
power and to be increasingly explicit, those of biopower and biopolitics. 
Heftiness is stepped to be an issue by the present society because of the impact of 
domineering comprehension of largeness. Digressive and different practices 
likewise assume a noteworthy job in deciding the commonality of the body. For 
him power is not just having power-over something. 

The justification behind the utilization of different strategies of biopower, for 
example, standardization is that it works to the greatest advantage of the populace 
whether that intrigue identifies with wellbeing, prosperity or lifestyle. Biopower 
draws from and produces normalization and exclusion. And the ultimate aim of 
disciplinary power is to create “normality” as defined by the hegemonic 
discourse. According to Foucault 

 “Normality is held as the ideal and the aim of the normalizing techniques is to 
produce individuals who have internalized the discipline and thus became 
normal. Biopower, therefore, infers a sophisticated means of controlling the 
body, increased surveillance, disciplining and the creation of a self-disciplined 
individual who strives for and is rewarded for normalcy” (72) 



Assonance, No.21, January 2021 

 104 

This sort of venture requires the cautious and steady perception of the body, the 
definition of limits for bothersome and alluring body shapes, the assurance of 
what is a satisfactory body, or scope of adequate bodies is. The treatment of the 
fat body in school that was investigated in the article “Construction of the 
satisfactory female body in Finnish School” embodies how a body which is not 
regarded as gathering up to the standard is in effect effectively molded into one. 
Disciplinary power focuses on the body straightforwardly through estimating, 
gauging, checking and assessing the appearance, wellbeing, wellness, and 
execution of the body. The domineering fat talk and practice effectively produces 
and keeps up slenderness as a standard and thus, being fat is delivered as an 
aberration and variation from the norm. 

The innovation of biopower utilizes measurements and probabilities for instance 
life- hope and death rates to contend in support of specific practices and the way 
of life incorporated into them. The fight against bloatedness is a case of the 
administrative biopower strategy that points advancing wellbeing. and thus, 
advancing ordinariness on a large scale level. It is additionally a genuine case of 
what Foucault termed "governmentality", a way of administering dependent on 
specific logic that goes for creating particular kinds of natives. Individuals are 
given data and proposals about practicing ways that must be remembered so as to 
remain sound, the measure of nourishment one should take and the correct way in 
which one ought to eat, how to cook the proper items so as to ensure wellbeing. 
Neglecting to do as such or simply seeming to neglect to do as such may bring 
down one's fitness and status as a legitimate resident. Bloatedness is presently 
obviously an objective of strategies of biopower both on the dimension of the 
populace as well as at the individual level. For example, the present day general 
health discourse expands on the possibility of decision concerning one's body, 
and yet, it energizes people to be answerable for their bodies looking or 
performing normatively.  

It appears glaringly evident that those with bodies that are viewed as nuisances or 
unsuitable are given less decision over choices concerning their bodies. In the 
event that one's body shows that one is not taking part in practices that are as 
indicated by the authoritative information "bravo" or one is picking the "wrong" 
techniques for one's body venture, social punishments in structure or another are 
probably going to pursue. Intriguingly, and maybe not all that shockingly, the 
individualistic body talks about the type of the 'body as an undertaking' – appears 
from various perspectives supplemented by biopolitical concern. One objective, 
here, is to create ordinary people who have disguised the obligation to take a shot 
at the body and that freely make progress toward the perfection of the legitimate 
native. 

The point can be illustrated with reference to Abby Kohn and Marc Silverstein’s 
movie “I Feel Pretty” (2018) which portrays the story of a middle class lady who 
battles with the sentiments of insecurity caused due to her so called “abnormal 
body”. She kept all her dreams aside because of her lack of confidence in her 
physical appearance. And on one fine day, she decided to join a fitness centre, so 
that she will look beautiful like the female figures in her mind. But she had a 
terrible fall from an exercising machine and she wakes from the fall accepting 
that she is abruptly the most lovely and able lady on the planet. With this newly 
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discovered certainty, she is engaged to carry on with her life valiantly and 
impeccably. She achieves all her dreams. People started admiring her for the 
optimistic and confident attitude towards life. Another fall took her back from her 
dreams, thus she realized that she is very same Renee, who looks the same. Thus 
she goes back to her real hopeless self and started avoiding whom she loved and 
gained through her flawless nature. Finally she gets to know from her boyfriend 
Ethan about what happened in her life. And finally makes a self realization that 
physical looks are not barriers for creating a charisma of yours on others.  

Unrealistic portrayal of body in media texts deals with the representation of 
human body as a spectacle. Media is firmly condemned for imitating and praising 
portrayals of unrealistic figures, particularly female figures. As a result young 
generation, influenced by certain body images shown in films and 
advertisements, make people believe that slender body is the beautiful body. The 
disparity between media picture and the genuine picture lead these youngsters to 
resort to undesirable ways of dieting and exercise which is seen as a genuine 
clinical issue all over the world. The dissatisfaction of body image starts almost 
at the age of fourteen and it is often associated with disorderly eating patterns at 
the vital period of physical development. Disproportionate body images are often 
objects of fun and ridicule. Thus, in almost all media texts such as films, 
advertisements, beauty pageants and beauty magazines, the idea of beauty 
especially feminine beauty emphasize the ideal of slender body, which the media 
consumers across cultures try to follow. These overt representations of the 
idealized slender body form have destructive ramifications of the self-perception 
of people who does not consider it proper to follow these stereotypes. “Certainly 
cultural beauty in relation to body shape is promulgated to a significant degree 
through visual/verbal media texts” (Wykes and Gunter: 206). We are increasingly 
made to live in a ‘publicity saturated culture’ which is referred to as ‘information 
blizzard’ by Baudrillard (1983). Innumerable signals and messages are being 
produced and transmitted by the modern mass media within short time that they 
never acquire any meaning and significance for the people involved. In this 
process of bombarding the spectators with so many images the print and visual 
media across the world endeavor to sell themselves by selling sex and 
slenderness.  
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Abstract: The history of mankind is a series of quests for meaning. Human 
beings, with their ability to think, encounter a vast array of choices in front of 
them everyday. They possess the ultimate freedom to make decisions in their 
lives. Viktor E. Frankl’s concept of logotherapy enunciates the importance of 
meaning-making. Frankl suggests that meaning can be found in three ways 
particularly: in work, in love and in suffering. “The Bet” is a short story written 
by Anton Chekhov. It tells the tale of a wager between a banker and a young 
lawyer. Norwegian Wood, a novel by Haruki Murakami deals with the theme of 
nostalgia. This research article attempts to analyze the protagonists of the 
mentioned literary works through the lens of logotherapy.  

Key Words: Anton Chekhov, Haruki Murakami, Japanese Literature, 
Logotherapy, Russian Literature, Viktor E. Frankl 

Human beings always yearn for a sense of meaning. We are purpose driven 
entities. The World War II was a dreadful incident which took away the hopes of 
individuals. They were thrown into a world of fear and anguish. The Holocaust is 
a symbol of dejection and despondency. It inflicted enormous amount of despair 
in the hearts of people. They were stripped off from their desires and ambitions. 
This period also witnessed a swift and revolutionary development in the realm of 
philosophy. The philosophy of Existentialism studies the nature of existence by 
exploring human experience. Authenticity, the ability to constitute one’s actions 
according to one’s own beliefs and desires, is an important concept of this school 
of thought. The philosophy of Existentialism teaches that in a world of infinite 
meanings, an individual has to find his or her meaning to live by. The 
philosophical thought of Nihilism also came into prominence during this period. 
Nihilism holds the idea that life is meaningless and human values are inherently 
groundless. In a post- World War II world, people found themselves suffering in 
the clutches of pain and distress. It was during this period that the Austrian 
psychologist and Holocaust survivor Viktor E. Frankl came up with his 
profoundly humanizing concept of logotherapy. He believed that human beings 
had enormous power to transform their lives. His philosophy declares that 
boredom cannot conquer an individual’s heart if he or she has a purpose to live 
for. A sense of meaning will help them to lead a peaceful life. According to 
Sigmund Freud, it is the will to pleasure that leads an individual. Adlerian 
psychology teaches that the will to power drives people. Viktor E. Frankl states 
that the primary motivation in an individual’s life is his or her search for 
meaning. He who has a reason to live for can bear the torments inflicted upon his 
heart by the external world. In his seminal work Man’s Search for Meaning, he 
writes,  

Man’s search for meaning is the primary motivation in his life and not a 
“secondary rationalization” of instinctual drives. This meaning is unique and 
specific in that it must and can be fulfilled by him alone; only then does it 
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achieve a significance which will satisfy his own will to meaning. There are 
some authors who contend that meanings and values are “nothing but defense 
mechanisms, reaction formations and sublimations.” But as for myself, I would 
not be willing to live merely for the sake of my “defense mechanisms,” nor 
would I be ready to die merely for the sake of my “reaction formations.” Man, 
however, is able to live and even to die for the sake of his ideals and values! 
(Frankl 105) 

Logotherapy is considered to be the third Viennese School of Psychotherapy. 
Logotherapy reinstates the sense of meaning in people. It takes away the cynical 
facets of existentialism. It stresses the necessity to have a purpose to live for and 
rejects the absurdist innuendo of human life. Viktor E. Frankl suggests that an 
individual is in a constant quest to find a meaning and he or she achieves self-
transcendence once it is achieved. In his Man’s Search for Ultimate Meaning, 
Viktor E. Frankl explains that life has a meaning irrespective of circumstances. 
Even in the darkest days, human beings are able to find the light and thereby 
imbue a purpose to their lives. Frankl suggests that there are three sources 
through which human beings can find meaning: by creating a work, in the 
company of someone or by experiencing something, and by the attitude through 
which we perceive suffering. The first path to find a meaning in life is by 
accomplishing something. The reward feeling which we receive once we have 
achieved something provides us with a meaning. The second way to find a 
meaning is by experiencing things. Experiencing goodness, beauty, truth or love 
helps an individual to achieve meaning. One can find meaning in his or her life 
even when it appears bleak. Meaning can be constructed even in spite of 
suffering. An individual should see the plight as a challenge and suffer bravely 
because life has a meaning till the last moment. This thirst for meaning is an 
evident theme in literary works. Anton Chekhov’s famous short story “The Bet” 
is a reflection of an individual’s search for meaning in hopeless times. 

Anton Pavlovich Chekhov was a Russian short story writer and playwright. He 
was born on 29th January 1860. Chekhov presents the Russian life of his time 
through simple narratives. He is considered to be an excellent specimen of the 
late 19th century Russian realist school. Chekhov was deeply interested in 
storytelling and supported his family financially with his freelance writing. He 
scripted short slapstick pieces for local magazines. In 1880’s Chekhov worked as 
a physician and concentrated on writing serious fiction. “The Steppe”, one of his 
famous stories earned him the Pushkin Prize in 1888. Chekhov blended comedy 
and tragedy to develop his own unique writing style. He also wrote plays for 
theatres. He married Olga Knipper in 1901. She was an actress in the Moscow 
Art Theatre. Chekhov’s health deteriorated due to tuberculosis and he died on 
July 15, 1904. He is hailed as one of the greatest writers of his time. His literary 
works had a tremendous influence on later writers like Ernest Hemingway and 
Tennessee Williams.     

The short story “The Bet” was written in 1889. It tells the tale of a banker and a 
young lawyer. They had a conversation about death penalty and life 
imprisonment. As the story begins, the banker recalls a wager he had made 
fifteen years back. He had given a party and there had been fascinating 
conversations between the guests. They talked about death penalty and 
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considered that type of punishment as immoral and barbaric. The banker held on 
to his opinion that life imprisonment is harsher than capital punishment. He 
believes that lifelong imprisonment kills a man slowly, whereas death penalty 
kills him at once. A twenty five year old lawyer was asked about his opinion on 
the topic. The young lawyer considered both the punishments as equally immoral, 
but preferred life imprisonment over death penalty. To live any how mattered to 
him. He believed that though a person lacked freedom when he is imprisoned, he 
is at least alive. The banker was excited and challenged the young lawyer to stay 
in solitary confinement voluntarily for five years. He was promised a reward of 
two million. The young lawyer agreed to the bet and proclaimed that he will stay 
in solitary confinement for fifteen years. The bet was carried out and fifteen years 
passed by. The banker recalls the incidents which followed that evening. 

The freedom of the young lawyer was curtailed as he walked into solitary 
confinement. He gave up his freedom voluntarily to prove his point.  He would 
have suffered immensely in this unforgiving situation, if he had not found a 
meaning to live on. Viktor E. Frankl was taken as a prisoner and had to spend 
three years in Dachau, Auschwitz, and other concentration camps. He speaks 
about the “existential vacuum.” To face the tough situations that life throws at us 
is often not an easy task. There exist moments in an individual’s life where his 
assumptions are questioned and boredom takes over. According to Frankl, the 
existential vacuum is experienced by a human being when he or she is in a state 
of boredom. He suggests that by changing one’s attitude towards an unalterable 
fate, he or she can find meaning in suffering. The young lawyer was asked to 
spend his years in one of the lodges in the garden of the banker. He was 
forbidden to see human beings or hear the human voice. He was also prohibited 
to receive letters and newspapers. He was completely cut off from the human 
world. He was allowed to take books with him and write letters. He was 
permitted to smoke, drink wine and play a musical instrument. He had to stay in 
captivity from November 14, 1870 to November 14, 1885. During the first year 
of his solitary confinement, he suffered intensely from depression and loneliness 
since he had no human contact. To keep himself busy he played piano 
continuously every day. He also read novels with a sensational and complicated 
love plot. As Frankl suggests, through engaging in an action the young lawyer 
could find a meaning. During the second year he read classics. The piano was 
silent. In the fifth year he began to play the piano again. He spent hours writing. 
He learned languages, Philosophy and History during the second half of the sixth 
year. He mastered to read and write in six languages. After the tenth year, he 
spent his day by reading the Gospel. During the final years of his imprisonment, 
he voraciously read books irrespective of their content. The banker remembers 
everything. The young lawyer will receive his freedom the next day and the 
banker is indebted to pay him a sum of two million. This thought terrifies the 
banker. He decides to strangle the lawyer to death and walks to his lodge. There 
he finds the lawyer sitting on a chair and sleeping. There is a letter on the table in 
front of the young lawyer. In the letter, the young lawyer states that he has 
decided to forsake the reward. He no longer needed the prize money that he was 
promised. He was not interested in the reward anymore. His years of learning had 
made him uninterested in material pleasures. He could survive his solitary 
confinement and find a meaning because he was indulged in reading. He kept 
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himself busy with books. He also played piano to alleviate boredom. Thus as 
Frankl teaches, engaging in an action helps an individual to create a meaning in 
his life.  

Haruki Murakami’s novel Norwegian Wood presents how experiencing 
something or loving a person functions as a source of meaning. Haruki Murakami 
is a Japanese writer. He was born in Kyoto, Japan, on January 12, 1949. He spent 
his young days in Kobe and went to Waseda University in Tokyo. After his 
graduation, Murakami opened a jazz bar and ran it for seven years. Murakami 
began his career as a writer at the age of thirty. His literary works have been best 
sellers and are translated into fifty languages. In his childhood, Murakami used to 
read the novels of Fyodor Dostoevsky, Charles Dickens, Gustave Flaubert and 
Franz Kafka. In his fiction there are intertextual references to F. Scott Fitzgerald, 
J. D. Salinger and Thomas Mann. Murakami writes in the genres of 
bildungsroman and science fiction. Themes of death and alienation are prominent 
in his novels. The protagonists of his novels are young individuals trying 
desperately to overcome their existential crisis. Hear the Wind Sing, Murakami’s 
first novel was published in 1979. This novel won him the Gunzou Literature 
prize in 1979. He wrote two novels Pinball, 1973 and A Wild Sheep Chase as 
sequels to this novel. Together these three novels form “The Trilogy of the Rat.” 
Through his novels, Murakami depicts the modern Japanese generation.  

Norwegian Wood was written in 1987. This novel is a tale of nostalgia, loss and 
blooming sexuality. Set in 1960s Tokyo, the novel presents a time in the history 
of Japan when the Japanese students protested against the established order. Toru 
Watanabe, the thirty-seven-year-old protagonist of this novel arrives in Hamburg, 
Germany. When he unexpectedly listens to the song “Norwegian Wood” by the 
Beatles, he experiences a sense of nostalgia. He recalls his university days. Toru 
Watanabe had two best friends named Kizuki and Naoko. On his seventeenth 
birthday, Kizuki committed suicide. Kizuki’s death had a huge impact in the life 
of Toru Watanabe and Naoko. Toru Watanabe feels intense existential dread as 
his friend dies. After the death of Kizuki, Toru Watanabe and Naoko spend time 
together. Time passes by and Naoko quits college and joins a mountain 
sanatorium. In the university, Toru Watanabe befriends his fellow drama student 
named Midori Kobayashi. She is a confident, cheerful and an outgoing girl. Toru 
Watanabe finds himself attracted to Midori Kobayashi though he is in love with 
Naoko. He goes to the mountain sanatorium near Kyoto where Naoko is 
admitted. There he meets a lady named Reiko Ishida. Reiko speaks to Toru 
Watanabe about her descent into mental illness and her failed marriage. Naoko 
tells Toru Watanabe about the unexpected death of her elder sister. As Toru 
Watanabe returns to Tokyo, he unintentionally ignores Midori Kobayashi. He 
thinks about the days he spent with Naoko. He writes a letter to Reiko Ishida and 
mentions his thoughts about Naoko and Midori Kobayashi. He does not want to 
lose either of them. Reiko advices him to seek happiness. Toru Watanabe is asked 
nourish his relationship with Midori Kobayashi. Later in the novel, Naoko 
commits suicide. This causes excruciating pain to Toru Watanabe. He wanders 
around like a mad man. Reiko visits him and they share intimate moments. Toru 
Watanabe realizes that he is in love with Midori Kobayashi. He calls her and 
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proclaims his love for her. She asks him where he is at the moment. The novel 
ends as Toru Watanabe muses over this question.  

The death of his childhood friend Kizuki fills existential dread in the heart of 
Toru Watanabe. He is stripped off from a purpose to live on. As Viktor E. Frankl 
writes, the second source of meaning is through love. To recreate a meaning in 
his life, Toru Watanabe spends time with Naoko. He experiences friendship and 
later establishes a sexual relationship with her. Thus, he recovers from the 
existential vacuum by cherishing his love with Naoko. Haruki Murakami scripts 
how Toru Watanabe develops a bond with Naoko in the absence of his friend. 
They grew accustomed to each other with time. When the summer holidays 
ended and a new term began, they went for long walks together. This budding 
relationship was almost like a religious ritual that healed both their souls. They 
spent moments with each other and gradually they were able to cope up with the 
loss they had suffered. The act of walking with Naoko was therapeutic to Toru 
Watanabe. He found meaning in spending time with her. But when she was 
admitted to the sanatorium, Toru Watanabe was once again alone. He joins a 
university in Tokyo and indulges in student movement. But the protesters end 
their strike as if nothing had happened. The hypocrisy of the students infuriates 
Toru Watanabe. He was once again left without a purpose to live on. When he 
meets Midori Kobayashi, he gets a sense of meaning again. He spends time with 
her. Naoko’s death once gain snatches the sense of meaning from his heart. To 
keep himself busy and to experience something different, Toru Watanabe began 
to travel. He never had a particular destination in his mind when he packed the 
bags. He cannot recollect the names of the towns, though he clearly remembers 
the smells and sounds he experienced along the way. He went outside his comfort 
zone and pushed his limits. He moved from place to place in buses and trains. He 
used to sleep in empty car parks and riverbanks. The place never mattered to him. 
He was in a search to rebuild a purpose for him to live by. He explains that all he 
wanted was to sleep in places that he did not know.  

Toru Watanabe could go back to his normal life only when he realized that he 
was in love with Midori Kobayashi. Being with Midori helped Toru Watanabe to 
get over the pain of Naoko’s death. The warmth of this relationship helped Toru 
Watanabe to move on from the painful memories. In Midori he was able to find 
the affection that he was always in search of. He became aware of what he can be 
and what he should became. Both the protagonists in the short story “The Bet” 
and the novel Norwegian Wood succeed in creating a meaning to live on. The 
young lawyer in Anton Chekhov’s “The Bet” finds his meaning in reading 
voraciously. He spends his time learning History, Philosophy and various 
languages. This provides him with a meaning. Toru Watanabe, the protagonist of 
Haruki Murakami’s Norwegian Wood finds his meaning in his relationships. He 
tries to establish meaningful relationships with Naoko and later Midori 
Kobayashi. He overcomes the existential dread by spending time with his loved 
ones. Viktor E. Frankl’s concept of logotherapy teaches that ennui cannot 
extinguish us if we can find a meaning to live on. 
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Abstract: The social and cultural fabrics of nations were affected by the 
modernist angst. The writers became the harbingers to the prevailing social 
turmoil. To provide respite to existential crisis, a few authors took refuge in the 
Buddhist ethics and principles as an alternative remedial solution to modern 
secular issues. On observing the interspersed allusions towards Buddhist 
concepts such as nirvana, samsara and anicca or impermanence in Russian 
writer, Leo Tolstoy’s short story Master and Man (1895), the current paper 
attempts to trace the influence of Buddhism on Tolstoy. The embedded allusions 
build the curiosity to trace the spiritual connection between Tolstoy and 
Buddhism because a literary work is produced by the combination of an 
author’s internal and external influences. Besides, the investigation will also 
inform whether or not Tolstoy’s literary work is a perennial carrier of Buddhist 
catechism for the masses across the temporal and spatial borders.  

Keywords: Buddhism, nirvana, samsara, anicca or impermanence, angst, 
influence 

Of a literary work, if the embedded theme, style or motifs point at influence of 
another author or of human expressions from diverse areas such as music, 
religion, philosophy and so on, it highlights the fact that literature cannot be 
produced in void. Often, a literary work reflects the social and cultural milieu of 
an age because an author amalgamates his external and internal influences during 
the creative process. However, a work transcends temporal and spatial borders 
because literary expression is concerning universal human feelings and emotions. 
To gain the intellectual pleasure of knowing the commonality of thread in theme, 
style or motifs in between literary works across the temporal and spatial 
boundaries. The methodology of Influence Study aids in tracing the route of 
transmission of literary influence. 

To interconnect relationship between between literary work and influences. The 
basic method of investigation involves comparison between the two literary 
objects, which was criticised as the fundamental requisite of any critique by other 
scholars, the French scholars provided the systematic ground by comparing two 
literary texts only under similar circumstances. However, it was soon considered 
as a limitation because an author transports the influences from other areas of 
music, dance, religion and philosophy too during the creative process. By 
recognising the role of influences from the other disciplines in a literary work, 
Henry H Remak suggested to make the study of tracing influences more inclusive 
by including other areas of human expression. To provide conclusive results 
under taken by expanding the borders of study, Remak explained that the other 
form of human expressions should be a complete entity. Since various disciplines 
are involved the process of investigation becomes complex. Therefore, the 
comparative analysis requires investigation to be taken by erudite scholars. 
Nevertheless, the study utilises August Comte’s Positivistic philosophy and the 
principles of scientism to provide reliable results.  



Assonance, No.21, January 2021 

 114 

The investigation takes into the accounts of the biographical details of an author 
that provides factual details of assimilation of influences. While investigating the 
route of literary interconnections, the scholars were subjected to fall prey to 
hurried generalisations and get accused of being charlatans. So, critics Jean -
Marie Carre and M.F. Guyard suggested scholar should collect all the data to 
provide reliable results. Subsequently, they stated that such findings will provide 
“meaningful conclusions to other disciplines, to the nation and to the world at 
large” (qtd. in Stallknecht 5). Therefore, it can be concluded that the result of 
Influence study shall lead to an enrichment of the organic cultural repository 
internationally and in development of a broadminded outlook because the literary 
relations reflect the interconnectedness of human feelings and emotions across 
the borders.  

In relation to find literary interconnections, Joseph Thomas Shaw in essay, 
“Literary Indebtedness and Comparative Studies” (1961) states, “The study of 
literary indebtedness has never given up its place as an important branch of 
literary research within particular literatures, and especially in comparative 
literature (qtd. in Stallknecht 58). Thus, Shaw considers that the aspect of tracing 
the route of literary influence has interested scholars within the premise of 
national boundaries as well as across the borders. And by finding literary 
relations across the borders, Shaw identifies that: 

Literary influence appears to be most frequent and most fruitful at the times of 
emergence of national literatures and of radical change of direction of a 
particular literary tradition in a given literature. In addition, it may accompany 
or follow social or political movement or especially, upheaval. (Shaw 221) 

According to him, a literary influence appears in a national literary tradition 
during the period of change or upheaval. And this sort of ruptures in the fabric of 
Russian socio-religious-political conditions were visible during the nineteenth 
century. And perhaps in the wake of the disquieting circumstances of Russia, Lev 
Nikolayevich Tolstoy (translated in English Leo Tolstoy) , the literary giant took 
refuge in the spiritual teachings of the Eastern religion, Buddhism, by alluding 
towards samsara, nirvana, and anicca or impermanence to provide respite from 
modernist angst. By finding allusions to the Buddhist ideology, the curiosity is 
triggered to undertake the investigation to find whether or not Tolstoy was 
influenced by Buddhism to transport the teachings as a spiritual respite for the 
Russians.  

Tolstoy as Moral Reformer: 

In 1828, Tolstoy was born in the aristocratic Russian family in Yasnaya Polyana, 
130 miles to South of Moscow. According to the Russian tradition, the families 
of Russian nobles served in the army and subsequently Tolstoy served in three 
wars— Caucasus against the rebellion Muslim tribesman (1851), then, in 1854 
campaign in Bessarabia against failing Turkish empire, and finally, in the 
Crimean war (1853-56) against the British and the French. Soon after, he was 
disillusioned by the thought of patriotism which was rooted in bloodshed and 
misery.  

He articulated his war experience in Sevastopol (1855). He portrayed the real 
scene of battlefield in blood and in misery. In one of the short stories of the three, 
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“Sevastopol in December, 1854”. To jolt the readers from the triumphant victory 
of the besiege of Crimean Seaport, he ironically articulates about the hundreds of 
killings and wrote, “whose hero was the Russian people, will leave mighty traces 
in Russia for a long time to come” (Tolstoy Sevastopol 36) to scrutinize the 
worth of a war. Further, the two other succeeding stories narrated the sins of a 
war. In fact, the work heralded Tolstoy becoming a luminary of pacifism. He 
renounced all violence in 1870s, and much later condemned Russo-Japanese War 
(1904-05). 

In his famous work War and Peace (1869), Tolstoy depicts the realistic war 
conditions in fact his personal traits exhibited that he inherited sensibilities 
towards human sufferings. The critic Martin Greene informs that Tolstoy was so 
much so compassionate towards others’ sufferings that , “he was known to the 
rest of the family as ‘Lyova Ryova’ (Leo the cry-baby)”(166). Later, he 
articulated about the swelling unrest of the Russian social and political conditions 
by including the clashing viewpoints between the conservatives and Avant Garde 
movements such as Russian Orthodox Church, sexuality, education, and serfdom, 
in his works. Being concerned with Russia’s prevailing conditions, he wrote so 
much so harshly about Russian foreign policy that he was threatened with 
imprisonment and orthodox religion that he was excommunicated from the 
church. And since 1880s, Greene observes that Tolstoy shifted his focus to write, 
“no more novels like War and Peace. Instead, he turned out inspirational books 
and pamphlets”(173) with aim to bring reformation in Russian society.  

Tolstoy also realised that the masses were affected deeply by misery and plight of 
their existential situation because they were spiritual ill too. And, he embraces the 
dual responsibility, firstly, to attack the authoritarian by becoming, “savage critic 
of the old order and an advocate of nonviolent resistance to it”(Greene 173). He 
wrote straight polemics, since 1880s, -A Critique of Dogmatic Theology (1891), 
What Then Must We Do? (1902), A Confession (1882)-against the Orthodox 
Church, the state, and the ruling class.  

And secondly, to appeal to the Russian bourgeois sentiments, he wrote several 
simple inspirational tales with subjects taken from folklores or religious traditions 
to inspire people such as, “God Sees the Truth but Waits”(1872), “How Much 
Land Does a Man Need?” (1886), and Master and Man(1895) in a beautiful and a 
simple manner. As Tolstoy had been sensitive to the common issues of the 
Russian bourgeoisies, he may have felt the urge to bring in reformation in 
Russian society torn apart by social and political conflicts. And no sooner had he 
realised that the holy gates of the churches were subsumed under the Tsars too 
than he took upon the short tales by depicting conflicting dichotomy between the 
spiritual life and materialistic life explicitly in novella The Death of Ivan Ilyich 
(1886) and in short story Master and Man. 

According to critic Greene, “Tolstoy’s religious beliefs were very much 
intertwined with his efforts to reform Russia. In effect, he created the religion he 
had been seeking in the Sermon on the Mount (and in Buddhist doctrine)” (173). 
Green’s observation implies that Tolstoy was seeking a kind of religion that was 
rooted in pragmatic teachings and beliefs which the masses can implement in 
building their spiritual self by observing abstinence from pride and ego. Tolstoy’s 
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emphasise on ascetic doctrines implies he rejected dogmatic theology and 
burdened rituals. Because he realised that such practices distort the essence of the 
teachings by making it hollow and meaningless. Therefore, he many times 
suggested to follow Christianity that doesn’t include “magic and mystery of 
religion” ( Green 171). Thus, he suggested of following ascetic worship to 
strengthen spiritual self that focused on developing humanitarian values of 
compassion, love, and patience. 

And his inclination towards Buddhist doctrines along with ascetic Christian 
beliefs implies that Tolstoy’s emphasise was not on any particular faith but on the 
spiritual philosophy that is experiential and innovative to appeal Russian 
bourgeoisies’ sentiments. And in his search for higher meaning, he discovers the 
kingdom of God is within each individual. From this connection, it can be safely 
guessed that Tolstoy found similarity between his religious views and Buddhism. 
And therefore, he assimilates the Buddhist concepts and the other philosophical 
thoughts creatively in his writings to bring in reformation at spiritual level by 
being a moral reformer through his writings. 

Tolstoy’s Encounter with Buddhism: 

Tolstoy’s personal quest of higher meaning inspired him to survey various 
religious philosophies out of which one was Buddhism. The editors, Thomas 
Gaiton Marullo and Vladimir T. Khmelkov, of , The Liberation of Tolstoy: A 
Tale of Two Writers (1937), which is a translation of noble laureate Ivan Bunin’s 
work (a dialogue between the two great writers on the damned questions of life). 
In introduction they informed that, “In truth, both Bunin and Tolstoy came to 
Buddhism indirectly”(xxiii). On finding this interconnection between Buddhism 
and Tolstoy, it can be safely guessed that Tolstoy encountered Buddhist ethics in 
his quest to acquire higher meaning in life. Also, this information becomes 
significant in tracing Tolstoy’s other interconnections with Buddhism.  

To find Tolstoy’s spiritual connections with Buddhism, Marullo takes into the 
biographical accounts of Tolstoy’s pre- Buddhistic internal conflicts dealing with 
concepts such as craving, ego and self-pride. Marullo cites one of Tolstoy’s 
letters written to a colleague in which he is disillusioned by self-pride and wrote, 
“It is very sad that the World is entirely made up of egoists, of whom I am the 
first”(qtd. in Bunin xxiii). Tolstoy’s personal confessions inform that he was 
introspecting the causes for unhappiness and perhaps the ground was paved for 
him to comprehend what the Buddha had said about desire, sufferings and 
liberation.  

In addition, Marullo informs about the Tolstoy’s diary entry of September 1884 
in which he has written about his encounter and his sympathetic views on 
Buddhism, “ Read about Buddhism and its teachings. It is wonderful” (qtd. in 
Bunin xxiv). This statement clarifies the influence of Buddhism on him. 
However, he encountered Buddhism a little late in life, which is at the age of 
fifty-six. Soon after, he declares about his discovery of the Buddha to his wife 
and Vladimir Chertkov. Later, his engagements with the Buddhist teachings had 
such a strong impact on him that in early July of 1886, Tolstoy, in a letter to 
Cherktov, reflected on taking a creative project, “to present [Buddhism] in the 
simplest, most accessible form”( qtd. in Bunin xxiv). Tolstoy also showed his 



Assonance, No.21, January 2021 

 117 

interest to Strakhov to read, “ Max Muller and Burnouf”(290) in a letter. To assist 
Tolstoy in his project, Marullo informs that the critic Nikolai Strakhov and 
Cherktov provided him with several Buddhist texts. 

The list includes—Edwin Arnold’s The Light of Asia (1879), Samuel Beal’s 
Outline of Buddhism: From Chinese Sources (1870), Eugene Burnouf’s Le Lotus 
de la Bonne Loi, Traduit du Sanscrit, Accompagné d'un Commentaire Et Vingt Et 
un Mémoires Relatifs au Buddhisme (1852), David Rhys’s Buddhism (1878), 
Herman Oldenberg’s Buddha.Sein Leben, Seine Lehre, Seine Gemeinde (1881), 
Philippe Édouard Foucaux’s Lalita Vistara (1884-92), Subhadra Bhikshu’s 
Buddhistischer Katechismus (1908), and finally the writings of the philosopher 
Arthur Schopenhauer on Gautama’s life and thought”— ( qtd. in Bunin xxiv).  

After exploring several Buddhist Texts, Tolstoy opines: 

The Teachings of Buddhism and Stoicism, like those of the Jewish Prophets, 
particularly those that are known by the name of Isaiah, and also the Chinese 
teachings of Confucius, Lao-Tzu and little known Mi-Ti, . . . , all equally 
recognize the essence of man to be his spiritual nature, and this is their greatest 
service. (qtd. in McKeogh 78)  

Tolstoy’s finds Buddhism akin to the other World religions and philosophies that 
recognise universal values of compassion, love, altruism, tolerance towards 
human sufferings. Plus, he realised that mostly all religions profess human 
welfare by transcending all sorts of barriers of race, class, colour, gender, and 
sects. Tolstoy realised the egalitarian beliefs and principles of religion focuses to 
find essence of humanity through virtuous actions and thoughts. And therefore, 
many a times he urged to follow the form of religion as sermon on Mount Sinai . 
According to him, this sort of ascetic practices may help in transformation of a 
society because it encourages an individual to find meaning in spiritual gains 
versus materialistic gains. And, if individuals progress by doing deeds that 
enhance spiritual happiness as per Buddhist ideals or other religious philosophies 
propounded by great thinkers and scholars, he believes that it is the best service 
to a society to empower their spiritual self by taking inward journey.  

By finding the empowering spiritual element in the ethics of Buddhism to uplift 
the spiritual quotient of the masses of the Russian society, Tolstoy intermeshes 
his Buddhist influence with other external influences from his social 
consciousness while creating literary works. In the light of this analysis, it 
becomes clearly discernible that he was influenced by Buddhism while 
producing— Confession (1879-80), What I Believe (1883), What Then Should We 
Do? (1886)— wherein the Buddha is included with other three spiritual sages– 
“Socrates, Solomon, Schopenhauer and Sakya~Muni--as his spiritual mentors 
whom he asks for help in resolving his spiritual crisis”( Milivojević 3). Thus, the 
light of Asia enlightened Tolstoy and its influence manifested in his texts.  

Moreover, his fascination towards Buddhism is visible through his sporadic 
literary creations dealing in Buddhist themes. For example, a short piece titled, 
“Siddhartha, Called ‘the Buddha’ or ‘the Holy One’. His life and 
Teachings”(1899) (Siddarta, prozvannyi ‘Buddoi,’ t.e., ‘Sviatym.’ Zhizn’ I 
uchenie ego” (Marullo xxvi). And, his most interesting forays includes “Karma” 
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(1894) which was written by an American writer Paul Carus and was published in 
a journal Open Court that focussed on religious and philosophical questions.  

Despite his fascination and engagement with Buddhist thought, Tolstoy hasn’t 
overtly embedded the images or motifs of the Buddha in his works. Rather, the 
Buddhist teachings are artistically blended with the plot as universal values that 
moves the sentiments of readers and the essence is for reader’s interpretation. In 
the light of such facts, the scholar Dragan Milivojević asserts that, “There are, in 
addition, statements about Buddhism made by characters in his novels and a 
Buddhist view of the world appears in his later work, particularly Master and 
Man and The Death of Ivan II’ich”(4). Thus, Milivojević informs that Buddhist 
influence on Tolstoy manifested while he was creating particularly these two 
fictional works and both of these works are interspersed with Buddhist ethics. 
Thus, it can be safely concluded that Tolstoy transmitted his Buddhist influence 
in Master and Man explicitly and creatively. 

Also, Marullo informs, “he was well aware of its [Buddhism] key concepts and 
beliefs. References to Karma and Samsara (rebirth) take their place with 
allusions to craving, desire, and the like” (xxv). Hence, Marullo implies that 
Tolstoy may not directly state the Buddhist concept or belief as such but the 
essence of the teachings he transports through allusions creatively. For example, 
in Master and Man greedy Russian merchant Vasili Andreyevich Brekhunov is 
an embodiment of self-centred soul. 

Besides, it is known that Tolstoy aided American writer Paul Carus in reworking 
and translation of the tale “Karma” which is a discussion on Buddhist teachings. 
Later, he adapts the same tale and that “appeared in the journal Russian Herald 
(Russkii vestnik), that same year” (Marullo xxv) which is a year prior to the 
publication of “Master and Man” in 1895. Thus, this interconnection of Tolstoy’s 
reveals about his involvement with Buddhist concepts and perhaps, he may have 
stored a few subconscious influences and later those influences manifested 
creatively in literary works. In case of Tolstoy, one can be certain that Buddhism 
influenced him because the pragmatic and innovative Buddhist methods aid in 
practicing humanitarian values. And repeatedly Tolstoy had advocated of 
following religion based on egalitarian principles. Plus, the record of his 
sympathetic views on Buddhism in his diaries, and letters support the influence of 
Buddhism on him.  

Tolstoy’s Transmission of the Buddhist Ideals in Master and Man 

In Master and Man (1895), Tolstoy’s self-conceited Vasili Andreyevich 
Brekhunov renounces his ego and pride to save the life of his servant Nikita. 
While doing so, he was feeling joyful, and compassionate in giving his life to 
Nikita. The simple and beautiful end of the story not only appeals to the eye but 
also to the heart. And therefore, Vasili’s altruistic action reflects that he 
transcends from his earlier samsaric existence to acquire nirvana. This Russian 
story’s anti-climactic end seems to be the reverberation of the Buddhist concept, 
nirvana. And therefore, the analysis of the story by close reading and 
interpretative analysis may yield conclusive results that whether or not Tolstoy 
has assimilated Buddhist ethics during the creative process.  
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According to, Todd. L. Lewis samsara is, “whereby all beings pass through 
unceasing cycle of birth, death, and rebirth until they find a means of liberation 
from the cycle” (58)”. Being ignorant of escape from defilements of sensual and 
materialistic pleasures, individuals remain caught in the cyclic nature of birth and 
rebirth. To escape from this cyclic existence, individuals make efforts to acquire 
nirvana or enlightenment. The literal meaning of nirvana as given by Damien 
Keown is “quenching” or “blowing out” (56) which is neither the soul nor ego. 
Since Buddhism does not believe in the existence of the former, and the latter is 
already eliminated in the process of nirvana. For Keown, it is “the triple fire of 
greed, hatred, and delusion” (57) that gets blown out upon nirvana or 
enlightenment.  

On close reading, it is observed that rich merchant, Vasili Andreyevich 
Brekhunov , is not the same character at the end of the story. At first instance, 
Tolstoy’s Vasili’s character seems to be based on the concept of dualism or Yin 
yang. According to that, the contradicting features such as good-evil, and dark-
light exist together as they are interrelated and may give rise to each other. 
However, by transcending from the contradicting forces i.e. from self-centredness 
to selflessness, Vasili’s character inclines more towards acquiring nirvana, a 
Buddhist concept. 

To depict Vasili’s transcendence from samsara or earthly existence to acquire 
nirvana or liberation, Tolstoy has divided the story into two phases. The first 
phase or the phase of samsara is shown from the first chapter till the seventh 
chapter. And the second phase of acquiring liberation, nirvana, is depicted in the 
chapters eighth and ninth. But the implications of transformation are embedded 
and scattered throughout the story. That itself alludes to the famous teaching of 
the Buddha, to be your own lamp. It means that every individual possesses the 
consciousness to be an enlightened one and therefore each individual should 
make efforts to transform their consciousness into an enlightened one. 

In the first phase, to represent Vasili is tied to samsara. In chapter one, Tolstoy 
depicts through the background setting and his everyday mundane actions that he 
is wealthy, cunning, self-centred, boastful, and conceited shrewd businessman. In 
his pursuits to amass wealth, Vasili has become a degenerated being, and takes 
pride in the means through which he has been able to build an estate, have a wife 
and heir apparent to carry forward his legacy. He stoops to such an extent that he 
has no qualms by paying unfairly meagre amounts to his honest and kind servant 
Nikita for his services. And later when he abandons his servant to die, he said, 
“it’s all the same to him whether he lives or dies. What is his life worth? He 
won’t grudge his life, but I have something to live for, thank God” (Tolstoy 56). 
Thus, it can be concluded that Vasili was caught in the vicious cycle of samsara 
and that his “state of consciousness” was not free from the “obsession with ‘me 
and mine’” (Keown 57). And he derived corporeal and illusory pleasures 
relentlessly from materialistic objects by disregarding their ephemeral and 
transitory nature.  

Moreover, being blind by the dazzle of gold, he was deriving neither morals nor 
virtuous principles even from his religion. Rather, by going to church, providing 
services, and by burning candles, Vasili believed that he had signed an assurance 
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transaction with god to help him in trouble. Being stuck amidst the snowstorm in 
chapter eighth, Vasili thought ‘I shall perish like that!” (Tolstoy 62). To save his 
life, Vasili’s prayer smells of bribing Father Nicholas by, “promising him a 
thanksgiving service and some candles” (Tolstoy 64). Thus, Tolstoy depicts that 
Vasili’s core was leashed to power and pelf unaware of the liberation from 
samsaric existence. 

To depict the cyclic nature of samsara explicitly due to craving and ignorance 
towards higher spiritual meaning in life, Tolstoy depicts from chapters two till 
seventh. Having being attached to sensual pleasures lead to mental afflictions 
such as anxiety, greed, lust and envy. Tolstoy depicts that Vasili was so much so 
lustful to grab his long-standing business deal before any other buyers that he 
takes a shorter route to Goryachkin which was less travelled and insufficiently 
marked. Consequently, the master and man both lost their way repeatedly and 
reached a village Girishkon twice. Through this episode, Tolstoy symbolises the 
cyclic nature of samasric existence of birth and rebirth. Having realised that 
ignorance and craving obstructs the path to acquire enlightenment, Tolstoy show 
Vasili’s gets tortured my mental afflictions of avarice and pride several times in 
the story. At first to amass wealth and at end to save his life.  

To show that Vasili’s core was full of conceit and self-pride, Tolstoy shows that 
when Vasili was caught in the middle of nowhere of a furious storm, he got relief 
by recalling of his achievements of amassing wealth by his cunning and smart 
ways in a short period of fifteen years. Thus, Tolstoy convinces Vasili was 
trapped in the samsara and whose beliefs were rooted in three evils of greed, lust 
and envy. 

To guide an escape from samsaric existence, Tolstoy’s character portrayal of 
Nikita hints towards the path of enlightenment. In contrast to Vasili, Nikita is 
humble, tolerant, and compassionate towards other beings including animals. 
Apart from displaying deep faith in god, he analysis the meaning of existence on 
the basis of the causality of his actions. In this sense, he depicts the possession of 
wisdom and spiritual understanding in the non-existence of things. While Nikita 
was anticipating his death amidst the whirlpool of snowstorm, he said, “It seems 
a pity to give up what one is used to and accustomed to. But there’s nothing to be 
done, I shall get used to the new things.” (Tolstoy 59). At this point, Tolstoy 
shows that Nikita faces death fearlessly and with clarity because of his spiritual 
understanding that alludes the passing from life to death through the Buddhist 
thought of anicca or impermanence, 

According to Sue Penny in Buddhism anicca means, “‘impermanence’—in other 
words, nothing lasts. People, plants, even ‘solid’ things like mountains are 
changing all the time. The Buddha said that because nothing remains the same for 
long, there is no rest except nirvana” (12). It implies impermanence lies in the 
heart of all things so individual shouldn’t attach their self to objects to gain 
pleasures from transient things. Moreover, by focusing on the transitory nature of 
existence, one can remain detached and avoid falling prey to mental afflictions to 
eventually acquire nirvana. Thus, Tolstoy shows Nikita was wise to understand 
the concept of anicca. And, Nikita displays the same understanding in accepting 
the forthcoming death.  
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By informing about the concept of impermanence, Tolstoy informs that 
individuals pass their entire lives in rat race to hoard materialistic objects due to 
which they are also tormented by mental afflictions such as avarice, greed, and 
envy but all such objects are transient in nature. However, individuals remain 
caught in the cycle of samsara. Thus, Tolstoy through the objective corelative of 
Vasili’s and Nikita’s attitude in the face of death draws a stark contrast between 
true happiness and illusory happiness that was much wanted in Russia torn by 
several conflicts to acquire power and money. 

To reiterate that true happiness is in nirvana, in the second phase, in the eighth 
and ninth chapter, Tolstoy portrays transformed consciousness of Vasili. While 
facing tribulations in snowstorm, he recalls of his materialistic journey from the 
beginning till that point of time in the forest. And he analysed that all his 
achievements were transient and illusory in nature. And then, his inner wisdom 
awakens. Vasili gets humbled on seeing Nikita shivering in cold and he has the 
deep urge to save his life at the cost of his. By analysing that true happiness is 
derived when one liberates from the state of consciousness rooted in me and 
mine, Vasili makes efforts to acquire true happiness by shedding his self-
centredness and pride. To do so, he lies on top of Nikita to give his body warmth 
while tears pouring from his eyes. Vasili’s this state of consciousness 
metamorphically signifies his change of heart on realising the true essence of life 
because he twice said “He did not know, but now I know and know for sure. Now 
I know!’ (Tolstoy 70). Thus, it means he understood the meaning of true 
happiness. And when he hears Nikita breathing under him, he said, “, “Nikita is 
alive, so I too am alive!” (Tolstoy 69). Through this ending, Tolstoy depicts 
Vasili acquiring nirvana or true happiness by saving the life of his servant Nikita. 
For Vasili, at the last moment, he obtained no pleasure in any object but by 
transcending the state of consciousness free from greed, lust and envy and thus 
acquiring nirvana. Therefore, the interpretation of the story shows that Tolstoy 
alludes towards the Buddhist teachings. 

Hence, it can be safely guessed that during the creative process of Master and 
Man, Tolstoy utilized stored impressions from his personal influences and his 
social consciousness to transport the essence of the Buddhist teachings in this 
story. Besides, the style of writing Master and Man is lofty and compels critic 
Edward A Thurber to state that, “the Death of Ivan Ilyitch and Master and Man 
are greatly superior to any of his parables” (338). Further Thurber observes either 
the creation is didactic that aims to disseminate “great truth of brotherly love”, 
“Or shall I say they are the work of a great preacher and great artist finally 
blended” (339). Hence, Tolstoy’s aim is fulfilled by suggesting spiritually torn 
Russians to view interconnectedness in human existence through compassion, 
love and tolerance. And subsequently, such literary texts become perennial 
carriers of humane messages and influence incessantly the masses across the 
temporal and spatial borders. 
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Introduction 

It is the path of the soul that passes through the physical to the metaphysical and 
from the material to the spiritual. The spiritual path leads to that home where the 
Beloved dwells, that inner path that goes to the true core of our being, where the 
Beloved is entirely present. According to Saint Augustine, " Turn to yourself, 
because the truth dwells within the human being"  

The one you seek is beyond form, beyond understanding, beyond the limited 
horizon of the mind. To search for this truth, mystics go through certain spiritual 
exercises. The memory of Beloved is the period of separation when one realizes a 
living state of inner consciousness of His presence, the mystics go through that 
period, where the soul experiences separation with the divinity or with the source, 
and through having had the influence of worldly goods and having lost contact 
with the source that is God and therefore, to return to that state so that it merges 
with the Divine, one has to put effort and when it reaches that phase of union the 
soul is free from worldly ties and ready to merge with divinity. This path is very 
hard that involves sadness, agony, darkness and tears until one discovers the 
inner truth and recounts that empirical and ineffable experience. Love, desire and 
faith play a very remarkable role during the journey, even so, overcoming all 
obstacles that prevent the traveller. 

In the present work, we will focus on the comparative study of the mystical 
experience of union with God that is the central theme in the Cántico espiritual 
of San Juan de la Cruz and the Kafis of Bulleh Shah.  
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San Juan de la Cruz 

Although, Santa Teresa de Jesús represents the maximum splendour of Spanish 
prose, however, San Juan de la Cruz is another exalted Carmelite poet who takes 
mystical poetry to the most intense and sublime expression that universal 
mysticism has reached. He is even considered one of the purest voices that have 
ever existed. 

San Juan wanted to change the monastic orders, so he was imprisoned in the 
convent of Toledo. During that time he wrote “Cántico espiritual”, later he fled 
and hid in the convent of Jaén, but was imprisoned again in the convent of 
Peñuela, Spain. 

For San Juan, poetry was not an end in itself or the result of a series of 
mechanisms of literary invention but a means to express a reality of faith. His 
great success was to understand that the language closest to that need to express 
the ineffable is the language of poetry made of metaphors, similes, and symbols. 

Bulleh Shah 

Bulleh Shah was a Sufi poet, mystic and humanist, his full name was Abdullah 
Shah, he was born in 1680, in a very small town Uch, Bahawalpur Punjab that is 
currently in Pakistan. His father Shah Muhammad Darvish was a teacher and 
preacher in the mosque. Afterwards, he moved to Kasur for religious studies 
under the guidance of a teacher Maulvi. Later, he moved to Lahore and there he 
became the disciple of a well-known Sufi master Baba Shah Inayat 
Qadiri Shatari from whom he received a lot of influence. Bulleh Shah belonged 
to the upper class but by breaking the caste chains he became a disciple of a Sufi 
master who belonged to the lower caste. According to the ideology of the Qadri 
sect, it is believed that by leaving the mundane, the self is lost and once it is 
eliminated, it is possible to see the inner reality and the soul approaches 
God. Bulleh Shah himself left his family and went to live in the shrine. Therefore, 
to find the inner realms we have to transfer our attention from the physical to the 
spiritual world. Later, through his Kafis he reached the state of union with God. 

The importance of love 

 The soul that walks in love, neither tires, nor rests (San Juan de la Cruz)  

 Love or ishq is very important in mystical poetry that is a primary element that 
guides the beloved to the Beloved. During the spiritual path the walker 
overcomes the obstacles that show his faith, therefore, love becomes the measure 
of intensity of his faith. 

The 13th-century Sufi poet Jalal al-din Rumi explains love through an 
anecdote: 
“Someone asked me - What is love? I answered, don't ask me about the 
meaning. When you get to that state and you would realize, When He tells you, 
you would recite as He commands”. 

Divine love has been one of the very important themes in Sufi literature as well 
as in Christian mysticism. The Sufi poet Rabia al Basri of the eighth century 
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explains it is not love to take advantage of something but it is the unconditional 
love that the soul gives itself to God. 

Sir! if I adore you for fear of hell, 
burn me in hell. 
If I adore him for the hope of paradise,                            
exclude me from paradise. 
But if I adore you for yourself, 
do not deny me your imperishable beauty. 

The mystic San Juan de la Cruz, explains in the comments of the poem Cántico 
espiritual "faith is like the feet with which the soul goes to God, and love is the 
guide that shows the way”, that ardent love guides the beloved until she merges 
with the Divine. 

The Sufi poet Bulleh Shah takes the meaning of love to a deeper level and 
portrays it using the terms of Ishq Majazi refers to the inclination of people 
towards worldly feelings such as: fun, agony, pleasure and interest in goods 
while Ishq Haqiqi refers to love for their Beloved, distinguished from the outside 
world, expect a glimpse of Him. 

Bulleh Shah felt the burning desire to find God and said: " Love is the flame to 
purify oneself, when it burns with it, interest in the earthly is lost and the soul 
wants to leave all pleasures to merge with the Beloved" 

Spiritual paths in the Christian tradition 

1. The purgative: by which the soul, through sacrifice and penance, moves away 
from all worldly pleasures and goods to focus on the search for God, in such a 
way the soul is cleansing itself of sins.  

2. The illuminative: by which the soul is illuminated with the consideration of 
eternal goods and those of passion, through prayer a purification of the senses is 
produced and a light begins to be perceived, a knowledge that approaches the 
Divinity. 

3. The unitive: in which the soul reaches union with God, according to the way 
defined by San Juan de la Cruz as "spiritual marriage". In addition, in the poem 
(Living Flame of Love) by San Juan de la Cruz, an insurmountable description of 
ecstasy has been portrayed. 

The first two ways are common to both asceticism and mysticism, the last one 
belongs only to mysticism. From the literary point of view, the ascetic in which 
religious writers tell their expiatory experiences while in the mystical they tell the 
soul's experiences in the search for God. 

4.3 Paths in Sufism 

1. Ubidiyat : Devotion, is the first phase of the spiritual path where the soul 
repents for having committed sins in the past and now only wants to serve 
God.       
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2. Ishq : Love is the essential phase through which the soul will reach its 
beloved. During that time the soul is shedding worldly goods, always 
repeating the name of its beloved.       

3. Zuhd : The renunciation of sensual feelings, in the poetry of the Sufis body 
love does not have much importance.       

4. Marifat : Having the knowledge that the God who is the Creator of the 
universe and all of us belong to Him and the purpose of life is to serve 
Him.       

5. Wajd: It is the phase of ecstasy or trance that is reached through the 
contemplation of God.       

6. Haquiqat: It is the knowledge of the reality   of God and the acceptance of 
the nature of God.       

7. Wasl: the last phase is the union with the God who enjoys the soul with 
immense pleasure. It is no longer distinguished from the essence or in other 
words from the source.                       

The spiritual trajectory first begins with asceticism that is voluntary and when 
reaching the state of union with God, according to San Juan de la Cruz, the soul 
is transformed, it is loved by God, where the understanding of God will be hers, 
her will, will be of God, and in the same way her love will be the love of 
God. During all spiritual perfection love and faith play a very important role. 

1. Devotion Ubidiyat   
  
The Purgative 2. Love Ishq 

3. Renunciation Zuhd 

4. Knowledge Marifat The Illuminative 

5. Ecstasy Wajd   
  
The Unitiva 6. Awareness of reality Haquiqat 

7. Union with God Wasl 

 

Comparison between Spiritual Canticle and Kafis 

Cántico espiritual begins with the feminine voice searching for the Divine 
whereas Bulleh Shah himself, identifies with the feminine gender, leaves his 
masculinity, and learns to dance so that his beloved reciprocates him. For the 
Sufis dancing is a form of devotion. 

The longing to return to the source is the memory of the Beloved that the two 
poets have portrayed, the beloved is in pain for the absence of Him that is 
incurable because nothing is more painful than consciously feeling within our 
own heart that we are separated of God. From there begins the path of reaching 
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the state of spiritual poverty or, in other words, depending internally on God and 
He frees us from the chains of the world that are obstacles to experiencing divine 
reality and our natural essence. 

In Cántico espiritual the beloved is in love with the Son of God wants to unite 
with Him, the soul enchanted in love begins with a question, the search for its 
beloved. She feels hurt by the absence of the Beloved, the symbol of "deer" refers 
to the Beloved who left her in such a state of grief and agony that it causes her 
inexplicable pain, Even so, she has the concern to see him and she is aware that 
his only cure is Beloved.                                                  

Where did you hide 
Beloved, and left me moaning? 
Like the deer you fled, 
having hurt me; 
I came out after you, crying out, and you were gone. 

The absence and remembrance of Him is a state of darkness does not know where 
He dwells. Therefore, she is determined to continue searching for the Beloved for 
many obstacles that impede her spiritual path, they could be considered as 
worldly pleasures and goods that are attachments to that path. However, she is 
not afraid of anything because she is in love with Him “Love's disease has no 
other cure than the presence of God” and she is aware that her remedy is the 
encounter with Him.  

In the comments, San Juan explains why the Beloved suffers from that pain. 

The understanding, the will and the memory are the three powers of the soul, 

the presence of God is the health of the understanding that is why it suffers, 

the will does not possess God, which is delight, that is why it has sorrow and 
memory refers to dying for not having the understanding of seeing God and 
neither delights of will. 

Since, by not possessing any of the three powers, the soul is in that state, because 
no matter how much wisdom one has of this earthly world, nothing is useful on 
the spiritual path because the two places are different from each one, there is a 
difference between the earthly world and the spiritual world, therefore, to reach 
another one has to leave one and to leave it one has to leave the attachments to 
the earthly world and surrender unconditionally to God because the satisfaction 
of the heart is not found in things but in the nakedness of all of them and poverty 
of the spirit . So the soul has to cleanse itself of worldly passions and 
attachments. 

I will go through those mountains and banks. 

The soul has to reach “mountains” which are high, which refers to exercising the 
virtues of the contemplative life, and to “the banks” which refers to the spiritual 
exercises, penances and mortifications of the active life. Later, control passions 
of the soul; joy, hope, pain and fear and her heart is emptying of the likes such as: 
contentment, delights of the earthly world. 
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The arrows you receive 

“The arrows” are the touches of love for the heart caused by the beloved that will 
lead the soul to know the greatness, wisdom, virtues and grace of Him. 

Bulleh Shah portrays his ineffable experience, where the Beloved with the 
burning longing for the search for his Beloved, he left his family and worldly 
pleasures to know the true reality of life. In the Kafis using the symbols of rural 
life and the love folk stories of Punjab of that time, he uses the folkloric 
protagonist Ranja who symbolizes Amado and Heer is soul and explains the 
moral elevation from Ishq Majazi (worldly love) to Ishq Haqiqi (divine 
love). Bulleh Shah himself considered Heer who was the beloved of Ranjha in 
folkloric stories, with his verses he began the search for his Ranjha, in addition, 
there are times he denounces the strict dogmas imposed by religions that would 
not help to reach such a state of union With God. Now I am going to quote some 
of her verses by Kafis where the situation of the beloved is noted due to the 
separation and the degree of agony in which she finds herself. I have endeavored 
to translate the Kafis that were written in the Punjabi language so that it does not 
lose its essence, even with poetic difficulties. 

Master Shah Inayat threw Bulleh Shah out of the sanctuary for disobedience, for 
separation he sank into deep agony and pain. In his Kafis his Beloved is a teacher, 
since in Sufism the relationship of teacher and disciple is considered very sacred 
because it is the teacher who guides his disciple to the spiritual path so that he 
continues to purify the heart and the spiritual path. According to Shri Guru Nanak 
Dev, he compares the teacher with the boatman who helps his disciple 
to cross the ocean of life. (Bhav Sagar)  

In the Sufi tradition, teachers have considered it as the ladder to reach 
God. The Murshid is the mirror that reflects the glory of God. Bulleh Shah has 
called the physical form of the Master the bridge that leads the disciple to the 
actual form of his Master.  

 When parting ways with his teacher Bulleh Shah wandered the streets and 
sought, how he could be in the company of his teacher. That time of separation 
helped him see the inner reality. In Kafis you can see emotions such as: grief, 
sadness, inexplicable pain and longing to reach spiritual perfection. 

The symbol of “sleep” portrays the ignorance for which he was separated from 
his master. Bulleh Shah in one of his verses uses the symbol of “peacock” says 
that his teacher, who after hurting him and leaving him in such agony, never 
heard from him again. However, he had confidence in his master that he would 
forgive him. Bulleh Shah said that without living accompanied by the teacher, the 
world has no meaning, they are pure attachments to the earthly world, it is only 
the teacher who shows the path of the reality of life. 

To reach the union, First, the heart has to be purified, in terms the physical is the 
most important organ of the body and in spiritual terms it is the organ that is the 
receptor and understand the divine science in all the organs and the second the 
loss of the self (identity of self) so that there is no duality that has been 
considered the enemy, those who begin the spiritual path. 



Assonance, No.21, January 2021 

 129 

Bulleh Shah emphasizes knowing himself leads us to know the true reality that is 
God, He who dwells in the heart and knowing him, has to free himself from 
illusion and self in order for one to discover reality. In the following verses he 
portrays us about the identity (I) that they put us in this world that is 
distinguished from the true reality. We do not know where we come from, a 
qui é n belong, until we are not going to know the divine reality, purifying the 
heart.    

Bulla! I don’t know who I am. 
Bulla! I don’t know who I am. 
I'm not a believer in the mosque 
nor am I in the rites of the infidel. 
I am neither pure nor impure, 
nor am I in the essentials of the Vedas  
I'm not into cannabis or alcohol 
I am not lost or corrupted. 

It is the heart that keeps the secret of our origin, the work of purification, facing 
the shadow leads us to the depths of the interior, where our root of our own being 
is found. What stands between the devotee and his divine nature is the self “ego” 

As explained in the next verse. 

Ay, Bulleh Shah, the absolute becomes when the “I” is banished from the 
heart. 

So, by cultivating the virtues and leaving the vices, the self is leaving. He 
constantly strives to cultivate the virtues through spiritual exercises, as dancing is 
one of the ways of devotion, Bulleh Shah himself, learned to dance and he wore 
the bells on his feet, he played the sarangui instrument and danced like women 
and left his manhood, his only motive was to attract his teacher to allow his 
company. Because of the pain of separation that is the memory of the teacher, for 
this reason, the soul desperately seeks its Beloved to give itself to itself, it no 
longer cares about superficial pleasures, to such an extent it wants to do anything 
that the beloved likes. It is love, the flame of love that every time impels him to 
the search for his Beloved, Bulleh Shah says that his heart has been pierced with 
“the darts of the pleasant melody”, the darts are understood here as the news of 
Beloved and even so he had a long way to go. Bulleh Shah's devotion was 
determined by how much impediment they were on that path to knowing the 
divine essence. In this state all the pain does not impact him, he sees it as the love 
of God in that suffering whose impact helps to purify the heart.  

The Union  

The theme of spiritual marriage, both poets have used in poems to show spiritual 
perfection or in other words when the loved one discovers the mystery of “unity 
of being”. Not only in the Old and New Testaments is the idea of  “wife of God” 
but also in Catholicism the soul conceives as the wife of God. In Sufism, the soul 
is wife and husband is God. In the Bhakti movement the devotees employ the 
wife metaphor as MiraBai the mystical poet identifies herself as Krishna's wife in 
the poetic compositions of the Gurus in Sikhism they employ the same theme of 
<God's wife> in order to merge into God. 
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In order to reach that state that San Juan de la Cruz calls “spiritual marriage” the 
soul has to get rid of all passions, purge itself of all naturally acquired 
knowledge. The Wife has denied everything that links her to the outside, the 
imaginary visions, hobbies and after emptying herself of the ghosts transmitted 
by the senses have been erased and later, she knows that the beloved dwells in us. 

The two poets advocate knowing oneself, which is the way that leads us to know 
the secret of our divine nature. 

According to San Juan de la Cruz 

“To come a soul to reach the supernatural transformation, it is clear that it has 
to darken and transpose itself to everything that its natural contains, which is 
sensitive and rational, because supernatural that means, it rises above the 
natural; then the natural below remains" 

What the beloved desired from the beginning of the poem <Spiritual Canticle> is 
revealed in stanza twenty-two in which the beloved has reached that state, 
however to achieve it she not only performed the purification exercises but also 
strength by having intimate ties with the Beloved. Everything has been possible 
with the Divine’s favor, He was victorious due to all the efforts put in the form of 
bitter mortifications, meditations, until he reached the contemplative life. In the 
delightful state of spiritual marriage and the soul rejoices and rests to have the 
neck reclined on the sweet arms of Beloved. 

In stanza twenty-six it is highlighted that the soul has already reached a more 
intimate place that is “interior cellar”, which is related to the Teresian dwellings 
and emphasizes the importance of the internalizing dimension of Juan de la 
Cruz's system: bodegas, caves, caverns that all places are linked with the idea of 
enjoyment alone and intimacy. It is the ultimate space for the meeting of lovers, it 
is none other than the “interior cellar” where the Beloved offers 
him communicating the mystery that the soul according to its power of 
understanding receives wisdom, secrets and science, the will receives most gentle 
love and memory receives recreation and delight in remembrance and feeling of 
glory. The expression <of my beloved drank> is metaphorical, and in it wine and 
beloved identify and express the loving union. 

There I promised to be his wife 

In marriage there is a mutual commitment between the spouses, they enjoy each 
other's company, have common possessions, share secrets, equal love and unity 
of decision. In the same way in the spiritual marriage of the soul and God 
everything happens like this. 

The transformation of the soul of this life and the appetite of the will is detached 
from all things and the appetites are conformed to the Holy Spirit. In such a way 
to that state all the powers of the soul in the spiritual dealings with the Beloved 
and the communications that pass between the God and the soul are very delicate 
and there is no mortal language that can say, neither it nor the human 
understanding that can understand. 
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With a flame that consumes and does not give pain 

Since, now the soul sees the world with the wisdom of God, annihilation of the 
self, discovered through “unity of being” is its true essence and the only truth that 
exists is God. She was leaving all things that are not God and learned to dwell in 
her where God also dwells. In the comments on stanza thirty-eight, he explains: 

“She will love God as she is loved by him, as her intellect will be God's intellect, 
her will will be God's will, and therefore her love will be God's love. The will of 
the soul is not destroyed there, but is so firmly united with the force of God's 
will, because the two wills are so united that there is only one will and love, 
which is God's." 

The changes produced by the union can be seen on a personal level within 
oneself and everything has been possible because of the love of God and virtues 
such as: humility, compassion, generosity, piety, God's will, which will be 
present in your lifetime.  

In the case of Bulleh Shah, he met the Divine reality when his teacher Shah 
Inayat forgave him and gave him his company, which is recorded in the 
following anecdote: 

Bulleh Shah one day danced and sang near the shrine, where his teacher lived, he 
heard his voice and was attracted, his teacher went to see who he was when he 
saw that it was Bulleh Shah he hugged him that Bulleh Shah wanted his 
protection and love. That moment was wonderful of the union in which he felt 
loved by his teacher. 

Here you see the terms of Waḥdat al-Wujūd refers to “unity of being”, it is 
explained that God is not separate from his creations. Bulleh Shah met or that the 
only reality is God who is eternal, all - powerful reality that is found in all the 
particles and exists within everyone. Also, it is be noted that 
the advaita doctrine has the same perspective towards divinity and the 
relationship between human and God. 

In the following Kafi Bulleh Shah portrays the union where the trajectory 
of Heer that symbolizes the soul and Ranja her Beloved and uses the symbols 
of Heer, Ranjha from the folk legends of Punjab.               

Repeating Ranjha's name, 
I have become Ranjha. 
ll to menme "Dhido-Ranjha". 
Let no one call me Heer. 
Ranjha, is to me, I'm in Ranjha, 
I don't think otherwise 
I do not exist, only He exists. 
He seeks to please himself. (Bulleh Shah 297) 

Upon reaching that state where the self of being is eliminated, it is 
transformation, only the delight of union with God is felt and through knowledge 
he could understand the mystery of God. By repeating the name of his Beloved 
and giving unconditionally, the transformation was possible and he was able to 
know that there is only one reality that is God who dwells in the heart. Nothing 
becomes Him, unites with Him because everything is Him. 
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According to Bulleh Shah, reaching the state of union removes jealousy, ego, 
duality, pettiness, and illusion from this world. You notice a personal change; the 
union carries an infinite sweetness. 

Conclusion 

Of course, the tow poems differ in terms of the images and symbols they use in 
their works, while San Juan de la Cruz uses elements of nature and makes 
reference to the Bible, while Bulleh Shah uses symbols from Punjab folk legend 
and the images of rural life of that time. Even so, the two draw the similar path 
that goes to spiritual perfection. 

The path begins with the memory of the Beloved, where the beloved looks for her 
absent Beloved, He himself imbues the idea in his devotees who feel exiled. Love 
as the fundamental motor for the beloved, which is flourishing by God's blessing 
so that the beloved would break the illusory chains like earthly attachments. 

The two poets describe the trajectory that is the period of separation, which goes 
from darkness to light, as a very difficult path that entails desolation, tears, pain, 
sadness. The beloved having faith in God and hope goes on. 

Both advocate the annihilation of the I (the identity of oneself) and for that 
reason, they give great importance to the purification of the soul in order to know 
itself its divine essence that is hidden within the heart. Hence, devotees engage in 
spiritual practices such as; devotion that corresponds to your religious beliefs. 
However, the remembrance of your beloved every moment and contemplation 
helps to purify the soul.  

Divine love is essential for both poets, unconditional surrender to God, there is 
mutuality of love between the beloved and the Beloved. In its absence, it would 
not have been possible to reach spiritual perfection. 

References  

Alonso, D. (1946), La poesía de San Juan de la Cruz , Madrid, Aguilar. 
Anjum,Tanvir(2017) The Soul-bride of the Divine-groom: Bridal Metaphor in 

Sufi Poetry of Shah Husayn (Journal of Sikh and Punjab Studies, New 
York, Vol. 24, No. 1 & 2. 

https://www.academia.edu/35465055/The_Soul_bride_of_the_Divine_groom_Br
idal_Metaphor_in_Sufi_Poetry_of_Shah_Husayn_Journal_of_Sikh_an
d_Punjab_Studies_New_York_Vol_24_No_1_and_2_Spring_Fall_201
7_pp_25_52_ 

Ganguly, S. P.,2010, «San Juan de la Cruz y la espiritualidad tántrica de la 
India», , Hispanic Horizon: The Shared Crossings. Indo-Lusophone 
Literary Perspectives, Nueva Delhi, Jawaharlal Nehru, 31-56 

Hernández, Gloria Maité, La morada espiritual del amor en separación." 
Repensando la experiencia mística desde las ínsulas extrañas. 
https://www.academia.edu/29819599/_La_morada_espiritual_del_am
or_en_separaci%C3%B3n_Repensando_la_experiencia_m%C3%ADs
tica_desde_las_%C3%ADnsulas_extra%C3%B1as 

Singh Sheetal, J. (2010). Bulleh Shah: Jiwan Te Rachan. Punjabi University, 
Patiala,  Punjab 

Yndurain, Domingo. (2006). Poesía de San Juan de la Cruz.(14 edición)Cátedra 
Letras Hispánicas, España páginas 11-174. 



SYMBOLISM OF DARKNESS AND LIGHT IN ALFRED 
DE MUSSET’S LORENZACCIO: SHAKESPEAREAN 

OVERTONES  

Gitanjali Singh 

Assistant Professor of French, Department of French Studies, Banaras Hindu University, 
Varanasi – 221005, Email: gitu02@rediffmail.com 

Abstract: Symbolism of darkness and light used by Musset in his famous play 
Lorenzaccio could be seen as an influence of Shakespeare. The reception of 
Shakespeare in France is complex and divided. Voltaire was the first to 
introduce Shakespeare on French scene. The French translations of Julius 
Caesar and Hamlet by Voltaire’s critique of Shakespeare aroused the interest of 
French public in Shakespearean theatre. But the theatre of Shakespeare was 
always considered foreign in France because of its opposition to the classical 
rules and teachings of Aristotle. Thus, a debate in France began whether 
Shakespeare has influenced French theatre or not.  This will put an end to the 
classical French theatre which was strictly under the surveillance of French 
Classical rules. Alfred de Musset was fond of foreign literature; especially he 
was passionate for the theatre of Shakespeare who became his spiritual master. 
Moreover, the theatre of Musset can be studied in a particular category as it 
was not written for the theatrical purpose. The present article analyses the 
symbolism of darkness and light in Lorenzaccio in the Shakespearean 
perspective. We found these notions with a strong symbolic contradiction in both 
these writers. These two writers have tried to represent the true image of man 
with his complexities and shortcomings as well as his qualities. 

Keywords: Darkness, Light, Classical rules, Romanticism, Shakespearean 
Perspective 

The French Romantic poet and playwright, remembered for his poetry, much 
influenced by Shakespeare and Schiller, Alfred de Musset wrote the early modern 
plays in the French language. Before talking about the interest of Alfred de 
Musset in Shakespeare, it is pertinent to see the reception of Shakespeare in 
France. The reception of Shakespeare in France is very complex and divided. 
Voltaire is perhaps the first to have talked about Shakespeare in France. Voltaire 
visited England in 1725. Although the discovery of Shakespeare had a 
tremendous impact on Voltaire, he still held Corneille and Racine as superior 
dramatists. Taking into account the ideas and talent of Shakespeare, he proposed 
to translate Hamlet and Julius Caesar. Voltaire, in his translations of Julius 
Caesar and Hamlet, remodels the anglo-saxon theatre. The translation that he 
proposes of the famous monologue of Hamlet differs from the Shakespearean 
version. He omits intentionally the idea of dream and adds an anti-clerical notion 
which does not exist in the original text. In fact, he uses Shakespeare to attack the 
French clergy and also to diffuse his ideas on religion. As evident in the Lettres 
Philosophiques, despite admiring the genius of Shakespeare which was full of 
force and fecundity, of the natural and the sublime, Voltaire dismissed the former 
for lacking good taste and the knowledge of rules. Mme de Stael rehabilitates 



Assonance, No.21, January 2021 

 134 

Shakespeare in France by endorsing the views of Germans such as A. W. 
Schlegel and Goethe on Shakespeare. This change will give birth to a new 
literary current i.e. Romanticism. Later on Stendhal and Victor Hugo prepared a 
way for a deeper influence of Shakespeare on French literature. 

Despite the fact that the theatre of Shakespeare is always considered as foreign as 
well as contrary to the rules and teachings of Aristotle, French people developed 
interest in British culture and society due to their imaginative, cognitive and 
literary richness. Gradually, Shakespeare became a symbol of the new literary 
current later known as romanticism. The Romanticism stood against the 
Classicism. Whereas, the Romanticism was found to be embedded with personal 
reality, the absence of rules, the mixture of genres, the emotion, the excessiveness 
and the provocation, we encounter universal reality, the rules, the distinction of 
genres, the logic and the propriety, within the other strand of thought known as 
the Classicism. The romanticism imposed the literary themes (hitherto neglected) 
such as, social ideals, nature as a mirror of the human soul, originality found in 
new forms, imagination and the fantasy, fascination for me (self), the liking for 
the past, for the exoticism and for the mystics. Thus, the taste for theatre pitched 
its tent in France and subsequently, the themes of death, macabre and violence 
attracted the French spectators time and again. 

For the French plays, Shakespeare was regarded to be the true representative of 
this genre of Romantic literature. Shakespeare's works were rich, full of action 
and terror, without false delicacy. This puts on the theatrical scenes some serious 
characters. His theatre was very lively and passionate. Thus, Shakespeare 
appeared a model for all the French writers of that period. He was deliberated at 
all literary forums in France and his glory resounded in numerous romantic 
writing of that époque. As a matter of fact, he was an inspiring source for 
Chateaubriand, he was admired by Alexandre Dumas, he inspired Vigny, Hugo 
and Alfred de Musset. The richness of the vocabulary of Shakespeare, the value 
that he attached to the symbols, the complex vision that he depicts of men and of 
the contemporary world had tremendous success in France. For instance, Hamlet 
reflects on human condition admiringly as well as despairingly:  

What a piece of work is a man, how noble in reason, how 
infinite in faculties, in form and moving how express and 
admirable, in action how like an angel, in apprehension how like 
a god! the beauty of the world, the paragon of animals—and yet, 
to me, what is this quintessence of dust?. ( 2.2. 303-312) 

The pathetic scenes, darkness and horror slowly and gradually corresponded to 
the flavour of the époque.  

So far, we have referred to the different aspects of the reception of Shakespeare 
in France, his stakes, his relations with Romanticism and the intentions of 
modernizing the art of writing. We have also defined the characteristics of 
Romanticism during 1820-1830. Thus, we have focused on, more precisely, the 
case of Alfred de Musset who had a special fascination for foreign literature, 
especially the English literature. Musset read the English literature in original 
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versions and he was enthusiastic for the theatre of Shakespeare. Soon 
Shakespeare became the spiritual master of Musset. 

Musset never intended to play his plays on the stage, Lorenzaccio was a 
characteristic example of the new theatrical genre. He is a young romantic 
frustrated character, more sensitive than the others who lived in misfortune. In 
the intertextuality of the texts of Shakespeare and also of Alfred de Musset, it is 
revealed that Musset has borrowed some of the characteristic features of 
Shakespeare. This intertextuality could be possible by the juxtaposition of the 
two texts in the form of citation or plagiat or allusion, Thus while going through 
the Lorenzaccio of Musset and Hamlet of Shakespeare we find intertextuality on 
the aforesaid lines of Lorrenzaccio (1833) of Alfred de Musset:   

Ceux qui mettent les mots sur leur enclume, 
et qui les tordent avec un marteau et une lime 
ne réfléchissent pas toujours que ces mots   
représentent des pensées,et ces pensées des actions.  

 

Musset did not evoke Shakespeare directly in Lorenzaccio. But it is pertinent to 
know whether his drama could have existed without Musset's readings of Hamlet, 
Macbeth, Julius Caesar. We cannot know really whether Musset seems to have 
the same reflexions as Shakespeare with regard to the questions of utility of 
action or the place of individuals in society. The character of Lorenzo in different 
aspects could be compared to that of Hamlet: the two Young personalities were 
vindictive murderers who revenged in order to restore purity through debauchery. 
Both of them already know that their actions are futile but they were forced to 
react because it has become their only raison de Vivre. The two characters are 
nostalgic of lost purity and aspire for a profound melancholy, though there is a 
major difference between Lorenzo, the debauch and Hamlet, the young man who 
is pure and virtuous. 

We find, therefore, that the influence of Shakespeare on Musset is in two distinct 
manners as the two writers write in two different languages. So far as symbolism 
of darkness and light is concerned, we observe the presence of this theme in 
literature and also in the religious beliefs since the time immemorial. Darkness is 
usually associated with evil, bad, falsehood, ignorance, damnation and death 
whereas light is associated with God, good, truth, knowledge and life. Banquo 
says to Macbeth: 

But ’tis strange. 
And oftentimes, to win us to our harm, 
The instruments of darkness tell us truths, 
Win us with honest trifles, to betray ’s 
In deepest consequence. (1.3.124-128) 

The darkness may be regarded as the night and the light the day. The darkness 
would find itself on the side of the bad and the light on the side of the good. The 
light synonym of “good” is separated from the darkness implying for the bad. In 
this perspective, the destiny of man comes out of the jaws of darkness towards 
the light, while having full faith in God and His principles. The men who have a 
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pure conscience, go to paradise, whereas those who have an obscured conscience 
go to hell. 

The man characterizes himself by his dualism: he has an immortal soul which 
associates him with God but the same detaches itself from the mortal body. This 
implies that one aspect of darkness opposes itself to the light. The spirit of man is 
divided between darkness and light, between ignorance and knowledge and it is 
governed by the two. The light also represented knowledge. The philosophers of 
‘Lumières’ compare their intellectual movement to enlightenment. Serving 
themselves with this metaphor, they want to enlighten the world with the light of 
reason. In this way, the light appears to represent myriad forms of ideas. The 
darkness is in opposition to it and also assumes different meanings. This 
symbolism is being used in literature which stereotypes the characters of theatre. 

However, at the time of the first romantic currents in Germany, England, and 
France, we observe that the principal characters are no more stereotyped but are 
ambiguous intertwined with both the darkness and the light which reflects the 
real human complexity. Shakespeare mixes the darkness and the light and Musset 
takes again these notions in order to create a representative theatre of man and his 
contradiction; finally, he symbolizes them subtly in order to write Lorenzaccio. 

Now, we present, more particularly, the treatment of symbolism of darkness and 
the light in Lorenzaccio in Shakespearian perspective in order to show how his 
play of Musset is based on opposition. We find these notions with a strong 
symbolic connotation equally in Shakespeare and Musset. These two writers have 
tried to represent the real face of man with his complexity, with his demerits as 
much as his qualities. It is, therefore, possible to reconnect thematically Musset to 
Shakespeare though they were from two different times and ideological 
orientation. Musset like Shakespeare used a historical theatre which offered a real 
theme to the spectator or the readers. Like the legitimacy of sovereignty, the 
exercise of power or the right to rebel against a tyrant, for the two writers, the 
dramas are carriers of the lessons of the past and make indirect reference of the 
present. Musset puts on the scene of Italy of 1537 in order to evoke a very critical 
fashion – France of the 1830s. Shakespeare puts on the scene the chaotic past of 
Ecosse, (Macbeth), Denmark (Hamlet) and the antique Italy (Julius Caesar) to 
offer the presence of the Tudor dynasty. The two writers have appropriated the 
past with great liberty.  

Finally, as much in the plays of Shakespeare as in the plays of Musset, the scenic 
space is devoted to the dramatic power and action which is concentrated around 
the dialectics of the vices and virtues. We will see that the characters associated 
with the vices are associated with darkness whereas the characters associated 
with virtue are associated with light, in the text of Musset. Besides the thematic 
analogy, the two writers seem to make the same use of darkness and light: this 
symbolism is also present in mise en scene, in order to define the complexity of 
the space. Here, we are interested in the following plays of Shakespeare:  Julius 
Caesar, Hamlet and Macbeth. These three dark tragedies staged some ambiguous 
characters in the sense that they are not stereotyped: the three principal 
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characters, respectively Brutus, Hamlet and Macbeth make their own destiny in 
life, sometimes while tilting toward the sides of the good and sometimes towards 
bad. All three of them committed at least one murder, the murder of a powerful 
man who was closely related to them, but the readers do not admit that they are 
fundamentally bad characters. These theatrical characters represent human beings 
who are indecisive before action and who find themselves forced by destiny and 
by the complexity of life to commit violent acts, implication of which they do not 
realize. 

We find that all these characters Hamlet, Lorenzo, Macbeth, and Brutus are 
identical from the point of view of their tormented and truly human conscience 
because it is complex. The two writers, Shakespeare and Musset have blessed 
their plays on a story of symbolism of the darkness and light, which is going to 
accentuate the complexity of their characters who have immigrated to a world 
where everything is contradictory. 

The darkness does not exist without light, the good does not exist without bad 
and these are opposing notions, dependent on each other, which define the man 
and the society and also the relation between the two. The theatre is also based on 
their relation particularly between darkness and light:  The mise en scène 
necessitates these notions as the Spectacle recreated for soothing the eyes a vision 
of the world. Shakespeare before Musset had understood this fact and his tragic 
plays reflect on this representative symbolism of human reality. This 
Manichaeism already existed in the tragedy, but Shakespeare went deeper into 
the human heart since he mixed constantly the two poles of darkness and light. 
Musset, according to the Shakespearian model, recreated ambiguity and 
complexity of the human Character and life. Thus Lorezaccio reposes entirely on 
these contrasts. In this way, Shakespeare brought this concept of ambiguity and 
complexity of humanity to Musset. In the plays of Shakespeare, only the 
principal characters like Hamlet, Macbeth, Brutus and Cassius have the 
conscience tormented between darkness and light and are truly ambiguous 
whereas the rest of the characters are stereotyped. As for Musset in Lorenzaccio 
all the characters are having this complexity. Thus, Musset takes the idea of 
Shakespeare but develops it furthermore. The two writers have looked for 
describing the real face of man which does not define it by a complete separation 
between darkness and light but with a mixture of both. The light and darkness are 
therefore interdependent, sometimes even undistinguishable. We, therefore, come 
to the conclusion that Musset takes the theme of darkness and light which is 
prevalent in the works of Shakespeare while making it more complex in order to 
give a better definition of human society. 

We can safely conclude that Musset used a mise en scene which exploited the 
game of darkness and light and a décor a prendre in its metaphoric sense. The 
paper delineates the distinction between the characters under study in terms of 
their preference for darkness and light, their tolerance in regards to various forms 
of situations exactly in a fashion Lorenzo, Macbeth, Hamlet and Brutus appear to 
be. These characters and their thought structures are experienced to be entirely 
incorporated in the symbolism of décor. As a matter of fact, the analysis of 
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Symbolism of darkness and light in Musset's Lorenzaccio seems to be pregnant 
with Shakespearian overtones. 
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Abstract: Ishiguro's Novel The Remains of the Day offers an interesting insight 
into the psychological makeup of its protagonist, Stevens, who is a Butler by 
profession. As a Butler he has had the privilege of serving an illustrious 
personage, Lord Darlington, under whose supervision and influence he acquires 
the kind of professionalism which, particularly in the British society, is 
considered to be an essential prerequisite for anyone aspiring to take up the job 
of a Butler. As Stevens embarks on a trip to West England, a host of interesting 
events and episodes related to his professional life at Darlington Hall, begin to 
unfold before the eyes of the readers as he reminiscences his past life. An 
assessment of his life as Butler manifests the emotional repression that he 
subjects himself to while discharging his professional duties at Darlington Hall. 
Stevens' personal restraint is overarching as it permeates all the dimensions of 
his thought and action. The author skilfully illustrates the inescapable duality of 
Stevens' life which makes the narrative exceedingly enthralling. 

The paper looks at the artful depiction of the restraint exercised by Stevens 
which impels him to ignore things which, he thinks, may upset him and have 
deleterious consequences as regards his professional life. Stevens keeps his 
emotions under constant check which allows him to attain the kind of neutrality 
which his profession demands. His presumptuous cerebration about his 
profession is basically an attempt at achieving disengagement. In the end it is 
clear that Stevens' entire life is a continuous struggle for the achievement 
professional perfection which, he feels, is not possible without exercising 
restraint.    

Key Words: Restraint, class, society, professionalism, psychology                    

 The Remains of the Day is an intriguing story, presented in the first-person 
narrative, of a Butler who is in employment at Darlington hall, the erstwhile 
residence of his British employer, Lord Darlington. Stevens the Butler tells the 
story of his trip to West England which he undertakes at the insistence of his 
current employer Mr Farraday. The narration of the events and happenings on the 
trip is interspersed with slices from his past in which he has been witness to some 
significant happenings. Stevens has an enigmatic and complex personality. The 
most striking personality trait of Stevens is the emotional repression that he 
subjects himself to. Thedexterous presentation of this repression and restraint by 
the author is an important aspect of the novel.  

The retrain observed by Stevens is extensive and dynamic in nature and affects 
multiple facets of his life. It also shapes his personal and professional 
relationships. Stevens repression is conspicuous but he does all he can to make 
things look normal.The author has portrayed the two distinct lives that a Butler 
lives through the use of powerful symbols and images. His excessive sensitivity 
towards the way he must dress while embarking on the trip to the west coast 
points to the repression he normally foists on himself.  Brian W Shaffer in 
Understanding Kazuo Ishiguro observes that 
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Stevens's clothes conceal yet also reveal his identity because clothes hide 
nakedness and conceal true constitutions, yet they also serve as vehicles of self-
expression in that something about identity is divulged in one's choice of attire. 
Similarly, Stevens's narrative "thread," his public presentation of his private life, 
functions as an attempt to clothe his sexual and political repression, however 
much it finally reveals about both. (66) 

The narrative oscillates between the realities of his past life at Darlington Hall 
and the happenings during the course of the trip which he has undertaken. The 
journey out of Darlington hall does away with the emotional and psychic 
trammels in which Stevens usually finds himself trapped, as he tries to engage 
himselfin revivifying and recreational activity.During the course of the journey, 
however, Steven realises that it is exceeding difficult for a professional to cast of 
his professional disposition and assume a persona even temporarily. Stevens fails 
to break free of the repressional life which he is used to living as he is unable to 
get rid of the characteristic professional refinement and suavity even during the 
experiences of his trip. 

As pointed out earlier clothing is an important symbol used by Ishiguro whereby 
he allows Stevens to regulate his professional behaviour and dissemble his real 
inclinations.  Brian W Shaffer remarks: 

What is original about Ishiguro's use of clothing is that Stevens conceals his 
sexual and political disengagement beneath his "professional suit"; that he hides 
his avoidance of amatory and social activity beneath the garb of his 
"professional demeanour" and "emotional restraint"(67) 

Stevens struggles to break free of the mode of life characterised by assumed 
refinement and civility. Even when circumstances demand or allow that to 
happen he fails utterly to foreground his inner self and remains guarded and 
inhibited in his approach.   

Ishiguro has redefined the relationship between the servant and his employer. 
Instead of trying to detract from Lord Darlington’s dignity and graciousness 
Stevens exalts him in spite of being utterly familiar with his many foibles. The 
façade of immaculate civility obscures the myriad inhibitions and subverted 
urges. In her article Ishiguro's "Remains of the Day": The Empire Strikes Back, 
Meera Tamaya presents this idea succinctly: 

Stevens, the butler, is the apotheosis of the perfect manservant who obliterates 
all traces of his own personality, all instinctive drives and desires, all individual 
dreams in the service of his master. The dream servant is none other than the 
English butler, the human robot with the "correct" accent, the "correct" manners. 
Stevens expresses, without a hint of self-awareness or irony, the quintessential 
Englishness of butlers. (47) 

‘Butler’ is therefore an important image in British literature. The way Stevens 
dresses, carries himself and regulates his behaviour points to the fact that his 
sentiments and impressions originate from deeply ingrained British conventions. 
The dynamics of the British society is such that assumption of specific roles, 
early in one’s life, becomes, in a sense, obligatory. The Butler’s affected life 
subjugates the deep-seated urges and impulses to meet the requirements of the 
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assumed role. A true butler is therefore, as Ishiguro asserts, expectedto exist only 
in England.  

It is sometimes said that butlers only truly exist in England. Other countries, 
whatever title is actually used, have only manservants. I tend to believe this is 
true. Continentals are unable to be butlers because they are as a breed incapable 
of the emotional restraint which only the English race are capable of. 
Continentals - and by and large the Celts, as you will no doubt agree - are as a 
rule unable to control themselves in moments of strong emotion, and are thus 
unable to maintain a professional demeanour other than in the least challenging 
of situations. If I may return to my earlier metaphor - you will excuse my putting 
it so coarsely - they are like a man who will, at the slightest provocation, tear off 
his suit and his shirt and run about screaming. In a word, 'dignity' is beyond such 
persons. We English have an important advantage over foreigners in this respect 
and it is for this reason that when you think of a great butler, he is bound, almost 
by definition, to be an Englishman.(44) 

Such self-abnegation becomes a matter of inheritance owing to the robustness of 
the British class system. Having been familiarised to the skills, facts, details and 
elements of what it actually means to be a true butler, Stevens does his utmost to 
uphold the quintessential standards of the profession. Some of the most poignant 
instances of such commitment are demonstrated by Stevens’ professionalism 
concerning the discharging of his duties even as his father is seriously ill. 
Ostensibly, Steven had become conscious of this reality fairly early in his life as 
is evident from the following remark.  

Lesser butlers will abandon their professional being for the private one at the 
least provocation. For such persons, being a butler is like playing some 
pantomime role; a small push, a slight stumble, and the facade will drop off to 
reveal the actor underneath. The great butlers are great by virtue of their ability 
to inhabit their professional role and inhabit it to the utmost; they will not be 
shaken out by external events, however surprising, alarming or vexing. They 
wear their professionalism as a decent gentleman will wear his suit: he will not 
let ruffians or circumstance tear it off him in the public gaze; he will discard it 
when, and only when, he wills to do so, and this will invariably be when he is 
entirely alone. It is, as I say, a matter of 'dignity'.(43-44) 

It is his unflinching dedication and commitment to the standards of his profession 
that informs Stevens’ life. He realizes full well that being efficient and successful 
in his profession amounts to possessing the qualities of self-restrain and self-
sacrifice. This realization leads him to arrive at a working definition of who, he 
feels, is a genuine Butler – One who can perceive his career as an illustrious one 
wherein he has put all his skills to optimal use in his capacity as a Butler and in 
so doing served society in general and his employer in particular. Stevens’ 
journey offers him an opportunity to look back at his career and recall his 
edifying association with his previous employer Lord Darlington. But more 
importantly it offers him an insight into the intricacies of his own life – how he 
unfailingly prioritized his professional duties at the cost of his personal and social 
life. In a review of the novel William Hutchings has presented the idea 
beautifully: 

Having devoted himself wholeheartedly to a career in which success requires the 
inculcation of decidedly Prufrockian traits as well as an ethos of self-abnegation, 
Stevens is unvaryingly deferential, meticulous, and not only glad to be "of use" 
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but actually proud that his profession has brought him often into the proximity 
of greatness. Accordingly, he contends, "a 'great' butler can only be, surely, one 
who can point to his years of service and say that he has applied his talents to 
serving a great gentleman - and, through the latter, to serving humanity." During 
his journey, however, as he reflects on the highlights of his career, he comes to 
reassess not only the nature of his employer's political activism during the inter-
war period but also the pattern and meaning of his own life, during which he 
never allowed himself to forsake his cherished professional "dignity" even 
momentarily, thus preventing himself from ever achieving more intimate human 
relationships.(464) 

Stevens is wont to cerebrating in a way which allows him to perceive society in a 
peculiar way and locate and situate himself in it. He is able to discern the 
duplicity of life perspicaciously. It is the sense of restrain which allows him to 
delineate the limits of public and private life. He comes to believe that it is in the 
moments of absolute solitude alone that one knows what privacy is, on all other 
occasions one is caught in the public sphere where he has to conduct oneself in a 
dignified manner and exercise utmost restrain. Molly Westerman in her article “Is 
the Butler Home? Narrative and the Split Subject in "The Remains of the Day" 
writes: 

Stevens's habits of thought work to protect his image of the world, and to clarify 
and stabilize his role in it, by rationalizing and/or concealing contradictions like 
these. For instance, he displays an amazing ability to think in binaries when he 
imagines the public and the private spheres. If one is not completely alone in a 
locked room, one is in public. Any loosening of the heavy cloak of "dignity" is 
equal to "removing one's clothes in public" (211, 43); interestingly, many of 
these clothes are hand-me-downs from men he calls Lord and Sir, so that in 
effect his dignity is given to him by that hierarchy and those authority figures 
(10). Clearly he allows himself little room for negotiation. He creates this 
schema himself: he models it after a one-dimensional version of his father, 
associates it with the best of Englishness (which, again, is a problematically 
multivalent term), and names it "dignity." (161-162) 

Restraint, over time, becomes a part of Stevens’s psychological makeup. It is 
interesting to analyse how he gets himself to exercise restrain in exceedingly 
trying circumstances. Throughout the novelhe endeavours to keep his mind free 
of memories and urges which in his opinion, might impel him to transcend the 
domain of restraint. Through his unwavering resilience is able to subjugate these 
nagging impulses and urges and doesn’t allow them to foreground themselves. 
Stevens succeeds continuously in rejecting and repelling potentially deleterious 
ideas, thoughts and urges. This is a contrivance of sorts which allows Stevens to 
uphold his professional standards and points, at the same time, to his being an 
exceptionally self-correcting and self-deluding individual.  

His relationship with Miss Kenton, his colleague, corroborates this fact. In spite 
of being inclined towards her romantically he represses his frustration on learning 
that she is looking elsewhere for love and companionship. Similarly Stevens, in 
concordance with Lord Darlington’s expectations, never fails to hold in his 
political ideas. Stevens even goes to the extent of repressing his innermost 
emotions, by overcoming the pain of his father’s illness and subsequent death, 
only to ensure that Lord Darlington’s international conference moves on 
smoothly. Eventually Stevens is also able to supress his sense of despondency 
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emanating from the travails of his intriguing past which ultimately impels him to 
abstain from dwelling too much on the past and deriving whatever limited 
advantage he can have from what remains of his life. 

The restraint exercised by Stevensis masterfully illustrated throughout the novel. 
He purposely avoids things which he feels have the potential to disturb him 
emotionally or have a pernicious effect on his professional life. For instance, 
following a bereavement in Miss Kenton’s family he decides to offer her his 
condolences but eventually holds himself back lest he may be infringe on the 
psychological domain which is all her own.Later on instead of offering her 
condolences, he takes up some professional matters with her. 

Ishiguro subtly points to Stevens’ subliminal mind. There are things which 
Stevens is perennially percipient to; things which he forcibly keeps his mind from 
lingering on. He himself refers to his becoming insensitive to things which stare 
him right in his face and to being unaware of the things that surrounded him. He 
struggles to partake in purposeful well-oriented activity. Ishiguro uses a whole 
range of images and metaphors to demonstrate his beclouded psyche and bleary 
existence. With hindsight, bordering on an interminable series of affectations and 
repressions, Stevens doesn’t feel good looking back at the life he has lived. 

Stevens’ emotional and attitudinal repression is illustrated throughout the novel. 
He is averse always averse to his bodily appetites. His employerinitially alludes 
to Miss Kenton being his woman friend while bantering with him. Stevens’ 
however is extremely careful in ensuring that he treats Miss Kenton as a 
colleague with utmost professionalism. His relationship with Miss Kenton is the 
most observable instance of his sensual repression. His aversion to and dislike of 
his sensuality is linked to his disinclination to entertaining things which affect his 
professional efficiency. He has a persistent feeling that a lot of things which Miss 
Kenton doesare distractive in nature which impels him to let her know that he 
wishes to keep all distraction at bay. Stevens also perceives beautiful girls as 
distractions which accounts for his reluctance to have pretty girls on the staff. 

The moment of truth in Stevens’s relationship with Kenton arrives when the latter 
makes her way into his pantry with palpable sensual intent. Stevens holds on to 
the book he is reading firmly and urges her not to intrude on his privacy. Kenton, 
after snooping about a bit learns that the book he had been reading is a just 
sentimental love story not anything smutty or suggestive as he had wanted to 
make her believe to ward her away. Stevens’ subsequent remark that he reads 
romances to improve on his language and conversational skills substantiates his 
inclination to sexual repression. 

This repression is not the effect of an infirmity but a matter of choice for Stevens. 
This also justifies his preference for a life of abstinence and self-denial. No 
wonder then that Stevens comes across as an embodiment of suppressed sensual 
desire instead of a person who wishes to indulge in explicit sensual activity. 
There are similar examples of the repression of his political ideas. When 
Reginald Cardinal undertakes to lead Stevens into believing that his employer is a 
dupe of the Nazis he immediately perceives himself as a stooge of the dupe and 
rejects his assumptions. He argues that he is unaware of his employer’s 
association with the Germans and should not be probing into his master’s 
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personal affairs. He claims to have full confidence in Lord Darlington’s 
perspicacity.     

Another instance on Steven’s political repression is his complete and unwavering 
devotion to his master, Lord Darlington who is his idol as regards refinement of 
manners and suavity. This devotion far exceeds the adoration and respect he has 
for his own father. He therefore sees Lord Darlington as his second father. As 
pointed out earlier this devotion is demonstrated through his single-minded 
commitment to ensuring that his employer’s conference goes on smoothly even 
as his father is breathing his last. Stevens disposition to being committed and 
loyal to Lord Darlington (who was thought to be in league with Hitler) does not 
indicate that he is a man with a fascist political outlook. It rather points to his 
blind faith in Lord Darlington whom he perceives as his second father.  

Sevens constantly endeavours to suppress his emotions to achieve the kind of 
detachment and disconnection as his profession warrants. Nonetheless, his 
emotions never seem to get in the way of the requirements of his professional 
life.His commitment to professional grace and dignity is essentially a subterfuge 
for achievement of disengagement. His intrusive and compulsive thoughts about 
his profession symbolise his urge to conceal his repression. Stevens harnesses his 
impulsive energy in the service of his efforts towards achievement of professional 
perfection.  
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Abstract: Natalya Vladimirovna Baranskaya a Soviet writer of short stories 
have shown new heroines – the “real woman” who faces difficulties in everyday 
life. Baranskaya depicts the inner world of modern women with great 
psychological insight and questions with great vehemence. In her works the 
narrators and protagonists are usually women. Baranskaya’s writings can be 
recognised by its sensitivity, emotional tone, and personal touch. Moreover her 
works concentrates on the issues of love and marriage, family and parenthood. 
Natalya Baranskaya’s A Week Like Any Other portrays the problems in the life 
of a working mother and her family. The protagonist Olga who is a working 
mother is forced to think about gender inequality because of the overburden of 
her life. 

Keywords: Olga, working mother, family, double burden, postmodern feminism, 
gender inequality.  

Postmodern feminism is a concept that questions and rejects traditional practices 
established in our society. Baranskaya questioned gender inequality through her 
work A Week Like Any Other.  Natalya Baranskaya can be hailed as a mirror of 
early Russian feminism. Baranskaya deals with female characters and their plight 
but her concerns transcend gender boundary. The suffering and grief endured by 
her characters are personal but they are reduplicated endlessly and hence attain 
universal dimensions. Baranskaya’s observations and understandings are 
portrayed in her stories dealing with working women and children. It is a frequent 
theme in her stories, published from 1969 to 1986.. Baranskaya’s depiction of 
women are varying. Her women characters are self –sufficient. Without 
depending on others they were hardworking to lead a better life. 

1969 Baranskaya published her master piece A Week Like any Other. This story 
is translated into several foreign languages. This story caused great sensation and 
was immediately hailed as a long overdue examination of the plight of Soviet 
Women. Baranskaya herself mentions that “there had been nothing written, either 
as fiction or fact, about how hard life was for our women, who legally have equal 
rights with men”. The story does not in any way oppose the Soviet System; it 
simply states that this is the way women life, which is not healthy for them, their 
families or their society. 

A Week Like Any Other tells the story of a week in the life of the heroine, Olga. 
The story was narrated in the diary from, the device being motivated by the 
assumption that this was material gathered by the narrator for filling in a 
questionnaire. Almost every event in Olga’s day is recorded. Olga is a typical 
product of the soviet years, caught between work and the deadening weight of 
domestic chores on the home front. She was a 26-year-old woman who was an 
urban working wife and mother of two children. Olga was very busy in the 
morning. But even in her busy life she was very beauty conscious and she hated 
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her features and wants to become more beautiful. From the below words it is 
clear that like every woman she also wished to become more beautiful but never 
gets time to spend for it. 

Because of her busy life she often forgets to comb her hair. “I rush but at the 
laboratory door I remember that I haven’t combed my hair, so I turn round and 
run down the long, narrow corridor of the old building, a former hotel, to the 
toilet. I comb my hair, placing the grips on the wash-basin under the mirror, and 
hate myself. I hate my tangled frizzy hair, my sleepy eyes, and my urchin’s face 
with its big mouth and nose, like Pinocchio. It seems to me like a man’s face”. 
(P.2 Natalya Baranskaya) 

Olga was very busy at home and her husband Dima always tells not to rush like a 
mad woman. Every morning she would be busy in the kitchen. While preparing 
food in the kitchen she wakes Dima and her little children. It was very difficult to 
wake them up. She would give the children a quick wash and dress them and 
gave them milk and breakfast. Dima eats a fuller breakfast, but most days she 
can’t eat at all, and have a cup of coffee. At last, she would lock the door and 
walk out. There would be great queue at the bus stop, and the bus usually reaches 
at the stop completely filled. Only five people from the queue were usually 
allowed to get into the bus. And somehow, she would reach the Institute. 

Though Olga and Dima were working parents Dima was free at home. Olga alone 
was responsible to look after the children, doing the household duties and it was 
also Olga who stands in the queue and buy the things from the department store. 
We can take evidences for this from the story: 

At the Institute when they got leisure time one of them goes for the shopping. 
During those days it was not easy for them to get home. We can notice Olga’s 
words. “Two heavy bags in my hands-I’ve got everything except the vegetables. I 
have to stand in the metro, one bag in my hands, the other between my legs. I 
look at the people sitting down. A lot of them are reading. The young women 
have books and journals in their hands, the respectable-looking men have 
newspapers. Young men look to one side, closing their eyes sleepily, anything 
not to give up their seats. At last my stop, Sokol. People jump up and rush up the 
narrow steps. But I can’t, I have milk and eggs in my bags. I flounder at the back 
of the queue. When I get to the bus stop there’s a queue big enough to fill six 
buses. I try to squeeze onto the third. Because of the bags in both my hands, I 
can’t hold on, one leg falls down from the high step; my knee gets badly knocked 
and hurt. At this moment the bus starts to move off. Everybody cries out, Ii 
shriek, and some old man, standing the door grabs me and drags me in. I collapse 
on top of my bags. My knees hurt, and I’ve probably got scrambled eggs, but at 
least someone give me a seat. Sitting down I look at my knee; my tights have 
holes and there is blood and dirt everywhere. I open the bags and discover that 
just a few eggs are broken and one packet of milk squashed. As soon as I open 
the door, they all run into the hall-they’ve been waiting for me”. (P.49-50 Natalya 
Baranskaya)             

Here we can see how much Olga suffering for her family. At the Institute, on the 
way to home, and even when she reaches home, she was very busy. This shows 
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that Olga is living for her children and husband. She never gets enough time to 
take rest. Since she was a working mother, she was double-burdened. She had to 
do the work at her institute and also, she had to look after her children and 
husband. In the Institute also she had lots of problems. She had to finish the 
experiments within a particular time and to summarise the results and wrote the 
report.  

Baranskaya portrays the difference among the womsen on the basis of class and 
race. Here, Baranskaya is implying postmodern thoughts through the character 
Olga. When travelling in the metro Olga always notices the people sitting down, 
both men and women reading. The young women have books and journals in 
their hands, the respectable-looking men have newspapers. But she is entirely 
different from them holding two bags full of vegetables, fruits and other 
household things. This made her to think about her situations. At the Institute, on 
the way to home, and even when she reaches home she was very busy. Without 
even changing her dress she goes to the kitchen and prepares food. Dima eats a 
lot but for her always it will be the first meal of that day. The children were tired 
of by the plentiful food. Soon after the food they felt sleepy and she takes them to 
the bed. Within few minutes they will be fast asleep. After that she would clean 
the dishes and clothes and makes the dress ready for the next day. At last, she 
takes a bath and get to bed at midnight. Within minutes she will be asleep. In her 
sleep she hears Dima coming to the bed, but she can’t respond to his questions, 
and can’t give back his kiss. He winds up the alarm clock and in a few hours the 
hell would burst again. Once Olga said to her subordinate “I have lost myself, in 
the pile of work and worry, in the Institute and at home”. (P.46 Natalya 
Baranskaya) 

Natalya Baranskaya is trying to subvert the patriarchal norms entrenched in 
society that have led to gender inequality. Here through Olga, Baranskaya is 
showing the gender inequality faced by a working mother. Here both Dima and 
Olga were equally educated. Dima got a better job but Olga lost her diploma and 
seniority since she had taken leave for her delivery and to bring up her children. 
Dima gets enough time to develop his career. Since Olga was an urban working 
mother she was always busy. In between the work at her institute and at her home 
she never gets time to read even her favourite books. But Dima always finds time 
to read books and other kinds of personal interests.  Baranskaya shows that 
everywhere woman is always sacrificing and no man is ready to sacrifice his 
pleasures. Though the wives are having the same qualification and position like 
their husband the latter ones are always free to enjoy all sorts of freedom. After 
the office work she alone has the responsibility of looking the children and 
maintaining the household works. This is because of the male dominance. In 
every corner of the world we can see this. 

Olga was completely fed up with her institute and home. She was a young 
woman; she also has many desires like, having some secret moments with her 
husband, going for an outing with her husband and children. But here Olga didn’t 
get enough time to have even a peaceful sleep. Actually this was not only Olga’s 
problems but the whole working mother’s problems. A working mother of a 
nuclear family in any country has to face all these problems. So through this story 
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the writer Baranskaya portrays not only Olga’s double-burden life but the whole 
working mother’s problems.  

Baranskaya identified feminine perceptive of society and examined the way 
social world effects women.  Although Baranskaya raises the issue of gender 
inequality she handles it mildly and carefully. She had no feminist intention to 
oppose the Soviet system. She even tries to glorify love, whether it be love of 
mother to her daughter, or love towards another man and husband. Natalya 
Baranskaya’s stories internally, concentrate on the nuclear family and its 
problems, on personal relationships.  The short fictions of Natalya Baranskaya 
have shown new heroines – the “real woman” who faces difficulties in everyday 
life. Her works concentrates on the middle class, chiefly the urban technical 
intelligentia. Selfishness and alienation govern the relations between family 
members, spouses, lovers and friends. Natalya Baranskaya lovingly dwells upon 
woman as mother and child-bearer. She pinpoints the defects of society, she 
wishes things to change, but she does not advocate rupture in family or society.    
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Abstract: Karl Marx and Friedrich Engels consider the history of mankind as 
the history of class struggle. This is accurately applicable to the Indian history 
as well. In India there is a long tradition of division of the society into classes 
based on religion, caste, gender, financial status, occupation, dietary 
preferences, place of residence etc. The Indian constitution promises to treat all 
the citizens of the country equally and aims at creating equal opportunities for 
all to progress in life. However, our socio-political and economic system favors 
the capitalist bourgeois class and works for their interests. Consequently, even 
after more than seventy years of independence we have not succeeded in 
eradicating the evil of poverty from our country. The working class in our 
country is subjected to severe exploitation and slavery at the hands of the unruly 
bourgeois. This trap of slavery is so strong and inevitable that it is not possible 
to overthrow it even though one desires to do so. The social conditioning of our 
people keeps them unaware of the degree of injustice thrust upon them. The 
present paper proposes to analyze a story from Aravind Adiga’s Between the 
Assassinations, a collection of stories set in the years between the assassinations 
of two prime ministers of India, namely Indira Gandhi and Rajiv Gandhi. 
Through the experiences of the protagonist Chenayya, the author throws light 
on the exploitation of the working class in India. The pathetic condition of the 
labourers is the result of the thriving capitalist economy as shown in the story.  

Keywords: class struggle, division, capitalist economy, bourgeois, exploitation 

The materialistic view of history considers class struggle as an inevitable part of 
any era. According to Marx and Engels “The history of all hitherto existing 
society is the history of class struggles” (35). As human beings have a tendency 
to group themselves for certain reasons, they form the classes. However, only 
coming together and forming a group is not sufficient for class formation. Along 
with certain similarities in their interests and pursuits, there should be some 
psychological elements for class formation. Once formed, these classes enter into 
a constant interaction with one another, mostly a conflicting one. As members of 
each class struggle for material progress and political power, the subjugation of 
one class by the other superior class becomes rampant. This domination of one 
class over the other has always been there in the Indian society. The so called 
upper classes based on their religious, caste-based, economic, political and social 
power exploit the other classes. 
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In post-independence India, the then political parties in power adopted the system 
of social democracy wherein every human being was promised an equal 
opportunity to progress, access to the natural and national resources and social 
justice. However, even after more than seventy years of independence, there has 
been a vast disparity in India between the haves and have nots. The capitalism is 
thriving and resources are being concentrated in the hands of a few. The 
governments take decisions in favour of these capitalists under the name of the 
pressure of globalization. This is leading to a great distress among the labourers 
who have to engage themselves in the production process for a meager wage and 
are exploited by the capitalists in a very systematic way. The working classes are 
well aware of all these things, but they are quite helpless and partake themselves 
in their own exploitation. 

The present paper proposes to analyze this social evil of capitalist exploitation 
with focus on the intensive reading of Chenayya’s story from Aravind Adiga’s 
story collection Between the Assassinations published in 2009. The book 
comprises of fourteen stories set against the different parts of tourist attractions in 
the village Kittur on the west coast of southern India. The stories deal with the 
social, political, economic and psychological changes taking place during the 
transformational period between the assassinations of the two former prime 
ministers of India- Indira Gandhi (1984) and Rajiv Gandhi (1991). With every 
minute detail, the Man Booker Prize winning author describes the psycho-social 
intricacies of the dwellers of Kittur. The selected story deals with the theme of 
the vast discrimination in India and the exploitation of the poor. 

The story narrated in the morning of the fourth day with the setting of the 
Umbrella Street depicts the misery and helplessness of a cart puller employed in a 
furniture shop in Kittur. Chenayya has been working for this shop owned by Mr. 
Ganesh Pai. Mrs. Engineer, the wife of the richest man of the town buys a T. V. 
table from the shop and Chenayya has to deliver the item to her home. Chenayya 
has to pull the cycle cart with all his might on the uphill road to the house of the 
customer. He carries the table to the desired place, arranges it properly, working 
with his hand-saw, cleans it carefully and expects some tip from Mrs. Engineer. 
However, she hands over to him the exact balance amount from the price of the 
table and three rupees as the delivery charges. In spite of his earnest request to 
give him three more rupees, she turns him away by threatening him that she 
would call the police. 

When Chenayya returns to the Ganesh Pai Fan and Furniture Store, he wants to 
hand over the money to the employer as quickly as possible. When he moves his 
head from side to side to relieve the stress, he is warned not to do so. He hands 
over the money received from the customer very honestly. The shop owner also 
takes from him two rupees from the delivery charges collected from the 
customer. It is very striking that all the cart pullers have to hand over two rupees 
to the employer after every delivery- one rupee for dinner and “…one rupee for 
the privilege of having been chosen to work for Mr. Ganesh Pai” (Adiga 163). 

This shows the nature of exploitation which the poor workers are subject to. In a 
typical manner Chenayya is addicted to buying lottery tickets to test his luck, but 
he never wins any prize but the consolation from the lottery seller. Even he hates 
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the consolation as he feels- “… he was ripped off by the men who printed the 
lottery tickets” (Adiga 164). 

Chenayya thinks of getting rid of all this evil cycle, but in vain. He has to work 
like an animal for just a few rupees even though he feels very tired and exhausted 
for his age. 

Even when a customer pays him his dues, Chenayya feels very elated. The 
customer has done him no favour, but he feels grateful towards the customer. He 
is very much aware of the system which has reduced him to such a state of affairs 
where he has to be thankful to the society for even those trivial things he has 
managed to get by sheer hard work. 

When Chenayya is overloaded with work, he considers the days as ‘bad days’, 
but –“The other cart pullers never had ‘good’ or ‘bad’ days; they just did their 
work like machines” (Adiga 167). 

This shows the alienation on the part of the workers wherein they become 
unaware of their exploitation and accept their position as the given. This an 
example of hegemony wherein “… a social class achieves a predominant 
influence and power … by succeeding in making its ideological views so 
pervasive that the subordinate classes unwittingly accept and participate in their 
own oppression” (Abrams 159). 

When Chenayya sees a giant elephant on the road just walking, he is surprised at 
the leisure with which the animal gets to lounge downhill whereas he has to pull a 
heavy cart. He is treated even more cruelly than the animals are. As Chenayya 
has a severe hostility in his mind for the rich, he enjoys blocking the road for all 
the rich and important people. 

The other cart pullers are addicted to country liquor, but Chenayya thinks that 
they are wasting their money. He thinks that he should not spend his hard earned 
money on drinking, but finds it difficult to resist. He also tries to request a 
prostitute for sex, but in vain. Chenayya also dreams of God or some unseen 
power which would one day dissolve all the wrongs in the world. However, 
Chenayya wakes up with a pain in his rib caused by the lathi of a police who is 
driving the cart pullers away to let a truck into that part of the market. 

Chenayya does not like the spinelessness of the other cart pullers. He hates the 
way in which they bend and grovel to Mr. Pai, he also does the same, but he is 
angry inside. He thinks-“These other fellows seemed incapable of even thinking 
badly of their employer” (Adiga 170). 

This shows the capitalist ideology at work. The exploited labourers have 
internalized the system and accepted their marginalized condition as a matter of 
fact. They can even not think of a possible rebellion for fear of losing the work. 
Some of the cart pullers are thinking of buying auto rickshaws, but Chenayya is 
aware that with the meager income of forty or forty five rupees a month, it would 
take thirty or thirty five years to collect the money for it. The cart pullers, with all 
the killing work around the clock hardly manage to survive beyond the age of 
forty. But the cart pullers never think of such things. When Chenayya tries to 
convince them to demand more money collectively, they think that they are lucky 
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to get the jobs and do not want to lose them. Unfortunately, they are right. In 
spite of all the reality, Chenayya does not like the way in which the employer has 
controlled and reduced them to a state where they cannot think of escaping the 
rooster coup. Mr. Ganesh Pai is sure that they cannot deceive him or disobey his 
orders because they have been conditioned by the system to work as per his 
orders. 

One day a journalist comes to make a survey of the cart pullers of Kittur. The cart 
pullers do not even know their age. They are highly impressed by the smart guy 
from Madras. He asks them about their diet and concludes that they are 
consuming much less calories than they spend on their work. This is killing them 
slowly. He suggests them to find some work in a factory. Chenayya is all aware 
of the hypocrisy of such people. He warns the journalist not to sympathize with 
them. He says- “Those who are born poor in this country are fated to die poor. 
There is no hope for us and no need of pity…Nothing ever changes. Nothing ever 
will change” (Adiga 172). Further he adds with disgust- “You keep us like this, 
you people from cities, … It is in your interest to treat us like cattle” (Adiga 172). 

This shows the stark reality of the workers’ condition. There is no hope of escape 
from this condition and no hope of help from someone. When the Tamilian boy 
from Mr. Ganesh Pai’s shop calls Chenayya to go for the delivery of goods and 
he cannot speak, he wants to say-“Even the privilege of speech is not ours. Even 
if we raise our voices, we are told to shut up” Adiga 173). 

The hard work he is subject to everyday makes Chenayya feel that he is 
unmaking himself everyday and taking himself nearer to death. With a resolution 
and determination in his mind Chenayya goes to a factory to seek work. For a 
long time he waits for the manager and when he turns up he bows to the man and 
requests him for some work. The big man tells the persons around him that 
nobody in the factory really wants to work but this man, Chenayya, is begging for 
work. He says that it is the right attitude all the workers should have for the 
development of the country to be ready for any sort of work. This is the typical 
ideology of the capitalists that the labourers should work to the best of their 
abilities for the progress of the nation, whereas in reality they want to exploit 
them for their personal advancement. The man offers him work on daily wages 
and Chenayya accepts the offer. The man wants to show the other workers that 
Chenayya is ready to do any kind of work, under any work conditions and for any 
pay. This is the tactic to set the labourers against each other and create a sense of 
insecurity among them. However, Chenayya’s dream of getting a job in the 
factory proves to be just a dream, as he is driven away by the guards at the 
factory gates the next day. The manager has deceived him and he has no escape 
from his cart puller’s job.  

The cart puller’s job turns very taxing in the rainy season when the roads are full 
of potholes. Chenayya experiences severe pain in his neck and thinks that he 
cannot continue working in this manner for long. He is astonished at the self-
complacent attitude of the other cart pullers who are proud to be the honest 
workers of Mr. Ganesh Pai, who is actually their worst exploiter. The way in 
which they are destroying themselves with overwork and malnutrition makes him 
call them baboons with disgust. 
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When Chenayya goes to the lottery vendor he learns that the fellow has joined 
politics. Thinking politics as the fastest way to become rich, he decides to join 
politics himself. With this thought in mind he goes to the Congress Party office. 
When he sees some posters claiming that the leader will protect the poor he is 
disgusted with the hypocrisy in politics. However, he thinks that there is 
possibility of some good people helping the poor. Throughout the next week he 
campaigns for the candidate of the party. When the results are declared, 
Chenayya goes to the party office to see the leader, but the doorkeeper turns him 
away telling him that the leader has become a big man now and has no time to 
see him. All the dreams of Chenayya come to dust and he understands that he is 
the biggest of all fools. This is the expose of the way of the political parties to use 
people to serve their purpose. 

When Chenayya hears the conversation between two rickshaw drivers he draws 
conclusions that are applicable to the stark reality in India- “You have to attain a 
certain level of richness before you can complain about being poor…when you 
are this poor, you are not given the right to complain” (Adiga 181). 

Further the rickshaw drivers point out at Chenayya as the example of what the 
rich want to reduce them to. Chenayya becomes aware of his rank in the 
hierarchy. He is only higher than the beggars and any accident or mistake can 
make a beggar of him. 

Then Chenayya speaks about the social conditioning of the workers. He 
comments on how the rich people set the poor against each other in a way that 
they, instead of helping one another, drag others down in order to win some trifle 
favour from the rich. The poor have been locked in a prison built by them for 
themselves. In order to drive away all the thoughts from his mind, Chenayya 
resorts to drinking, but in vain. He cannot get rid of all the burning thoughts in 
his mind. Even in his dreams he is tortured by the rich. He thinks of detaching 
himself from the entire world and living alone in the forest with peace, but he 
knows that it is not possible. He also remembers his past and repents on his 
condition in the city. An interaction with a mahout makes him aware of the way 
of the world and the fact that exploitation of the poor by the rich is prevalent 
everywhere. Chenayya is unwilling to work, but is compelled to do the killing 
work, because he is compelled to do so by the conditions. 

Chenayya hopes that somewhere a poor man has to strike a blow against the cruel 
world, because no one is coming to their rescue and they have to help themselves. 
With this hope he accepts his present and goes to work in the furniture shop. The 
story, thus, concludes with Chenayya’s acceptance of the reality and his return to 
the work from which there is no escape. The slavery of the working class is not 
going to end in the nearest future according to the protagonist. Most of the other 
stories in this collection depict the misery of the working class people and their 
unending struggle to escape the eternal trap of slavery. 
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Abstract: Peoples of India and Russia, geographically distant from each other, 
speak different languages and practise completely different religions.  
However, there are ample evidences which categorically establish the close 
affinity between Indians and Russians, the descendants of the then Slavic 
tribes. These evidences are based on the comparative studies of the ancient 
religious and mythological beliefs of the peoples of the two nations and also on 
the linguistic homogeneity between Sanskrit (Indian) and Russian (Slavic) 
languages. This work is an only attempt in tracing the common roots of the two 
great heritages especially by comparing and analyzing religious beliefs and 
linguistic similarities together.  

Keywords: India, Russia, Slavic Tribes, Slavic language, Sanskrit, 
Russian, Comparing and Analyzing, Religious and mythological 
beliefs, Linguistic homogeneity, Common origin, Nature worship, 
Paganism, Vedaism, Similar Gods. 

 

In many parts of the world people used to worship nature. This practice of 
worshiping nature was known as Paganism in western world. Paganism 
traditionally encompasses the collective pre- and non-Christian cultures in and 
around the world including those of the Greco-Roman, Germanic, Slavic tribes. 
Although they do share many similarities with Indians on terms of religious 
beliefs but these similar beliefs cannot be the only yardstick for establishing a 
common origin of these peoples. However, in an attempt to unearth the common 
origin of peoples of two different regions by showing common religious and 
mythological beliefs practiced by them in antiquity and simultaneously supported 
by linguistic homogeneity prevalent in their languages could be said that Indians 
and Russians share a close affinity.    

In India people worshiped many Gods and Goddesses including the gods of the 
following: nature rain, animal, earth, etc. The main deities of the Vedic pantheon 
were Indra Dev (the king of God), Agni (the God of Fire), and Soma and some 
deities of social order such as Mitra Varuna (the God of Rain), Aryaman and 
Amsa, further nature deities such as Surya (the God of Sun), Vayu (the God of 
Wind), Prithivi (the God of Earth), Chandrama (the God of Moon). (Vedic 
Culture) 

Similarly, Ancient eastern Slavs, ancestors of Russians, Ukrainians and 
Byelorussians, had their own religious and mythological beliefs. Slavs believed 
in the worship of the dead and therefore worship of the ancestors was widely 
spread among the Slavs. They also worshipped many gods related to nature. 
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They worshiped their ancestors. Chur was their eldest forefather of the clan and 
Slavs sought his help in difficulties as he was considered to be the protector of 
the families and relatives. They believed in many Gods: Svarok- (the God of Sky 
and Fire), Irila- (the God of Sun), Perun- (the God of Thunder and Lightning), 
Viles- (the God or the Protector of Cattles). Slavs also believed in mythological 
spirits like Domovoi (the House Spirit), Vodyanoy (the Water Spirit) and many 
others. (Syrov: 17-18) 

Eastern Slavs adored Earth as their mother that gives life to all living beings. 
Mother Earth was, at times, more sacred to them than the celestial bodies or their 
gods. They believed that all humans have evolved from the Mother Earth’s womb 
and, therefore, it was necessary that the body after death be buried or returned 
into the same womb, otherwise, it was considered a serious sin. It is learnt that 
life of the people of the then Russia, similar to India, was mostly dependent on 
soil, earth and on nature in general, for they earned their livelihood mainly from 
agriculture and, thus, started worshiping nature.   

East Slavic paganism was the product of a landlocked agricultural empire. Gods 
of sun, moon, stars, and wind did exist, but prayers were directed down to the life 
giving black soil rather than up to celestial bodies. Bodies did not “rise” after 
death but were reabsorbed into the womb of Mat’-syra-zemlya”, Moist Mother 
Earth. (Emerson: 61) 

Christianity was introduced into Kievan Rus, the then Russia, by Prince Vladimir 
in 988 AD. Her official conversion to Christianity was abrupt. Common people 
were not ready to part with their age-old beliefs, practices and with their gods, 
but then they were forced to accept the new religion. The new religion destroyed 
all cultural heritages of the Slavs, as a result our knowledge about Slavic deities 
is not as comprehensive as about Hinduism, which has continued almost in a 
similar fashion from the ancient times until today. However, unlike cities the new 
religion was not completely registered in the countryside where it got temporarily 
blended with, rather than replaced, pagan worldviews. 

Since native Russian Paganism had no established priesthood and Russian 
villages no temples, it was easily “conquered” by Christianity. But the Pagan 
cosmos was pragmatic and overall tolerant. It made room for the officially new 
and then re-coalesced around the well, the barn, the hearth. Up through the 
eighteenth century, Church and state authorities in the cities attempted to stamp 
out pagan “survivals” in Russian rural culture – much as the Bolsheviks 
attempted to stamp out Christian “survivals” in the first half of the twentieth. 
(Emerson: 62) 

Furthermore, ancient Russian folk tales also show the importance that the Slavs, 
in our case Russians, attached to nature. Nature plays the major role in saving the 
protagonists of these tales from perishing or becoming the victim of wicked 
enemy. There are hundreds of folk tales where animals, birds and other natural 
entities with their supernatural power come to rescue humans or other characters 
from the attacks of evils. Some such important folk tales, like “The swan geese”, 
“The Frog Princess”, “Fenist the Falcon”, “Baba Yaga”, The Golden Fish” and 
“The Tale of Prince Ivan, the Firebird and the Big Grey Wolf” are to name a few. 
Similarly, Indian folk literature including the tales and fables of Panchtantra 
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Tales and Jataka Tales are full of similar characters and messages imbibed in 
them. Russian folk literature, similar to Indian folk literature, is an account of 
constant interaction with flora and fauna and their importance in human life.  

For instance, in the Russian folk tale “The swan geese” from the collection of 
Alexander Afanasyev, we see this interaction going on between human and 
nature. Here we see that the female protagonist of the tale could communicate 
with an apple tree and river of milk while seeking their help to save her brother 
from the wicked swan geese and Baba yaga. She received their help upon 
fulfilling their demands. This does not simply indicate absurdity of the tale as 
many claims but a direct interaction with nature based on their belief that nature 
will come to their aid in case of difficulty. A similar help was received by Ivan in 
the folk tale “The Frog Princess” from different animals when he was on his 
journey to find the frog princess and while killing Koschei the deathless.  

Similarly, we see a brief but important prevalence of Slavic mythology in the tale 
“The Golden Fish”. The tale starts with the description of “Buyan” which is as 
per Slavic mythology is described as a mysterious island in the ocean having the 
ability to appear and disappear using tides and is under the dominance of the 
slavic god Perun - the God of Thunder and Lightning. 

As it is evident from various Indian literature, including those of religious and 
folk literatures that one physical form can be transformed/changed into other 
forms but their soul (Ātman) remains same. Similar examples of humans 
changing their forms into a frog, a bird etc. are clearly present in various Russian 
stories, e.g. “The Frog Princess” and “Fenist the Falcon”. As such 
transformations are simply termed as a part of magic or absurdity of folk 
literature by many critics, but perhaps they fail to recognize the impact of 
mythology/beliefs of the people of that particular region for such possibility of 
physical transformations.  

In Slavic belief the soul is a being quite distinct from the body, which it is free to 
leave even during life, so that there are many stories of human souls coming forth 
from the bodies of sleeping persons and either dwelling in trees or, in the shape 
of white birds, fluttering about in the world and finally returning to their normal 
habitations. (Macculloch: 227) 

Folk literature of Russia still has certain elements present in them which 
explicitly or sometimes implicitly reflect the old Russian culture, their faith and 
the characters in these tales use the same faith as a means to find way-out from 
the difficult situations. These vital elements prove the fact that paganism got 
blended with the new religion and accordingly got reflected in the Russian folk 
literature.   

These poor and scanty accounts of the mythology of the ancient Slavs are 
supplemented by old traditions which still live among the people, these legends 
being very rich and containing ample survivals of the past, since even after their 
conversion to Christianity the common folk clung to their pagan beliefs. Thus, 
ancient national tales, preserved to this very day, contain distinct traces of the 
early faith, and these traditions, verified by old evidence, are of such prime 
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importance that they will form the basis of our description of Slavic mythology. 
(Macculloch:222-223)  

Therefore, Ancient Russian folk literature, is a great source of information and 
resource material in this regard and, thus, demands linguists and anthropologists 
to investigate it further. 

While ancient beliefs and practices of Russians gradually changed after the 
adoption of Christianity, the people in India have continued to practice as per 
their beliefs from ancient times until today. People in India still worship the 
nature as they consider it as Mother Nature (Prakriti). In India rivers, trees and 
many other natural objects are still considered as sacred entities, like in most part 
of the northern India “Chhathh”, a festival of paying homage to the Sun, is 
celebrated every year in the month of October-November and many more such 
rituals are still practised in different parts of India.     

So, on the basis of this comparison, we can say that ancient Slavs, before the 
introduction of Christianity, were similar to the people of Vedic culture in India, 
therefore, probably, it would be more ideal to call old Slavic religion Vedaism, 
rather than Paganism, for pagan is a derogatory term mostly used by western 
world to demean the other beliefs, their faith and practices. Whereas, the word 
“Veda” is consonant to modern Russian word “Ведать-- to know”.  

Ведать – имеет соответствия в древнеиндийских языках veda – «знание, 
веда» (Shaposhnikov: 98-99) 

Further, the linguistically proven facts show an amazing affinity of Russian and 
Sanskrit languages. They obviously point out that these two languages must have 
lived closed together in some periods of antiquity. However, the linguistic 
homogeneity can be analyzed based on the various branches of linguistics, like 
Lexicology, Morphology, Syntax, etc., but in our case, we have taken only 
vocabulary as the field of study.  

Russian and Sanskrit belong to the Indo-European family of languages. This is 
quite obvious that these two languages like other languages will have common 
words, roots and grammatical structures. But in an attempt to prove close affinity 
between the languages what matters most is the volume of such words having 
common structures and meanings.  In the sphere of vocabulary, there is a large 
number of words which are common to Russian and Sanskrit (Indian) languages, 
which is not so when we compare Sanskrit with any other language belonging to 
the Indo-European group.  

This is a list of some most obvious Russian – Sanskrit cognate nouns, numerals 
and adverbs. The comparison shown below is made of words that sound similar 
or with little phonetic variations and possess analogous meaning in the given two 
languages. However, the list of such similar words is huge and still increasing as 
it attracts many linguists. 

Russian words Transliteration Sanskrit   Meaning 
брат [brat] �ात ृ brother 

Вдова [vdova] �वधवा widow 
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Дверь [dver’] �ार door 

Огонь [ogon’] अ��न fire 

Тьма [t’ma] तम, तमस darkness 

Гора [gora] िग�र hill 

Мёд [mjot] मध ु honey 

Мать [mat’] माता mother 

Бог [bog] भग gracious lord, patron 

Жена [ẑena] जिन wife, woman 

День [den’] �दन day 

Деверь [dever’] देव ृ(देवर) husband’s brother 

Иго [igo] यगु yoke 

Коса [kosa] केश hair, braid 

Мор [mor] मर death 

Мясо [mjaso] मास meat 

Небо [nebo] नभ sky 

Полнота [polnota] पणू�ता fullness 

Свет [svet] �ेत  to be bright, light 
(white) 

Когда [kogda] कदा (यदा) when 

Всегда [vsegda] सदा always 

Три [tri] �ी�ण three 

Пять [pjat’] प�च five 

Сто [sto] शतम ् hundred 

         

This work attempts at tracing such similarities and their roots. However, there 
exists a whole lot of theories saying that the Great Aryans have brought these 
religious practices along with their languages to India and contrary to this, some 
say the Ancient Indian Gypsies went to Russia, got settled there and gradually the 
Slavs inherited their religious practices as well as their language. But this work 
does not aim at getting into the debate of who is the ancestor of whom.  

Almost similar religious and mythological practices of the people of two different 
regions in the past and such a vast linguistic homogeneity which are still 
prevalent in Russian and Sanskrit languages are not simply a mere coincidence or 
a chance. Such a close affinity leads to a hypothesis that the peoples of two 
countries have lived closed together in some periods of antiquity and these 
common religious beliefs and linguistic similarities are the great heritages of the 
then one family.   
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Abstract: This paper aims to bring awareness to the heterosexual society on the 
physical transformation of transgender with the support of Judith Butler’s 
Queer Theory. The primary materials used in this article are Judith 
Butlers Gender Trouble: Feminism and the Subversion of Identity 1990 and A. 
Revathi’s The Truth About Me: A Hijra Life Story (TTAM). Judith Butler was 
influenced by Michael Foucault's theories. She has borrowed the concept of 
iterability from Derrida to support the third gender performance in society. She 
has introduced the concept of gender performativity to reveal the unconscious 
repetitive actions of all genders. By applying her theory to A. Revathi’s 
autobiographical novel one can easily understand the psychological and 
physical oppression of a transformed individual. 

 Keywords: gender identity, performativity, hijras, heterosexual 

 Sex and gender are the two intertwined aspects of human conventions. Both 
resemble the same meaning, but they are unique in their context. Sex denotes the 
biological differentiation of man and woman. It is confirmed by the doctors or 
nurses when they see the newborn baby. Contrast gender is a social identity of 
oneself. It is approved by society through the activity and behavior of an 
individual. When a boy or girl steps into their adolescence stage they will have 
some hormone changes. In this crucial stage, boys will get exposure from the 
structure of girls, similarly, girls will get inspiration from the inbuilt muscles of 
boys. It usually happens in a heteronormative society.  

Unusually some boy or girl will meet abnormal biological changes in their body. 
A boy may be fascinated with the attire of a girl. He likes to wear girl costumes 
and blushes himself with the girl's makeup kit. He will adopt the body language 
of girls. Similarly in the world of girls, she may start to hide the biological 
growth of feminine. Both were neglected their respective biological changes. 
They will choose to live as a gender binary. They will be called Trans women 
and Trans men by society. This will project them in society as a third gender 
community. When a baby born it may belong to the sex of boy or girl, but their 
gender will be decided by the society through their attitude and behavior. 

Man and woman are the hegemonic categories of gender identity. The minority of 
gender identity is the third gender. They were called as transgender in general. 
Transgender as defined in Merriam- Webster, “is relating to or being a person 
whose gender identity differs from the sex, the person had or was identified as 
having at birth”. A transgender person’s character doesn’t adjust unambiguously 
to ordinary ideas of male or female sexual orientation jobs. Transgender is the 
condition of one’s sex personality (self-recognizable as man or woman) not co-
coordinating one’s doled out the sex (distinguished by other male or female in 
light of physical/ heredity sex). An individual from the transgendered community 
may have qualities that are typically connecting with a specific sexual orientation 
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yet whose personality lies somewhere else on the customer sex continuum. Su. 
Samuthiram wrote on transgender in his book as, “You are the cuckoo’s egg laid 
in my nest. It is my responsibility to hatch you and rear you till the end “(The 
Third Gender 136) 

The expression “transgender” was advanced during the 1970s portraying 
individuals who needed to live cross-sexual orientation without sex assignment 
medical procedure. In the 1980s, the term was extended to blanket term and got 
mainstream as a method for joining every one of those whose sex personalities 
didn’t work with their sexual orientation alloyed during childbirth. During the 
1990s, the term took on a political measurement as an association covering every 
one of the individuals who have eventually not complied with sex standards. 
Then the term was utilized to scrutinize the legitimacy of these standards and 
seek after equivalent rights and against separation enactment, promoting it’s 
across the broad use in the media and the scholarly world. 

 The community of trans women is called hijras in Indian culture. Around India, 
most of the hijras were found in the Northern part of the country. When a boy has 
the desirability to turn as a girl they called kothis. When they undergo Sex 
reassignment Surgery, they will call themselves as hijras. In some religious 
communities, hijras are considered as a sign of good omen. They usually prefer 
hijras to dance at their wedding feast. Hijras will get some remuneration from 
them and praise the grooms of the wedding. But most of the hijras forced 
themselves to do sex workers to survive their lives. Due to the neglect of society 
and for their unrecognition they couldn’t find decent jobs in society. So they 
involve themselves in the cursing trade of their sex. They coined this job as 
‘Danda’, where the place it goes is known as danda kantra. The study of this 
minority gender is categorized as Third Gender literature. The thinkers of the 
twentieth century have contributed their prominent views and raised their voice 
for minority gender as Queer theory. 

 The epistemology of the word queer is traced during the sixteenth century in 
England. To denote ‘strange things, behavior or people they used the phrase 
“there’s nowt so queer as folk”. It refers to the chariest activities of someone. 
Financially the term Queer Street means bankruptcy. During the 1990s, the term 
Queer Street is associated with the homosexual of men (gay) rather than women 
(lesbian). Even though the concept of Queer Street associated with the bifurcate 
of gay and lesbian, it reached its trek to safeguard the victims of HIV. To bring 
awareness among AIDS, many NGOs and Governmental organizations have 
started to take surveys of homosexuals, because they were in an emergency to 
prevent homosexuals from the infection of HIV. During this HIV globetrotting 
prohibition, many were started to know about the oppression and suppression of 
the lives of transgender. To survive their lives, most of the transgender was 
engaged as sex workers. The consequences of transgender sex work have hit the 
statistics of HIV victims. In this way, transgender was existed in the community 
of Queer Street like Lesbian, gay, and bi-sexual. The disputes to identities led to 
the emergence of queer theory theoretically and practically during the 1980s and 
1990s. 
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Peter Barry states that “the underlying question in queer theory is whether it is 
gender or sexuality which is more fundamental in personal identity...It tends to 
endorse ‘experimental’ forms of sexuality” (Beginning Theory: An Introduction 
to Literary and Cultural Theory 143). In the history of the language, the 
evolution of queer is termed as a sodomite, bugger, pederast, gomorrhean, 
homosexual, sexual invert, faggot, lesbian, homophie, gay, dyke and presently it 
is noted as queer. The phrase ‘queer theory’ was coined by a critical theorist 
Teresa de Lauretis. Queer studies are not only dealt with the sexual orientation 
and gender identity of LGBT. It is a kind of wave that explores the emergence of 
recognition for LGBT in society because the questions by LGBT are unanswered 
by the heteronormative society. 

Queer theory summarizes that sexual identities are the basis of the delineation 
and challenges the conventional establishment of sexuality. The study of queer is 
a blanket term that brought the issues of gay, lesbian, bisexual, transgender, 
transsexual, intersexual, and non-hereto sexual sexuality. The queer theory aims 
to raise voice against the statement that heteronormativity is the only normal or 
natural practice of culture and society. A queer approach acknowledges that 
gender identifies are not ubiquitous but are distinguished in various ways in 
unique cultural circumstances. It also revealed that in-depth views of identities 
are constructed through regular interaction. Queer theory proclaims that sexual 
intimacy of man and woman, the postulation of biological sexuality, assumptions 
of common and divergent sexualities resisting against non-hetero sexualities are 
socially constructed. Some of the critics believed that queer theory is an 
extension of third-wave feminism. The theory of feminism has neglected the 
concept that sexuality is an indispensable category because it is followed as an 
unwritten moral of the world. Simultaneously queer theorists revealed that 
sexuality is an intricate formation of society. 

The text on queer gave a bang against the communal riots of the society. It 
cleansed the mind of readers as said by Aristotle in his Poetics. The term 
catharsis in the tragedy has denoted the concept of Purgatory. After reading a 
text, a man should clean his corrupted mind from the emotions of the text. The 
main aim of queer writing is to purify the conventional minds of the common 
man. It wants to bring awareness to the Heterosexuality to know about the other 
side of human lives that is the third gender community. Queer studies depict that 
sexual identities are unstable and not static. Queer theorist discovered any strange 
practices that a person commits are not his purposeful actions. To explain the 
conflicts of LGBTs, some prominent writers of Queer theory has raised their 
voice against traditional norms of human sexuality. They were Michael Foucault, 
Eve Kosofsky Sedgwick, and Judith Butler.  

Michael Foucault was the pioneer to explore the complexities of non-
heteronormative society. His History of Sexuality has dealt with the ‘repressive 
hypothesis’ of sexuality. In his work, he supports the unnatural sexuality of 
humans. Eve Kosofsky Sedgwick is regarded as the founder of Queer Studies. In 
her work, Epistemology of the Closet she argues against the binary opposition. 
Claudi Levi Strauss has developed the concept of binary opposition. He has 
calculated the concept of double sides. Binary terms like Sun-moon, day-night, 
positive-negative, up-down paved way for the universal binary oppositions like 
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male-female, stimulus-response, good-evil, pure- impure, and so on. But the 
theory of binary opposition doesn't support the sexual representation of 
Transgenders.  

Heterosexuality is proved to be the acknowledged and recognized practice; 
therefore they pushed the third gender into a marginalized sexuality group. 
Among the pioneer thinkers of Queer theory, Judith Butler has contributed her 
support to transgender rather than homosexual like lesbian and gay. She depicted 
the physical and psychological outcomes of Transgender in her 
work Gender Troubles. Judith Butler overwhelmed by the words, 

“Queer derives its forces precisely through the repeated invocation 
by which it has become linked to accusation, pathologization 
insult. This is an invocation by which a social bond among 
communities is formed through time and the contemporary 
redeployment enacts a prohibition and degradation against itself 
spawning a different order of values, a political affirmation through 
the very term which, in a prior usage had its final aim, the 
eradication precisely of search and affirmation” (22). 

The ideas of Simon de Beauvoir have influenced an American theorist Judith 
Butler. She has bestowed the theories of feminism, psychoanalysis, and 
phenomenology, and gender theory. The words of Simon de Beauvoir “one is not 
born, but rather becomes a woman” have directed Butler to write Gender 
Trouble: Feminism and the Subversion of Identity (1990). She has bloomed with 
an argument that gender is an unstable thing. She stated that man and woman are 
the two interchangeable extremes that were naturally constructed and reinforced 
by foisted heterosexuality. 

In postmodernism, the term citationality is considered as an important feature of 
literary works. Jacques Derrida's essay ‘Signature Event Context’ has 
incorporated the term citationality as iterability. The term iterability means 
imitation. Derrida has taken J.L. Austin’s theory illocutionary act to support the 
term iterability. J.L. Austin was a western philosopher and expert in speech acts 
and performative utterances. In his work ‘How To Do Things With The 
Words’ J.L. Austin as proposed that the repetition of utterance will make the 
follower believe man-made things as natural things. For example, in a play, if 
two performers stage the role of bride and groom, they were believed by the 
audience as a husband and wife. But they didn't show the marriage scene on the 
stage. This kind of repeated actions and performance made the people trust the 
artificial things.  

Similarly, Judith Butler applies Derrida’s iterability as gender performativity 
through her work Gender Trouble: Feminism and the Subversion of Identity. She 
says that the citation of the former performance of gender will make the existing 
and future gender believe that heterosexuality is the established gender of society. 
She extended her argument that there is no declaration on masculine and 
feminine gender. She concluded that there is an absence of the depose to one an 
inherent and actual character of a person. To retain the competence, the 
supremacy of heteronormative society forced to regulate the repetition of its 
gender activity as the most important gesture of human society. Butler says “our 
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most personal acts are in fact, continually being scripted by hegemonic social 
conventions and ideologies” (Gender Troubles 140). 

The queer theory defines that gender identities are not verity but pretends; they 
are not identified by their features but what they execute or undertake. They are 
identified to their doing (performative) of gender identity is discourse (Gender 
Troubles 141). In simple words, Judith Butler has explained the existence of 
gender norms in society. She illustrated that to speak a language fluently one 
should freedom mind with the rules of grammar and aware of the syntactic 
system. Simultaneously she related these pre-arranged rules with the traditionally 
existed rules on gender identity. 

She stated that when one behaves like masculine and feminine, he/she were not 
expressing their inner gender identity, instead they are imitating the 
predetermined conventions of the social norms. The pretensions and repetition of 
previous actions created an illusion of an inherent root for gender identity, but 
she argues that there is no such inherent root exists. Butler argues that sexual 
orientation is emulation because there is no indigenous record on gender. But the 
repeated action on gender made society believe that masculine and feminine are 
the existed gender of the world. 

Judith Butler explained that the mainstream meaning of performativity sexual 
orientation is the imitation of an idea which is regularly learned act by an 
individual or traditional norms of feminine and masculine. In post-structuralism 
theory, the term prediscursive is argued that sexual orientation has existed earlier 
to the origination of language or it may be established socially. In the words of 
Judith Butler that comprehension of genetic sex identity is a digressive one rather 
than prediscursive. She believes that boys and girls adopt gender activities from 
elder male and female unconsciously. The performance of man and woman lead 
the next generation to perform in their respective gender. 

According to Butler homosexuality and heterosexuality are not a stable one. She 
said that the distinguishing between males and females is not natural. The belief 
of sexual identity is established through the recurring performance of assigned 
sex. She declares that there is no rightful, instinctive male or female behind or 
before they arrived in the language of society and culture. By subverting gender 
norms and by refusing the characteristics socially assigned to a particular 
biological sex, binary gender categories could be deconstructed, and a multitude 
of possible gender ‘positions’ would then become available (Gender 
Trouble 338). She has recounted the obstacles of non-hetero individuals. She 
exclaims that gender identity is not of one’s one making. She distinguished that 
“we do not make up the rules of our existence and that we are objects for others 
before we are ever subjects for ourselves” (2). She records that every individual 
is forced to perform the repetition of existing traditional norms. 

The arguments of Judith Butler have been interpreted in the work of Transgender 
writer A. Revathi. The Truth About Me: A Hijra Life Story (TTAM ) is the debut 
work of A. Revathi. It is an autobiographical novel. The author has depicted the 
reality of transgender life, unrecognized from family, sexual oppression, social 
discrimination, and gender trouble from the hetero community. Revathi is the 
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first Indian Transgender writer. She was born in Namakkal district of Tamilnadu. 
She has faced many obstacles to live as she likes. The stereotype society pushed 
her to live as Doraisamy (real name of Revathi), but she refused and escaped to 
Mumbai. The bitter experience from her kith and kins, betrayal from trusted ones, 
and vengeance reaction from her fellow gender made her write. She has 
expressed her wrath against the discriminated society in her work The Truth 
About Me: A Hijra Life Story (TTAM). This book is a tribute to the transgender 
community. The term Gender Performativity by Judith Butler is an 
acknowledgment of transgender biological change. The traditional norm is 
refused to accept the changes of sexual hormones. In this novel, one can find the 
theories of Butler.  

Revathi has the emotion of feminine from her elementary stage. She has the 
questions of binary opposition man and woman but doesn’t have space to solve 
her queries. She is afraid of her father and brother. She thought that the 
expression of the feminine will bring conflicts to her family. So she hides it from 
everyone. The desirability of sexuality has revealed in the regular performance of 
Revathi. “I played only girls’ games I loved to sweep the front yard clean and 
draw the kolam every morning I even helped my mother in the kitchen, sweeping, 
swabbing, washing vessels”( TTAM  3). To satisfy her urge to be a woman she 
started to imitate the household works of her mother. Instead of doing manly 
work like plowing the field, she likes to engage herself to plant in the field and 
learning cook from her mother. 

During her school days, she was fascinated with color ribbons on girls’ plaits, and 
also anxious to touch the flowers like Jasmine from their heads. She always likes 
to speak with girls. Most of the students and teachers prohibited him to mingle 
with girls. Teachers started to punish her. Some brutal teachers pull off her 
trousers and insult with the words whether boy or girls are you? These instances 
confirmed herself that she didn’t know how to behave like a boy, biologically her 
hormones not supported to perform like boy. She wrote, “I did not know how to 
be live a boy” (TTAM  7).  

Revathi is fond of Tamil starring MGR and Saroja Devi. She incorporated her 
feminine activities from Tamil movie actress. She has got an opportunity to 
perform Harichandra’s Chandramathi role in her school days. She felt a complete 
woman when she wears saree and blouse. “I was dressing up and playing a 
woman, but inside, I felt I was a woman” (TTAM 12). Her involvement and 
dedicated acting made the audience believe her as a real woman. A few years 
later to celebrate her village temple ritual program, she was nominated by the 
fellow boys to disguise as a gypsy girl. While dancing amid the crowd, many 
boys in the village impressed by her dance and beautiful structure. To bring the 
figure of feminine she made her chest like a girl. Most of the people praised her 
performance and portrayed that a boy well acted and delivered an applauded 
performance. But Revathi only knows that she is a woman, not a man. After a 
few days of the ritual program, people from the village appreciated her woman's 
gypsy performance. Few said that she was unfortunately born as a boy. Some 
words pinched the little Revathis’s heart, “Hey, Kurathi! Where’s your Kuravan? 
“You look like a woman. Honestly, we couldn’t make out that you were not one” 
(TTAM 14).  
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Revathi escaped from her home to the next village to live as a girl. In the village, 
many transgenders were lived in a particular locality. Revathi joined with them. 
The elder person of the transgender family is called as Guru. Guru transformed 
Revathi by offering saree, wigs, and some imitation jewels. She also named 
Doraisamy as Revathi, because she looks like Tamil actress Revathi. Those days 
were the most unforgettable days of Revathi because she begins to wear woman 
attires like saree, blouse, in-skirt, innerwear of ladies. That night she slept like a 
woman until previous nights she wore trousers. 

To live permanently like a woman Revathi ran off from her village to Delhi. The 
recognition of the third gender has given by Delhi people. She lived like a woman 
along with other transgenders. A man from her native identified her in Delhi and 
reported to her parent. The consequence she gets a fake telegram from her family 
that her mother was ill, she was forced to visit her village by getting permission 
from her Guru. Past few months she enjoys living like a woman with wig hair 
and ladies' accessories. She was afraid to enter her place Nammakal with the 
same attire. She decided to change her costumes in the bus terminus washrooms. 
But the in charge of the washroom didn’t permit her to enter the washroom. 
Those unexpected situations made Revathi hide her emotions. To escape from the 
situation, she lied to incharger that she is a man who disguised himself as a 
woman to dance at the next village. Then the incharger permits her to change the 
costumes. When she enters the gent’s restroom, all were started to shout at her. 
So, she screamed that she is a man too, “I muttered, I’m a man too” (TTAM 54). 

Until seventeen she lived as Kothis, after she has undergone sexual reassignment 
surgery she turned as hijra. Like maternity, the community of hijras followed 
some rituals after the surgery because a boy is transformed physically as a girl. 
After the surgery for the next forty days, the hijra was not allowed to see their 
face in mirrors. Revathi was excited to see her face. At the end of the fortieth day, 
Guru of Revathi decorated her with new saree, jewels, and fragrant flowers. Her 
face was showed to the mirror, she felt embraced with her beauty. She was reborn 
to the world as a woman, “My face had changed! I felt like a flower that had just 
blossomed, it seemed to me that my earlier male form had disappeared and in its 
place was a woman. I felt exultant” (TTAM 88) 

After the biological operation, Revathi has gone to her village. She has had many 
questions in her mind. She thought about her school friends, neighbors, and 
family. She didn’t know how to explain this situation to them. When she entered 
her home, her mother screamed to see her woman attire, her mother started to 
beat Revathi. One of Revathi’s neighbor exclaimed with the words, “The girl 
next door exclaimed on seeing me, Doraisamy! What sort of disguise this? Have 
you changed into a woman? Have you no thoughts for your father, mother, 
brothers, and sisters? What has happened to you? (TTAM  113). Revathi replies 
that she is not Doraisamy anymore. She said that her name is Revathi and her 
gender was changed. 

The recognition of transgender has given by few genuine mankind. Many of them 
neglect this unnatural orientation. “Relatives were afraid that their status and the 
respect they enjoyed would be affected if they were seen welcoming me” (TTAM  
120). This kind of refusal from society made them lose their confidence. The 
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conventional society believes that being a male or female is the only gender of 
society. The stereotypical society wants to criticize transgender activities. It 
makes fun and gossip with the third gender community. Due to the majority of 
the hetero society, the population of minority restricted to perform liberally. 
When people cross the home of Revathi, they were eager to see Revathi, 
“Abashed the bride lowered her head but yet whispered to her husband, who then 
turned to gaze at me. My heart grew heavy” (TTAM  123). They considered 
Revathi as an exhibit tool. Revathi was disagreed to live like an archived 
product.  

Revathi has enriched with the comment of youngsters when she has gone to her 
temple fest. Village people wondered to see the conversion of the boy to a girl of 
Revathi’s transformation. Few boys were awaited to look at the womanly figure 
of Revathi. When Revathi’s sister has asked, who is going to marry Revathi? they 
replied, “how much gold will you put on her, how many boxes of cash will she 
fetch?” (TTAM  165). It brought pleasure to Revathi when she heard those male 
chauvinist words. She felt that she succeed herself to be as feminine. 

Queer theory investigates the subject of desirability power and the 
underestimated population in literature. It perpetuates the social meaning of 
sexuality and being male or female in the state of uncertainty and the variation 
between masculine and feminine attitudes and conduct is continually evolving. 
Queer theory closely views the edges and broke the silence of marginalization to 
scrutinize the hegemonic social real factors. Piercing the silence is the basic 
component of the queer writings. Queer studies indicate the intensity of voice and 
the suppression that is associated with the silence of LGBTs. Sedgwick says, “I 
think it is ridiculous to say that the Queer theory is not about ethical 
responsibility. There is an ethical urgency about the queer theory that is directed 
at the damage that sexual prohibitions and discrimination do the people” 
(Epistemology of the Closet 9). 

 The term gender performativity has described that the imitation of gender 
activity which will confirm one’s biological identity rather than psychological 
substantiality. According to Smile Vidya, “Just as men are men, women are 
women, and cats are cats” (I am Vidya135). Judith Butler has expressed the 
traumatic troubles of a boy to girl transition with her work Gender Trouble. By 
applying her theory on Revathi’s The Truth About Me: A Hijra Life Story 
(TTAM), the heteronormative society can realize their biased opinion on 
transgender is futile. The Woman Inside A Man: A Gender Study on Judith 
Butler’s Queer Theory and A. Revathi’s the Truth About Me have depicted the 
psychological activities of the Transwoman that happened through her gender 
binary actions. Therefore, this paper will be an eye-opener for heterosexual 
society to see transgender and treat them equally like the opposite sex. 
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Abstract: The paper is a critical explication into the notions of Victor 
Makismovich Zhirmunsky who carved a distinct approach within the 
demography of Comparative Literature. The paper foregrounds one of the major 
ideas of Zhirmunsky in connection with the question of borrowing and influence. 
The critical inquiry further posits upon the distinctive understanding of terms 
such as “motifs”, “themes” and “ideas” that are central to the argument taking 
up several writers and critics within and outside the discipline of Comparative 
Literature. The study promulgates its approach by bringing together a variety of 
conceptualizations of “motifs” and “ideas” that ultimately lead to the question 
of borrowing within the literary and extra-literary traditions. 
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The Text: 

A poet borrows not ideas, but motifs, and as regards the impact, it is the artistic 
images, which are fully concrete, and real that exert influence on each other and 
not the system of ideas. (Victor Maksimovich Zhirmunsky) 

Viktor Maksimovich Zhirmunsky, a Russian literary historian, linguist and a 
comparatist, who is not entirely a hardcore formalist; condemned the ahistorical 
approach complied by the then Russian formalists. He played a key role in 
reinstating the importance and the viability of the much-criticised approach of 
‘comparativism’, through a newly-developed historical-typological theory. It 
believes that the dissemination of themes, motifs and other aspects could be 
traced across different cultures or different literary systems even without the 
possibility of any physical proximity between them. 

The theory is based on the idea that similar literary aspects need not emerge due 
to a historical phenomenon, but due to analogous socio-political, cultural and 
literary traditions that are and can be self-evolving. With this theoretical 
emergence, the focus of the comparatists across the world was made to turn 
towards the study of dissemination and proliferation of themes and motifs across 
linguistic and national boundaries along with the emphasis on the historical 
approach. The historicity of the proliferation of themes and motifs, on one hand, 
reveals the scope for similarities that are prevalent, manifested through the 
thought processes of the writers, while on the other, it accentuates the notion of 
‘universalism’, the cause taken up by comparative literature. It is evident from 
Zhirmunsky's statement that he is making a marked distinction between “ideas” 
and “motifs”, though it is indiscernible as to what exactly these two terms mean 
to him.  Is he, by any chance, assigning a degree of derogation to borrowing of 
ideas as opposed to borrowing of motifs? Nevertheless, it's apparent that 
Zhirmunsky looks at borrowing of motifs by poets as natural. It is meant to be 
perceived as a natural process that occurs in literary systems, and the 
politicization of the origin of a particular borrowed motif has been underplayed. 
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Zhirmunsky believed in the existence of “commonplaces” or “literary universals” 
that need not have any direct proximal influence which the French School of 
Comparative Literature propagated. This particular theory put forward by 
Zhirmunsky downplays the approach of the French school, which was through 
the Theory of Influence. 

Simultaneously, there prevails a degree of uncertainty as to from where does the 
poet borrow something called motif. It could be marginally ascertained, that 
Zhirmunsky, at some level, meant that the borrowing of motifs by poets is also 
from other poets, or from other literary traditions. At the same time, the act of 
borrowing can be through the knowledge and experience that a poet acquires in 
his/her lifetime. Incidentally the terms, “motifs” and “ideas”, and employed by 
him markedly posits them as being mutually exclusive. 

When it comes to “motifs”, it is evident that Zhirmunsky views them as 
something that have a ‘concreteness’ that comes with artistic imagery, which we 
are supposed to juxtapose with “ideas”. It is important that motifs in literature, 
supposedly borrowed from other literatures, must embody an amount of concrete 
images. In a way, he is pointing at the fact that motifs, which a particular poet is 
influenced by, is also something that possess or represent itself with concrete 
images. A similar notion of how a motif is structured in literary terms is also 
expressed by William Freedman, who points to this aspect in his essay, “The 
Literary Motif: A Definition and Evaluation”. He observed that a combination of 
“the literal and the figurative into a single family unit, we emerge with what is 
perhaps most accurately called the literary "motif"” (123). Perceiving 
Zhirmunsky’s statement from a polemical angle, he also subtly indicates the 
circular nature of the whole process of borrowing. The process delineates in such 
a manner, which is also apparent in the last part of the statement, that poets are 
influenced by motifs and in return, their employment of a particular influenced 
motif also incorporates the quality of potentially exerting a similar kind of 
influence on the others (supposedly other poets), and this makes it viciously 
cyclical. Having dealt with Zhirmunsky’s thinking process, considering other 
areas of investigation to either infer an agreement, a disagreement or do both with 
the statement certain questions need to be posed and seek answers as well. What 
exactly does it means to say poets borrow motifs and not ideas? And more 
importantly, what is a motif or an idea? What does it imply to say a motif is 
borrowed? Why should it be borrowed and how? 

Motifs and Themes: 

Motifs initially made their presence in music, which stood out as sort of a 
signature in terms of composition. This aspect, enhanced through recurrent 
occurrences that have a cumulative effect in taking a composition to its leading 
motif, had serious purposes and concerns. The primary one was/is to convey the 
sentiment of the composition played. Secondarily, the motif also played a 
significant role in affecting the psyche of the audience, which made them carry it 
with them, recurring in their minds for a long time, even after they are no more 
mere audiences. When this aspect was incorporated into literature, the unity of its 
meaning began proliferating into several avenues. A quality of multiplicity in 
tandem with juxtaposition of other similar aspects became its hallmark, as 
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different traditions in literature kept evolving. An understanding of the variedness 
of different definitions put forward by various critics and comparatists help us in 
understanding the nature of these two terms. The following section aims at the 
systematic exposition of the meaning of motif and theme initially, and later move 
on to exposition of the concept of “ideas”, that will set the basic tenets of the 
argument. 

According to the Encyclopaedia of 1765, a motif is: 

A subject, a central idea, a recurrent thematic element used in the development 
of an artistic or literary work; a distinctive figure in a design in architecture or 
decoration; a short independent, significant phrase or melodic unit in musical 
composition (Daemmrich: Themes and Motifs 567). 

The Webster’s Collegiate defines motif in a similar fashion, “In literature and the 
fine arts, a salient feature of a work; is especially the theme or dominant feature” 
(Jost 177). Another standard literary dictionary gives the following meaning for 
motif: 

A theme, character, or verbal pattern which recurs in literature or folklore ... A 
motif may be a theme which runs through a number of different works ... A 
recurring element within a single work is also called a motif (Freedman 123-
124). 

These different definitions of 'motif' lead us to its tripartite understanding looking 
at the way semantics function through Derrida’s conception of ‘Differance’, 
which possesses the lineament of simultaneously ‘differing’ and ‘deferring’. 
From the above given definitions, the conceptualization of the term “motif” is 
dependent upon the words such as “themes” and “ideas”. In the initial definition, 
“motif” has the potential to be applicable in multiple domains, something that is 
not restricted to the literary field, but extends to architecture and music. The 
meaning of motif is weighed by “themes” and “ideas”, which, on the one hand, 
slightly ‘differs’ from “motif”, with its meaning ‘deferred’ and postponed to rest 
on other terms, while on the other hand, the terms that the meaning is postponed 
on to, are expected to describe the primary term. When one term is assigned the 
job of giving meaning to another term, the entire process of semantically and 
conceptually separating the one from the other posits a challenge, but at the same 
time, such an endeavour may be attempted. 

Further, resting upon the contents of these definitions, it is also evident that the 
distinction between these three terms - motifs, themes and ideas - is rather 
obscure. Some writers and critics have attempted to bring in a marked distinction 
between these terms or concepts, while some feel that the very attempt to draw 
boundaries between them is futile. There is also another aspect of motif that some 
writers or critics believe could not be represented in “concrete images”, but 
something that bears the purpose of a character’s action or the purpose of a writer 
penning down a particular piece of work. (Susan L. Feagin) 

Commenting on the work of writers like Eugene H. Falk, Francois Jost in his 
book Introduction to Comparative Literature, writes thus which heightens the 
level of ambiguity between the motif-theme synonymity: 
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Theme may be assigned to the ideas that emerge from the particular structure of 
such textual elements as actions, statements revealing states of mind, feelings, 
gestures, or meaningful environmental settings. Such textual element, I (Falk) 
designate by the term motif; the idea that emerges from motifs by means of an 
abstraction, I call the theme. (178) 

The above lines begin with an attempt to define motif, for which it incorporates 
the concept of themes and ideas. The dichotomy between motif/theme and idea 
collapses here. Initially, ‘theme’ was brought in to delineate ‘motif’, but when 
one has to explain what a ‘theme’ is, the term ‘idea’ is invoked. 

If a line is to be drawn to show the semantic connection that these terms have in 
common, the point would start from ‘motif’ that would lead the line till it reaches 
‘theme’, as ‘themes’ are seen as an embodiment of the motif. Further, the 
necessity of understanding what a ‘theme’ means lead us to ‘ideas’, the third 
point. This could be seen as a linear projection, taking off from the point of 
‘motif’ up to the point of ‘idea’. This linearity could also have the possibility of 
stretching the course of the semantic line further to other terms that might have 
the potential to explain the meaning of an ‘idea’. Concurrently, the possibility is 
also open not just in stretching it in linearity, but shifting to other similar points 
that, in return, might point its semantic function to the beginning node where the 
whole linear motion started. It might be circular or rhizomatic in nature.  
However, within the present scope of understanding, it could be ascertained that, 
since theme represents a motif and an idea represents a theme, in one way or the 
other, the three concepts semantically superimpose on one another. The 
overlapping has the possibility of giving it an altogether different dimension. 
Consequently, the motif constitutes theme, which in turn constitutes an idea, and 
now it is viable enough to infer that these three terms contain each other as its 
primary constituent. They could also become a constituent whole. 

The hypothesis is that the motif, theme and an idea are internally palimpsest, 
which are inseparable and are mutually inclusive in nature. The existence of one 
concept or a term becomes functionally incomplete without the internalization of 
the other, and their functionality is mutually reciprocal. The reciprocity manifests 
into they becoming “mutually dependent”, while they cannot effectively 
contradict their meanings (Daemmrich 573). 

Having arrived at a partial hypothesis, a look back at Zhirmunsky's statement 
where the foundation of this paper lies is necessary. As stated earlier in the course 
of the explication of Zhirmunsky’s statement, “motif” and “idea” were seen as 
two dissimilar aspects that are mutually exclusive. However, from the above 
outlined propositions, the mutuality of these terms is strikingly evident and 
cannot rule out their interdependency. The demarcation that Zhirmunsky draws 
between motif and idea, at this particular point, does not seem feasible enough. 
Though this need not be the only proposition to choose, the synonymity of these 
terms are quite clearly manifested. 

The Probable Differences between Motifs and Themes: 

The difference between the motif and the theme could be overlooked if there 
were no arguments by writers and critics to establish their differences, mainly 
looking at the manner in which these two function in literature. Though “scholars 
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practicing varied methods use the concepts "motif' and "theme" to identify a 
broad series of textual elements (detail, metaphor image, symbol, idea, subject 
matter)”, there are a few like Max Luthi, who play a key role in distinguishing the 
elements that embody motifs and themes and the ways in which they operate in a 
narrative. 

Horst S. Daemmrich cites Max Luthi in his essay “Themes and Motifs in 
Literature: Approaches, Trends, Definition”, who defines motif: 

As the smallest element in a narrative having the strength to persist in tradition, 
either as a single unit or within a cluster ... He (Luthi) also recognizes that motif 
can support or portray themes succinctly. The motif is the concrete nucleus of a 
narrative; the theme (idea, problem) is the intellectual dimension. By persisting 
in the memory of listeners or readers ...  motifs can lead their own lives and may 
be resurrected or transformed sometime in the future. (567) 

From Luthi’s conception of the motif and theme, it is evident that he assigns a 
few important aspects as strikingly characteristic of a motif, which are supposed 
to be different from a theme. Firstly, a motif has the potential to be internalized in 
tradition, which, in turn is something that is drawn from the tradition supporting 
the development of a theme. The motifs are independent in their functionality, 
which implies the dependency of themes on the motifs. Here, Motifs having the 
quality of moving beyond the confines of a single literary text and thus the 
characteristic of transmission, probably from one tradition to another, or from one 
culture to another, comes into play. The feature of a motif functioning 
independently and also as the one that caters to the existence of the theme 
becomes Luthi’s conception of motif. In one of his essays titled “Parallel Themes 
in Folk Narrative and in Art Literature”, Luthi makes a distinctive remark on the 
characteristics of themes stating that: 

The themes of crime-punishment or misfortune-salvation may be embodied by 
entirely different motif complexes in different legends. One and the same motif-
complex may, on the other hand, bear several different themes ... In a theme, 
there is always something of human thought and belief, or human hope and care 
or experience ... Quite varied motifs and motif complexes may be the bearers of 
one and the same theme (3-16). 

Max Luthi does nothing but amplify the level of ambiguity embedded in these 
concepts, which makes it furthermore difficult to deal with. At one point, Luthi 
observes that a particular theme might have an entirely different motif, when 
taken into consideration the range of its employment in different cultures or in 
different legends. There is no precept with regard to the employment of motif, 
which prescribes only particular themes to be a part of it. The mutability of theme 
becomes crucial here as it suggests that the motif and the theme are independent 
of each other and at the same time, it also hints that a movement towards a motif 
in a literary narrative could be accomplished through a varied number of themes. 

The proliferation of themes is a possibility which could be attained in a single 
motif complex. Among various theme clusters, some themes might appear to 
have a dominant function and recurrence, while some might only serve “as a 
subliminal accompaniment according to the state of mind of the hearer” (Luthi 
05). And determining a particular theme as a dominant one and the other as 
subliminal depends entirely on the number of its occurrences. In explicating the 
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concept of theme, which until now was determined by the meaning and function 
of the motif, it attains an independent dimension. The theme is understood, from 
the above statement, as something that possesses a human touch. The existence 
and proliferation of a theme happens due to its attachment to the human 
character, demonstrated in the narrative structure with the ascription of a 
particular theme to a particular character. Keeping in frame the concept of a 
motif, which has a contrary or a divergent meaning from a theme, it is probable 
that motif does not have to stick to the concreteness of the characters of a 
narrative. As Zhirmunsky has also pointed out, if a motif is cemented with 
concrete images, its role might turn out to be “symbolic” than merely functioning 
as a “symbol” (Freedman 125). 

Luthi takes the example of the motif of "Death caused by one's own horse" 
carried in the narrative of Oleg’s death, as having a variety of themes namely, 
“The inevitability of fate, the impossible becomes possible, semblance and 
reality, misunderstanding, the small conquers the great, man caught in the net of 
his own being ... the theme of self-destruction (05)”. The number of themes listed 
above is only for the sake of demonstration, while the responsibility of 
identifying several themes distributed in a narrative that leads to a complex motif 
with a cumulative effect produced by its recurring appearances entirely rests on a 
reader. In a narrative, a motif could easily be identified, but the cluster of themes 
may vary from one reader to another. Distinguishing the differences between 
motifs and themes from slightly convenient perspective exhibit themes as rather 
‘reader-centric’, while motifs could be seen as ‘author-centric’. In incorporating a 
certain motif as the leading one in a literary narrative, the intention of the author 
lies in the forefront. 

Having dealt with the non-/synonimity of themes and motifs, the importance of 
the concept of ‘theme’ needs to be grasped in the manner in which it illuminates a 
deeper understanding of ‘motif’. It is assumed that the comprehensibility of a 
motif could only be enhanced by understanding the reciprocal role that the theme 
plays, in the structure and furtherance of a motif. From the above discussion, it is 
evident that the circular structure of motif-theme-idea conception is both 
pendulous in nature and rhizomatic in structure. 

The Concept of ‘Idea’: 

In the beginning, an attempt was made to look at the concept of ‘idea’ in relation 
to theme and motif. It was established to some extent that, idea is also a 
constituent element of theme and motif. However, since writers have made 
elaborate efforts to differentiate between motifs and themes, they have also 
considered differentiating between motifs and ideas, as this distinction stands 
central to our concern here, with regard to Zhirmunsky’s statement, while he is 
also among many who think that motifs and ideas have completely different set 
of construction. Though Zhirmunsky’s statement does not completely reveal as to 
what makes the motifs different from ideas, only a single element has been 
mentioned with regard to motifs as the combination of concrete images, which 
can be juxtaposed with ideas, as rather not embedded with concrete images. In 
addition, Zhirmunsky’s point is altogether against the whole system of ideas 
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(Geistesgeschichte) themselves, which, according to him, does not have the 
potential to exert influence on poets. 

Adapting a simple approach to the concept of ideas, we can consider themes and 
motifs, and look at the way they make a transition from being an idea to 
becoming something that exert a different function from that of an idea. To begin 
with, the evolution of the meaning and functions of motifs and themes could be 
seen with the emergence of its idea itself. The notion that motifs and themes carry 
an idea of their own, which through the historical process has emerged to embody 
something ideational, occurs only when the concepts progress further than what 
they are meant to be in the initial stages of its emergence. The evolution of the 
concepts like motifs and themes mushroom out of an ‘idea’. The transformation 
of these concepts from a mere ‘idea’ to something “symbolic” takes place due to 
a varied application of concepts in the field of art and literature. Their 
employment varies from author to author in literary traditions and the effect of 
time period duly matters in its conceptual transition. Conceiving a concept lies in 
the horizon of ideas, or accounts to the history of ideas (Geistesgeschichte). 
According to Zhirmunsky, along with many others who express similar opinion is 
that the “system of ideas” is merely an abstraction that does not project a 
“Weltanschauung”, literally meaning a “world-view” which is what they perceive 
a ‘motif’ can perform. It is assumed that with the author’s desired treatment of 
‘motifs’, which also have the potential to project the ‘world-view’ of the author, 
the “historically determined” performativity of motifs/themes is greater than the 
system of ideas itself. (Gelley 587) 

Reverting back to the process of conceptualizing an idea keeping in view the 
philosophical dimension that the concept of ‘motifs’ and ‘themes’ have lately 
attained in literary tradition; it is now time to look at the way an idea is formed 
and the relationship it has with literature and philosophy on the whole. Gilles 
Deleuze and Felix Guattari, in their book What is Philosophy?, point to the 
fundamental aspect of philosophy, as rephrased in The Stanford Encyclopedia of 
Philosophy, that “Philosophy is the creation or construction of concepts”. As 
discussed earlier, the creation of a concept, whether or not philosophical, is the 
process of enveloping an ‘idea’ with the concreteness of meanings and functions 
that the concept integrates within. Metaphorically illustrating the abstraction of 
the relation between an ‘idea’ and a ‘concept’, it could be envisioned as the 
‘yolk’ and ‘shell of an egg’. The ‘idea’ functions as the ‘yolk’ of an egg, a kind of 
gist that forms the essence of an egg, and the ‘shell’ gives a concrete shape, like 
how a concept gives a concrete shape to an ‘idea’. The inference is such that the 
ideas and concepts are mutually dependent and that the conceptualization of an 
idea becomes the rudimentary aspect of philosophy. The process of 
philosophizing an idea leads to the creation of concepts. To apply the hypothesis 
drawn from the initially-dealt triad of concepts, the same would be assumed that 
the relationship between philosophy, ideas and concepts are mutual and 
reciprocal. Hence, an ‘idea’ is also an embodiment of an internalized philosophy. 

An attempt to bring the philosophy of ‘ideas’ to the avenues of literature, an 
understanding and an explication of the relationship that ‘ideas’ have with 
literature or vice-versa becomes a necessity. In a book titled Theory of Literature 
by Rene Wellek and Austin Warren, a section is devoted to investigating the 
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philosophy of literature and how ideas, which take on a philosophical function, 
enter a work of literature. They also reiterate that literature represents a form of 
philosophy and that the internalization of ideas into a literary work by an author 
need not entirely be a conscious act. Dealing with the parallelism existent 
between literature and the system of ideas, Wellek and Warren state: 

Literature can be treated as a document in the history of ideas and philosophy, 
for literary history parallels and reflects intellectual history. Frequently either 
explicit statements or allusions show the allegiance of a poet to a specific 
philosophy, or establish that he has had some direct acquaintance with 
philosophies once well-known or at least that he is aware of their general 
assumptions (107). 

Deriving from the above lines, literature is brought under the realm of “ideas and 
philosophy” that serves as a form depicting ideas and philosophy in an entirely 
different manner wherein the literariness and the form of literature give it an 
alternate shape distinct from the actual philosophy itself. Literature is also a place 
through which various elements fundamental to literature, the philosophy of an 
author or his/her affiliation or sympathy towards a particular philosophical 
thinking might also find ample representation. An author might, through the style 
and content of his/her writing, take a philosophical stand against other 
philosophies. It is entirely through such enigmatic situations or articulations of 
the author, through different elements of/in the text, that the impregnation of 
ideas, enwrapped in a philosophy, gets manifested. 

Wellek and Warren also state that, ““History of Ideas" is simply a specific 
approach to the general history of thought, using literature only as document and 
illustration” (108). In the same book, they invoke Lovejoy who categorizes the 
internalization of ideas in literature as "philosophical ideas in dilution" (Lovejoy 
06). As such, literature does not function through blunt aphorisms of ideas and 
philosophy, but through their “diluted” versions. For instance, “Laurence Sterne 
was an enthusiastic admirer of Locke and used his ideas of association and 
duration, often for comic purposes, throughout Tristram Shandy.” There are 
many such instances in the literary traditions and the evaluation of a literary work 
is necessarily not weighed by the philosophical value embedded in it. Therefore, 
positing the discussion on the internalization of ideas in literature and reflecting 
back at Zhirmunsky’s proposition that “poet borrows not ideas, but motifs”, is 
slightly endangered when we view the conceptualization of “ideas” with the 
coating of philosophy by writers in the larger domain of literature. This section 
aims at establishing a proposition that slightly differs from Zhirmunsky’s stance 
that, “ideas” are borrowed too, rather than internalized, which need not happen in 
the same fashion as that of the cluster of “motifs”. 

The Question of Borrowing: 

 The question of borrowing needs to be considered in an altogether different 
perspective. The literal sense of borrowing is quite insufficient to explicate the 
act of borrowing by poets or writers. Francois Jost takes the example of “suicide 
motif” to demonstrate the universal quality and application of motifs and themes, 
which bears open the fact that the universality of motifs, themes and ideas makes 
it prone to borrowing (Jost 246). In an essay by Alexander Gelley titled “Ernst 
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Robert Curtius: Topology and Critical Method”, who deals with the approaches 
of Curtius to the study of topoi, Gelley quotes Curtius: 

. . . the topoi too acquire a new function. They become clichés, which can be 
used in any form of literature, they spread to all spheres of life with which 
literature deals and to which it gives form. (587) 

Curtius examines the way in which a topoi: themes and motifs transform their 
functionality into becoming “clichés” which, on the one hand, is meant to be 
“commonplaces”, while on the other, a “cliché” is also part of a tradition. The 
realm of tradition could be seen primarily as the ‘literary tradition’, which is 
over-brimming with writers or poets dead and alive, while, at the same time, a 
tradition can be both philosophical and cultural. Harold Bloom in his book 
Anxiety of Influence, talking about the presence of the past writers observes that, 
“The mighty dead returns, but they return in our colors, and speaking in our 
voices, at least in part, at least in moments that testify to our persistence, and not 
to their own. If they return wholly in their own strength, then the triumph is 
theirs” (141). T. S. Eliot also expresses similar notions of the presence of the past 
with regard to the judgement of an author and the meanings that he/she conveys 
across in a work of literature: 

No poet, no artist of any art, has his complete meaning alone. His significance, 
his appreciation is the appreciation of his relation to the dead poets and artists. 
You cannot value him alone; you must set him, for contrast and comparison, 
among the dead. (37) 

Even when Eliot delineates the importance of the “alternation of the presence” 
which is “directed by the past”, the poet or the author’s role in 
“depersonalization” as if in a catalyst, the role of the past, which to us means the 
literary tradition itself, cannot be ignored. Similarly, the importation of “motifs” 
and “themes”, along with the later proved “ideas”, which can be from their 
respective “tradition” or from other “traditions”, both literary and otherwise, 
place an author in an inevitable position. On the other hand, borrowing through 
tradition, also becomes part of the inheritance of the author’s social and cultural 
milieu. Nevertheless, the borrowing, as Zhirmunsky also points out, is an 
apolitical act, while the borrowing of motifs and themes as he indicates, along 
with the borrowing of ideas by poets and authors, appear to be both significant 
and natural in literature. However, contrary to Zhirmunsky’s notion, not just 
motifs, even ideas come under the domain of borrowing. 
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Shklovsky’s Defamiliarization 

The disruption of perceptual automatisation forms the scaffolding for 
Shklovsky’s Defamiliarization wherein he highlights that the literariness of a 
text can be ascertained by pinning its ability to make objects unfamiliar and 
heighten the level of difficulty and duration of perception because the process 
of perception itself is an exercise in aesthetics, effectively constituting a 
subversion to the hegemonic methodology of perception ingrained within the 
individual through repetition, which in itself is a consequence of an algebraic 
approach to language, particularly practical language, which reduces objects 
to a few of their most noticeable characteristics beyond which boundaries 
between various objects are reduced to a state of fuzziness negotiated on the 
basis of formulations and comprehensions founded on furthermore fuzzy 
ideations. Interestingly, here Shklovsky suggests that routinised actions when 
relegated to thoughtless processing and enactment, question their own 
existence when the presence of an omnipresent viewer is negated, thereby 
suggesting that in the scenario that actions of a person are not reflected in said 
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individual or another individual’s memory, then the existence of said actions 
is debatable. This is interesting as it allows us to position the unfamiliarity 
that defamiliarization seeks to achieve by observing the side effects of 
automatisation. 

The process of defamiliarization has the primary purpose of deployment 
within the text anchored in strategic estrangement to trigger greater perceptual 
engagement through elongation of perceptual duration. For instance Shlovsky 
writes (1917), 

in "Shame" Tolstoy "defamiliarizes" the idea of flogging in this way: "to strip 
people who have broken the law, to hurl them to the floor, and "to rap on their 
bottoms with switches," and, after a few lines, "to lash about on the naked 
buttocks." 

The primary hook in this example provided seemingly draws its prowess from 
the understanding that Tolstoy is able to make the act of flogging unfamiliar 
to the reader by providing a detailed breakdown of the act which has 
accordingly to Shlovsky, been algebraised and thereby lacks authentic 
presentation in the mind and language of the reader. Thus the mismatch 
between the presentation in the text and the automated perception of the 
reader leads to a certain dissonance, thus possibly, leading the reader to invest 
themselves more into the text as a means of resolving the dissonance. 

Deconstructing defamiliarization 

It quickly becomes clear that defamiliarization, as identified by Shlovsky, is a 
device utilised by the author to distance the content of the text to elicit a more 
invested response from the reader. This is inevitably followed with the 
eventual subsumption of the essence of the object within the psyche of the 
perceiver, notwithstanding such a subsumption is exactly what leads to the 
automatisation of the perception of said object, relegating it to the annals of 
base cognitive processing for lack of perceptual engagement needed in 
routinised functioning. For instance going back to Tolstoy’s portrayal of 
flogging, a second reading of the same passage doesn’t elicit the initial 
confusion and dissonance that had once been produced, instead what is 
produced is a memory of the unfamiliarity, making the unfamiliarity in the 
second reading, a familiarity. 

Therefore, one could assert that defamiliarization is forever toeing the line 
between its purpose and demise, for the act of defamiliarization itself as 
observed in text, comes into existence with a critically short shelf life 
contingent upon the instance of its activation through engagement. In  fact, it 
is possible to conceptualise the act of defamiliarization as simultaneously 
fulfilling and failing its purpose at the first moment of its occurrence to the 
reader, with every successive reading leading to a further failure of its original 
purpose. 

However, if one is to understand that defamiliarization makes the familiar, 
unfamiliar, then the question that needs to be asked is where was the familiar 
in the first place? For instance Camus opens his The Outsider (1946), with: 

My mother died today. Or maybe yesterday, I don't know. I received a telegram 
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from the old people's home: "Mother deceased. Funeral tomorrow. Very 
sincerely yours." That doesn't mean anything. It might have been yesterday. 

There is a presentation of a detached treatment of a relationship held in the 
highest regard by many individuals, with various holy connotations across 
cultures simultaneously with a certain sense of confusion that forces there 
reader to acknowledge the agency of the character and offsets the position of 
the reader with an alternative perspective to the ideation of a mother-son-
relationship. 

It is a passage held in high regard as one of the most iconic opening lines in a 
work of fiction, however iconicity of the opening lines draw their iconic 
stature not from the lines themselves but the normative conceptualisation of 
an ideal reader by the author. The action point and effectivity of the opening 
lines, of Camus, to hook the reader is based on the premise that the reader 
doesn’t conceptualise the idea of a mother-son-relationship in the manner 
suggested in the text, else there would be nothing unfamiliar about it. The 
usage of ‘old people’s home’ positions the reader to an understanding of the 
elderly that insinuates a certain detachment and indifference; emotions that 
are unusual for the average person with reference to their mother. Similarly, 
the difference in the character’s choice of the word ‘died’ as compared to the 
home’s use of ‘deceased’ helps in affirming a possible difference in the 
relationship, shared by the two parties, with the mother. 

However, herein it needs to be understood that the author’s conceptualisation 
of the (un)familiar to defamiliarize is not only historically, politically, 
emotionally, intellectually but also intersectionally located, not to even 
mention the uniqueness of the life experiences of the author. The permutative 
accumulation of said cross-sections of identification, state lead to not only the 
author’s conceptualisation of what can be called familiar but also unfamiliar. 
However, what is more interesting is that in an attempt to defamiliarize, the 
author is required to not only understand what is unfamiliar for them or in 
their historically, socially, geographically, culturally located personal and 
social space, but what is likely to be unfamiliar for a hypothetical reader, the 
other, of the text. The only way to achieve that is to conceptualise the reader, 
rather to fix the reader, which one can obviously appreciate to be quite the 
vague exercise. To ensure that something presents as unfamiliar, an author 
must either; 

1. take into account and fix the minutest details of the hypothetical 
reader’s identity and their life experiences, 

2. conceptualise the reader based on their own life experiences and their 
discursive understanding of other identities, 

3. not care about the reader’s identity. 

Now let us explore these situations in further detail: 

1. such a conceptualisation of the reader would first of all be unlikely to 
establish due to the hard gap that suggests that the difference 
between knowing and understanding can only be bridged through 
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experience. For instance, the author might know how an Indian in 
California feels about social interaction etiquettes in North America 
and specifically, California, but it is impossible for the author to 
understand as that would require experience, or in other words it 
would require the author to be an Indian in California thinking 
about social interaction etiquettes. The second problem presents 
itself with respect to the diversity within various identifications and 
social categories. The experiences of two Indian males can be 
radically different at the same time and place  with respect to the 
same object. So even if the author were an Indian in California, it 
would only be a personal commentary. Therefore, the idea of 
establishing and fixing the reader-identity becomes inhibitive to 
achieve 

2. rather than starting from what constitutes as unfamiliar for a certain 
reader-identity, an author might choose to identify the reader-
identity that is most likely to find the text unfamiliar; the problem 
here is that the conceptualisation of reader-identities are discursively 
sourced from the dominant understanding, leading to not only no 
accounting for individual differences, but only an approximate and 
usually faulty understanding of a reader-identity 

3. interestingly, even if an author chooses to not base their attempt of 
defamiliarizing on a certain reader-identity conceptualisation, it is 
possible the text might still come across as unfamiliar to some 
readers serendipitously, based on sheer probability 

Thus it becomes clear that the act of defamiliarization that Shlovsky talks 
about, may not be a choice that the author ever had in the first place. 
Unfamiliarity is a state of confusion and othering within the text with respect 
to a reader and their identity state, the author and their identity and other 
enviro-socio-geo-political factors: a constantly changing flux that cannot be 
decisively utilised or not utilised but exists beyond not only the text, but the 
reader and the  author as well. At the same time, there may be various 
dimensions along which the unfamiliarity of a text may be understood or 
experienced. However, it must be kept in mind that all unfamiliarity is 
transitionally located and relative to changing reader and author identity 
conceptualisations, and their self-conceptualisations. 

Sources of Unfamiliarity: 

Point of View: The perspective which a reader is exposed to may also be a 
source of unfamiliarity (including those stemming from Race, Caste, Gender, 
Sexual Orientation, Religion, Socioeconomic Status, and Unique Life 
Experiences, amongst others): 

Franz Kafka, open his Metamorphosis (1915) with the lines: 

One morning, when Gregor Samsa woke from troubled dreams, he found 
himself transformed in his bed into a horrible vermin. He lay on his armour like 
back and if he lifted his head a little he could see his brown belly, slightly 
domed and divided by arches into stiff sections. The bedding was hardly able to 
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cover it and seemed ready to slide off any moment. 

Kafka has seemingly attempted to create an unfamiliar situation by 
superimposing the imagery  of waking up in the morning and looking at 
oneself to find the anatomical structure of an insect and its plight once 
overturned on its back. However, as strange as this situation may potentially 
be, the unfamiliarity is still beyond Kafka and his reader. For instance, for the 
imagery to be holistically unfamiliar, the reader is required to be intrinsically 
familiar with the concept of a vermin that is also similar to Kafka’s concept of 
a vermin, with sections, armoured-like back and multiple legs. It is also 
required from the reader to have experienced waking up in the morning and 
having looked at themselves in order to be able to subsume the identity of the 
vermin within themselves and visualise themselves looking at their multiple 
legs and brown belly as Gregor seems to do. 

Furthermore, when reading the text, one is only confronted by the 
protagonist's pronoun of choice towards the middle of the first sentence, which 
harbours a unique situation of conflict and withdrawal of identification with 
the character on a pronoun-level that may not be the case for individuals who 
identify as ‘he’. Various other expectations from the reader already embedded 
in the text include the assumption that Gregor is a human being; Gregor could 
be a caterpillar or any other insect that is known to metamorph as part of its 
life cycle, the concept of disturbing dreams; not all individuals are aware of 
their dreams or dream in a manner similar to the author (unique life 
experiences), the usage and manner of usage of bedding for sleeping; many 
cultures have an absence of bedding, mattresses, pillows and sheets not to 
mention the relationship of the nature of bedding with one’s socioeconomic 
status, the acceptance of the value statement of horrible for vermin; entirely 
subjective viewpoint apart from the historically situated connotations of the 
word with respect to lower socioeconomic strata and geographically 
positioned subjective viability. 

Therefore, it quickly becomes apparent that even the hypothetical 
unfamiliarity of the nature of the characters is contingent upon other 
(un)familiarities that are required to be already in place for a certain 
(un)familiarity to be enacted in the manner planned by the author. However, 
since such a control over the reader is impossible, the (un)familiarity of the 
text continues to stay in a constant state of flux. 

1. Reality: The themes being presented and their disjunction from one’s 
reality might themselves be a cause of unfamiliarity for the reader 
with or without the intention of the author, and beyond the choice of 
the author. 

 In Twenty Thousand Leagues Under the Sea (1908), Jules Verne 
writes: 

“It is an elongated cylinder with conical ends. It is very like a cigar in shape, a 
shape already adopted in London in several constructions of the same sort. The 
length of this cylinder, from stem to stern, is exactly 232 feet, and its maximum 
breadth is twenty-six feet --- the roughest seas” 
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Herein we observe that an unfamiliarity within the text is implemented simply 
by ensuring that the content of the text is strange to the reader by virtue of its 
position in the 20th century, however such an example allows us to appreciate 
the ethereality of unfamiliarity. A reader depending on where they are located 
intellectually, historically, socioeconomically and geographically may or may 
not find such a description of an unusual machine strange that requires the 
need for additional engagement for adequate comprehension. Instead, it might 
come across as a lay description of nautical machinery part of the common 
man’s vernacular without even a hint of a chronological and/ or 
interdiscursive jarring. We say interdiscursive jarring because all dissonance 
is exactly that. 

Or consider what Virgina Woolf mentions in A Room of One’s Own (1929): 

Women have served all these centuries as looking glasses possessing the magic 
and delicious power of reflecting the figure of man at twice its natural size. 

Herein, within the image of women being presented by Woolf, the underlying 
understandings of patriarchy, discrimination, sexism and oppresion amonst 
others are founding factors that allow this text to be familiar, in the absence of 
which the text starts to almost seem surreal and nonsensical. This further 
allows us to understand that with or without Woolf’s choice, defamiliarization 
as a process could have been at play, a process initiated, moderated, 
modulated, and terminated by not only the dominant discourses enacting 
themselves through various actors but also the metaphysical interaction 
between discourses through time. This is interesting because it helps us 
understand that the domain of (un)familiarity is not limited to the boundaries 
of awareness but also forms a part of possible reality, i.e., a discursive 
conceptualisation of reality wherein experiences, ideas, objects and people 
beyond said conceptualisation can be experienced as incomprehensible and 
jarring. This formulation of possible reality underpins structure, experience, 
interaction, agency, and even visibility, to the extent that entities that create 
conflict with one’s possible reality are effectively rendered fuzzy, an 
emergency othering, if you will, a form of damage control of one’s own 
reality. 

2. Content presentation: The presentation and manner of presentation of 
themes might manifest unfamiliarity as well. 

A. Physical existence, to be precise physical existence of a particular word or 
phrase in a certain text, irrespective of its genre, will always be unfamiliar to 
its reader as the archetypal reader cannot foresee the words of any text. 
When, for the very first time, any reader starts to go through a text the words 
used in that text, the usage of the words in that given context is unfamiliar to 
the reader. However, it is also important to keep note of the fact that such 
unfamiliarity regarding physical existence can still exist even if the genre, 
lexical library, literary devices are familiar to the reader. For example, 
Herman Melville begins his literary masterpiece Moby Dick (1922) with a 
short imperative sentence: 

Call me Ishmael. 
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Now for a twenty-six year old Indian male, who also happens to be a scholar of 
English literature, the genre of the text; i.e a novel or to be more precise an 
adventure fiction written with epic grandeur and incorporating aspects of 
encyclopedic novel, is not beyond the boundary of familiarity. The lexical 
structure and library are also not unfamiliar. Yet, again the reader finds 
something unfamiliar, just after glancing at the words for the very first time. For 
instance, one might expect “him” , “us”, “out”, “in” or any infinite number of 
words after “call”. Furthermore, the reader before venturing into the literary 
world of Melville must have come across the title of the novel; i.e, Moby Dick, so 
it would not be ridiculous for the reader to expect Moby Dick in place of Ishmael. 
 
B. Lexical Library, which is the vocabulary used in a particular piece of 

literature, can be unfamiliar irrespective of the physical existence, content, or 
the genre of the work of art. Furthermore, this unfamiliarity operates in two 
level: 

I. The reader may not be familiar with all the words of a particular 
language. For instance let's assume someone is reading Sea of 
Poppies (2008) by Amitav Ghosh, now in the title itself there is 
mentioning of the word “poppies”, and the reader may not be aware 
of such a word’s existence in the English language, so the word can 
can create a sense of unfamiliarity for a particular reader. 

II. On another level, the author can incorporate words and phrases from 
other languages by using literary devices like “code mixing”- the 
mixing of words from two or more languages in a piece of literature 
, and “code switching” - the practice of alternating the language used 
in a particular work of art. To elaborate the relevance of these 
devices in the process of defamiliarization, once again, we will go 
back to Sea of Poppies, the reader can witness Amitav Ghosh uses 
words from more than one language by using both the above 
mentioned devices. In the very first chapter of the novel, there are 
words from Hindi language like “Deeti”, “Kalai-Pani” mixed with 
the English language; now it would not be unimaginable that a 
reader, unaware of the existence of such a language or does not 
know the Hindi language, will find the use of such words very 
unfamiliar.. Furthermore, there are also instances within the text 
where one can find ample use of “code switching’, for example in 
chapter two there is a song: 

Ag mor lagal ba 
Are sagaro 
badaniya... 
Tas-mas choli karai 
Barhala 
jobanawa… 

Now, a reader, ignorant of the Bhojpuri language, will not be able to 
decode the language without the translated version provided later, 
but he will make some kind of meaning out of the original version 
different from one having knowledge about that particular language. 
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So, it can be concluded that the lexical library can provide a sense of 
unfamiliarity and thus contribute to the process of defamiliarization, 
even if the content, genre, sociopolitical context is familiar. 

III. Genre, the style or category of the work of art, can also lead to 
defamiliarization by forcing the reader to reconceptualize his/her 
idea of the structure of a work art when the reader comes across a 
new genre of literature, and thus forcing the reader to go beyond his 
comfort and seek meaning from a source that is off different quality 
altogether. The defamiliarizing effect of a new genre of art works on 
two levels; at a universal level and or at an individual level. With 
the publication of Pointed Roofs (1915), the first of a series of 
thirteen novels titled Pilgrimage penned by Dorothy Richardson, the 
literary world saw the emergence of a new genre known as the 
“stream of consciousness” novel. Now, for a then contemporary 
reader, the genre itself would have created such an impact that the 
reader has never experienced before irrespective of the reader’s race, 
gender, religion, socio political reality, etc, though these elements 
also have their part in the process of making things unfamiliar , and 
thus the genre itself can impose elements of unfamiliarity upon the 
archetypal reader. Now, at an individual level, any reader who has 
not been familiar with any literary genre, say, for example, 
dystopian novels, will face difficulty to be familiar with the form 
and structure of the text at a first reading. 

However, at the same time it is imperative to understand that the unfamiliarity 
of a text rarely presents itself as the outcome of a homogeneous and/ or singular 
causality, instead all (un)familiarity is likely to be an intermingling 
consequence of various founding factors amongst those mentioned above and 
others. 

Understanding defamiliarization manifestly 

Defamiliarization assumes eventual but necessary comprehension for it to be 
an effective device. For instance, consider a sentence such as the following 
from the Yu-Gi-Oh card game, 

When this card is Flip Summoned, Super Summoned, or Special Summoned 
successfully, deactivate and increase mana of 1 of the following effects: 
Deselect 2 Monster Card and activate it. Multiply 1 equipped Elder Spell Card 
and deactivate it. 

The language is likely to be unfamiliar to most individuals except those who 
are interested in the card game community or Yu-Gi-Oh in particular, 
however, the sentence is interesting for us not only because it alludes to a 
certain discursively contextual knowledge required for acceptable 
interpretation of textual material, but it also shows that unfamiliarity as a 
state, brought in existence due to the dynamic interaction between various 
factors, may start edging the line of incomprehensibility, a state of jarring, 
because it threatens our acceptable understanding of reality, of possible 
reality, thereby making it difficult for someone to conceptualise. 
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What is important to understand here is that each piece of language carries 
with it a cluster of possible relationships with other words, further elaborated 
later by structuralist critics, one word must be seen in its context, the meaning 
relies on the relationship between a group of words. The relationship between 
words can be of two types: syntagmatic and paradigmatic. Syntagmatic 
relationship refers to the relationship between words in a given construction, 
say, The man eats two apples, now the syntagmatic relationship will be 
between “the” and “man”, “man” with “eats” etc. On the other hand, 
Paradigmatic relationship will be with any item with which a particular item 
can be substituted for, for example, in case of the above sentence, the relation 
with “the” and “a”, or “man” with “dog”. The relationship can be elaborated 
by the following chart: 

The man eats two apples 

A dog catches a ball 

His brothers killed a cat 

 

Now, seeing that there are certain constitutionally transitive constraints within 
which defamiliarization is required to function to ensure its usefulness as a 
device directed towards a particular function, it is also important to investigate 
the nature and prerogative of texts that cross said limit, with the following 
expression: 

Liquid mountain 

Below are two possible pairings with the word Mountain, with connotative 
meanings: 

Liquid Mountain 

Water, fluid, flow, float, swirl, splash, 
pour, wet, moisture, damp 

Rocky, big, landscape, dirt, hill, valley, huge, 
heavy, solid, immobile 

 

Sleeping Mountain 

Inert, unconscious, inactive, 
resting, latent 

Rocky, big, landscape, dirt, hill, valley, huge, heavy, 
solid, immobile 

 

Although defamiliarization as a process seeks to employ other literary devices 
to defer meaning and increase the duration of perception, it must be kept in 
mind that there is also a limit to such an exercise. Herein, mountains 
according to usual understanding are related to other words and concepts like 
rocky, big, landscape, dirt, etc., however liquid is a word that is difficult to 
conceptualise with respect to the nature of a mountain simply because of the 
lack of agreement between connotative words rendering the association so 
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unfamiliar that it jarrs our notion of possible reality, and thereby crossing over 
into the impossible from the unfamiliar, and relegating it to a state of 
incomprehensibility. If we take a phrase like Sleeping mountains instead, it 
may come across as much less jarring and may be easier to conceptualise due 
to the potential agreement between the connotations of the two words, eg. 
inactive and immobile, resting and heavy, and so on.  

But, at the same time it needs to be kept in mind that when we say that a piece 
has crossed form the unfamiliar to the impossible we are speaking about a 
certain layer of familiarity, and not the piece as a whole, in this case the layer 
of familiarity being spoken about is Reader Reality. The text may at the same 
time become familiar at the lexical level and at the level of physical existence, 
similar to someone memorising a piece in a foreign language for a test. The 
words on the paper may be familiar due to awareness of existence, the sounds 
may be familiar due to repetition and the meaning (assuming it's a sentence 
like the one above) seemingly is impossible due to the conflict with possible 
reality.  

At this point it will be useful to quickly summarise the various levels of 
(un)familiarity that we have identified: 

1) Familiar: Aware, Comprehensible according to the overarching 
concept of possible reality 

2) Unfamiliar: Pockets of awareness, pockets of clashes with possible 
reality 

3) Impossible: Unaware, incomprehensibility 

Breaking down defamiliarization 

At this point it’ll also be useful to delve into the process of defamiliarization 
and the various facets of unfamiliarity at play (kindly keep positionality in 
mind) through a fresh reading of the following line from Elliot’s “The Love 
Song of J. Alfred Prufock” (1917), wherein we’ll try to go through the status 
of unfamiliarity within the text, using a few possible avenues of unfamiliarity, 
mainly, Physical Existence, Lexical Library and Reality: 

And sawdust restaurants with oyster-shells 

However, one might question whether (un)familiarity within such a literary 
device is homogenous, or the multiple layers of (un)familiarity that proceed 
through their defamiliarizing life cycle are independent of each other. For 
instance in the following example, if one were to re-read the same sentence 
post several life experiences that involve not only academic exposure but also 
cultural, there may be differences in the (un)familiarity of the text to the same 
individual. 

Note: Second reading experience shown in italics and first reading 
experience in standard font. In case common, then italics alone. 
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Word Level: And, sawdust, restaurants, with, oyster, shells 

Type of 
un(familiarity) 

Familiar Unfamiliar Impossible 

Physical 
Existence 

Y (awareness of the existence of the 
word in the sentence before 
encountering it as the individual has 
already interacted with the text earlier) 

Y (unawareness of the 
existence of the word/ 
thought in the sentence 
before encountering it)  

 

Lexical Library Y (aware with its position and usage 
within this context) 

Y (unaware with its position 
and usage within this 
context. Nonetheless, not 
incomprehensible because 
of having read texts where 
‘and’, ‘sawdust’, 
‘restaurants’, ‘with’, 
‘oyster’ and ‘shells’ have 
been employed) 

 

Reality ‘And’: Y (aware of the possibility of 
different things occurring together or 
in relationship) ‘Sawdust’: Y (aware of 
sawdust as an object) ‘Restaurants’: Y 
(aware of restaurants as places) 
‘With’: Y (aware of ideas and words 
and actions working in conjunction) 
‘Oyster’: Y (aware of oysters as 
animals) ‘Shells’: Y (aware of shells as 
animal body parts functioning 
as protection) 

  

 

Phrase Level: sawdust restaurant 

Type of 
un(familiarity) 

Familiar Unfamiliar Impossible 

Physical 
Existence 

Y (aware of the 
existence of these 
words in contiguity 
and aware of their 
existence in 
themselves) 

Y (unaware of the 
existence of these words 
in contiguity but aware of 
their existence in 
themselves) 

 

Lexical Library Y (aware of the 
phrase and its 
possible meanings 
within the text) 

 

Y (unaware of the phrase 
and its possible meanings 
but not incomprehensible 
at this level due to 
knowledge of underlying 
words/ objects) 

 

Reality Y (able to 
conceptualise the 
meaning of the dyad 
due to conjunction 
with possible reality, 
i.e. although sawdust 
and restaurants do 

 Y (unable to conceptualise the 
meaning of the dyad due to 
disjunction with possible 
reality, i.e. sawdust and 
restaurants do not consist of 
connotative words that may be 
in compatibility with each 
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not 
consist of compatible 
connotative words, 
the 
awareness of the 
existence of 
restaurants in New 
England that have 
historically used 
sawdust to dry vomit 
from the night before, 
enlarges the scope of 
possible reality itself. 

other and unawareness of any 
existing prevalent 
interpretation of the phrase) 

 

Phrase Level: oyster-shells 

Type of 
un(familiarity) 

Familiar Unfamiliar Impossible 

Physical 
Existence 

Y (aware of the existence of these 
words in contiguity and aware of  
their existence in themselves) 

Y (unaware of the existence 
of these words in contiguity 
but aware of their existence in 
themselves) 

 

Lexical Library Y (aware of the dyad and its possible 
meanings and aware of its usage in 
the text) 

Y (aware of the dyad and its 
possible meanings however 
unaware of its exact usage in 
the text) 

 

Reality Y (able to conceptualise the meaning 
of the dyad due to conjunction with 
possible reality due to existing 
awareness of molluscs) 

  

Note: It is important to highlight again the localness of the above 
interpretation and by doing so problematizing the device of defamiliarization 
and its usage. 

Unfamiliar reader 

Moreover, one needs to understand that the reader as a constantly and 
dynamically changing cluster of categories can be said to be holding a 
consistent identity or identification leading to the understanding that the 
purpose of the device is quite disillusioned as the functioning of 
defamiliarization requires not only the stabilisation of the reader’s identity, 
but it's staticity over the course of implementation of the device. 

The dynamic nature of the reader can be understood along two veins: 

1) The changing reader over the course of reading the text: This refers to 
the psychological, cognitive, emotional, socio-economic, sexual, 
gender, amongst other, changes that may come into place over the 
course of reading a certain text. Therefore, the potential 
unfamiliarity of a text is constantly debatable thereby rendering the 
conception of an ideal reader pointless, and by association the aim 
of defamiliarization pointless. For instance, imagine a cisgender 
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heteronormative Indian who starts reading a book on domestic 
violence. At about half completion, this person is himself subject to 
domestic violence, rendering the hitherto reality-level unfamiliarity 
of the text, familiar. 

Quick brown fox jumps over 
the lazy dog. 

2) The act of reading a text is also effectively a constant process of 
creating change in the reader. When reading the above sentence, the 
act of reading ‘quick’ may lead to the individual thinking about the 
attribute of ‘quick-ness’; all things that can contain such an attribute 
of quick-ness, say animals, cars, rains, rivers, rides; memories of 
quick-ness; emotions and memories attached to the word, and so on. 
Thus, the remaining sentence is now presented with the unique 
responsibility of not only interacting with the reader but also 
interacting with the reader hurtling towards the text under the inertia 
of all things aroused in the reader by the previous portions of the 
sentence, and/ or text. Therefore, it would not be wrong to say that 
the person who began reading the sentence, never finished it, but 
was lost somewhere in the middle, and by virtue of that, every new 
word in a text effectively meets a different reader, or rather an 
unfamiliar reader. 

The above exercise has been an endeavour to broaden the existing views of 
Defamiliarization and to explore the processes that exist and renew 
themselves over the course of time within each textual unit. However, most 
importantly to explore the considerations of defamiliarization that govern its 
effectivity that are often disregarded for a vague interpretation. 
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Abstract: The term “hermeneutics” has been used by various scholars for 
understanding and interpretation, and, is based on two principles i.e. 
understanding speech as a part of language and as product of thought. 
Originating from Greek words, this art of interpretation referred as 
hermeneutics was used by Aristotle in Poetics to analyse literature as a whole 
disclosing the inner and external aim of poetry. The interpretation of scriptures 
made this theory theological in nature which further led to evolution of 
hermeneutics with new understandings. The philosophical interpretation rejects 
the separation between text and reader, and elaborates on the aim of 
interpretation that focuses towards author’s intended meaning further defining 
the role of the author. There is a possibility of sedimented historical imagination 
playing an important role that serves as a horizon providing author with 
imaginative ideas and interventions. Is the meaning preserved in scriptural text 
different from the meaning created by the retellings and how the origin of the 
text or emergence of an idea links mythology to memories? Such questions bring 
forth the notion of Gadamer that meaning is produced through dialogue 
between text and interpreter. The present paper will explore Kavita Kane’s 
Sita’s Sister, a retelling of Ramayana as a text in contemporary context, its 
alterity, continuity and its intended meaning produced through interpretation. 

Keywords: Hermeneutics, Interpretation, Meaning, Past, Reader, Author, Text, 
Alterity 

The starting point of reflection in a text poses a fundamental question in literary 
studies regarding the insights gained, understood and interpreted through the text, 
context and time. In order to have a complete understanding of any text there are 
two methods which can be adopted i.e. inward interpretation and interpretation of 
opposite course. The term ‘hermeneutics’ has been used by various scholars for 
understanding and interpretation corresponding basically to two different 
principles— understanding speech as a part of language and as product of 
thought. The philosophical interpretation rejects the separation between text and 
reader, and elaborates on the aim of interpretation that focuses towards author’s 
proposed connotation further redefining and recreating the role of the author. 
Both Schleiermacher and Dilthey hypothesized that the main idea of 
understanding a text was to reproduce and re-experience the original author’s 
creative process and the reader’s re-experience of inner life that the text 
expresses... whereas Gadamer translates the traditional hermeneutic circle to 
metaphors of dialogue and fusion and that text is not analysed as autonomous 
“object” (qtd in Abrams 142). 

The retellings of mythology or epics invited a new debate where the role of 
interpretation, text and author became prominent. Any literary work that is 
‘mythopoetic’ recreates certain narratives. Further the art works which are 
thought of as bearer of self-image and moral dimensions of the society are also 
the product of resistance incited by the individual circumstances and is also a way 
of creating a wider truth. Literature is a work of art and the author -reader 
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relationship makes any reading of a text complete and develops a possibility of 
interpretation and understanding of that text. It makes the author enter into a 
dialogue with the text and [it also] makes the readers aware of their own ideas 
and thoughts. While interpreting any classical/epical text that is rewritten and 
retold, there is an author’s perspective and a prognosis of reader’s viewpoint. 
Interpretation turns the classical/ epical / mythological text into author’s and 
reader’s text giving it an alternate meaning. Thus, a text has to be understood 
from a new frame of reference so as to enable the reader/audience to understand 
it in contemporary context.  

Ramayana belonging to the genre of poetic literature also known as Kavya in 
Sanskrit is said to have existed in the oral tradition almost 1,500 BCE years back 
but the accepted date of composition of original Ramayana i.e. Valmiki’s 
Ramayana is fourth Century BCE. The epical narrative has a structured plot and 
opens in Ayodhya, the capital of the Kosala kingdom ruled by Dasharatha. 
Dasharatha’s eldest son Rama is the successor to the throne of Kosala when 
queen Kaikeyi demanding a promise from the King asks for Rama’s exile for 
fourteen years because of her desire for Bharata to be the King. Rama goes to the 
exile along with Sita and brother Lakshmana, son of Dasharatha’s third queen, 
Sumithra. In the forest, there are many incidents and events and Sita’s abduction 
by Ravana, the king of Lanka becomes the main point of contention for the epical 
war between Rama and Ravana. The reader is well aware of Ramayana’s 
narrative and the divinity of protagonists but the text had certain characters that 
were equally significant in making Rama, Lakshman and Sita as epical 
characters. Urmila is one such character that catches the eye and interest of 
Kavita Kane and the author tries to capture the intricacies and constructs the 
voice of invisible, silent Urmila in Sita’s Sister. The book suggestively looks into 
the marriage of four sisters, their coming into Ayodhya and the exile of Rama. 
The suffering and separation of Urmila for fourteen years is projected with all 
aestheticism taking into account Bharat Muni’s sringar rasa further divided into 
sanyog and viyog. Rasa brings forth the powerful feelings and emotions present 
in Urmila’s character, viyog being prominent and dominant in her life. As there 
are many oral forms of Ramayana in India extending to Southeast Asia with 
diverse endings, there are also many versions of Ramayana rewritten. If in Tamil 
there is Kambar’s Kamba Ramayana, written in the twelfth century, in north 
India it is Tulsidas’ Ramacaritmanas thus having re-tellings spreading across 
time and place. Similarly, we have modern retellings on Ramayana with an 
alternative perspective by many writers like Sita by Devdutt Patnaik, Samhita 
Arnih’s Sita’s Ramayana, Ananda Neelkanthan’s Asura, Amish Tripathi’s Sita 
and many more with alternative retellings. 

Kavita Kane’s Sita’s Sister is also a rewriting or maybe a new telling of 
Valmiki’s Ramayana and has been restructured constructing Urmila’s identity 
and visibility in this new textual creation. Urmila is ventured by Kane as the 
woman with immense strength, intellect, assertion and she adopts the method of 
retelling old epical and mythological narratives in innovative style that introduces 
the change and novelty in her work. There is an inversion of order in the sense 
that it is Urmila’s viewpoint that is foregrounded. The other details are intact in 
the novel e.g. the exile of Rama, Bharat’s rejection of the throne, Kaikeyi’s 
repentance, Sita’s swayamvar with the blend of imagination used by the author 
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for example Lakshman’s rejection of Urmila initially for marriage, her anger 
towards Kaikeyi and also the pangs of separation for fourteen years felt by her. 
Retelling and reconstruction of ancient and mythological accounts, traditional 
creative storytelling patterns and ideologies generate multiple meanings revealing 
the deconstruction of the epics. In Kroestsch’s Poetics, new framework produces 
a new variant for a narrative or a mythical fragment that adds to generative 
function of an epic. Thus, the writer ‘invent the world’ discovering new meanings 
into new contexts. The narrative in Sita’s Sister is told by Urmila that points to 
the new untold tale of the new world myth, the text is not exactly deconstructed 
but a new structure and theme is added. There is also metafictional aspect in the 
novel that enhances the creative making process and this art of interpreting 
expressions of life in fictional form is hermeneutics. Although the history of 
hermeneutics begins with unravelling hidden meaning in the most important holy 
text. Imagination further links myth with literature and Kane has used her 
imaginative skills by using mythical work grounding it in the 21st century literary 
conventions. Explaining the conditions during the time of exile of Rama and 
separation of Urmila and Lakshmana, the novel digs into the past without 
destroying the traditional history and facts of an epic.  

The writer locates women’s thought and experience thus constructing a new 
identity and recreating a new order. Myths provide a culture specific 
understanding of the traditional world and is transformed over time and space to 
satisfy the cultural and historical needs (mythopoesis) (Patnaik 11). Devdutt 
Patnaik in Indian Mythology states that retelling is not translation as “no retelling 
by a creative storyteller is a carbon copy of the original” (1). This contributes to 
acceptance of new ideas and thoughts of the writer. Kearney dialogs on the 
problematics of imagination from the comprehensive point of view of ethics in 
The Poetics of Imagining: Modern to Post-Modern. He further remarked that the 
context of philosophical connection has viewed imagination as an industrious act 
of consciousness, a unique fusion that precedes the sensible and the intelligible, 
or is an apparatus of semantic invention. Kane’s imaginative work is a productive 
act of consciousness that integrates the sedimented history of past. Ricouer 
observes that “time attains the human attributes through interweaving of 
history… there can be chain of reminiscences of ancestral memories, to move 
back in time by extending this regressive movement through imagination” 
(Kearney 176). Kane’s text travels back in time by elaborating upon this 
imagination giving it a socio-historical meaning with a space of intersubjectivity. 
“Every story shares the common function of someone telling something to 
someone about something. In each case there is a teller, a tale, something told 
about and a recipient of the tale. And it is this crucially intersubjective model of 
discourse which ... makes narrative as a quintessentially communicative act” 
(Rundell 103). The text is a mimetic recreation of interpretations from variety of 
perspectives that forces the reader to enter into the epical world. 

Urmila has various magnitudes – an intellectual, artist, one who has an axle to 
bind the threads of family together. Kavita Kane in an interview explains that 
Sita’s Sister was not about Ram, Sita's and Lakshman's exile but Urmila's private 
exile in the palace. Her courage and strength of character is displayed through her 
sacrifice. Kane’s views are articulated in the voice of Sita when she says to 
Urmila: “I bow to you, sister, for your vanvas, your exile here in the palace shall 
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be very harder than mine in the forest. Give me your strength and I know I shall 
succeed too (Kane 153). The author re-creates Urmila’s identity, establishing her 
as a woman with all love, emotions, strength giving her humanistic features. The 
author Kane as a reader derived the meaning out of mythical readings giving a 
new idea of Urmila’s presence in Ramayana. The reader of Sita’s Sister gets a 
bird eye view and the angle changes with certain questions raised in the novel 
like the one asked by Lakshman – “O Urmila will the world ever know of your 
inner suffering, your divine sacrifice?” (Kane 158). It gives a peep into the mind 
of not only Urmila but also Lakshman’s understanding of Urmila’s pain, 
sacrifice. Urmila, the biological daughter of King Janak is more remembered for 
“Urmila Devi Nidra” (as referred in Telugu Ballad). She asks Nidra, the Goddess 
of sleep to exchange her sleep with Laxman so that he could shield and defend 
Ram and Sita in the forest. Urmila would sleep on Lakshman’s behalf for 14 
years. But Kane’s Urmila does not sleep, she infact is the most awakened 
character. The reader after reading or listening to the ballad would enter into a 
dialogue with the text that Urmila’s sleep was justified when Ramayana was 
written as it might have different connotations for the author and reader of that 
particular timeperiod. But in the modern context Kane’s Urmila will not sleep as 
the writer is writing for the modern reader of 21st century. She is a scholar and 
Guru Kashyap acknowledges her brilliant questioning mind (Kane 264), so do 
Mandavi. Recognition of Kashyap and Mandavi about her intelligence is another 
aspect that the reader might interpret which further gives a glimpse into a 
different Urmila. Janak asked her to take part in the conference as a commended 
scholar, one who is well read and well versed in Vedas and Upanishads and could 
deliberate and discuss on religion and philosophy. The scholarly intellect of 
Urmila is even known to and appreciated by Janak. Further, Sita’s words clearly 
exhibit the role of Urmila in letting Lakshman take such hard decision of going 
into exile for 14 years with Rama thus elevating her character to a very high 
pedestal: “But, do you know why Lakshman could take such a hard decision? 
Because he has faith in you. I think he believes in you more than in himself. You 
are his tower” (Kane 153). Another understanding of Urmila’s character is seen 
through her acceptance of Lakshman’s unbreakable bond with Ram: “She has 
learnt to accept that Lakshman was Ram’s eternal companion, his alter 
ego…Lakshman seemed to be an extension of Ram” (Kane 126). Thus, the three-
dimensional relation of author, reader and text creates a new meaning, new 
character and a new Urmila. 

An important aspect in interpretation of text is the preserved metaphors of past 
that offers an investigative field to deconstruct and critique memory, further 
revealing memory construction as a significant role of myth and mythologies. 
Memory is always mediated and is specified as the binary representative using 
mythology to explain the past and, this very memory is shaped and formed by 
these mythologies. Re-production, reprocessing and reusing of mythological and 
epical memories act as a catalyst in the reconstruction method functioning as 
transmitter and translator of generations. Mythology offers a broad and strong 
enlarged view that can magnify the veiled and invisible features of contemporary 
cultures. Rewriting of mythologies or epics can bring out many hidden aspects 
thus erasing the line between imagination and truth. It plays a vital role in the 
informing of pre-modern, ancient and past civilizations and cultures in a different 
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form providing a continuity. The purpose of interpretive challenge is not to 
separate mythology from facts but an understanding of how the in-depth 
projection and information of history functions through the creative 
amalgamation of myth and fact bringing it closer to truth. 

 Schleiermacher urged to create the historicized separation between reader and 
the text so as the reader can enter into the world of the text, to understand the 
author's meaning as well.  William K. Wimsatt and Monroe Beardsley argued 
that it is impossible for a person to climb into the mind of an author and what he 
was going through when he wrote. The text although is an independent unit but 
an author brings the text to life through reader thereby making reader another 
creator of the text. There is another way of creating narratives that is through the 
subconscious mind of the author which further prompted the researchers to find 
out the actual purpose of the author’s unconscious. Kane’s purpose was to 
consciously / unconsciously teach the moral truths, invisible truths, unseen truths 
through Urmila, Lakshman, Sita, Mandavi etc. The author/ reader used the 
language and wrote using the language of his/her times and the meaning 
conveyed is told through the words and symbols he/she uses in the text. There is 
encoding of meaning, the author/reader demythologized the myth and finds out 
the subconscious meaning written. That meaning is conveyed through the words 
of the author/reader who has consciously/unconsciously chosen to convey his/her 
message. This is called as author-oriented model of hermeneutics which can also 
be looked upon as reader-oriented model as every reader is author and every 
author is a reader. 

For literature, as a process of transmitting a message the writer’s skill in creative 
expression (Ars Poetica) does not suffice in isolation – the reader’s skill in 
hearing (Ars Interpretandi) is also needed. For example, the exile, separation and 
the confined spaces never dampens Urmila’s hope whereas Mandavi finds these 
circumstances domineering. However, Urmila finds a real purpose of her life and 
Mandavi remains trapped and the fundamental questions asked by the author 
through Urmila redefines the reflection of a woman’s world in its entirety. 
Lakshman too is redefined through the eyes of Urmila having affections and 
emotions. The major themes like Sita’s wedding, going to vanvas, agni-pariksha, 
Ram, Sita and Lakshman coming back to Ayodhya are the incidents that have 
similarity to Valmiki’s Ramayana but Kavita Kane’s concentrates on Urmila’s 
strength, her entirety and immense sacrifice that gives rise to a new version of 
epic and the reader of the text identifies further various other aspects creating a 
different meaning. To sum up Gadamer states that “understanding is dialogic, and 
thus intersubjective, including the relationship between oneself and the other, and 
the relationship between the agent [author] and the world [reader]” (qt in Gill 9). 
There is intersubjective nature of transcendence of human condition which is 
shown by Kane. The rootedness of the interpreter (can be both i.e. author and 
reader), needs candidness towards the readers and becomes central in expounding 
and intensifying our notion of the text. The reciprocal nature of dialogic 
understanding creates a web of meaning and context. The task of interpretation is 
not to rebuild (empirically) the purpose of the author who writes or expresses in 
the fictional/non-fictional form, instead, it is “the entering into an event of 
transmission in which past and present are constantly mediated” as Gadamer 
elaborates (Linge xvi), and is hence concerned with historical permanence and 
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continuity. He further remarks that prejudgement constitute our being and “the 
interpreter’s foregrounding and fore-meaning, and also belief in his/her outlook 
counts towards the dialogic discourse. He remarked in interpretation, the 
interpreter is exposed to unstated or implicit, which continues to put forth new 
questions and stimulates us to seek original answers” (21). Meaning preserved in 
scriptural text have a slight variation in Kane’s retelling of Ramayana only to a 
degree of creating a new voice and protagonist in Urmila. The origin of the text 
or emergence of an idea links mythology to memories as Kane as an author has 
listened to the story of Ramayana and has many times thought about the 
indistinctness and invisibility of Urmila. These answers bring forth the notion of 
Gadamer that meaning is produced through dialogue between text and interpreter 
and that meaning of text then and its meaning now is contributed by the reader in 
his/her time and in personal and social circumstances (Abrams 14). Sita’s Sister 
deliberated on new questions with new meaning and interpretations while not 
fragmenting or changing the other orders and sequence, and the sedimented 
historical imagination played an important role serving as a horizon providing 
author with imaginative ideas and interventions. It also provided a platform for 
alternate textuality and continuity of epics in a new frame, in an altered manner. 
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Abstract: The purpose of this article shall be to critically analyze Shakespeare’s 
Hamlet and Grigori Kozintsev and Iosif Shapiro’s filmic adaptation of 
Shakespeare’s play in Russian-Gamlet (1964) using the framework of the Rasa 
theory as propounded by Bharata in the Natyashastra. The Rasa theory has 
been employed by scholars across continents to analyse their literary creations 
in numerous ways. The Rasa theory is universally applicable to the multiplicity 
of affect(s) generated in the audience resulting from the performance(s). 
Shakespeare’s Hamlet have been subject to numerous adaptations, translations 
and transcreations. The focus of this paper shall be on the Shakespearean play 
and the filmic adaptation of Kozintsev and Shapiro which has been notable for 
recreating the Elizabethan setting of Shakespeare’s plays to suit the immediacy 
of the political and social upheavals that beset contemporary Russia. In this 
paper, I seek to argue that the connecting thread of play and the movie, 
produced centuries apart, is that both are performative utterances and they tend 
to emphasize on the various repertoires of the body to connote emotions, which I 
shall seek to establish in the course of the paper, and these divergent emotions 
of the character, I maintain, generate Rasas, Bhavas, Anubhavas and 
Vyabhicaribhavas in the audience.  

Keywords: rasa, bhava, drama, adaptation, film, dhvani.  

 

The reception of Shakespeare’s Hamlet has been countless ranging from 
character analysis of the eponymous character to the bard poet’s handling of the 
character Hamlet and there is the other section of critical analysts who have 
focused on the nuances of the text and the way it has been received down the 
ages. David Mitchell in an article titled “By the Book” opined that any adaptation 
is a translation and there is no such thing as faithful translation; and a degree of 
reinterpretation is not only faithful but also desirable (npag). It would be a truism 
to state that Hamlet has been the subject of numerous adaptations across 
continents and cultures. One cannot undermine the introduction of colonial 
education in India, which brought Western texts into the curricula. There have 
been thematic, generic, structural adaptations of Shakespeare’s tragedies with 
developments in the field of cultural studies, performance studies and adaptation 
studies. Shakespeare’s works have been rendered into the celluloid in different 
capacities. Both the play and the film, despite the shift from one generic mode 
(drama) to the other (film), are indeed performative utterances. In the early 
decades of the twentieth century, T.S Eliot came with the contention that 
Shakespeare’s Hamlet is an artistic failure with his criticism focused on the 
character Hamlet over the play. Noted Shakespearean scholar John Russell 
Brown recognizing analogies between Shakespeare and Natyashastra- the 
classical Sanskrit treatise on acting, noted that the concept of Rasa as the 
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predominant emotion was somewhat similar to the Elizabethan “humour” as 
stated by Ben Jonson (12). T.S Eliot averred that Shakespeare’s Hamlet was close 
to Kyd’s Spanish Tragedy and Arden of Faversham. What Shakespeare 
essentially did was to use the concept of “revenge tragedy” and make it his own 
by [merely] “revising the text of Kyd” (T.S Eliot). The recurring motif between 
the two plays was that of revenge. The critic who had lashed Shakespeare of 
ingenuity had himself come under the scanner by numerous others such as Arthur 
Yvor Winters and Ransom for his (T.S Eliot’s) use of a term “objective 
correlative” which belonged to someone else. Grirogi Kozintsev and Iosif 
Shapiro are some of the prominent voices of filmmaking to have emerged from 
Russian. In an interview with Kozintsev, Ronald Hayman writes that Kozintsev 
had two important books on Shakespeare to his credit namely Shakespeare: Time 
and Conscience and The Space of Tragedy. Apart from re-creating Hamlet, 
Kozintsev has also written about King Lear and Macbeth. Hayman writes that 
Kozintsev’s production of Hamlet at the Moscow Art Theatre in 1912 was pivotal 
in that it was the meeting point of two prolific theatre practitioners- Gordon Craig 
and Konstantin Stanislavski and goes on to further emphasize this production 
proved to be an important contribution toward the development of modern theatre 
in Russia. The Indian theatrical tradition attaches primary importance to emotion 
or what is known as “Rasa”. This was the very foundation of Indian or Sanskrit 
dramaturgy according to Bharata Muni who had used the word “Rasa” in his 
treatise or the fifth veda- The Natyashastra. Bharata Muni had written: “Bhava, 
Anubhavas, Vyabhicaribhavas samyogadh Rasa Nishpattih” (web). The above 
lines read as: Rasa is generated through the amalgamation of Bhavas, Anubhavas 
and Vyabhicaribhavas (trans. mine). What Bharata perhaps meant was that every 
dramatic performance aims at generating a particular form of emotion in the 
audience- a particular aesthetic experience. Dhvani- another term was purported 
by Anandavardhana, which according to critics (P.V Kane in History of Sanskrit 
Poetics, V. Upadhyay in Sanskrit Alochana and S.K De in The Sanskrit Poetics) 
is a category in medieval poetics according to which the artistic ‘affect’ of 
literary works is created not by the literal meaning of the words but by the 
association of ideas that the audience comes to associate with these images. The 
former, direct images are called vachya (the stated); the latter are called 
pratyamana (the implied) and are perceived only by those who know the 
meaning of poetry. The theory of dhvani was first used by Anandavardhana in the 
ninth-century. The affective dimension of the Indian/Sanskrit dramaturgical 
tradition have been influential in focusing on the emotions generated in the 
audience over the intent of the actor or their motivation. However, the 
particularity of the ‘affect’ generated or induced in the audience from the 
performance cannot be adequately discerned. It could either have a long-lasting 
impact or it could be a momentary reaction which could probably disappear after 
the performance has come to an end. Thus, any dramatic performance produces 
in the audience a whole continuum of emotional responses. So is the case with 
Shakespeare’s Hamlet and Grigori Kozintsev and Iosif Shapiro’s Hamlet (trans. 
Gamlet) which had been influential in generating a wide range of emotional 
responses- both favourable and unfavourable, which centres around Hamlet- the 
protagonist. That said, in the next section, I make a detailed analysis of 
Shakespeare’s Hamlet and Kozintsev and Shapiro’s Hamlet (trans. Gamlet) using 
Bharata’s Rasa theory as a theoretical framework.  
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The very first scene of the Shakespearean play generates wonder, fear and horror 
in the minds of the audience, with the intervention of an apparition in the castle 
when Marcellus states that he had witnessed an apparition and hints at the 
possibility that it might appear again. Soon after, Adbhuta and Bhayanaka rasas 
are generated in the audience and the emotions of fear, wonder, horror seamlessly 
co-exist in the minds of the audience. There is the sense of vira rasa upon 
encountering the Ghost, who is the deceased king when Marcellus wonders about 
the apparition he has just seen in the ramparts of the castle by recognizing the 
armour the ghost was clad in which was similar to the one worn by the King 
when he “smote the sledded Polacks on the ice” (I, i: 58-64). Apart from the 
primary emotions of wonder and fear, vyabhicaribhavas or secondary emotions 
of doubt and apprehension is also elicited which add to the emotions generated 
initially when Horatio wonders about some strange eruptions in the state and 
Barnardo recognizing the visible anguish on Horatio’s face, the predominant 
emotion include fear, wonder and shock. Soon after the ghost reappears on stage, 
the same bhayanaka rasa is generated, with the emotions of fear and wonder co-
existing. In one of the scenes, Hamlet states, “All is not well. I doubt some foul 
play” (254-255) is quick to generate emotions of indecision, incredulity and 
distrust. At the same time, the transitory rasa or the vyabhicaribhavas of sadness 
exist. In Hamlet’s declamation of swearing revenge, we find a hint of the vira 
rasa- “I have sworn’t” (I,v 113). Equally important are those of raudra rasa 
(anger) and bibhatsa rasa (horrific). Polonius’ interpretation of “the ecstasy of 
love” and Hamlet’s confrontation of sorrow generates shoka bhavas. In the 
succeeding scenes, Ophelia refers to certain physical gestures (which also 
generates a momentary feeling of pity in the audience) when she says that he 
would take her by the wrist and hold her hard and with his other hand over his 
brow, fell to such perusal of the face as she would draw it.  (II i: 88-92) 

Grigori Kozintsev was one of the prominent voices of Soviet theatre and a 
notable film director. He was often referred to as People’s Artist of the USSR. He 
has been credited to be the founding members of the Russian avant-garde theatre 
group which was called The Factory of the Eccentric Actor (FEKS) whose 
ideologies were influenced in part by Futuristic and Dadaist thoughts. Though he 
had initially intended to perform Hamlet as a pantomime in an experimental 
manner, however the plan did not materialize and much of his focus shifted to a 
cinematic reproduction, instead. Kozintsev began with a production of King Lear 
in theatres, and went to produce Hamlet at the Pushkin Theatre in 1954 using the 
translated version of the Shakespearean play by Boris Pasternak. This play is 
often attributed to be the first Soviet productions in the post-Stalin era. Apart 
from directing the play, Kozintsev had written much about Shakespeare and 
Hamlet in his book titled “Shakespeare: Time and Conscience”. As a deviation 
from the original play produced during the Elizabethan times, Kozintsev’s film is 
an amalgamation of the personal and the political. The most notable quality of the 
movie is the scenic descriptions of the hills and dales surrounding the Elsinore 
castle which arouses the feelings of wonder and amusement in the audience 
(adbhuta). The film manages to dwell upon the class divisions prevalent in the 
then USSR. The scenes that depict people in tattered and ragged clothes arouses 
the feelings of stress (vyabhicaribhavas) and apprehension. Much of the scenes in 
the movie is depicted in the exteriors of the castle to focus on the picturesque 
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imagery. And, Kozintsev believed that much of Shakespeare’s works can be 
reincarnated only in the midst of natural surroundings- when the human 
characters and the natural are in perfect unison. The only scene where Kozintsev 
deviates significantly from the original play is in the scenes of Act Four. In the 
Kozintsev movie, unlike the Shakespearean play, it seeks to depict the conflict 
between the public and private spaces of the lives of the characters unlike the sole 
focus on personal idiosyncrasies in the Shakespearean play. In trying to 
emphasize further on the natural landscape, Kozintsev’s Hamlet or Gamlet opens 
with the sea that surrounds Elsinore and not the guards guarding the castle and 
the appearance of the ghost like the original play. This deviation arouses feelings 
of wonder, confusion and amusement. Kozintsev also devotes much screen space 
in depicting the plight of the underdog and the marginalized such as the poor men 
and the peasants unlike Shakespeare’s play which manages to capture the 
attention of the audience till the very end without out rightly questioning the 
intent of the filmmaker for such a deviation. These scenes apart from arousing the 
sympathy and curiosity of the audience, also seem to generate vyabhicaribhavas 
of apprehension and distress over the state of affairs in Russia in the aftermath of 
Stalin’s regime.   

The second scene of the Shakespearean play generates laughter or hasya rasa 
when the audience watches Polonius’ silly behaviour who upon witnessing 
Hamlet’s love interprets as a form of madness. Hamlet’s inability or refusal to 
slay the king (Claudius) during his prayer, arouses a feeling of guilt (which is a 
vyabhicaribhava) for he believes that killing the king during his prayer would 
send the soul of the king to heaven, which also generates vira rasa. Thus, his 
purpose of avenging the murder of his father would be defeated. In the first scene 
of Act Four, the killing of Polonius generates terror and shock in the audience 
generating Karuna rasa. He compares himself to Fortinbras who has no 
reservations about killing thousands of men for the sake of his land. However, 
Hamlet’s consideration for human life stands in the way of his apparent inertia. 
The fifth scene of this act (Ophelia’s madness and longing for her lover- Hamlet) 
generates feelings of sadness and pity, and also karuna rasa. With Ophelia’s 
death in the first scene of the fifth act, feelings of sadness and karuna rasa is 
evoked in the audience as Ophelia’s death brings momentary sadness in the 
audience. Hamlet’s grief for Ophelia in lines when Hamlet states he loved 
Ophelia more than the love of forty-thousand brothers which could never equal 
the measure of his affection for Ophelia. Though these lines seem to suggest 
Hamlet’s intensity of love for Ophelia, despite having claimed to never have 
loved her anymore, sringara rasa is generated only temporarily. Sringara rasa 
and karuna rasa seem to co-exist. Sangeeta Mohanty reads the final scene of the 
play as an admixture of vira rasa, karuna rasa and a host of vyabhiacaribhavas, 
since karuna rasa is generated with the death of Hamlet (web). The final scene 
which pays homage to Hamlet’s bravery generates karuna rasa when Fortinbras 
orders four captains to bear Hamlet like a soldier to the stage, in a royal gesture 
and he says “the soldiers’ music and the rites of war, speak loudly for him.” (V ii: 
348-53) 

Barbara Hodgdon in her essay “The Mirror up to Nature”: Notes on Kozintsev’s 
“Hamlet” writes that the director had to re-invent and re-mould certain scenes 
from the original Shakespearean play and what seems to be apparent is the 
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director’s aesthetic sense, “a peculiarly lyrical counterpointing upon the tough, 
interiorizing force of Shakespeare’s powerfully enigmatic drama” (305). The re-
drama as Hodgdon calls it, envisions the setting that would typically be seen in a 
Russian novel and the scenes and settings often remind the audience of the 
Russian school of film montage. However, the movie does not merely present 
itself as a portraiture of the Soviet social realism, but the sights and scenes seem 
to exhibit his penchant for the natural which naturally evokes feelings of wonder 
and awe among the audience (sringara rasa and adbhuta rasa). For instance, 
some of the important scenes of the play such as the one involving Yorick’s cap, 
Gertrude embracing Hamlet along with the ominous music and flute playing in 
the background, the gravedigger scene, the scenes depicting the preparations for 
the war, the costumes of the principal character which adds to the grim and 
melancholic atmosphere. These scenes seem to generate feelings of terror, pity, 
suspicion and sadness in the audience. They also reflect Gamlet’s reflection on 
life and existence itself much like Hamlet in the Shakespearean play. However, 
unlike the original play, Gamlet is not speaking on behalf of all human beings but 
only for himself, where his soul and his body are caught in a tussle resulting in 
generating adbhuta and veera rasa. Sangeeta Mohanty in her article on “Hamlet 
and Rasa Theory” argues that a play according to the Sanskrit canon must have a 
single dominant emotion although there may be several other subsidiary 
emotions. Hamlet initially deals with two emotions horrific (bibhatsa rasa) and 
courage (vira rasa), the former dominating the latter until the middle of the play 
when courage or heroism and sorrow (karuna rasa) start taking precedence. 
Thereafter the course of his action is so confused that the audience is at a loss to 
be sure of the dominating emotion (22). Likewise, in Kozintsev and Shapiro’s 
movie, Gamlet deals with emotions of vira, bibhatsa, bhayanaka, adbhuta at 
different quarters of the film. I concur with Mohanty’s views who opposes T.S 
Eliot’s opinions by stating that, bibhatsa and vira rasas are closely intertwined in 
the play and the predominant emotion is that of karuna rasa. The argument of 
T.S Eliot that revenge is the purported theme of the play, the core element is the 
revulsion caused by a mother’s unchastity, which is revealed through dhvani. 
(27). To Mohanty, abhorrence or jugupsa and horror or bibhatsa are not the only 
emotions and rasas in the scene. By referring to Eliot’s contention about the lack 
of an objective correlative in the play, Mohanty argues that, “Hamlet is 
dominated by an emotion which is inexpressible because it is in excess of the 
facts as they appear” and there is a harmonius blend of emotion and an adequate 
outlet to it which can be read through the lens of Rasa and Dhvani (29).  Though 
Mohanty does not disavow T.S Eliot’s contention, she attempts to put forward a 
reading of a Shakespearean play using the theories of Sanskrit dramaturgy. To 
Mohanty, disgust or vibhatsa is the predominating emotion in the beginning of 
the play- Hamlet which concludes with karuna and vira rasa at the end of the 
play (29). Likewise, in the Kozintsev and Shapiro movie, the initial emotions in 
the play include adbhuta and karuna and as the movie draws to a close, pity, fear, 
horror come to be the predominant emotions. For instance, in one of the 
penultimate scenes, after Hamlet’s death, Fortinbras’ music resounding the air, 
and capture of Denmark by the enemy troops and the inability of the small boy to 
follow the direction in which Hamlet’s corpse was carried, suggest the near 
impossibility of recreating the ambience or the atmosphere of Hamlet’s days. 
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Like in the Shakespearean play, the movie provides an adequate glimpse of the 
society of the court apart from depicting the transience of existence.  

Though the adequate emotion generated in the audience cannot be discerned and, 
the causes behind the resultant dhvani or rasa, may not necessarily be the same. 
A lot of it also depends of the social conditioning of the viewers and the socio-
cultural milieu of the individual playwright or the director. So, the above rasas 
are only an instance of the multiple gamut of emotions that can be triggered in the 
audience resulting from the performance. Kozintsev and Shapiro’s attempt at 
reimagining Hamlet based on a translation by Boris Pasternak in a completely 
different locale is indeed notable, considering the immense reworkings in the last 
century in various countries and the wide spectrum of rasas, bhavas and 
anubhavas they had come to generate.  
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Abstract: The patriarchal interpellation based on the diktats proposed by Manu 
and other ancient texts have specified a space for Hindu women, particularly 
widows, poles apart from their male counterparts. The women already assuming 
a subservient role in the family and society is relegated to the periphery owing 
to her ‘unprosperous’ marital status. This paper endeavours to conduct a 
comparative study of the liminal societal spaces traversed by widows populating 
Mamoni Roisom Goswami’s celebrated Assamese text Datal Hatir Une Khowa 
Howda (trans. The Moth Eaten Howdah of the Tusker) published in 1988 and 
Bapsi Sidhwa’s Water (2006). The settings occupied by the widows in the two 
texts differ acutely, yet they are united by the common denominator of the 
stipulated societal codes of behaviour. The widows here defy homogeneity, thus 
encapsulating active subscribers, partial adherers, and spirited resistors to the 
patriarchal dynamics. The texts suffice the way women are treated as non-
autonomous entities, essentially tied to her family and the society at large. 
 
Keywords: widow, women, society, patriarchy 

 

This has always been 
someone else’s world, not mine 

…while I, wife and mother 
Insignificant as a fly 

Climbed the glasspanes of their eyes.  
(-Kamala Das, A Widow’s Lament) 

 

In the land where goddesses are worshipped ardently and the nation is addressed 
as mother (Bharatmata), the Hindu social fabric exhibits a contrasting image 
concerning its women, especially widows. Widowhood refers to a universal 
human phenomenon designed by the cultural framework within which people 
operate, among other factors (Ngongkum 140). In India, akin to the marital 
markers of the vermillion and mangala sutra, a widow is then identified with the 
colour white, lack of adornments, and coerced to a life of austerity and 
abnegation. Though it is commonly believed that birth, marriage and death are 
purely unforeseeable events, the wife is held responsible for the death of her 
husband and hence considered as ominous being. The superstitious beliefs, 
astrological determinants or the idea of karmic debts of past lives further cater in 
tarnishing the social image of the widow, casting her to the fringes. According to 
Marjo Buitelaar, the etymological origin of the term “widow” rests on the Latin 
root “vidua” meaning “to place apart” (Ngongkum 140), implying the separation 
she undergoes from her husband through death. In the rigid caste-ridden matrix, 
supplemented by dogmas of faith, the widows contour another form of separation 
from the mainstream society, subjected to a compartment of institutionalized and 
normalized discrimination. Thus, she encounters double marginalization, first as 
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a woman, and secondly as a widow. The fear of censure actuates the widows to 
tread the insular lives and living authorized by societal conventions, premised on 
religious praxis. The prohibition on the exercise of Sati, child marriage and the 
sanction on widow remarriages are mere modern day advancements. 

Indira Goswami alias Mamoni Raisom Goswami (1942-2011), writing primarily 
in Assamese is popular for her compositions fraught with social injustice. The 
Jnanpith awardee has several short stories, novels, poetry to her credit 
encapsulating a broad spectrum of complex and pragmatic concerns.  Her 
prominent works include: Neelkanthi Braha (1976), Datal Hatir Une Khowa 
Howda (1988), Chinnamastar Manuhto (2005) etc. Bapsi Sidhwa (1936-) a 
prominent Pakistani American diasporic author documents the scathing realities 
of humanity, such as the holocaust of India partition or the general predicaments 
of women. Her oeuvre includes books such as, The Crow Eaters (1978), 
Cracking India (1991), The Pakistani Bride (1998), Water (2006) etc. The onus 
of this paper is to examine the representation of widows, their resistance and 
acquiescence, in the context of a patriarchal rubric in Datal Hatir Une Khowa 
Howda and Water. Goswami’s text, also translated into English as The Moth 
Eaten Howdah of the Tusker, is considered seminal in the Assamese literary 
scenario as well as throughout India. The classic is set in the Assamese ruralscape 
in post independence 1947 drawing extensively on the lowly status of women, 
primarily widowed women, among other pertinent issues such as the socio-
cultural ambience, the opium affair, caste hierarchy, rise of communism, 
feudalism etc. The novel Water based on the Deepa Mehta’s film (2005) of the 
same name, negotiates with disenfranchised widows and male chauvinism in the 
pre-colonial Bengal, India.  

Goswami’s text deals with the socio-cultural milieu concerning a 
Vaishnavite institution, the Amranga Sattra located at South Kamrup. The head 
of the sattra, the Adhikar Gossain is a male figure entrusted with the authority 
over social affairs of the mass affiliated to it. While the existing Adhikar Gossain 
and the to-be Adhikar Gossain, Indranath invite supreme reverence, the 
womenfolk at their household depict a contrasting image, especially the widows. 
The failed marital status of Indranath’s sister Giribala and aunt Durga compels 
them to return to their natal home.  Sidhwa’s narrative follows the life of Chuiya, 
a six year old who is married to a widower, and ends up herself as a widow two 
years later. Sidhwa transports Chuiya as well as the readers to an ashram beside 
Ganges, sheltering the forsaken widows. The idea of home is abstract for these 
women, as they leave their parents’ home during marriage, as well as dismissed 
from their in-laws’ home after their husbands’ death. The business of child 
marriage as a quotidian affair is evident in both the texts. This evinces the 
ingrained belief of women as naturally libidinous, hence marriage before puberty 
ensures her sexuality intact, reserved solely for their husbands. However, their 
tender minds engage with the festivities of the wedding rather than 
comprehending the imminent loss of their childhood or the gravity of the lifelong 
arrangement. The texts depict gender bias essentially ensuing from the domestic 
spheres. The affection of Chuiya’s mother towards her two sons gains precedence 
over her. The sons are sent to schools, given extra helpings of food, and even 
Chuiya’s marriage to a wealthy Hira Lal appears to be a prospect to benefit the 
household in return. Chuiya’s mother is denied any say in her daughter’s 



Assonance, No.21, January 2021 

 208 

marriage. Chuiya’s father, a vehement subscriber to Brahminical patriarchy 
elaborates on the prescribed gender roles and responsibilities in religious 
parlance: “In the Brahmanical tradition…a woman is recognized as a person only 
when she is one with her husband. Only then does she become a sumangali, an 
auspicious woman, and a saubhagyavati, a fortunate woman”(Sidhwa ch.1). The 
identity of women does not lie in isolation but inherently mould by her marriage 
and the subsequent procreation: “Outside of marriage the wife has no recognized 
existence in our tradition. A woman’s role in life is to get married and have 
sons”(Sidhwa ch.1). The dearth of a male child allows the husband to remarry, as 
sons could assist in discharging the ritualistic debts of the fathers (Chakravarti 
2249). The wives are mere instruments to achieve the husbands’ religious or 
social goals, thus stripping her authority over her children once widowed. In 
Water, the widowhood of Bua follows the separation from her children while she 
is abandoned at the ashram. Simon de Beauvoir in The Second Sex (1949) traces 
the separate spheres of men and women since primeval ages. Despite the 
reproductive abilities, women never occupied a superior position. Whilst men 
owing to risk-taking on the hunt, denies the repetition of life, creates values in the 
process thus deeming him superior. The trajectory of civilizations illustrates the 
vicissitudes confronted by women, as her biological sex origins transmute into 
the societal construct of gender.  

The dispossession of the widows by in-laws moves beyond their mere association 
of the former as jinxed. Goswami and Sidhwa excavates this camouflaged surface 
and postulate it as the in-laws’ conscious attempt to disinherit her of her 
husband’s property. Durga lives with the hope of returning to her dead husband’s 
home where she is apparently not welcomed.  She, a staunch upholder of 
patriarchal ideology considers legal solicitation for reclaiming property an 
outright transgression. In Water, Madhumati is raped, beaten, and discarded by 
her brother-in-laws as she endeavours to procure her dowry and ancestral 
property following her husband’s death. The right to property was strictly 
proclaimed by the male figures, further rendering the women economically 
vulnerable marked by a lack of agency. The case of Younger Gossani posits an 
alternate spectacle. Unlike Durga or Giribala, she is financially independent 
owing to the sole proprietorship of her dead husband’s property. Yet, the societal 
gaze does not fully escape her as she has a male assistant, Mahidhar.  

According to Dreze and Srinivasan, the deplorable states of widows often lack 
scrutiny in the discussions concerning poverty in India (Ahmed-Ghosh 28). In 
Water, the women are relatively in more wretched circumstances as they struggle 
for their daily meals by performing songs in the temple premises and even 
begging for alms. The ashram, a supposed sanctuary for the otherwise othered 
widow community is merely a microcosm of the outside world. Their destitution 
is further rendered in Bua who possesses no money or commodity to meet the 
expenses of her cremation. The impoverished affairs of the ashram critique the 
harsh societal imposition on the widows as well as its sheer negligence towards 
them. Their hair is shorn, a manifestation of perpetual grief and alleviation from 
pollution, as well as posing them unattractive to men. The shaving of heads also 
signifies the symbolic maneuver of their powerlessness against the oppressive 
institution (Chakravarti 2248). Kalyani is exempted from the ordeal as she 
preserves her comely demeanour to meet the conventional beauty standards of 
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women in order to prostitute and strengthen the ashram’s finances. The episode 
of the gang rape of Kalyani by her clients unveils the precarious lives they lead. 
The hypocrisy of the phallocentric world is highlighted as the widows are denied 
an honourable social status, compelled to infinite sacrifices, yet are prey to the 
libidinal exercises of the gentry. The institution of caste too confers the license to 
hegemonic masculinity: “Our Holy Texts say Brahmins can sleep with whomever 
they want, and the women they sleep with are blessed” (Sidhwa ch.18). 
Sadanand, the priestly figure misuses his status as he succumbs to his lustful 
propensities towards the ashram widows.  Thus, such acts corollary the 
manipulation of the dictums to suit personal needs. Further, the cognizance of the 
wives pertaining to the illicit business of their husbands and yet adopting a silent 
spectator’s role unveils the vantage positions of the men. Mahidhar in Goswami’s 
work appears as an opportunist, feeding on the insecurities of younger Gossani’s 
loneliness. He attempts to procure her wealth by treason, owing to the sole male 
persona in her life. Through Chuiya’s naïve ego, Sidhwa interrogates the 
asymmetrical treatment of women against the male counterparts: “…where is the 
house for the men widows?” (ch.8). The women in both texts are married off 
before reaching puberty, while the men are projected as authoritative individuals 
and exempted from wearing their widower status on their sleeves, entitled to 
remarry as widowers at any age. An inspector in Goswami’s text evokes the 
grotesque spectacle of a woman drugged to accompany her dead husband in the 
pyre, while more ghee is spilt to curb her attempts to withdraw (Goswami 44).  

In contrast to the men overtly and covertly indulging in sexual exercises, the 
discourse on the sexuality of women is a taboo, let alone widows. In Water, 
Somnath is shocked as his wife questions about the sexual life to be led by 
Chuiya with her middle-aged husband. The sexuality of widows is utterly 
repressed and ignored, thus affecting their physical or mental health in the 
process. Her sexuality and fertility otherwise valuable to her husband in his 
lifetime transmutes into a threat for the society (Sidhwa ch.3). Shakuntala’s 
honest introspection of her failure at conquering the worldly desires despite 
adhering to the tacit code of conduct exposes the sham of patriarchal impositions. 
Giribala, owing to her untimely widowhood, yearns for companionship in Mark 
Sahab. The episode of her deriving sexual gratification through an inanimate 
object on her skin, the silk of an umbrella in lieu of Mark conveys her suppressed 
desires. In a similar vein, younger Gossani undergoes an internal clash between 
conscience and faith to materialize her adoration towards Mahidhar. The 
reticence of Indranath towards the burgeoning relationship between Mark and 
Girbala despite realizing its organic essence corresponds to the latitudinally deep 
patriarchal credos. The women are thrust to a state of permanent widowhood 
unlike their male counterparts, as Chuiya critiques the system: “(widowhood is) 
For how long, Baba?” In Anita Desai’s Clear Light of Day (1980), Mira widowed 
at an early age leads a life of perennial sorrow and deprivation. She is sheltered 
as an unpaid house help for the family, eventually giving away to alcoholism, 
insanity and death. The ignorance of the implementation of the widow remarriage 
act evinces the naivety of the widows as well as their deliberate cocooning by the 
society to preserve its sanctity. The lacuna between cultural norms and legal 
rights persists, and the individual constantly vacillates between the choices.  
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The trope of food is employed by the authors to contemplate on the coerced 
austerity upon the widows. The restriction on the consumption of certain food is 
on the pretext of subduing their sexual energy. Giribala in Datal Hatir Une 
Khowa Howda loses her self-restraint and consumes meat, a food considered 
forbidden for widows. She undergoes immediate expiation under the aegis of a 
Brahmin priest. The episode also exposes the corrupt and opportunist priests who 
emphasizes on Giribala’s purification ritual expecting offerings in return. In 
Water, the widows reminiscence food items from their past and constantly 
demonstrate their lament. Bua is ecstatic when Chuiya present her laddoos, and 
coincidentally dies on the very night, thus the satiation of her craving implies the 
fulfillment of her existence. Shakuntala observes fasts as atonement for the sins 
of her past life. Thus, the appetite for food and adjunctively their sexual appetite 
render them into “anemic-looking” (Sidhwa ch.4) beings.  

Apart from the omnipotent male figures, women inherently participate and 
contribute in the perpetuity of the vicious cycle of patriarchy. The neighbouring 
womenfolk huddle to gain a peek at Giribala, a new widow akin to a circus show. 
The widows at the ashram directly and passively contribute to Kalyani’s 
prostitution. The married women ostracize the widows, as their mere touch is 
believed to pollute them. The married women at the ghat of Ganges are cautious 
of the physical touch of the ashram widows. A woman rebukes Kalyani for 
running, a un-widow like action, and hurries to purify her body from the “pariah” 
touch by bathing. Social stigmatization clad the widow while her movements are 
restricted and strictly monitored.  

The rendition of Sita crossing the “lakshman-rekha” ushers in war, apparently 
connoting that upheavals necessarily follow acts of defiance by women. Rooted 
in the patriarchal machinery, Giribala’s intimacy with Mark Sahab is treated as 
profane, and hence she is subjected to the purification ordeal. Once ousted from 
her in-laws’ home Giribala is welcomed back, even by coercive means, on the 
grounds of her sprouting affinity towards Mark, a distinct blemish on their 
honour. Uma Chakravarti in her essay dovetails the circumscribed lives of 
widows with caste “Widowhood in India among the upper castes is a state of 
social death” (2248). It is catered by the alienation from reproduction and 
sexuality after her husband dies as she ceases to be a functioning member of the 
family. Her identity lands in crisis, as her ties with her parents end after marriage, 
and her husband’s death disrupts the association with the the in-laws. Hence, her 
physical and social presence is institutionally marginalized, depriving her of 
sexuality and her individuality (Chakravarti 2248). Giribala and Durga though 
retreats to their natal homes are deemed as non grata, outsiders that no longer 
technically belong. The widows belonging to the non-labouring high castes 
invited greater surveillance on their sexuality as “the danger to the structure of 
brahmanical patriarchy was great in their case” (Chakravarti 2251). The upper 
caste Brahmin men formulate the structure for its women to maintain their caste 
purity, with the former fraught with the honour and integrity of the latter. Hence, 
widowhood and her unguarded sexuality alarm the caste group for its protection, 
thus encouraging levirate marriages and celibacy (Ahmed-Ghosh 33). Giribala is 
subjected to a trial by fire; however, she ignores the instructions of timely exit 
and dies. She thus posits a resistance to societal orthodoxy by willfully accepting 
her death as the house is set ablaze. In Water, Kalyani realizes Narayan’s father 
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as a client to her sexual transactions, and hence rejects him in order to save his 
honour. She commits suicide unable to accept Narayan’s marriage proposal or the 
prospect of resorting to the exploitative venture of the ashram. The inherent 
toxicity and brutality on the defenseless widows is continued as Chuiya replaces 
Kalyani, forced into prostitution, apparent in her rape in a drugged state.  

Though the inability to liberate the widow or the lack of empowerment fashions 
in both the text, it can be read as an honest projection of the prevailing state of 
affairs. The end of Water hints at an improved life for Chuiya as she is handed 
over to Narayan on the train, a follower of Gandhi’s call for the nation’s cause. 
The characters of Indranath and Narayan in the tales of Goswami and Sidhwa 
respectively offer a window to the distressed widows. They reject tradition as 
discrete and believe in its evolving feature. However, the suicides of Giribala and 
Kalyani depict that the efforts of the two men, particularly Indranath, is deemed 
negligible against the intricate web of patriarchy. Narayan emerges as a “new 
man”, a foil to the despotic schemas in the semblance of ideologies to champion 
societal evils. Their deaths reinstate the perpetual inequity in the domestic and 
social spaces. Despite their failure to thrive in the submissive atmosphere, their 
deaths function as resistance against the exploitative apparatus of patriarchy. The 
social and legal reforms in this context have relatively upgraded the status of 
widows, yet the blind latching onto tradition in everyday lives and inadequate 
state assistance hinder in its absolute execution. A glance into the contemporary 
scenario would comment on the magnitude of the amends on the widow question, 
if any. Though fictional and geographically viable, these are universal characters 
and thematic concerns that contemplate on the shared victimhood of women.  
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Abstract: Postcolonialism attempts to understand the impact of the colonial 
experiences in detail. Postcolonial literature reflects upon the reactions of 
different group of people against colonialism. It also marks the attempts of 
resistance, self defence and decolonization. It also disturbs the Eurocentric 
master-narratives by introducing counter hegemonic narratives which focus on 
the experience of the marginalized. The objective of this paper is to analyse J.M. 
Coetzee’s Dsgrace to see how a new postcolonial theoretical space of the White 
Settlers or the colonial reconstructs and reinterprets the traditional binary 
structure of the coloniser/colonised and thereby evolves as a powerful third 
angle of the discourse. It portrays the story of South African Settlers who had to 
sacrifice everything they had to survive in the country during the post-colonial 
period.  The Settler minorities of the colonised countries have to go through 
exclusive bitter experiences in comparison with that of the colonized which 
make them stand out in the social scenario. The construction of Settler space in 
the postcolonial discourse challenges the conventional ideologies in relation to 
colonialism and extends the area of study to the so far neglected minority 
communities in the colonies. Postcolonialism is no more restricted to its binary 
structure and thus becomes multifaceted. 

Keywords: Postcolonialism, Colonialism, Decolonization, Hegemony, 
Marginalized, Settler, Minorities, Binary structure, Ideology. 

 

The history of conquest and domination is as old as human race itself. Western 
imperialism, especially of the last five centuries has strongly influenced the 
socio-political, cultural and linguistic life of the present day world. It has far-
reaching effects than previous forms of domination. The strong psychological 
impact of colonialism still exists and defines human relationships. The political 
dominance of the West over the rest of the world has generated the binary of 
coloniser and colonised. Colonialism is complex both at the ideological and 
practical levels. It marks the darkest era of human history since it indicates the 
socio-political and cultural domination of one group of people over the other. As 
a domain within literary studies, Postcolonialism attempts to understand the 
colonialist and anticolonialist ideologies with their socio-political, cultural and 
psychological influences on both the colonised and the coloniser. It unveils the 
literature produced by societies, irrespective of the theoretical framework used, 
that have a colonial past.   

Postcolonial discourse is no more restricted to its binary structure and thus 
becomes multifaceted. The theoretical space of the White Settlers or the colonial 
reconstructs and reinterprets the traditional binary structure of the 
coloniser/colonised and thereby evolves as a powerful third angle of the 
discourse. The Settler minorities in the colonised countries have to go through 
exclusive bitter experiences in comparison with that of the colonised which make 



Assonance, No.21, January 2021 

 213 

them stand out in the social scenario. The construction of Settler space in the 
postcolonial discourse challenges the conventional ideologies in relation to 
colonialism based on coloniser/colonised duo and extends the area of study to the 
so far neglected minority communities in the colonies.  

South Africa has a considerable strength of White population. ‘White South 
African’ is an expression that used to address the people of the country who have 
European origin, with their ancestors having migrated to South Africa a couple of 
centuries before the colonial era. Their position is significant in the socio-
cultural, political, economic and linguistic life of South Africa. Their experiences 
during and after the apartheid era are unpleasant yet different from that of the 
colonised. Their in-between position in the apartheid South Africa added to their 
sufferings and pain in the country. The tripolar structure of the South African 
society gives birth to a unique set of experiences which in turn lead to the 
formation of a new space in postcolonial discourse. 

In his fictional works J.M. Coetzee portrays stories of the marginalised and the 
oppressed those who have been suppressed and silenced under different 
oppressive authorities. His early fiction addresses a number of issues related to 
apartheid and postcolonial realities such as racial discrimination, colonial 
struggle of both the natives and the Settlers, their relationship with the land, 
Othering and hatred, exile, violence and torture, women’s position, South African 
liberalism and revolutionary activism. David Attwell in  J. M. Coetzee: South 
Africa and the Politics of Writing describes Coetzee’s fiction as situational 
metafiction and unravels his involvement in the serious political issues of South 
Africa. Coetzee’s early works including the much acclaimed Disgrace can be 
considered a response to the era of apartheid. His strong reaction against the 
system of colonialism is reflected in his apartheid novels. His unique yet relevant 
ideas on colonialism and his way of portrayal of colonial experience differentiate 
him from other South African postcolonial writers. Coetzee expresses his opinion 
as a White writer in South Africa in his book White Writing: “White writing is 
white only in so far as it is generated by the concerns of people no longer 
European, not yet African” (11). Coetzee, being a White South African, strongly 
expresses his opinions regarding the politics of the country through his works. 
Coetzee’s apartheid works are the voices of the marginalised especially that of 
the Settler community during the political unrest of the country. His works are 
products of his resistance against the established history of the land. He disagrees 
with the idea that literature should supplement an agreed history and tries to view 
the history and politics of the country from a different perspective. He projects a 
hitherto unrecognised face of apartheid before the world. 

The postcolonial binary of coloniser/colonised gains a reworking in Albert 
Memmi’s theories on postcolonialism. He comes forward with the concept of 
‘colonial’ in his The Colonizer and the Colonized where he places ‘colonial’ 
represented by Settlers in between the coloniser and the colonised.  Memmi 
analyses the position of the coloniser, the colonial and the colonised in the 
colonies in detail in The Colonizer and the Colonized. He also makes an effort to 
differentiate between the coloniser, the colonial and the colonised. Generally the 
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term ‘colonial’ indicates a European, who shares the same economic status with 
the natives, living in colonies without any special privileges. Memmi states that: 

A colonial is a European living in a colony but having no privileges, whose 
living conditions are not higher than those of a colonized person of equivalent 
social status. By temperament or ethical conviction, a colonial is a benevolent 
European who does not have the colonizer’s attitude toward the colonized. (10) 

The colonial is expressed as being compassionate and sympathetic. Even though 
he is a European, the colonial does not have the coloniser’s attitude towards the 
colonised. All the Europeans in the colonies are not wealthy or powerful; they are 
neither landlords nor the rulers of the colonies. Most of them are preys of the 
colonial system, utilised by their masters to fulfil their desires. In colonies their 
social relationships are always in a precarious state. Though he supports of the 
colonialists and defends of the colonial system, the colonial is benevolent 
towards the colonised.  

Disgrace portrays the journey of a South African Settler called David Lurie. He 
is a Professor of English who is compelled to sacrifice everything: his reputation, 
job, peace of mind, good looks and dreams in a class ridden society. He, who is 
twice-divorced, is dissatisfied both in his personal life and in his professional life. 
He is unhappy with his job as a Communications Lecturer at a technical 
university in Cape Town. He gets involved in a sexual relationship with one of 
his students, which is revealed to the University and a committee is convened to 
take necessary action which brings ‘disgrace’ to him. David refuses to apologise 
and is thus compelled to resign from his job.  

He shifts to his daughter Lucy’s farm in the Eastern Cape after his dismissal. He 
slowly gets back to the rhythm of life under the influence of his daughter. He 
starts adapting to his new life with grace. Immediately after adapting the life 
there, he is compelled to face an attack from the natives in which his daughter is 
brutally gang raped and he is violently tortured. This experience further shatters 
him. David decides to stay back in the farm to protect his daughter, but instead 
finds demoralised while on a journey towards redemption. 

Coetzee’s novel Disgrace analyses the political situation in the post-apartheid 
South Africa. He traces the changed relationship between the natives and the 
Settler Whites in the post-independent South Africa where the natives, who have 
been under colonial power for centuries, finally started handling the governance 
of their own country. In the post-apartheid South Africa the natives enjoy all the 
privileges which they have been deprived of for years. On the other hand the 
White Settlers in the country slowly started losing their influence and authority in 
the social life of South Africa. The Settlers are at the receiving end, suffering the 
hatred and violence of the natives.  

Coetzee in his later postcolonial fiction succeeds in establishing the 
underprivileged status of the Settlers in South Africa especially during the last 
phase of apartheid and the following post-apartheid years. His stance challenges 
the arguments of Albert Memmi and other postcolonial theorists who opine that 
every single European is privileged in colonies. He portrays Settler characters 
who have completely lost the administrative powers and political influence and 
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thus remain mere witnesses of the political revolution. The mental, physical and 
emotional suffering of the colonial increased with their deteriorated social status. 
Coetzee’s colonial characters completely justify the definition of the colonial 
given by Memmi, who Memmi believes does not exist in reality.   

According to him all Europeans are privileged in the colonies. Hence the colonial 
does not have any existance. He opines that “ . . . a colonial so defined does not 
exist, for all Europeans in the colonies are privileged” (10).  In order to question 
the existence of the colonial, Memmi emphasises the fact that all Europeans in 
the colonies enjoy special rights which differentiate their position from that of the 
colonised. The real motif behind the colonial attitude is just profit. Memmi 
observes that every colonial is a small coloniser in reality. 

Coetzee by the portrayal of underprivileged Settler characters in Disgrace 
challenges the arguments of Memmi. The novel mainly revolves around two 
situations in which both the natives and the Settlers are involved and the 
aftermath of these in their lives. A detailed analysis of these situations leads one 
to the conclusion that natives and Settlers are treated in different ways in similar 
situations. The natives who are privileged in the post-apartheid society are 
supported by the law and the society where as the Settlers are deprived of justice 
and are compelled to accept whatever destiny offers them. The Settler community 
is completely marginalised by the natives and are made to suffer from loneliness. 
There is nobody to talk for their rights. The Settlers have to fight all alone for 
their life and safety in the country. 

When David Lurie, a White Settler, gets involved in a relationship with one of his 
Black students named Melanie Issacs it becomes a public issue. The people 
around him unanimously oppose him. An enquiry is set against him on the basis 
of her accusation and he is proved guilty. Lurie loses his job and the reputation 
which he has gained out of hard work over years. He was not even given a 
respectful farewell. But when Lucy, a Settler woman, is ferociously raped by 
three Black men nobody takes any action. The people around her never show the 
much deserved sympathy towards her. The natives project this incident as a 
prestigious victory they have gained over their arch rivals─the Settlers. These 
two similar incidents and the reactions to them show the difference in the position 
of the natives and the Settlers in the society. The natives adopt double standards 
when they deal with the Settlers and the natives. They ensure justice to their 
people where as they fight against the Settlers even if the settlers stand on the 
righteous side. 

By portraying these two incidents Coetzee attempts to indirectly disclose the 
darker side of the Blacks. All the Black characters in this novel have a dark side 
which is very well presented. Through this novel Coetzee emphasises that Blacks 
are not the only ones who suffer in South Africa; the White Settlers also suffer 
equally or even more than the Blacks in the country especially in the post-
apartheid era. 

He mainly concentrates on the lives of three people, David Lurie, a White Settler, 
his daughter Lucy and her African servant Petrus. Lucy is an ideal example of the 
White Settler woman in South Africa. She is full of dreams and positive attitude. 
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She is a successful farmer and wishes to lead a happy and peaceful life in her 
place. She is a hardworking, self-made and independent woman who loves and 
respects her fellow beings. Lucy induces pride in her father. Lurie thinks about 
her: “A solid woman, embedded in her new life. Good! If this is to be what he 
leaves behind-this daughter, this woman- then he does not have to be ashamed” 
(62). She represents the poised and majestic Settler woman who can balance both 
her social and professional life very well. 

Through Lucy’s character Coetzee attempts to view the Settler identity from a 
different perspective. The writer tries to emphasise the idea that the Settlers are 
also attached to the land in which they were born and brought up. They also have 
their own rights in the country which in no way should differ from that of the 
natives. It is difficult even for the Settlers to leave their country and set up a fresh 
life in a new country. The Settler women who are attached to the land have to 
suffer more than the Settler men in the changed social scenario of the country. 
They are targeted more than Settler men by the native men for vengeance. The 
Settler women are physically and sexually abused commonly in the post-
apartheid period. The country has become an insecure place for the Settlers 
especially for the Settler women. Their life, wealth, honour, dignity and self-
respect remain under threat there. 

Lucy is very tolerant and comfortable with her native friends. She, unlike her 
father likes the Black people around her and enjoys their company. She is able 
even to use their language. She has a number of African friends like Bev Shaw in 
the country and is a frequent visitor to Shaw’s place and she treats them as 
equals. Lucy has a high esteem for Bev and the job she does. Lucy tells Lurie:  

Don’t underestimate Bev. She is not a fool. She does an enormous amount of 
good. . . . The animals she helps aren’t despondent. They are greatly relieved. 
(73) 

Lucy respects and loves her native friends. Lucy even defends her native friends 
when Lurie speaks against them and asks Lucy to leave the place and her friends 
for a better future in a European country preferably Holland.  Lurie observes: 
“She is here because she loves the land and the old, landliche way of life” (113).  
Lucy wants to continue in East Coast even after knowing the fact that there is no 
higher life that place can offer her. Lucy stands more close to her country South 
Africa and her African friends. Even though she is a White Settler she does not 
discriminate between the Whites and the Blacks. She is the real colonial in the 
novel who stands in between the coloniser and the colonised. Through the 
characterisation of Lucy Coetzee shatters another argument of Memmi that the 
colonials always wish to establish a coloniser/colonised relationship with the 
natives. 

The constant ambition of the colonial is to escape from his colonised condition 
which repeatedly reminds him of his oppressive status. To save himself from this 
situation, he attempts to imitate the colonisers hoping that the colonisers may stop 
viewing him as being different from them. Thus, he endeavours to forget his past, 
his already existing relationship with the natives and his habits and vigorously 
attempts to master Western languages, lifestyle, culture and customs. But the 
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colonisers always directly or indirectly discourage the colonial from developing 
resemblance with them. According to Memmi: 

Rejected by the colonizer, they share in part the physical conditions of the 
colonized and have a communion of interests with him; on the other hand, they 
reject the values of the colonized as belonging to a decayed world from which 
they eventually hope to escape. (16) 

The colonial thus leads an ambiguous and painful life. He stands in between the 
coloniser and the colonised. He is neither the coloniser nor the colonised. The 
colonial is rejected by the coloniser who treats him and the colonised equally. He 
shares the physical conditions of the colonised but at the same time rejects the 
values of the colonised.  

The colonial’s fear about the future of their children in the post-independent 
South Africa is very clear in Coetzee’s later postcolonial fiction. In Lurie this 
element of fear seems to be at work as post-apartheid South Africa is an entirely 
different world. They feel that the country is no more a safe place for people of 
European descends. They want their children to migrate to a new safe place for a 
better future. They very well know that it is very difficult for the Settlers to 
survive in the country. The colonial’s underprivileged position makes him 
insecure in the post-apartheid South Africa. 

He expresses his anxieties about her future in South Africa and doubts her 
decision to stay on there. Lurie even wants his daughter to come out of her 
country life and search for a better future elsewhere because he believes that no 
future awaits her in South Africa. For him the land has nothing to offer. It is good 
only for animals:  

Poor land, poor soil, he thinks. Exhausted. Good only for goats. Does Lucy 
really intend to spend her life here? He hopes it is only a phase. (64) 

He finds Lucy unsafe in the place. He admits to Petrus: “There are times when I 
feel anxious about my daughter all alone here. It is very isolated” (64). He wishes 
Lucy to move out of South Africa and search for a future in Europe. Lurie hopes 
Lucy’s country life to be a passing phase. His anxiety about the future of his 
daughter is exactly the anxiety of a White Settler in a newly independent colony. 
By showing Lurie’s hopelessness in the post-apartheid South Africa Coetzee in 
fact projects the hopelessness of the entire Settler community. The Settlers wish 
to save at least their children from the dark future that awaits them in the post- 
independent country.  

Generally, a very small group of colonials decides to stay in colonies for a life 
time. Once settled in the colonies these mediocre ones try to maintain their 
position in the society until they receive a better proposal. In this context Memmi 
states that: “The promotion of mediocre personnel is not a temporary error but a 
long-lasting catastrophe from which the colony never recovers” (50). It is this 
mediocre stratum of people that shapes the general nature of the colony. They 
share the most typical colonial relationship with the colonised and hence demand 
compensation of the colonial life. According to Memmi:  
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They will hold on so much more tightly to those relationships, to the colonial 
system, to their status quo, because their entire colonial existence- they have a 
presentiment of it-depends thereon. They have wagered everything, and for 
keeps, on the colony. Even if every colonialist is not mediocre, every colonizer 
must, in a certain measure, accept the mediocrity of colonial life and the men 
who thrive on it. (51)  

The settled colonisers in the colonies always attempt to maintain their position 
and status in the colonial system and tightly hold on to their relationships with the 
native which strengthen their colonial identity. 

 The colonial’s concrete economic as well as psychological position in relation to 
the colonised on the one hand and the coloniser on the other in a colonial society 
defines his identity as another human group─one who are neither coloniser nor 
colonised. Their financial position differentiates them from the colonised. The 
coloniser, the colonial and the colonised differ from one another and play 
irrevocable roles in a colonial society. Memmi states:  

To whatever extent favoured as compared to the colonized masses, they tend to 
establish relationships of the colonizer-colonized nature. At the same time, not 
corresponding to the colonizing group, not having the same role as theirs in 
colonial society, they each stand out in their own way. (12-13) 

Memmi feels that the colonial is different from both the coloniser and the 
colonised; with the native he always tries to create a coloniser-colonised 
relationship but at the same time he does not belong to the real coloniser’s group. 
In a colonial society each group stands out in its own way. The European origin 
of the colonial, one religion and a number of customs keep them emotionally 
close to the coloniser. Their similarities with the coloniser help them enjoy 
privileges which are denied to the colonised. They certainly have advantages in 
areas such as education, health and employment. The colonial’s closeness to the 
coloniser helps them bag dignity and respect in colonies. But at the same time the 
colonial is deprived of legal and administrative privileges and power which the 
coloniser enjoys. Unlike the coloniser, almost all the colonials speak the 
languages of the colonised and make strong relationships with them.  

The Settlers could neither relate themselves to the political turbulence the country 
has been experiencing during the apartheid nor could they understand the 
sufferings of the natives completely. They keep themselves away from the 
mainstream politics of the country and at the same time oppose the authorities for 
their brutal ways of executing their power. They find it difficult to choose 
between the ruler and the ruled. 

The natives hate the Settlers for whatever they had gone through in the past. They 
consider Settlers as the coloniser and the reason for their age-long sufferings and 
pain. The natives want to teach the Settlers a lesson by giving them back the 
same pain and suffering. The hatred they feel for the Settlers are visible in all 
their actions. Lucy in Disgrace also experiences the intense hatred of the natives:  

‘It was so personal,’ she says. ‘It was done with such personal hatred. That was 
what stunned me more than anything. The rest was . . .  expected. But why did 
they hate me so? I had never set eyes on them.’ (156) 
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Lucy could never understand the reason for their personal hatred towards her. She 
is too shocked to recover from the rape incident. The actual reason behind her 
shock is that she could not understand the motive behind the attack. She has 
never done anything wrong to them nor has she hated them the way they hate her. 
Lucy is being hated only because of her Settler identity. She is targeted and 
attacked simply because she still stays in a country where the natives have all the 
authority.   

Lurie feels that the real reason behind the native’s hatred is their sufferings in the 
colonial past. History repeats again in the post-apartheid era where the natives 
become strong and they start acting against the White Settlers in the country. 
Lurie observes: 

‘It was history speaking through them,’ he offers at last. ‘A history of wrong. 
Think of it that way, if it helps. It may have seemed personal, but it wasn’t. It 
came down from the ancestors.’ (156) 

Lurie pacify his daughter by saying that whatever happened with her was a mere 
reflection of history. The personal hatred which she experiences from the rapists 
is not exactly that but a feeling of hatred for the entire Whites which they had 
maintained for years. This hatred in the natives against the Settlers changes the 
social life of the country after it gains independence. The colonised become the 
rulers and the Settlers lose their control over the new government where the 
natives have absolute power. This in turn leads to a social system which 
endangers the Settler community. 

From Memmi’s arguments it is clear that colonial space is ambivalent and it is 
impossible to fix the identity of different categories of people who belong there. 
His opinions support the idea of the complexity of colonial identities of both the 
colonised and the coloniser. He comes up with the idea that not all the Europeans 
in the colonies are colonisers in the real sense of the term. There are Europeans 
who do not really have the coloniser’s mind set. His analysis of colonialism and 
the coloniser’s psychology is useful in understanding Coetzee’s construction of 
the colonial space of the Settler community of South Africa in his postcolonial 
fiction. Though Memmi rejects the existence of the ‘colonial’−the vulnerable 
White Settlers−in the colonies, he puts forward the concept of the ‘colonial’ and 
thus proposes a new perspective of postcolonialism. His discussions encourage to 
understand the real position of the White Settlers in the colonies. 

Many critics and writers support Memmi in this regard by agreeing to the idea 
that it is impossible for a European to be underprivileged in a colony. He can 
only be a coloniser in the presence of the colonised. The very colour of their skin 
differentiates the Settlers from the natives and provides them with advantages 
over the latter. Nadine Gordimer in her introduction to Memmi’s The Colonizer 
and the Colonized observes: 

Memmi does have a sub-category to his concept of the colonial/colonizer. This 
one identified as the “European living in a colony having no privileges” (a class 
distinction within the ruling class that places him barely above the colonized), 
certainly didn’t exist in the colonial countries I have known. The mere fact of 
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skin color guaranteed kith-and-kin privileges decreed by the colonial power. The 
category may have been singular to Tunisia. (31) 

Gordimer strongly rejects the existence of the colonial in the colonies known to 
her. She feels that every single European in the colonies has an upper hand over 
the natives since their skin tone matches with that of the coloniser. It is 
practically impossible for a European to be deprived of special care and attention 
in the colonies since he has a lot of physical similarities with the ruling class. Her 
opinion is very relevant for this study for different reasons. She is also a South 
African White writer like Coetzee who writes about the colonial realities of the 
country. Her difference in opinion with Memmi in relation to the Settler position 
in the colonial South Africa is quite evident from the statement. She repudiates 
the existence of the colonial constructed by Coetzee in his postcolonial fiction. 
Thus by this statement she contradicts her own portrayal of the suffering Settler 
family in July’s People. Gordimer’s stand invites more critical attention to the 
topic of Settler position in the colonies especially in South Africa. Ania Loomba 
also expresses her opinion about White Settlers in Colonialism/Postcolonialism 
where she opposes the existence of the ‘colonial’: 

White settlers were historically the agents of colonial rule, and their own 
subsequent development−cultural as well as economic−does not simply align 
them with other colonised people. (9) 

Loomba strongly rejects any kind of similarities between the White Settlers and 
the colonised natives. In her opinion Settlers are agents of colonialism who attain 
economic and cultural profit by being in the postcolonial system. 

Colonialism is not merely an ideology. But the facts of colonial life are the 
effects of actual conditions. Both the coloniser and the colonised react differently 
to colonialism. Memmi observes that the colonial, the coloniser and the colonised 
approach colonialism in distinctly different ways. Most of the times the colonial 
finds it difficult to accept the colonial situation and finds himself unfit for the 
situation and wishes to escape from the colonial world. In some cases, after 
understanding the social, political, economic and moral scandal of colonialism, 
the colonial refuses to accept colonisation and decides to fight against the system 
while staying in the colony. 

The Settler identity constructed and established in Coetzee’s fiction is different 
from the Settler identity projected by Settler colonialism. Coetzee creates an in-
between space for the Settlers which clearly distinguishes them from both the 
coloniser and the colonised. Coetzee’s Settler characters are compassionate, 
humane, benevolent and vulnerable unlike they are portrayed by Settler 
colonialism. 
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Abstract: A ‘literary’ work could be a historical material, which in turn, 
according to Hayden White, could be analysed with the tools of a literary 
criticism. Tuḥfat al-Mujāhidīn (1583) by Shaykh Zainuddin Makhdum I, is part 
of the resistance literature of Māppiḷa community in Kerala. It records the 
social conditions of 15th and 16th century Kerala. It is the anti-colonial manifesto 
of Kerala Muslims against the first European colonial experience of the 
Portuguese from 1498 to 1583. In the process of narrating the past of his 
community and religion, Makhdum wrote a text of medieval Kerala history. 
Such narratives testify that history and historiography have never been 
homogenous. The early articulations of the communitarian consciousness as 
expressed in the text are traced by reading it in the cultural history of both 
Portuguese colonialism and resistance literature of Māppiḷas. Western and 
Eastern notions of community are juxtaposed in the reading of Tuḥfat al-
Mujāhidīn. It is attempted to look at how ‘the community’ narrated history 
through chronicles in the process of responding to colonialism. Tuḥfat al-
Mujāhidīn, a sixteenth century work, which demonstrate the historical 
consciousness of contemporary māppiḷa community, is read here as a narration 
of the community alongside the implicit understanding of the mainstream Kerala 
history, to reveal the interpretative nature of history.  

Keywords: Literature, Historiography, Metahistory, Portuguese colonialism, 
Community, Māppiḷas, Kerala History, Literary culture. 

 

Let me begin by explaining the title of this paper. That a work, generally 
considered to be ‘literary’, could be a historical material can be remarkable in 
many ways. I have used Hayden White’s contention that a historical material 
could be analysed with the same tools that a literary critic would employ to 
analyse a literary work to bridge the ‘gap’ between literature and history, in my 
analysis of Tuḥfat al-Mujāhidīn, a firsthand narrative in Arabic which documents 
the history of the Kerala Muslims9 called the māppilas, supposedly written in 
1583 by Shaykh Zainuddin Makhdum II (1531-1583). Believed to have born in 
1531 at Ponnāni in Kerala to religious parents whose ancestors migrated from 
Yemen,10 Makhdum gives a vivid picture of the social conditions of Kerala 
during and after the advent of Islam in his work. ‘Glory to the Victory of 
Martyrs,’ the English translation of the title11

 mentioned in K. K. N. Kurup’s 

                                                           
9
 It is interesting to note that Ilamkulam Kunjan Pillai’s introduction to Velayudhan Panikkassery’s edition of Tuḥfat al-Mujāhidīn mentions 

Ezhuthacchan, Makhdum and Poonthanam as representatives of the moral renaissance and saviours of the land from the Portuguese atrocities, 
particularly on the māppiḷa community. The impact of Portuguese colonialism on Kerala was, however, largely religious. The immediate reason 
behind the composition of Tuḥfat al-Mujāhidīn was religious persecution, rather than political oppression. The pressure due to the political 
presence of the Portuguese was hardly felt within the māppiḷa community, in the sixteenth century which witnessed large scale commercial 
activities. 
10

 Logan’s Malabar Manual says Makhdum’s ancestor, an Arab, married a māppiḷa woman and their descendants maintained the title ‘Makhdum’ 
with their names (Logan 96). He says that Arab Muslims and māppiḷas differ in their opinions regarding the period of the spread of Islam in 
Kerala. The claims māppiḷas make are from the references made by Makhdum in the sixteenth century and they are not accepted by Arab Muslims 
(150). However, this sheds light on Makhdum’s identity as a māppiḷa. 
11 The title has been translated in different ways by different translators. C. Hamza’s direct translation from Arabic into Malayalam is ‘Pōrālikalkku 
Pōrcugīsukārute Vartamānangalulkkollunna Oru Pāritōsikam,’ which could be translated into English as ‘A Gift of news about the Portuguese to 
the Warriors’ (Velam 38). 
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foreword to Nainar’s translation, clearly suggests the content of the narrative: it is 
the anti-colonial manifesto of Kerala Muslims against the Portuguese (Nainar, 
2006 xiii). Widely translated into Portuguese, Latin, French, Spanish, English, 
German, Czech and Persian, as well as Malayalam, Urdu, Gujarati, Kannada, 
Tamil, Hindi and many other Indian languages, Tuḥfat al-Mujāhidīn gives a clear 
call to arms, which leads to one of the earliest resistances12

 to the first European 
colonial experience – from 1498 to 1583 – by motivating māppiḷas to stand up 
against the Portuguese atrocities. Interestingly, the work was first published from 
Lisbon, Portugal and Makhdum dedicates the work to Ali Adil Shah (1558-1580) 
of Bijapur, his patron and one of the rulers who helped Sāmūtiri, the ruler of 
Kōzhikkōd in the fight against the Portuguese. Makhdum often served as an 
envoy of Sāmūtiri to the Arab world and the latter enjoyed the strong support of 
māppiḷas and the Kunhālis.13 The work has found mention in William Logan’s14 
Malabar Manual, Hermann Gundert’s Kēralapazhama and various Kēralōlpattis. 

Tuḥfat al-Mujāhidīn is also significant as a record of the Muslim confederation 
against the Portuguese challenge on trade in the Indian Ocean. Their strong 
resistance against the Portuguese for the independence of the Indian Ocean gave 
Kerala protection. This ensured a socio-political safety in Kerala which, in its 
turn, enabled the growth and development of Malayalam. Arabi-Malayalam,15 for 
instance, grew out of this harmony and has produced invaluable literary works. 
Tuḥfat al-Mujāhidīn also documents the administrative system and customs 
prevalent in the sixteenth century Kerala. Although the work ends with the 
description of the capture of Cāliyam Fort by māppiḷas and Sāmūtiri, there is a 
concluding note on the deal between the Portuguese and Sāmūtiri and the arrival 
of new Viceroys after the union of Spain and Portugal in 1580. The fight against 
the Portuguese continued even after the time when Tuḥfat al-Mujāhidīn was 
written. The assassination of Kunhāli Marakkār IV in 1660 practically brought an 
end to the naval resistance of Kerala against the Portuguese. The Portuguese 
period in Kerala history is believed to be between 1498 and 1663. Tuḥfat al- 
Mujāhidīn ends with the Portuguese getting permission to construct a fort at 
Ponnāni in 1583, the year in which Makhdum supposedly died, and therefore 
documents the history of eighty five years of Portuguese colonialism.  

Makhdum’s first hand narrative of events is marked by its direct tone, succinct 
and vivid description and mention of the years in which different events took 
place. He was a contemporary of Akbar and court narratives were very much in 
vogue in his times. Although Makhdum adopted the system of dates from court 
narratives, his approach and intention of narration makes Tuḥfat al-Mujāhidīn a 
unique historical work which reflects his political and ideological position. As a 

                                                           
12 K. K. Muhammed Abdussathar, in his article ‘Sattayum Samīpanavum,’ treats Tuḥfat al-Mujāhidīn on par with works of resistance literature of 
the second half of the twentieth century from Africa, Latin America and West Asia. He says that the work follows Tahrīl, a poetic work on the 
same theme that calls for jihād against the Portuguese. It was written by his ancestor Shaykh Zainuddin Makhdum I (1467-1521), who also had 
firsthand experience of the Portuguese atrocities on māppiḷas. The content of Tuḥfat al- Mujāhidīn is largely drawn from this earlier work. Tuḥfat 
al-Mujāhidīn is followed by Fath-ul Mubīn of Khadi Muhammed in the seventeenth century, again on the same theme, dedicated to Sāmūtiri. The 
British colonialism later bred many such works (Velam 67-68). 
13

 Kunhāli Marakkār was a status given to the māppiḷa naval commandants of the king. By the time of the advent of the Portuguese, the Marakkār 
family had already established themselves as a leading trade power also. Logan, however, describes them as leaders of Muslim pirates (228). 
14

 As a manualist who lived in the nineteenth century, Logan consulted many sources like Kēraḷōlpattis, Portuguese documents, factory records, 
works of Hermann Gundert and other commission reports. He writes in his preface that Malayali society had no historians and a recordable history 
(Logan xviii). 
15 In this system, Malayalam language is written in Arabic script. 
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māppiḷa Sufi scholar, he directly experienced colonial oppression and shared his 
views with members of his community through his work. Many scholars consider 
it the first authentic work of Kerala history16

 and many later works on Kerala 
history have relied on the facts and events mentioned in this work. K. M. 
Mohamed categorises Tuḥfat al-Mujāhidīn as a history book of the sixteenth 
century, when regular alphabets were getting fixed in Malayalam. Interestingly, 
Mohamed states that Arabic historiography is a well developed literary genre 
(145). A clear link between history and literature is suggested here. C. Hamza 
writes that Zainuddin’s intention was to field Muslims for the resistance struggle 
and not to write the history of Kerala17

 (Velam 38-39). In the process of narrating 
the past of his community and religion, Makhdum wrote a very significant work 
of medieval Kerala history. Tuḥfat al-Mujāhidīn has clearly titled chapterisations, 
as in a modern historical text. It discusses a host of issues including the problems 
and possibilities of imperialism, cultural exchanges and representation of beliefs 
in a plural society. 

It is increasingly accepted that history is interpretative and community plays a 
significant role in this process. The early articulations of the communitarian 
consciousness as expressed in the text are traced by reading it in the cultural 
history of both Portuguese colonialism and resistance literature of Māppiḷas. It is 
also attempted to observe the process of social formation among Māppiḷa 
community during the initial days of European (Portuguese) colonialism in 
Kerala. That Tuḥfat al-Mujāhidīn was written in Arabic, and not in Malayalam or 
Arabi-Malayalam, also suggests the wide readership he had in his mind.  Arabic 
was a language of the elite within the community. Most members of the māppiḷa 
community could not access the work directly.  
 Apart from being a literary work which narrates history, it deals with the multi-
fold negotiations that the māppiḷa community made with Portuguese colonialism. 
Much of the colonial and nationalist historiography of Kerala has had significant 
omissions. These narratives, which were varied voices, again, testify that history 
and historiography have never been homogenous. The resistance of māppiḷa 
communities against the Portuguese colonialism in Kerala has more to do with 
the transnational realms of their faith18. Kerala has ever been a site of pluralism 
with diverse religious and ethnic groups co-existing from early times. The 
expressions of their identities were often results of the close associations with 
each other which led to cultural as well as religious responses. Muslims, as a 
religious minority in Kerala, have a rich tradition of historiography. Tuḥfat al-
Mujāhidīn is just part of this tradition of such voices.  
 
Community: East and West 
Benedict Anderson, Jacques Derrida, Michel Foucault, Jean-Francois Lyotard, 
Charles Taylor and Michael Walzer are some of the major theorists who have 
provided various theories of the western notions of community. The post- 
structuralist western theorization of community is largely individual-centred and 

                                                           
16 Ilamkulam Kunjan Pillai is one among them, awarding this title to the work in his introduction to Velayudhan Panikkassery’s edition of Tuḥfat 
al-Mujāhidīn (1983 Panikkassery 11). 
17

 Tuḥfat al-Mujāhidīn is now considered a reliable historical source of Kerala. 
18 The history of European imperialism itself in Kerala is to be understood as a continuation of various 
world events. For instance, the māppiḷas saw the Portuguese experience as the continuation of the Crusades. 
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community is considered belonging to pre-capitalist societies maintaining social 
differences19. The notion of community in the East, however, has been different 
which emphasises identity and social cohesion. Postcolonial states consider 
community under the larger circle of population, a conglomeration of individuals, 
as ‘targets’ of administrative, legal and economic policies. Colonial modernity 
was more concerned with state and citizen than caste and community, which were 
considered ‘traditional’. Although tradition- modernity opposition was dismissed 
in the later discourses of identity politics, communities, especially religious 
communities, still stand diametrically opposed to the ‘secular’ modernity.  In his 
article ‘Conjunctural Community: Communism in Malabar, 1934-1948’ Dilip 
Menon argues that community is always in the process of formation and names it 
‘conjunctural community,’ a concept which “...allows us both to historicise the 
concept, i.e., laying stress on the process of its formation as well as to escape a 
teleology which sees the ‘emergence’ of community as the satisfactory 
coalescence of hitherto inchoate groups” (1992 2713). He elaborates: “The very 
presence of fractures; the initiatives of individual actors; and the continuing 
disparities between the constituents of the ‘community’ entails, surely, that its 
imagining must be transitory as well as conjunctural” (1992 2713). 

Social institutions like caste and religious sects have also been part of 
community. Ravinder Kaur, in her paper ‘The Eclipse or the Renaissance of 
“community”,’ argues that the nation state, which borrowed European notions of 
nationhood, privileged nation as the only legitimate form of community in the 
postcolonial Third world. She contends that communities are never homogeneous 
entities and that they have two faces: one as seen by its members and another one 
as seen by others from outside (Jodhka 2958-2959). In an attempt to fill the 
lacunae of Euro-centric notions of community, recent theorists see community as 
a binding link of individuals and write off the individual-community binary by 
demonstrating the inter-relatedness between the two. Community, they claim, 
should accommodate and actively confront diversity through art, such as 
storytelling. 

History 

Contemporary discourses on caste, community and minorities in Kerala show 
why it is important to go back to the sixteenth and eighteenth centuries. Sixteenth 
century in the history of Kerala marked a significant phase in the cultural arena. It 
saw the evolution of Malayalam, sought varied modes of cultural expression, 
witnessed identity formation and negotiated the first of the colonizers — the 
Portuguese. Contrary to the conclusions of colonial historiography which labelled 
the period ‘dark,’ there has been a promising bunch of narrative expressions. I 

                                                           
19 The French philosopher Jean-Luc Nancy, in his The Inoperative Community argues that there is a desire for a well-knit ‘original community’ 
(Gemeinschaft) as in the past in modern society (Gesellschaft) which he calls ‘immanentism.’ He says that this nostalgic imagination of the past of 
community identity and ‘being-together’ ceases to be innocent when it inaugurates the politics of community. In his Being Singular Plural, stating 
that our being with others determines us, Nancy comes to the singular individual with no shared identity. He sums up his notion of community as 
‘being-with’ as opposed to ‘being-in,’ suggesting the distance between the individual and the community. Maurice Blanchot, another French 
philosopher, responded to Nancy in The Unavowable Community and writes that the membership in a community costs the loss of individual 
identity to a collective ego. Both attempted to conceptualise a community with no unity, shared identity and social bond. Giorgio Agamben 
responded to both these works and proposed his model of community in The Coming Community, which again focused on fragments, unlike the 
idea of community proposed by Anderson, Taylor or Walzer. He discusses a political community which is continuously ‘coming’ and resisting the 
control of State. 
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attempt to look at how ‘the community’ narrated history through chronicles in the 
process of responding to colonialism. Tuḥfat al-Mujāhidīn in sixteenth century 
demonstrating the historical consciousness of māppiḷa community is read as a 
narration of the community alongside the implicit understanding of the 
mainstream Kerala history, to reveal the interpretative nature of history. My focus 
is on the historicity of Tuḥfat al-Mujāhidīn20 as a work which expresses the 
communitarian consciousness of that community. 

The writing of history and the historical mode of understanding have significant 
mediations in between. “What we understand by the word history,” writes Aniket 
Jaaware, “and what we understand of our past, as individuals and as societies, 
depends on our understanding of time as individuals and as societies. Our 
understanding of time will depend on a variety of things — our religion, our 
philosophy, and our sciences” (53). Understood thus, we see two histories in 

Tuḥfat al-Mujāhidīn — one, the author’s understanding of the past both as an 
individual and as a representative of his community as is narrated in the work and 
the other, our own understanding of the past as contemporary readers. It is 
equally important to analyse the author’s reading of a historical moment in 
comparison with our own reading of it. In this second sense of our understanding 
of a moment in history, we read culture as text and thus the work is read as a 
cultural text. However, when Makhdum’s present is read alongside our past, we 
not only see the past through his eyes and ours, but also place him in the past. 
Time, culture and history were not simply colonial inventions; Indian 
communities have been continuously defining and redefining both themselves 
and ‘others.’ The binary opposition of tradition vis-à-vis modernity is disrupted in 
Tuḥfat al-Mujāhidīn. Tradition itself is viewed as a source of modernity as much 
as literature is regarded as a source of history.       

Hayden White, in his 1973 book Metahistory, argued for a textual and narrativist 
understanding of history.  In keeping with White’s insistence on historicizing, 
“the text is considered historical and history, textual.” History is no longer 
considered a set of objective facts, best suited to form the ‘background’ of a text, 
but rather a text in itself which is open to interpretation and inquiry. I try to 
contextualise the history of māppiḷa community in the history of Kerala. Reading 
works right from sixteenth century to twenty first century now in all its 
heterogeneity is indeed rewarding. My contention is that this narrative is to be 
considered historical material to have a sense of the heterogeneous past of 
colonial Kerala. I attempt to show how this narrative expresses its historical 
consciousness which found place nowhere else. 

Contemporary historical and literary modes of thought perceive narrative, 
memory and imagination as vital cultural texts. Tim Woods succinctly calls them 
‘spacetimes:’ “Narrative, memory, performance, and the production and 
circulation of texts are all implicated in the new ‘spacetimes’ and history 
therefore takes many forms in contemporary literature …” (169). He further lists 

                                                           
20 There have been quite a few works on Tuḥfat al-Mujāhidīn. Husain Randathani has a chapter ‘Tuḥfat al-Mujāhidīn’ in his book Makhdoomum 
Ponnaniyum in 2010. Similarly, T. Muhammed Velam’s edited book Tuhfathul Mujahideen Vazhiyum Vayanayum in 2012 contains articles 
exclusively on Tuḥfat al-Mujāhidīn. Translations in Malayalam and English also have articles on it. 
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out the current issues regarding the link between literature and history: “the 
necessity for approaching representation of the past as a complex ethical 
problem; the need to recognize that memory is practiced according to hegemonic 
paradigms which are deeply imbued with aesthetic and temporal features, notably 
the ‘delayed coding’ of the past; the complexity of the temporal and spatial 
locatability of the past; and the still unmapped cultural variety of the narrativity 
of the past” (169). 

The harmonious relationship that the māppiḷa community had with other 
communities is evident from Zainuddin’s narrative, in which he incites the 
members of his community to join Sāmūtiri in his fight against the Portuguese. 
By joining Sāmūtiri’s political fight, the community resists the European 
challenge to both their religious faith and the Arab domination in the Indian 
Ocean. In his article “Communal Relations in Pre-modern India,” Stephen F 
Dale,21 who relies on Tuḥfat al- Mujāhidīn considerably for his study of Islam in 
South Asia, writes that Makhdum saw Malayalis from “a Muslim point of view” 
and that “the unique economic role of the Muslim community” is behind the 
Hindu-Muslim harmony in the sixteenth century Kerala. It may be said that 
Tuḥfat al-Mujāhidīn demonstrates a religious response to the early period of 
imperialism. It was communitarian; not communal.  

In historiography, narrative has been a main rhetorical device, especially in social 
history.22Tuḥfat al-Mujāhidīn outgrows the history of the māppiḷa community to 
the history of the sixteenth century Kerala. Further, it suggests a sense of past 
early in the sixteenth century which manifests in the memory of the author 
representing that community. Thus, by delving deep into the ‘histories’ this 
literary text generates, this paper argues for the heterogeneity of historical 
knowledge and understanding. K. N. Ganesh, for instance, in his foreword to 
Tuḥfat al-Mujāhidīn titled ‘Tuḥfat al-Mujāhidīn and Historical Consciousness of 
Medieval Kerala’ says that there are many documents of historical value in the 
medieval period, which is held by colonial historians as an age of unreliable 
historical sources. He locates Tuḥfat al-Mujāhidīn as a distinct text in the rich 
tradition of Arab historiography and contrasts it with the courtier or Islamic 
historiography. His appraisal of Makhdum as a historian is interesting: 
“…Zainuddin’s narrative historicises the resistance against the Portuguese. The 
resistance is not the work of the Muslims alone, nor is it a process marked by 
victories alone. As in the case of all resistance movements, victories and defeats, 
acts of bravery and cowardice as well as displays of honesty and betrayal, marked 
the struggle against the Portuguese. Zainuddin takes care to bring out all these 
aspects in his factual narrative” (Nainar 2007 xi -xvii). 

In this context, it appears significant to address the question of historiography, 
particularly in south India and more precisely in Kerala. Data collection, 
presentation of facts and interpretation of facts are the three general phases in the 

                                                           
21

 See ‘Communal Relations in Pre-Modern India: Sixteenth Century Kerala’ by Stephen F Dale in Journal of the Economic and Social History of 
the Orient, Vol 16, No 2/3 (Dec., 1973), p. 319-327. Published by BRILL. Stable URL: http://www.jstor.org/stable/3596220. Accessed: 
23/02/2011 05:09. 
 
22 This mode of writing history is known as narrative history. 
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process of history writing. The very fact that the writer collects data which he or 
she considers relevant, presents facts which he or she considers important and 
interprets according to his or her own convictions is enough to assume the 
‘impersonality’ of history writing. Many historians have complaints regarding the 
‘legendary’ ahistorical perceptions of Indian past. But one may argue that 
historians are more indebted to literature as the myths, purāṇas, campūs, 
anyāpadēśas, folklore, chain narratives and phantasmagoria of various narratives 
both in prose and verse, which are to be regarded as rich sources of historical 
information.23 Naheem Jabbar in his introductory chapter to Historiography and 
Writing Postcolonial India links history with narrative. He writes: “…my 
explanation about the relationship between history and narrative will bear on 
three major aspects: the reduction of historical reality to interpretive modes; the 
elevation of historical reality into an historical sense; and the narrative or literally 
mythical means through which a generic sense of the past is mobilized for 
ideological purposes” (8). Unlike in the western historiography of modern 
Europe, history or history writing were never well-developed genres in South 
India. Further, the choice of genre for historiography changed frequently as a 
community won or lost patronage for a particular mode of literary production. In 
their introductory chapter to Textures of Time, Writing History in South India 
1600-1800 titled ‘Introduction: A Palette of Histories,’ Velcheru Narayana Rao, 
David Shulman and Sanjay Subrahmanyam “propose that history is written in the 
dominant literary genre of a particular community, located in space, at a given 
moment in time” (4). Highlighting this as a salient feature of early modern south 
Indian modes of history- writing, they argue that these narratives make available 
a “dynamic, internally differentiated range of perspectives” (4). Naheem Jabbar 
in his Historiography and Writing Postcolonial India. writes that “narrative…is 
the defining form of community” (40). 

Written language of written history, Aniket Jaaware says, share inevitable 
“strengths and weaknesses” (55). Linking the language of history with that of 
literature, he establishes, like Hayden White, that history is a narrative (57). Past, 
as a textual product, by itself does not mean anything and it is the historian who 
provides the meaning. Jaaware writes that history is “a matter of social, public 
memory” (51) and the task of the historian is “to remind us of things that we do 
not normally recall” (48). Past is often invented or imagined, rather than found, in 
historiography, with a narrative imposed on the past for a variety of ideological 
reasons. The multiple readings of the narrative make a contemporary reader 
search for the complex relationship between interpreting and understanding. This 
is exactly what Makhdum, the historian did, as the representational language of 
his narrative testifies. 

While colonial historiography of Kerala like Logan’s tried to establish that 
Malayalees were an ahistorical society, nationalist historiography by Elamkulam 
Kunjan Pillai or K. A. Nilakanta Sastri clearly expressed anti-colonial sentiments 
and attempted to invent a ‘golden past.’ In this deluge of ‘grand narratives’ were 
the small voices of communities which expressed their historical consciousness. 

                                                           
23 “The campu is an ornate narrative, combining prose and verse, often sophisticated, especially in Sanskrit, Telugu and Malayalam”; see, Ayyappa 
Paniker. Vive la Difference! Visions of, and Challenges to, Cultural Plurality. Ambala Cantt: The Associated Publishers, 2006. 



Assonance, No.21, January 2021 

 230 

It is at different junctures of the history of colonialism that religious communities 
in Kerala assumed a unique identity. As a document of community history, 
Tuḥfat al-Mujāhidīn narrates the history of colonialism through the eyes of the 
māppiḷa community, which kept defining and redefining its identity over 
centuries. The community, the oldest Islamic community in the Indian 
subcontinent, clearly demonstrates an early stage of this process in Tuḥfat al-
Mujāhidīn. 

Tuḥfat al-Mujāhidīn negotiated the Portuguese colonialism in a unique manner. It 
represents the religious approach adopted by māppiḷas towards foreign 
oppression and exploitation. The author displays unflinching theistic approach to 
define and defend their struggle and aim. For instance, Makhdum addresses the 
Sultans: “Whoever from among the Sultans comes forward…to challenge these 
non-believers…he will be a fortunate man deserving Allah’s help and 
support…Thus he will earn the pleasure of Allah, His angels, His messengers and 
those who are close to Him…He will, further, be bestowed countless rewards in 
the Hereafter” (2006 Nainar 15). It is interesting to note that Shaykh Zainuddin 
Makhdum, basically a Sufi scholar, called for jihād, to save his community from 
not only kāfirs, but also the decadence within itself, as it is evident from his 
work.24 In fact, this ‘decadence’ and the consequent birth of community identity 
had direct links with the Portuguese assault. Kesavan Veluthat writes that “the 
Makhdum sought to identify Muslims as one community and organize them in 
the name of religion against a common political danger” (Veluthat 267). He 
continues that this unity, however, did not last long: “…The Paṟaṅki (the 
Portuguese) was the object of hatred in the beginning. Gradually, however, 
communal identity got consolidated…What was a haven of communal harmony 
gradually got transformed into a hotbed of communal distrust and even suspicion. 
In any case, no major communal violence or outrage is recorded in this period, 
which surfaced only in the nineteenth century under the English East India 
Company” (267).  

K. T. Hussain writes that Portugal received papal sanction to expand the empire 
by conquering the Eastern lands in 1454. The official order from him in 1502 
giving absolute power over such conquered lands to the Portuguese King gave 
religious confirmation to their political and economic invasion (18). They 
wanted, apart from control over the sea trade, to ‘save’ the heathen world by 
bringing them to their faith. To the māppiḷa community, the Portuguese 
represented the kāfirs (non-believers) who challenged their trade monopoly, as it 

                                                           
24

 In his article with the telling title ‘The Tradition of Jihad in Malabar: Early Phase,’ Hussain Randathani writes: “Earlier, the ruling power 
whether it be of Muslims or not, had protected Muslim interests…This was particularly true of the Zamorins of Calicut who provided freedom to 
their Muslim subjects in their economic and religious pursuits” (2007 104). He adds: “The doctors of law categorise Jihad into four; Jihad through 
the purification of the conscience (Jihad bil Qalb), Jihad through speech (Jihad bil Llisan), Jihad through the pen (Jihad bil Qalam) and Jihad 
through the sword (Jihad bil Saif). Again Jihad is termed as Jihad al Akbar (the greater Jihad) and Jihad al Asghar (lesser Jihad), former denoting 
the inner struggle of the individual for moral discipline and the latter defining the legitimate political and military action. However, in the course of 
time Jihad came to be used as a synonym for war or battles and the Muslims in these battles sought inspiration from the sacrifices of early 
Muslims” (2007 105). He sums up Makhdum’s idea of Jihad from the latter’s Fath-al Muin bi Sharhi Qurrat al Ayn which is considered the most 
authentic work of Islamic jurisprudence: “Shaikh Zainuddin (d. 1581) the junior the most popular jurist in Malabar describes Jihad, compulsory 
(farz kifaya) up on al Muslim men, but not on women. If the unbelievers entered in the country with the intention of war, then fight becomes 
compulsory up on all male citizens and every one should defend the country through all the means” (2007 205). The jihad Makhdum talks about in 
Tuḥfat al-Mujāhidīn is largely influenced by the Sufi scholarship tradition and it provided an ideological basis to the māppiḷa community for their 
resistance against the Portuguese. Hussain Randathani writes: Jihad is often interpreted as the holy war of aggression against the non Muslims for 
the purpose of proselytization or exacting tribute. But the word doesn’t classically or literally signify warfare, hostility or fighting. The Arabic 
word for fighting is harb or qital” (2007 110-111).  
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is evident from Makhdum’s exhortation for jihād in Tuḥfat al-Mujāhidīn.25 V. C. 
Sreejan writes that Vasco da Gama assumed that the natives of Kōzhikkōd were 
Christians; but had no affinity towards them. King Manuel who sent him says in 
a letter in July 1499 that their religious belief is weak and if enhanced, it could be 
used to destroy the Muslims of the area. The King sent his navy to the East with 
the clear instruction to destroy the non-believers irrespective of whether they 
were Hindus or Muslims (122-123). In this fight between two ‘non-believers,’ 
Sāmūtiri did not mind losing members of Hindu community to any community, 
as long as the sea trade is held beneficial to him.26 Despite Portuguese attack, he 
succeeded in maintaining good trade relations with different parts of the world, 
thanks to the strong resistance of the māppiḷas and the Arab world against the 
Portuguese. Moreover, voluntary conversion from one religion to another was not 
looked down upon. Sixteenth century royalty had more concern over trade and 
diplomatic issues and religion did not have a major role to play in it. 

The Text  

Makhdum clearly states the purpose of writing the work in the very introduction: 
“I have composed this with the intention of giving inspiration to the believers to 
wage war (jihād) against the cross-worshipping Portuguese” (2006 Nainar 5). 
Nainar writes in his ‘Forword’ to Tuḥfat al-Mujāhidīn: “As such the work has a 
central theme to initiate a jihād against the oppressors and enemies so that the 
community can live in peace and prosperity. Here the concept of jihād is 
projected not to dethrone the Zamorin or to capture the territories, but to seek a 
peaceful life for the Islamic community in a dār al- ḥarb (non-Islamic country)” 
(2006 xiv). But he says Goa “became part of Islamic territory (Dār al-Islām)” 
when Adil Shah recaptures it from the Portuguese (2006 Nainar 55). The first 
chapter of Tuḥfat al-Mujāhidīn discusses the philosophical dimensions and merits 
of jihād and quotes extensively from Qur’an. He justifies the jihād of māppiḷas 
and Sāmūtiri against the Portuguese by upholding that it is the moral 
responsibility of Muslims to fight for the political administration as long as their 
religious beliefs are protected. That he resists colonialism with jihād, a religious 
tool shows the interference of religion in the society.27  

                                                           
25 According to Hussain Randathani, the māppiḷas considered their land as dar-al Islam (country of Islam).  
26

 Travel accounts of many travellers mention that Kōzhikkōd was known to be a very safe place for foreign traders of various religions, as 
Sāmūtiri had very stringent rules and regulations to ensure communal harmony. Koṭuṅṅallūr , the major ancient port in Kerala had lost its 
prominence and new ports of Kannūr, Kōzhikkōd, Kocci and Kollam were major trade centres during the advent of the Portuguese. Māppiḷas 
peacefully co-existed with other communities and had commercial collaborations which kept the port of Kōzhikkōd bustling with business activity. 
M. Gangadharan, in his article ‘Oru Vijayagadha: Fathul Mubin,’ writes that the main income of the sixteenth century rulers of Kerala was the tax 
from sea trade. There are documents which show that the tax collected in Kōzhikkōd was one fortieth of the sale of goods (25 -26). 
27 Dale links jihād exhorted by Makhdum with the later militant Islamic culture of the community, which manifested in the Māppiḷa Rebellion in 
August 1921, which he describes as “a final anti-Christian, anti- colonial outburst.” He sees Tuḥfat al-Mujāhidīn as “an educated Muslim’s 
anguished description of the havoc which the Portuguese had wreaked upon the Islamic society of Kerala.” To him the work shows “Malayali 
Muslims’ perception of their own turbulent history” and “the origins of the Māppiḷas’ violent traditions” and sheds light on “Māppiḷa attitudes in 
nineteenth an d twentieth centuries,” as it is widely read among them (1980 3-4). Dale’s argument cannot be fully accepted as the māppiḷa 
community, which gradually evolved a communitarian identity much after the sixteenth century like other communities, had to confront both 
Hindu landlords and European Christian colonialism simultaneously. It was primarily the joint oppression of the Hindu upper caste and the British 
that triggered the 1921Māppiḷa Rebellion. Moreover, the jihād exhorted by Makhdum to the māppiḷa community which enjoyed financial 
affluence and religious freedom under Sāmūtiri was more in defense of the faith, equally applicable to the māppiḷa who was then deviating from 
the Islamic way of life and the Portuguese. The endnote in S Muhammad Husayn Nainar’s translation of Tuḥfat al-Mujāhidīn says that the word 
jihād, which is “an exclusive technical term of Islam” cannot be translated as military campaign or holy war. It could signify “a conflict between 
two forces, or tendencies” and “need not be an armed struggle.” He adds that “What Islam postulates by jihād is a holistic concept, not war” (2006 
100). Not all armed rebellions can be considered jihād and equating militancy with jihād is an Orientalist construct. The very nature of resistance 
by the māppiḷa community in the sixteenth and twentieth centuries were different, although there were European powers in opposition. Jihād, as a 
philosophical concept, has very little to do with militancy. Moreover, the māppiḷa community no more enjoyed the royal patronage in the twentieth 
century which witnessed the heights of feudal atrocities. The militancy of the 1921Māppiḷa Rebellion can hardly claim the ideological basis of 
jihād, because the community was divided in opinion whether to consider British India as dar-al Islam or not. 
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The second chapter talks about the emergence of Muslim community in Kerala. 
Islam, like Christianity, had a very smooth and peaceful entry in Kerala through 
trade relations much before it reached the Arab world and the other parts of the 
Indian subcontinent. The arrival of Christianity was much before Islam in Kerala. 
On his arrival in 1498, Vasco da Gama is said to have found Portuguese speaking 
people in Kerala. Makhdum has devoted his entire third chapter to describe the 
customs of Hindus, followed by the fourth chapter, which narrates the encounter 
of the community with the Portuguese. 

Makhdum28 had wide connections with both rulers and Islamic scholars of 
different parts of the world. He maintained contacts with his teachers at Mecca 
also and had association with the Mughal King Akbar, Sultans of Egypt and 
Gujarat, Usmani Khalifas of Turkey, Bijapur Sultan Ali Adil Shah (1558-1580), 
his patron, apart from Sāmūtiri, who often sent him as his envoy to the Arab 
world. A Sunni scholar influenced by Sufism, he dedicates his work to Bijapur 
Sultan Ali Adil Shah, a Shia’ite and who “is the reviver of the Faith, eradicating 
heresy and error from the territories of Allah” (2006 Nainar 6). Makhdum 
reiterates the enthusiastic support of the Hindu ruler in the resistance of his 
community. He, much against the Islamic jurisprudence of the times, sides with 
the Hindu Sāmūtiri against the Christian Portuguese, and even contrasts the 
Sāmūtiri with Muslim rulers in other parts of the subcontinent and elsewhere who 
did not help the māppiḷas to fight the Europeans. A. I. Vilayathullah writes that 
Makhdum “believed in pan-Islamism” and “…incites the Muslim Sultans of the 
Deccan to action against the unbelievers (Portuguese) by politely-worded 
remonstrance…”(2006 Nainar xxx). Among the rulers who volunteered military 
help were Sultan of Jazrāt (Gujarat), Sultan Mahmud Shah and Sultan Qānsūh al-
Ghawrī of Misr (Egypt). 

Tuḥfat al-Mujāhidīn is held by critics as a record of one of the earliest indigenous 
resistance to European colonialism. Vilayathullah extends the resistance of the 
māppiḷas to the global Muslim community: “For the global Muslim community, 
the book is of unique importance…It talks about a long drawn out heroic and 
successful struggle against Portuguese imperialism at a time their future looked 
very bleak and they had been facing setbacks and failures all over the 
world…Further, it establishes, once and for all, the fact that Islam and the 
Muslim community have always been considered an obstacle to the imperialistic 
ambitions of all times, the Portuguese and the British in the past or the U.S. and 
its allies in the modern times… Tuḥfat al-Mujāhidīn, thus, is compulsory reading 
for anybody trying to learn about the post-Cordova episodes of the history of the 
global Islamic movement” (2006 Nainar xxii-xxiii).  

In the introductory chapter itself, Makhdum praises “Allah who made the religion 
of Islam superior to all other religions” and reveals his community: “the 
community of Muhammad (s), the noblest of His creation” (2006 Nainar 3). He 
states that the natives willingly accepted a group of foreign Muslims who came 
by sea and the faith of Islam they brought with them. When the Portuguese 

                                                           
28 A. I. Vilayathullah writes that Makhdum family, to which Zainuddin Makhdum belonged, had roots in Yemen and played a big role in the spread 
of Islam in Tamil Nadu (2006 Nainar xvii). 
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started persecuting the māppiḷas and converted them to Christianity forcefully, he 
calls for jihād, which he holds as the moral obligation of every Muslim. The 
Portuguese onslaught, according to Makhdum, was a divine punishment to 
Muslims who digressed from their duties. Makhdum considers the absence of a 
leader among themselves and consequent lack of unity in his community a major 
reason for its decline and disintegration. Hussain writes that this concern reflects 
the perception of Makhdum, who stated that the resistance to the Portuguese 
under the Hindu ruler is the religious duty of every Muslim, on how Islam should 
be represented in history and society (42). The support and encouragement that 
the sixteenth century māppiḷas received from Sāmūtiri, which prompted 
Makhdum to side with the kāfir ruler in the fight against another, is emphatically 
stated in Tuḥfat al- Mujāhidīn.  

Makhdum subscribes to the tradition about the origin of Islam in Kerala,29 which 
is fiercely contested. Although mentioned in many Kēralōlppattis including that 
of Hermann Gundert (who first published it in 1843) and William Logan’s 
Malabar Manual, early Muslim travellers to Kerala like Sulayman or Ibn 
Battutah do not mention it. Makhdum, however, admits that there is no evidence 
to prove the exact time of the origin of Muslim community in Kerala. He claims 
that Sāmūtiri was the strongest ruler in Kerala because of the greatness of Islam 
and he “treats the Muslims, especially the foreign Muslims, with great affection 
and respect” (2006 Nainar 35). He often touches upon the degeneration of 
spiritual values among the māppiḷas which led them to live a life not allowed by 
the Islamic strictures and urges for a reformation of his community. He, for 
instance, regrets the acceptance of matriarchy by Kannūr Muslims from Nairs.30 
He, at the same time, occasionally draws comparison with other communities: 
“The women of the Nair community as well as those communities close to it in 
hierarchy usually have two or four or sometimes more husbands, each in turn 
passing the night just as a Muslim husband divides his night among his wives. 
Enmity or ill-will does not come into their mind on that account” (2006 Nainar 
41). Another point of contact he makes with Hindus is when he describes the high 
castes: “It is taboo to take food before the compulsory bath that washes him 
clean. If he takes food before doing so, he will be…excommunicated. In that 
case, he…comes to us and embraces Islam, or becomes a yogi or turns a 
Christian. The same fate awaits a high caste member if he or she eats the food 
prepared by the low caste” (2006 Nainar 42-43). Makhdum records that earlier 
Muslim traders had raised funds to help neophytes in Islam.  

Hussain writes that Makhdum’s work reflects the divided Kerala Muslim 
community. His observation that Makhdum aimed at creating solidarity among 
Muslims by linking Kerala Muslims who had no political rights to the Islamic 
world is significant (40-41). That Makhdum was Sāmūtiri’s diplomat to the Arab 
world and Muslim rulers of the Indian subcontinent reinforces that his sense of 

                                                           
29

 According to this tradition, the last Cheraman Perumal, a Hindu king invited a group of Muslims who were on a pilgrimage to Srilanka and 
offered hospitality. He came to know about Prophet Muhammad and Islam from their leader and requested them to take him along on their way 
back. On their return, the King joined them and became a Muslim, dividing Kerala, his kingdom, into provinces with clear boundaries. During his 
travel with the group, he fell ill. Before dying, he left a letter with Malik bin Dinar and group asking them to go to Kerala. They were received well 
by the then ruler on production of the letter and allowed to preach Islam. They built the first mosque in India at Koṭuṅṅallūr with the royal support, 
inaugurating the spread of their religion. 
30 The Nair community followed matriarchy or marumakkattāyam as it is known in Malayalam, in which the inheritance rights of the deceased go 
to the maternal nieces and nephews and not sons and daughters. Sreejan writes that Kunhāli Marakkārs followed matriarchy (117). 
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‘community’ was pan-Islamic. 

In conclusion, this paper argues for a more inclusive understanding about 
historicity and historiography in the context of Kerala. This is suggested through 
the analysis of Tuḥfat al- Mujāhidīn, a very representative work of sixteenth 
century Kerala which is often celebrated as a piece of resistance literature of 
māppiḷas. The subject matter of the work is, by and large, the resistance of the 
community against the colonizers in defence of their religious faith. The text, 
however, raises interesting issues on community and history. Outgrowing the 
religious history of the māppiḷas, it calls for a whole novel way of looking at 
Kerala history and historiography.    
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DEMOCRACY AND MEDIA IN SELECT 
PHILOSOPHICAL TEXTS 

Sushant Kumar Dubey  

French Faculty, Central University of Tamil Nadu 

In democratic societies, the media have become the scene of fierce struggles for 
influence and power, some of whose main issues are the grip on public space, the 
control of productions and, ultimately, the confiscation of freedoms. These stakes 
are most often masked, that is to say that, paradoxically, they are exercised in the 
very name of what they destroy. The taking of private possession is thus done in 
the name of the defence of the public; the homogenization of productions, in the 
name of diversity and competition; the denial of freedom, in the name of one of 
the most fundamental forms of these: freedom of expression. Profit seeking, 
politico-media connivance, submissive attitude; these are some of the springs that 
animate the other side of the media mirror, the not immediately visible side of the 
media. This has often been examined, sometimes in striking detail and with 
analysis that uncover all the pieces of the media machine. I will come back to a 
certain number of sociological, anthropological, even philosophical studies, 
particularly significant on the functioning of the media. 

Although analysed and criticized time and time again, things remain as they are 
or, worse, deteriorate from season to season, or even from day to day.  

 My objective in this study is obviously different: it aims to define the ways in 
which the media has become a power, probably the greatest power, and the 
resulting effect on the democratic spirit: mediocrity reigns and the establishment 
of creeping forms of despotism. The media has indeed become one of the major 
places where the future of democracy is played out. Saying this, I cannot stop 
thinking about one of the central ideas of Tocqueville, who is, as we know, the 
unsurpassable thinker of modern democracy. Democracy in America shows, 
indeed, that the democratic society is constantly confronted with a formidable 
alternative between freedom and servitude. He underlines: 

There is indeed a male and legitimate passion for equality that excites men to 
want to be all strong and esteemed. This passion tends to elevate the young to 
the rank of the great; but there is also in the human heart a depraved taste for 
equality, which leads the weak to want to attract the strong to their level, and 
which reduces men to prefer equality in servitude to inequality in 
freedom.”(Tocqueville, 1990, p. 66) 

 If one prolonged this formidable alternative, which Tocqueville limited 
politically, to account for the role of the media in democratic societies, one could 
say that the media is direct agent of depraved taste for equality, that is, to say of 
the equality at the lowest possible level. This is one of the reasons for their 
considerable audience and their ability to bring democracy to servitude rather 
than freedom. 

To account for the role of the media and their influence on democratic societies, 
it is important to look at three levels. First, that of economic circuits, mechanisms 
of power and control procedures that implement strategies for capturing and 
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manipulating opinion. Secondly, that of the way in which the vehicle or the 
media instrument transforms the content it communicates or transmits. In other 
words, the media do not leave intact what they mediate, they select it, modify it, 
transform it in proportions that one can hardly imagine, and that in all the 
domains of the society, the politics but also of culture (science, literature, 
philosophy, etc.). Thirdly, that of seduction and capture of the public’s 
atention, that is to say the modalities of control and increase of the audience. This 
is the plan for a socio-anthropological analysis that could show how the media 
adhere to existing trends in the democratic society to bring them in the direction 
of equalization at the lowest, the most trivial and the most vulgar. Karl Popper, an 
Austrian-British philosopher summed it up in one sentence: regarding television, 
he noted that "violence, sex, sensationalism are the means most easily used by 
television producers: it is a safe recipe always capable of seducing the public’’. 

(Popper, 1994, p. 27).  

 As I pointed out above, it is the effect of the media especially on the democratic 
spirit that will interest me here, or the way in which the functioning of the media 
and their influence over public opinion calls into question, more or less 
insensibly, the values and fundamental principles of democracy and open the way 
for new figures of despotism. 

I. An air of freedom 

I would like, even before involving in this analysis, to remove a possible 
ambiguity. I am not saying that the media, in general and of themselves, is 
putting democracy at risk. On the other hand, what I am saying is that the media 
must be subjected to the principles of democracy, not the other way around. In 
other words, it is not the media in general that I criticize, but their constitution in 
power, and even in unlimited power, their domination of the public space, their 
self-referential functioning which affects and degrades individual and collective 
freedoms, as well as the works of culture (science, literature, philosophy, etc.), 
more broadly what I call the spirit of democracy. To take the full measure of this 
difference, I propose to make a detour, to return for a moment at the end of the 
18th  century, that is to say at the time of the constitution of a public space where 
the main issue was the free flow of ideas through freedom of the press. The 
medium (here the press, namely the printing of books, gazettes or newspapers) 
was then subordinated to the requirement of free circulation of ideas. If we 
consider, among many others, the text of Malesherbes Freedom of the press, we 
can, from him, understand how the media could be an instrument of freedom, 
which they are obviously not today at the beginning of the 21st century. The text 
of Malesherbes was published at the end of the year 1788, a few months before 
the beginning of the French Revolution.  Malesherbes bases his defence of the 
freedom of the press on what he calls a great principle which is expressed in this 
magnificent formula: "Freedom makes the truth hatch."(Malesherbes, 1969, p. 
276). 

His argument consists essentially of four moments. The first emphasizes how 
"the public discussion of opinions is a sure way to hatch the truth, and it may be 
the only one". The second is to show that this public discussion is impossible 
without a particular medium: the freedom of the press. This alone, in fact, makes 



Assonance, No.21, January 2021 

 238 

it possible to spread "over a whole nation the lights which formerly illuminated 
only a small number of sages" (Malesherbes, p. 266). The third is to attest that 
printing plays a direct role in the constitution of public space: "Impression offers 
a wider field; it is an arena where every citizen has the right to enter; it is the 
whole nation that is judge, and when the supreme judge has been dragged into 
error, which has often happened, there is still time to remind him of the 
truth". (Malsherbes, p. 267). The fourth is that freedom of the press can 
universalize the ability to manifest the truth. It is no longer the prerogative of 
some illustrious philosophers or authors: "The men of letters are no longer, as in 
the past, a small number of privileged men who alone had the right to speak to 
the public [...]. In the very people, in the class of artisans, almost none of whom 
could read in the last century, there were literary talents of which we were 
surprised. " (Malsherbes, p. 269). 

I stop here this detour through the 18 th century to return to the analysis of the 
media empire on the democratic spirit, that is to say first on the form and content 
of the works. 

II. The Negation of the work to the product 

Speaking so far of the media in general and without specification, I could give the 
impression that I put the different organs that compose them on the same 
level. But it is important to make distinctions: the press, radio and television do 
not have the same status. These various means differ both in the content they can 
convey, in their audience and therefore in their ability to act on opinion. But we 
cannot make definite distinctions either. First, in terms of networks of influence 
and mechanisms of power, it is often the same media players that are found in the 
press, on radio and on television. Journalists, politicians, men of culture or 
pseudo-culture circulate from one organ to another, from one space to another 
and constitute a closed caste that only conceives a debate between its members, 
which mutually promote their productions (books, films, various programs, etc.), 
however insignificant they may be. This medico-politico-cultural caste is 
reproduced only by co-option. It is this who combines the reverence of the 
powerful, the prudence with regard to the money, the conformism and the 
connivances. Then, it should be noted that among the media, television has 
become very quickly hegemonic, it is this who sets the tone. Finally, the media 
include a number of operating modes that are common to them. 

If we consider the last aspect, we can easily see that the media do not leave the 
object they mediate intact. In other words, the means of communication or 
information affects the content of what is communicated, and the information that 
is transmitted. 

I will examine two modalities of this process: a) the transformation of the work 
into a product; b) the reduction of culture to entertainment. 

A. The transformation of the work into a commodity 

The transformation of the work into a product is nothing other than the 
transposition on cultural works of a constitutive determination of capitalist 
society: the reign of the commodity or the transformation of any value into a 
commodity. When Guy Debord, a French Marxist theorist, philosopher analysed 
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the society of the spectacle in the work of the same name, he rightly pointed out 
that what is at the foundation of this society is the commodity. Chapter 2 of this 
book is entitled, “Commodity as Spectacle. It is to the extent that it transforms 
any value (be it a thing, a person, a capacity, etc.) into commodities that the 
market society tends to produce a double. It goes without saying that the media, 
especially television, play a fundamental role in specular duplication of the 
commodity, that is, in the constitution of the commodity / spectacle. The 
influence of the media on the works of the mind is directly linked to their 
transformation into a simple product. Let us specify: literary, musical, pictorial 
works, etc., are also products. They do not exist in a vacuum economic. They 
have a cost and must be sold. One can even go further and consider the 
commercialization of a work as a decisive element of its diffusion and its 
life. Nevertheless, the product dimension is an external determination at 
work. The work has an author; its importance does not depend on its reception at 
the time of its publication, nor the number of its diffusion. In contrast, a product 
is the result of a production line, it has a cost, it must be sold to a number of 
copies to be profitable. But when the logic of the product imposes constraints on 
the work as such, then it fundamentally modifies the condition. This is then 
denied in the product. The effect of the media reinforces this logic of the product, 
against the logic of the work. 

B. Reduction of culture to entertainment 

The media empire over cultural works tends to bring them back to an 
entertainment function. I do not say at all that entertainment is in itself harmful to 
cultural works, or that entertainment should be rejected, which would be 
absurd. What I am saying is that when entertainment becomes a rule or a standard 
by which all works are evaluated, then the result is a very great cultural 
impoverishment. In fact, neither literature, nor poetry, nor, even more so, 
philosophy have the primary function of entertaining. And if we add to that, that 
entertainment should interest the greatest number of people, we understand that 
in some cases, that of television entertainment. So we see how, on the two points 
that I have just analysed, the media modify the very content of what they mediate 
and produce a cultural impoverishment. 

III. The New Censure 

When we passes from the media report to the public opinion, it is generally 
considered that the plurality of media and the competition that they engage are 
guarantors of both the diversity of information and the possibility for individuals 
to form for themselves an independent opinion. But is it so sure that plurality and 
competition necessarily have this diversification effect? I do not want to go into 
detail about the structuring of the balance of power and the symbolic field that 
determines the positions of the different media in relation to each other. Pierre 
Bourdieu and others have shown how ‘’the balance of power, which is not 
directly perceived as such by journalists or, much less, by the public, is 
transposed to another level in the form of competition that does not is not a 
pledge of diversity’’ (Bourdieu, p. 26). To put it another way, there is an 
objective face and a subjective face of competition between the media. The 
objective face is economic; it is the unnoticed side of the actors of the 
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competition. The latter will only perceive the subjective face of competition 
between journalists and the media for the audience. But the latter competition, far 
from guaranteeing the diversity of information, leads on the contrary to a 
homogenization of the content and types of information sought. In other words, 
the audience rating, which is, to borrow Pierre Bourdieu's expression, the hidden 
god of the media world, induces the actors of the media field to a mimetic 
conduct whose aims are neither objectivity nor the accuracy, nor the depth, but 
the search for the scoop, sensational in the reproduction of the identical rather 
than in the diversification. So we understand how and why the television or 

spoken news is so similar to each other, almost imperceptible differences. 

In terms of the relationship to the public, that is to say the formation of opinion, 
we can say that the influence of the media on society decisively contributes to the 
formation of new censorship, a soft censorship, without constraint and insensitive 
in most part. 

 

To show it, I return for a moment to Tocqueville, who already showed how the 
American democratic society, but we can generalize this thesis to all democratic 
societies, was brought to the formation of a majority opinion, what is called 
public opinion: 

The majority, therefore, has in the United States an immense power of fact and a 
power of opinion almost as great; and when it is once formed on a question, 
there are hardly any obstacles which can, I will not say stop, but even delay its 
march, and give it time to listen to the complaints of those whom she crushes by 
the way. The consequences of this state of affairs are fatal and dangerous for the 
future. "  (Tocqueville, p. 194.)  

This analysis of the formation of a dominant opinion is part of Tocqueville's 
explanations of one of the most important natural vices of democratic societies, 
namely the establishment of a tyranny of opinion. This conception of the 
formation of a dominant opinion is doubly interesting for us. First, it shows that 
public opinion is a binding and yet insensitive norm that imposes itself on 
individual opinion without perceiving it and leaving no room for 
contradiction. Secondly, it is accompanied by an analysis of the constitution of a 
new form of censorship and a new spirit of court. The irresistible and exclusive 
character of public opinion transforms it into insensitive or symbolic censorship 
to which individuals submit without realizing it. Democracy always entails this 
possibility of a tyranny of opinion being formed which is an impersonal tyranny, 
a tyranny without a tyrant, the effectiveness of which is much greater than the 
persecution of the Inquisition. As Tocqueville says: 

The Inquisition has never been able to prevent the circulation in Spain books 
contrary to the religion of the greatest world. The empire of the majority is 
doing better in the United States, it has taken away the thought of writing 
it. (Tocqueville, p. 201). 

This democratic censorship does not subject the soul through bodies, it directly 
affects the soul. It prevents without constraint that certain opinions are declared 
or published. Tocqueville sees in it, as I indicated, a natural vice of democracy, 
that is to say a tendency of which it is a carrier and which calls into question 
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certain principles or values which are constitutive of it, in particular the freedom 
of mind. 

The formation of the dominant opinion also introduces a new spirit of court, now 
extended to all classes of society, which forges minds on the same model. 
Tocqueville asserts:  

"No writer, no matter his fame, can escape this obligation to praise his fellow 
citizens. The majority, therefore, lives in perpetual adoration of itself; only 
strangers or experience can bring certain truths to the ears of 
Americans. (Tocqueville, p. 201). 

But these concepts - new censorship, universalized court spirit, self-worship, 
etc. - report on the constitutive elements of opinion in a democratic society and 
provide particularly appropriate categories to account for the way the media act 
on opinion and make a decisive contribution to its formation. 

IV. Power without restraints 

If the media have a decisive influence on the formation of opinion, it is because 
they have become a power and probably the greatest power whose consequences 
can be fatal to democracy. I believe that the central thesis of Karl Popper in his 
text on television remains more relevant than ever: 

"Democracy consists in subjecting political power to control. This is its essential 
characteristic. There should be no uncontrolled political power in a 
democracy. Now television has become a colossal power today; we can even say 
that it is potentially the most important of all, as if it had replaced the voice of 
God. And it will be so as long as we continue to bear his abuse. Television has 
acquired too much power within democracy. No democracy can survive if we do 
not put an end to this omnipotence. (Popper, p. 35-36). 

What Popper says about television can very well be extended to all media 
power. The big question is: Is the media necessarily a power? If this is not the 
case, how were they constituted in power without counter-power, in power 
without limits? 

I think we can very well conceive of a functioning of the media that brings them 
back to their initial vocation of communication, information and criticism of 
public life. When considering the media in their primary function, which is 
instrumental, it is possible to restore all their positivity as bodies likely to spark 
debate and to show the issues in order to enlighten public opinion. But the media 
becomes a power when they turn away from this initial vocation of information 
and criticism to become self-referential, that is to say, when they seek before 
anything else the increase of their audience. It is in this way that the media 
becomes a power that tends to increase constantly. The media thus take less and 
less their function of expressing the public debate in which society informs itself 
and understands itself. Critical instances, they become instances of power. Far 
from constituting a decisive element for public, cultural and democratic life, they 
lead to a disintegration of the democratic spirit. The media thus becomes a fourth 
power different from the other three because without brakes. If there is a 
distinction and a reciprocal limitation - at least in law - of the three traditional 
powers, the legislature, the executive and the judiciary, the media power is, for its 
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part, without any brakes, without a real authority of control, so that there is no 
limit to its hold. Any questioning of this limitless power is immediately 
stigmatized as a dictatorship, 

Tocqueville showed, as we have seen, that public opinion is an absolute judge; all 
powers are subordinate to him. Now, since the media exercises power over 
opinion, that is, over the absolute judge, we understand that they see the greatest 
power capable of making and undoing reputations, of condemning, of executing 
the sentence and to give it a show, and all this in a self-congratulation that is as 
derisory as it is unbearable. The media speaks only of themselves, glorify only 
themselves in a vertigo of self-worship that makes them forget their true 
functions. Such are the consequences of their power without brakes.   

From there, we can understand how the media can allow creeping forms of 
despotism. First, by the action and manipulation of opinion. Secondly, by the fact 
that any political figure or other person who can ensure an increase of the draws 
or the audience can claim to reach the highest functions of the State. We have 
seen such phenomena in several democratic countries: in France, in the United 
States or, most recently, with Silvio Berlusconi, in Italy. It is both the institutions 
and the democratic spirit that can be achieved by the power of the media. What 
we hear today under the term "governance" should raise the greatest fears in this 
regard. 

I conclude by saying that to prevent the media from having fatal consequences on 
democracy, collective reflection and public debate must be opened up. It is 
possible to devise constitutional, legal and legislative solutions that can bring the 
media back to their true vocation. All this is, however, all the more difficult 
because it is necessary for democracy to fight against tendencies that are natural 
to it. We thus find the formidable alternative of democracy emphasized by 
Tocqueville: it is necessary that the spirit of freedom prevails over the tendencies 
to servitude. 
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Abstract:  This article tries to analyze the symbols in the poem Twelve. The 
symbols including the image of Christ had been differently studied and 
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during difficult times such as the Bloody Revolution. 
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“Я хочу чтобы поэму ‘Двенадцать’ прочитали когда-нибудь не в мое 
время”- А. Блок 

Symbolism is the first and the most successful wave of literature of Modernism 
and Silver Age. The symbolist trend was predominant within literature from late 
19th to the beginning of 20th century. It flourished as a trend only when the realist 
literary movement exhausted itself and the esthetic goals of literature were 
needed to be completely refreshed. The form of writing moved away from novel 
to the poems and the content of writing moved away from critical appreciation of 
reality towards the expression of higher ideas as well as the expression of eternal 
and philosophical truths of poets’ intuition and spiritual experience. The 
Symbolist writers primarily focused on expressing their feelings and thoughts 
about the world. However, they never directly commented about the objective 
reality surrounding them, whereas they hinted about them with the help of 
symbols, signs, metaphors, allegories and comparisons. 
The main characteristic of Symbolist writing is the utilization of symbols and 
signs. Symbols and signs could be considered as a more advanced yet more 
complicated way of expressing one’s ideas and emotions. Their presence in any 
writing leads to the emergence of polysemy, mysteriousness, unpredictability, 
understatement, secrets and incompleteness in its meanings. “Psychologically 
speaking, a symbol is considered as an archaic concept which is a direct 
consequence of human opposition to change and which is an attempt to restore, at 
least partially, what has been changed.” (S.G. Margolin, 1954; p. 509) In the 
Symbolist art of Russia- Aleksandr Blok is regarded as one of its best 
representatives and his poem ‘Twelve’ is a perfect example of symbolist writing. 
The poem is full of symbols: the symbols of nature, religion, human psychology 
and philosophy, the crossroad and the old and new world are pictured and 
represented together. ‘Twelve’ is also a good example of ambiguity in art and 
literature as symbols open the door to infinity within their meaning.  

The assessment about Symbolism as a literary trend is radically divided as every 
critic views different functions in literature and art. Vladimir Solovyov who 
influenced the Symbolist writers of Russia said that the symbolist poets are 
interested in the highest spheres of life that are in the realm of Universal Soul 
while Valery Bryusov, another Symbolist writer, saw the function of literature as 
comprehending the world in other than rationalist ways. However, apart from the 
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Symbolist poets most of the writers of the 20th century described Symbolism as 
the “poetry of Bourgeois decay.” (Olga Sobolev, 2017; p. 6) Gorkii described 
“Symbolist literature as the songs of decaying culture, impregnated with the 
feelings of pessimism and complete apathy regarding actual events.” (Maksim 
Gorkii, 1953; p.122-136) But the poem ‘Twelve’ is a picturesque representation 
of the firsts months of October Revolution which means that Blok is not apathetic 
towards the actual reality, whereas he is socially involved in it. The real 
Revolutionary Petrograd is hinted in the poem with the help of symbols and 
signs. Leo Trotskii in his ‘Literature and Revolution’ said symbolism is an 
“expression of old Russia’s landlords and intelligentsia…. disgusting 
environment.” (Leo Trotskii, 2005; p.105) Although the known fact is that 
Aleksandr Blok is also an intellectual and a true believer in the positive outcome 
of the Bolshevik Revolution. Blok like other writers of Russia did not emigrate, 
whereas combined his daily activities with the revolutionary life of Russia by 
becoming an alliance and supporter of Bolsheviks.  Moreover, his article 
‘Intellectual and Revolution’ appeals to the people of Russia to become the 
pillars of Revolution as it will definitely bring something new and good with it. 
This makes him an ardent supporter of October. 

Aleksandr Aleksandrovich Blok 

The author of the first epic revolutionary poem was born on 16th November 1880 
in the cultural capital of Russia- Saint Petersburg. His victory as the poet and his 
tragic death are both the outcomes of the October Revolution. Blok as a poet has 
been differently treated by other poets. Boris Poplavsky his disciple and an 
émigré poet said that “Blok is a poet of absolute pity, angry at nothing, 
condemning nothing;” (Simon Karlinsky, 1982; p.3) at the same time, Karnei 
Chukovskii another poet says that “Blok’s poetry affected him as the moon 
affects lunatics.” (S.K.; p.3) In a haunting memorial poem Anna Akhmatova 
described him as ‘the sun of Russia, extinguished in torment’.” (S.K.; p.8) 
The two main themes of his works are love and motherland- Russia. The central 
image of his earlier works- the divine wisdom in female form, the Beautiful Lady 
is inspired by the romanticism of Pushkin, Zhukovskii and Fete as well as the 
mystical philosophy of Vladimir Solovyov and Plato. After the Revolution of 
1905 the soul of the poet is overtaken by revolutionary ideals and he practically 
stops creating lyrical love theme poems. In his thereafter works Russia is 
represented as his new beloved who is strong, young and beautiful. In 1918 Blok 
wrote his most controversial and elegant work as the poem ‘Twelve’ in which he 
puts the Image of Christ along with the Red Guards to prove his loyalty to 
Bolsheviks. “At the age of 41 Blok died of acute mental depression, ceaselessly 
muttering ‘God forgave me’.” (S.K.; p.8) 
The poet, his contemporaries and the poem 

According to the Blok the story of the creation of the ‘Twelve’ begins with the 
phrase ‘I am cutting a knife with a knife’. He heard a dim and rumbling sound 
around him which at some point grew into a terrifying noise. This is the noise 
that we hear as music within the poem. However, according to the poem the 
music of the first year of the Revolutions was not at all melodious, whereas, it 
was cruel that which encouraged mass murders, bloodshed and inhuman actions 
in the name of the welfare of the humankind. 
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In 1920 Blok wrote about the poem ‘Twelve’ that “those who see political verses 
in 'The Twelve' are either very blind to art, sit up to their ears in political filth, or 
are possessed by a great spitefulness... "It would be wrong, along with that, to 
deny any relationship of 'The Twelve' to politics ... The poem was written during 
that exceptional and always very brief time when the revolutionary cyclone 
sweeping past causes a storm on all seas- nature, life and art; in the sea of life 
there is a small back-water, such as the Marquesas Pond, which is called 
politics….. The seas of nature, life, and art raged, the spray rose in a rainbow 
over us. I looked at the rainbow when I wrote 'The Twelve'; that is why a drop of 
politics was left in the poem.” (Blok, 1946; p.583) 

This can be one of the reasons why the poem received approval and disapproval 
of it being even worthy of a poetry by its contemporary writers and critics. After 
the publication of the poem most of them spoke sharply negative about it 
especially because of the presence of Christ in it. Not only the authorities but also 
his own colleagues turned away from him. Most of them started considering Blok 
as ‘Mad Man’, nevertheless he himself after completing the poem wrote in his 
diary that ‘Today I am a Genius.’  

The critical appreciation of the poem is also very diverse. P. Struve considered 
the poem as “a monument of revolutionary period at the same time considered 
Blok’s attitude towards Revolution as cynical and sacrilegious” (F. D. Reeve, 
1960; p.8). Bunin saw ‘Twelve’ as a “poetic failure” (A. Bunin, 1950; p. 216) and 
Bobrov Sergie called it a “bitter bagatelle.” (Sergei Bobrov, 1922; p.250) The 
Marxist critics praised the poetic power of Blok although they considered the 
poem “as a terrible mistake as it lacked the ideas of Proletarian nature of 
Revolution.” (C. V. Ponomareff, 1972; p. 2) Leo Trotskii said that the ‘Twelve’ 
is a “poetic expression of Blok’s spiritual failure to absorb the Revolution.” (Leo 
Trotskii, 2005; p.119-125) Luncharskii A.V. emphasized that “this work could 
not be liked but should not be read aloud.” (srcaltufevo.ru) Georgii Gorbachev 
claimed that the ‘Twelve’ is “psychological tragic of the people of Revolution but 
at the same time the socialist nature and experience of Revolution was foreign to 
Blok.” (Georgii Gorbachev, 1931; p. 20, 72) Others such as Victor Erlich 
suggested that the ‘Twelve’ is Blok’s “intense love affair with the Revolution,” 
(Victor Erlich, 1964; p. 116) D.S. Mirsky expressed that “one is tempted to 
compare it with such masterpieces as Kubla Khan” (D. S. Mirsky, 1955; p. 462) 
and F. D. Reeve described Twelve as an “ultimate paradoxical statement of 
human condition, man as free to follow moral visions of human perfection and 
yet limited by his experience of failure,” (F. D. Reeve, 1962; pp. 212-18) while 
Maykovskii alone said that some read ‘Twelve’ “as a satire on Revolution while 
others’ as celebration to it.” (Olga Sobolev, 2017; p. 13) 

Twelve- the poem 

The poem was published in the month of March of 1918 in the newspaper 
Znamia Truda which was circulated by Socialist Revolutionaries. This also 
suggests that the Russian Literature changed only after the institutionalization of 
industrial expansion in the late 1920’s, whereas the usual understanding of 
politics and chronology of Russian history speaks that after the Revolution of 
1917 the Russian Literature was no more a Silver Age. 
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‘Twelve’ can be regarded as one of the best poems that represented politics in art 
simultaneously fulfilling all the functions of art that are educational, cognitive 
and aesthetic. The opening line of the poem explores the bondage between man 
and nature in a particular historical epoch. The destiny of Revolution, humanity, 
human beings, and Russia are bound together. Every section of the poem can be 
conceived and read as a separate poem in itself. 
The poem brings forward the terrible world with its raging elements and along 
with that a hope for its mystical transformation. It expresses the longing of the 
poet for a new day, a better day for his country and people as he believes that the 
death and the destruction will definitely lead to something positive. In the poem 
to display the relationship of the people towards the Revolution the poet has 
given voice to the representatives of every class surviving within the society. The 
Pop, the Bourgeois, the Intelligentsia, the Prostitute, the old lady, the Convicts all 
are clashing together with each other under a snowing stormy evening of 
Petrograd. 
Symbol and language in the poem 
The social and political reality of Petrograd can be experienced from the 1st 
stanza of the poem in the scattered pictures of winter, urban life, urban romance, 
strange questions and explanations, contrast in colors and disharmony in the 
rhythms. Nonetheless, the changes in rhythm within the poem from Marches to 
prayers, from soldier and robbery songs to romance, from ditties to political 
slogans are not at all surprising as melody is the main characteristic of Symbolist 
poetry.  
The surprising element that helps us to evaluate the mood of that time is the 
language and vocabulary of the poem. The vocabulary of the poem with the 
voices of the street is very provocative as the political and criminal slogans, 
colloquial slangs, folk songs, orthodox liturgy of the dead are used together with 
the rejection to literary refinement and intellectualism. The poet is both 
embracing and fearing the chaos in Revolution surrounding him. 
The toppling of Tsarist Russia will liberate Russia but at what cost? The forceful 
seizure of power by the Bolsheviks and the destruction of estate, property and 
human lives? The symbols used in the poem that deserve to be mentioned are the 
contrast in the colors, blizzard, and the elements of old and new world, Austrian 
rifle, names of the Red Guards and the image of Christ. 
The colors 
The three colors that are present in the poem reflect upon a certain time where 
black is the symbol of past, red is reflecting the bloody present and white 
symbolizes the future yet the atmosphere of the revolutionary Petrograd in the 
poem is portrayed as a world split between two colors; a confrontation between 
black and white. 

1. White is the color that is traditionally opposed to black and is the 
symbol of purity, innocence, peace and harmony. It is also the color of 
the clothes of heavenly body that is the Christ. But the color white is 
also associated with negative omens, thoughts and emotions of and 
from the other world. In the poem they are in the form of cold and 
death. 

2. Black is mostly accepted and regarded as a negative color. It is a 
symbol of devil, anger, bad intentions, and the state of oppression, 
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sadness, sorrow, mourning, emptiness, chaos and disappearance. In the 
poem black is the sky, the rifles’ belt and black-black anger. 

3. Red color is associated with the creation of beings. It is the symbol of 
life. It represents love, power, happiness, health, sun, protection, fire, 
and blood. In the poem it becomes the symbol of Red Guards, bloody 
Revolution, and renewal of life, fire of the World Revolution, bloody 
red flag, and Anti-Christ. A woman in Red in Russian culture is 
believed to bring bad omen, news and luck. 

The blizzard 
The wind, the storm and the blizzard in the poem are both symbolic as well as 
metrological- the extreme nature of winters in Petrograd as well as the extreme 
outcome of the ongoing Revolution. The winter wind that slowly turns into storm 
in the poem is also trying to reflect upon: 

1. The changing times; wind when it turns into a storm it will wipe away 
the old way of living.  

2. The instability and disharmony in the society; posters falling apart, 
people are falling down as nobody can stand on their feet. 

3. And also the illusion; storm hides one person from the other creating an 
illusion of knowing whether a person is a friend or an enemy. 

The elements of the old and new worlds 

Every character in the poem represents the class they belong to as well as their 
social status and ideological preferences. The representatives of the old world are 
represented in contrast to the representatives of the new world. The old world is 
known to the poet, whereas the new world is just imagined. The imagined world 
could be attained with the help of Revolution. Under these particular 
circumstances the old world, the new world and the reader arrive at an edge of a 
crossroad that not everyone is capable or strong enough to cross. “Ветер, ветер! 
На ногах не стоит человек. Ветер, ветер — На всем Божьем свете!” 
(ilibrary.ru/text/1232/p.1) 

The old world is depicted in several images- 

1. The image of the Bourgeois who is standing and hiding his nose under 
the collar expresses the helplessness of once mighty in front of the new 
force- Bolsheviks. 

2. Intellectual those who did not appreciate the Revolution and thereafter 
the seizure of power by Bolsheviks are shown in the image of the 
writer- Vitya. ‘Russia has died’ says Vitya trying to reflect his opinion 
about the ongoing Revolution. 

3. The worshipping place of the orthodox Christians- the Church and its 
representative- the Pop had also lost their formal powers. The Pop has 
neither the cross nor the arrogance with which he walked anymore. 

“Помнишь, как бывало, Брюхом шел вперед, 

  И крестом сияло, Брюхо на народ?” (ilibrary.ru/text/1232/p.1) 
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4. The image of the old world is compared to a stray dog. This may 
emphasize the insignificance of the old world during those times.  

“И старый мир, как пес безродный,  

Стоит за ним, поджавши хвост.” (ilibrary.ru/text/1232/p.1)  

The only representatives of the new world in the poem are the Red Guards. The 
numbers of Red Guards in the poem are ‘Twelve’. The digit 12 is also a symbol 
and its presence in the poem is very symbolic as it directly relates the 12 Red 
Guards to the 12 Apostles of Christ. The symbol 12 also has many other 
interpretations such as it is a sacred number, hence, very commonly found in 
nature, 12 as a time represents the beginning of new day, moreover, the number 
of episodes in the poem are 12 and the title of the poem is also 12.  

The 12 Red Guards are the true face of Revolution and the future of Russia. They 
are the modern reincarnation of the 12 Apostles who had been given the authority 
and the power to cleanse the society of evil spirits. In the poem they are aimlessly 
marching under the cold winter night and shooting at the shadows coming out of 
the dark for some vaguely conceived cause. They are not even ideologically 
Marxists but are convicts or runaway convicts of the pre-revolutionary Russia. 
The symbol of Ace of Diamonds hanging on their costumes is a proof of that. 
Few lines from the poem that indicate the aimless fight of proletariats for a better 
Russia and good life are:   

      

1. “В зубах — цыгарка, примят картуз,      

       На спину б надо бубновый туз! 

2. Товарищ, винтовку держи, не трусь!  

      Пальнем-ка пулей в Святую Русь  

3. Запирайте етажи,      

      Нынче будут грабежи! 

4. Ужь я ножичком      

      Полосну, полосну!.” (ilibrary.ru/text/1232/p.1)  

Austrian Rifle 

Austrian Rifles used in the poem by the Red Guards may also have multiple 
interpretations. It may suggest that either the rifle was seized by the soldiers or 
the farmers of Russia during the course of 1st World War or their usage is trying 
to hint that the ongoing Revolution to topple the Tsarist Russian Empire had been 
done with the help of western countries- the Triple Alliance of 1st World War. 
They are Germany, Austro-Hungary and Italy. 

Names in the poem 

The behavior of the Red Guards can beautifully describe them as uneducated 
beings those who do not have anything fruitful to offer to their people or to their 
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land. However, their names in the poem are very religious as out of the 12 Red 
Guards the poet had named only three and they are Peter, Ivan and Andrei. These 
are also the names of the Apostles of the Christ. The Apostle Peter denied the 
Christianity thrice and in the poem a same line is recited thrice “Свобода, 
свобода,  

Эх, эх, без креста!” (ilibrary.ru/text/1232/p.1)  

Another honorable mention would be the name of the prostitute. Her name is 
Katya and in the poem she is murdered because of jealousy but nobody seems to 
care for such a small loss as she was not even part of the ongoing Revolution. In 
the poem the poet aloud to shoot the Big Ass Russia but the Red Guards shoot at 
Katya. Katya which also means pure and divine resembles the image of secular 
Russia that is dying mercilessly or has already died.  

Image of the Christ 

Blok died in 1921 and in the brief time between the publication of the poem and 
his death he never explained why he placed the Christ at the end of the poem 
except calming that he had no other alternative, therefore, the image of the Christ 
became the most controversial and differently interpreted symbol of the poem. 
The appearance of the Christ is rationally unexplainable as it is unclear whether 
the Christ in the poem is leading the Red Guards towards Reincarnation or 
towards the Judgment day. 

However, both Red and White immediately assumed that the 12 Red Guards were 
Apostles as few of them were able to see a Socialist or a Revolutionary in the 
image of Christ. Others believed that ‘Twelve’ is not even a political poem, 
whereas a love story. Christ in the poem is born out of blizzard and snowstorm 
which indicates that Christ is the reincarnation of the Beautiful Lady. Few even 
read ‘Twelve’ as a political poem as well as a love story because of the presence 
of love triangle between Peter, Katya and the Officer where Katya is regarded as 
the symbol of Russia who was being destroyed by two opposing forces- the 
Tsarist sympathizers and the Bolshevik revolutionaries. L.K. Dolgolpolov views 
“Christ as a moral force for human regeneration and assumed that the essence of 
the poem is an attempt to synthesize Christian socialism with genuine 
revolutionaries.” (L. K. Dolgopolov, 1959; p.179-80 and Sergei Makovskii, 
1962; p. 171) 

The Image of Christ as God 

Critics believed that the image of Christ is actually God because Blok himself has 
remembered him in his earlier works.  

“Тебя я встречу где-то в мире, 

За далью каменных дорог. 

На страшном, на последнем пире 

Для нас готовит встречу Бог.” August 1902 (ilibrary.ru/text/2055/p.1) 
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And it is almost impossible not to identify the apocalyptic elements within the 
poem. The mane of the Apostles, the atmosphere in the poem makes us interpret 
the image of Christ not as Socialist, or a Revolutionary or even a mistake but as 
God himself. In the divine book ‘Revelation’ it has been stated that when Christ 
will appear there would be three things: 

1. The exact hour of his coming will be a surprise. (Out of nowhere the 
Christ appears) 

2. The coming will cause massive change and destruction. (It was the time 
of ongoing Revolution) 

3. He will be virtually unrecognizable at the hour of his actual presence. 
(Nobody was able to recognize him as he was behind the storm) 

Moreover, in the ‘Revelation’ he has himself said twice that he will come as a 
thief. All these points also resemble the context of the poem ‘Twelve’. However, 
if it is Christ then what was his role in the Revolution? 

Firstly, the visualization of Christ’s death is not a catastrophic end but a creative 
beginning, and this idea is associated with Deism- a philosophy about religion 
and god. Deism comes from a Latin word ‘Deus’ which means God. The Deists- 
propagators of Deism flourished anti-church sentiments as they considered sacred 
books as antithetical and religion to be stupid. At the same time they believe in 
the existence of a benevolent supreme power and are faithful towards him but 
their faith is justified by reasons not by religion. They emphasized that the 
universe and world is created by God but he may or may not know about the 
existence of human beings and their overall progress. God never intervenes in 
human affairs or the natural laws of progress and the only way the past, the 
present and the future of humanity are affected and constructed are because of the 
fruitful and venomous ambitions and actions of human beings themselves. 

Relating this to the poem the image of the Christ has nothing to do with the 
Reincarnation or the Judgment day nor by appearing before or behind the Red 
Guards he is blessing or cursing them or the Revolution, whereas it is totally up 
to the Red Guards and their intentions, motifs and actions that will secure the 
future of their nation and people. And the outcome is very well known to us. In 
2017 exactly after 100 years of the October Revolution a Wall of Grief was 
inaugurated in Moscow in the memory of those who lived, suffered, and 
suffocated in the communist nation established by the Reds. 

Secondly, the emergence of the Christ behind or before but not with his Men in 
the poem reflects upon his helplessness to help them. The Stimulation Theory is a 
scientific theory that states that there is no such thing as objective reality and we 
all are living in stimulation within a computer created by a Super powerful being 
who we at times recall as God. To elaborate on the helplessness of the God we 
will use SimCity 4 a video game as an analogy. It is a game in which one needs 
to construct cities. The player or creator can choose what he wants to create like a 
lake, a river, the mountains, farmland, a bungalow, a smart city, a museum, and a 
trade fair or a penthouse. However, the creator has no control over who gets to 
live as a farmer or a businessman or who gets to be the Mayor or the protestor. In 
the same way the God of our world is helpless in context to its natural evolution 
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and selections. The Revolution, the Serfdom, the Democracy, the Fascism, the 
Socialism are only the results of our own fruitful ways of thinking and living. 

At the same time to be sure that the above explanations about the symbols are 
totally true will be wrong as the symbols used by Blok can have multiple 
meanings and the same is true for any symbol. They are just imaginations as the 
Symbolists themselves never logically explained any symbol in their work; 
moreover, they always avoided a straightforward explanation and presentation of 
their ideas. 
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SANKARA VARIYAR- THE RENOWNED 
MATHEMATICIAN OF MEDIEVAL KERALA 
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Abstract: Many historians of mathematics have attempted to bring out serious 
studies on the development of Indian mathematics up to twelfth century A.D. But 
those studies tried to project the stagnation of Indian mathematics after 
Bhaskara II. It was C.M.Whish(1794 -1833), civil servant of the Madras 
Establishment of the English East India Company, who affirmed the role of 
Kerala mathematicians subsequent to Bhaskara II through his paper ‘On the 
Hindu quadrature of the Circle, and the infinite series of the proportion of the 
circumference of the diameter exhibited in the four Sastras, the Tantra 
Sangraham, Yucti Bhasha, Carana Padhati and Sadratnamala’ presented at 
Royal Asiatic Society, London in 1832. Thus after the publication of this paper, 
a new light was spread out in the mathematical arena of India especially those 
of Kerala.  

Keywords: Sankara Variyar, Kriyakramakari commentary, Lilavati , 
K.V.Sarma 

Several noteworthy efforts have been done by the eminent scholars like 
K.V.Sarma, T.A.Saraswathi Amma and R.C.Gupta. It reveals the role of the 
famous Kerala mathematicians like Sangamagrama Madhava, Vatasseri 
Paramesvara and Nilakantha Somayaji who lived in the Nila valley. Thus the 
mathematical activities of Kerala were flourished in and around the Nila river. 
Among these mathematicians, Sankara Variyar (1500-1560 A.D) has a significant 
place among the Kerala mathematicians. Here this paper tries to look into the life 
and works of Sankara Variyar, a well known mathematician who lived in Kerala 
and also make a brief discussion into his celebrated work Kriyakramakari 
commentary of Lilavati. 

Sankara Variyar – His life 

The vibrant mathematical tradition of Kerala is believed to be begun from 
Sangamagrama Madhava, the father of Kerala School of mathematics. In this 
mathematical lineage of Kerala, Sankara Variyar has a prominent place among 
the great savants like Vatasseri Paramesvara, Nilakantha Somayaji and 
Jyesthadeva. He was born in a village called Srihutasa in the sixteenth century 
A.D. The word Srihutasa is the sanskritisation of Trikkutaveli. The Malayalam 
suffix ‘Tri’denotes the sense of invocation and kutaveli is the transformation of 
the word kotuveli. The word kutaveli has also the meaning citraka which is a 
medicinal herb. But the citraka has the connoted meaning ‘fire’(Amarakosa, 
Aushadhivarga-63). K.V.Sarma identifies this village as Trikkatiri near 
Ottappalam, Palakkad district. (K.V.Sarma, 1975, p.xviii). 

Sankara Variyar was the temple official who performs the duties of the temple 
such as garment making and daily maintenance of a temple. He was born in the 
family of Parasava-s i.e., Variyar-s, the ambalavasi community of Kerala. This 
community is an intermediate class between Brahmin-s and Sudra-s. There are 
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many references in Kosa-s and Smrti-s related to the word Parasava. In 
Amarakosa, it means that the son of the brahmin in a Sudra woman 
(Amarakosa,Nanarthavarga.210). In Manusmrti and Yajnavalkyasmrti, the term 
Parasava connotes the meaning nishada(Manusmrti-10.4 and Yajnavalkyasmrti-
1.91). But in Malayalam language, it denotes the Variyar community. There are 
several other intermediate classes like nambeesa, marar and potuval in Kerala. 
These classes are also engaged in the temple-related routine tasks. 

Sankara Variyar was the disciple of Netranarayana, the then Azhvanceri 
Tamprakkal, who was the supreme head of Namputiri brahmins in their religious 
matters. He was also studied under Nilakantha Somayaji, Damodara, Citrabhanu, 
Subrahmanya and Jyesthadeva. 

Sankara Variyar wrote several works on mathematics and astronomy which 
include two commentaries on Tantrasangraha of Nilakantha Somayaji viz. 
Laghuvivrti and Yuktidipika. Of these, Laghuvivrti is written in simple prose, 
while Yuktidipika is composed in verse. The latter commentary is left incomplete. 
It runs only up to the end of the fourth chapter. Apart from these, he has written a 
commentary for a minor work viz. Pancabodha. He names this commentary as 
Laghuvivrti. He also wrote an independent astronomical work Karanasara and an 
auto-commentary in Malayalam known as Karanasarakriyakrama. 

Works of Sankara Variyar 

a) Laghuvivrti 

Laghuvivrti is one of the two Sanskrit commentaries on Tantrasangraha of 
Nilakantha Somayaji(Suranad Kunjan Pillai, 1958).  This commentary is lucid, 
simple and succinct. It is the concise commentary on Tantrasangraha. In this 
commentary, Sankara Variyar adds his own 39 illustrative problems to the 
section on Dasaprasnottara. 
b) Yuktidipika 

Yuktidipika is the other Sanskrit commentary of Tantrasangraha. It quotes the 
texts like Aryabhatiya, Suryasiddhanta and Siddhantasiromani. Eminent 
authorities like Sangamagrama Madhava, Nilakantha Somayaji, and Jyesthadeva 
are also cited. This commentary adopts the method of explaining both 
astronomical and mathematical rationales. For example, the description of the 
revolution of planets, theory of epicycles and the computation of lunar eclipse, 
mathematical operations including the square, cube and their roots and their 
rationales, the summation of series are some of the topics that are dealt within the 
commentary. 

c) Karanasara 

Karanasara is an astronomical work which comprises of four chapters. It gives 
the simpler methods of astronomical computations for the everyday life. 
Karanasarakriyakrama, the auto-commentary on Karanasara, contains detailed 
discussion on these astronomical methods in Malayalam. It is to be noted that 
Karanasara and its Malayalam commentary have not been published yet.( Sarma, 
2002, p.58) 
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d) Kriyakramakari commentary 

Kriyakramakari commentary is an elaborate commentary on Lilavati. Sankara 
Variyar has commented upon the first 199 verses of Lilavati and the remaining 
portion was commented by Narayanan Namputiri of 
Mahisamangalam(Sarma,2002, p.391). K.V.Sarma, the veteran scholar in the 
field of Indian mathematics, has confirmed the joint authorship of the 
commentary(Sarma, p.xvi.)  

 नारायणं जगदनु�हजाग�कं �ीनीलक�मिप सव�िवदं �ण�। 

 �ा�ां ि�या�मकरी ंरचयािम लीलाव�ाः कथि�दहम�िधयां िहताय ।। (Sarma, p.2) 

This verse hints the fact that Narayana i.e., Netranarayana was the chief patron 
and Nilakantha was his teacher. In his Laghuvivrti also we get the same hemistich 
of the verse. And he also quotes the verses of Brahmagupta, Aryabhata and 
Sridhara. Several other untraced excerpts from the oral tradition are included in 
this commentary. For instance, Bhaskara II in his vasanabhashya of Lilavati 
declares that the operation of division on zero has very much significance in 

astronomy (अ� गिणत� �हगिणते महानुपयोगः Sarma,p.92). Variyar clarifies this by a 
citing an unacknowledged verse.  

 �ो�ोनम�माक� � भुज�ा�ा ि�मौिव�का। 

 �ो�हीन�ुटाक� � दो�ा�भ�ा �ुितभ�वेत् ।।  Sarma,p.94. 

The same verse has also been referred in the Aryabhatiyabhashya of Nilakantha 
Somayaji as authored by Azhvanceri Tamprakkal. But it has a slight variation. 
Instead of the word ‘Trimaurvika’, the word ‘Trijivika’is used in 
Aryabhatiyabhashya (Sambasivasastri, 1930, p.113). From this it is assumed that 
Sankara directly followed the line of tradition of his teacher Nilakantha by 
quoting the verse of the supreme head of Namputiris ie Netrenarayana. 

At another instance, Variyar quotes an unacknowledged verse the in the section 
Paribhashaprakarana as part of the oral tradition. 

 ऊ��मानं िकलो�ानं प�रमाणं तु सव�तः। 

 आयाम�ु �माणं �ात् , सं�ा बा�ा तु सव�तः ।। 

(Prakriyakaumudi with Prasada of Vittalacarya, p.342) 

Buddhivilasini, one of the famous north-Indian commentaries of Lilavati, helps to 
identify this verse as taken from Prakriyaprasada (Vinayak Ganesh Apte, 1937, 
p.7). Prakriyaprasada of Vittalacarya is one of the popular commentaries of the 
grammatical text     Prakriyakaumudi which belongs to the Vrtti school of 
Sanskrit grammar. The text Prakriyakaumudi  has noted  the above verse as a 
well-known verse which might be prominent in the oral tradition. 

Geometrical explanation to the mathematical results and Sangrahasloka-s at the 
end of each and every chapter are the major characteristics of Kriyakramakari 
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commentary. Let us show an example for Variyar’s geometrical demonstration of 
Bhujakotikarnanyaya in two ways. 

1. First method 

1. Consider two squares of sides ‘a’ as in Fig1. 

              

2. Cut PQRS diagonally, we get four equilateral triangles. 

                            

3. Place each of them on the sides of the square ABCD. (Fig3) 

The length of the new square EFGH is equal to the length of the 

  

diagonal PR and QS. (Sarma, p.281) This is very similar to the explanation in 
Siddhantadarpana of Nilakantha Somayaji. 

2. Second method 

1. Let MNOP and ABCD be the two squares of lengths equals to koti ‘a’ 
and   bhuja ‘b’(Fig 4).                                                    
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2. Join these two squares as shown in Fig 5. 

                                                                     

3. Mark a point  ‘Q’ in DO, DQ being equal to ‘a’(koti).(Fig 6) 

                                                                                               

4. Cut along the dotted portion, we obtain two triangles and arrange them 
as shown in fig 7.                                                      
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This will be a square of length equal to hypotenuse. This method is explained in 
Yuktibhasha of Jyesthadeva(Ramavarma Maru Tampuran and Akhileswara 
Aiyer,pp.72-73) and Siddhantadarpana  of Nilakantha Somayaji.  

Here we can see that Sankara Variyar have gone further in the direction of his 
teachers viz. Nilakantha Somayaji and Jyesthadeva by elaborately explaining the 
rationales behind. Thus Sankara Variyar plays a prominent role in keeping our 
oral tradition of the mathematical activities in Kerala through his geometrical 
representations. 
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��तावना – ��तुत लेख म� महान भारत�व� �ोफेसर एवगेनी �प�ो�वच चेिलशेव के �ारा �कय े गये भारतीय 

सां�कृितक योगदान क� भूिमका पर �काश डाला जा रहा है। �ोफेसर चेिलशेव के जीवन के कुछ ऐस ेपहलुओ ंपर भी 

चचा� क� गयी है, �जसने उनके �ार�ध को भारतीय जनमानस तक जोड़ा था। लेख�, शोधपरक काय� और उनके 

कृितय� के सा�ह�य को उ�तृ �कया गया है। पूरे लेख को दो भाग� म� समायो�जत कर उपसंहार म� �मुख 

�वचार� को संग�ठत �कया गया है। लेख के �थम भाग म� उनके जीवन का प�रचय और उस समय हो 

रहे ��तीय �व� यु� म� उनक� �ितभािगता और साहिसक काय� को अित सं��� �प म� ��तुत �कया 

गया है। लेख का ��तीय भाग, जो उनके जीवन के उ�राध� से �वशेष �प से जुड़ा हुआ है, म� केवल 

भारतीय सां�कृितक और भाषायी मू�य� म� उनके योगदान को व�ण�त �कया गया है। 

�मुख श�द – सं�कृित, शोध, आलेख, �स, ��तीय �व� यु�, �वजय �दवस, भारत�व� 

 

�थम भाग 

28 अ�ूबर, 1921 को एवगेनी �प�ो�वच चेिलशेव का ज�म �स के एक �यापा�रक और स�मािनत घराने म� हुआ था 

। इनके पूव�ज भवन िनमा�ण के �यापार स े संबंिधत थे । इनके माता �पता का नाम �लावद�या िमखाईल�ना 

चेिलशेवा और �यो� िसिमनो�वच चेिलशेव था । इनक� धम�प�ी येलेना �लाद�मीर�ना चेिलशेवा एक इंजीिनयर थीं। 

इनके दो ब�चे - �लाद�मीर इ��येना�वच और दिम�ी इ��येना�वच �मशः अमे�रका और भारत म� �यापार से 

संबंिधत काय�रत रहे ह�। आपके दो पोते और एक पौ� है। �ोफेसर चेिलशेव के बचपन पर उनक� मा ँऔर दादा जी 

का अ�यिधक �भाव था। दोनो लोग िश��त थे और बचपन म� चेिलशेव के अंदर �स क� सं�कृित, स�यता, 

और रा��ेम क� भावनाओं को �फु��लत करने म� उनक� अ�यिधक भूिमका रह� है।  

मा�को रासायिनक अिभयं��क� सं�थान म� वह अठारह वष� क� उ� म� �वेश िलए। वह�ं स ेपहली बार वह सीध े

जम�नी के साथ हो रहे यु� म� भेज �दय ेगय ेजो आज के बेला�स म� हो रहा था । उनक� माँ के �ारा बचपन म� पढ़ाया 

गया जम�न भाषा का योगदान उनके �ारंिभक कम� �े� म� अिधक काम आया । इस भाषा के �ान न ेवा�तव म� 

उसके आग ेके सै�य-भा�य को िनधा��रत �कया । �ोफेसर चेिलशेव के नाम पर 2011 म� �स म� नाऊका �काशन 

�ारा छपी एक पु�तक म� उनके पूण� जीवन काल को कई खंड� म� बाँट �दया गया है ले�कन मेरा मानना है �क उनके 

जीवन काल के ��येक खंड पर भाषा अनुशीलन का अिधक �भाव रहा है। उनका पूवा�ध� एक सैिनक के �प म� 

देश क� सेवा �कया वहाँ भी भाषा पूण� �प से हावी रह� और उ�राध� तो एक भाषा�व� के �प म� �व� मानस 

पटल पर आलो�कत हुआ ह� है। भाषा सं�कृित और स�यता के �े� म� काय� करने के िलए �ोफेसर चेिलशेव 

यूरोप, द��ण एिशया और अ��क� देश� स ेस�मािनत �कए जा चुके ह�। परंतु उनका �वशेष लगाव भारत स ेथा, 

�जसके सां�कृितक और सा�ह��यक संबंधो को �गाढ बनान े के िलए वह जीवन पय�त लग े रहे। भारत देश के 

सां�कृितक �वरासत को सा�ह��यक �व�प �दान करने, �हंद� भाषा और सा�ह�य को �स म� �तंिभत करने के िलए 

हम �वशेष �प स ेउनका ऋणी रह�गे। 

�ोफेसर चेिलशेव का ज�म एक सं�ांत और �स के स�मािनत उ�च �यापार� वग� के घरान ेम� हुआ था। इनक� 

िश�ा-द��ा म� तब तक कोई कमी नह�ं आई जब तक �स ��तीय �व� यु� क� �वभी�षका क� चपेट म� ना आ 
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गया। य े 1939 म� जब मा�को रासायिनक अिभयं��क� सं�थान म� अठारह वष� क� ऊ� म� एक रासायिनक 

अिभयंता के �प म� िश�ा जगत म� �वेश िलये ह� �क एक माह के बाद िसतंबर माह म� उ�हे सेना म� सेवा देन ेके 

िलए बुला िलया गया। जहा ँस ेउनको मा�यिमक उ�डयन �वमानन �व�ालय स े�नातक कर उस समय के एसबी-

�कार के �वमान म� एक रे�डयो आपरेटर के तौर पर �िश��त कर पी-टू के �प म� भत� �कया गया। इतनी कम ऊ� 

म� जीवन के �थम चरण क� शु�आत इ�होन ेयु� म� भाग लेकर शु� �कया। उस समय के प��मी �स के कई �े�� 

म� चेिलशेव सन ् 1944 तक यु� म� भाग लेते रहे। यु� के दौरान उ�ह�न े�स के कई �वमानन इकाइय� म� अपनी 

अलग अलग सेवाएं द�। चेिलशेव कई तरह के �वमान उड़ाने म� अ�य�त थे। �जस �कार के लड़ाकू �बमान� को 

उड़ाने म� आपक� काबीिलयत हािसल थी उनम� स ेकई अब केवल त�वीर� या सं�हालय� म� िमलते ह� । 

यु� के दौरान चेिलशेव न े�या नह� ं �कया था – कभी रे�डयो ऑपरेटर के �प म� उड़ना, कभी ��वा�न फोरमैन 

बनना, कभी �डवीजन मु�यालय के खु�फया �वभाग म� काम करना, कभी उ�डयन कॉ�स� कमांडर के एक सहायक 

के कत��य� का पालन करना, कभी बो�टन -2 बॉ�बर �वमान पर अपने चालक दल के �ह�से के �प म� उड़ना, तो 

कभी पकड़े गए जम�न�, मु�य �प स ेपायलट�, के िलए एक अनुवादक के तौर पर काय� करना और यु� के अंत म� 5 

वीं गाड� ट�क सेना के मु�यालय म� 1 गाड� बॉ�बर कॉ�स� के �प म� एक संपक�  अिधकार� के कत��य� का पालन करना 

�जनम� ट�कर� के साथ, चेलेशेव न ेऑपरेशन बागेशन म� भाग िलया, जो बेला�स म� जम�न सैिनक� क� हार म� समा� 

हो गया, इ�या�द शािमल रहे ह�।  

��तीय भाग 

एक ऐसी श��सयत �जसक� काबीिलयत पर आज क� दिुनया को आ�य� होता है वह वा�तव म� केवल �ितभा के ह� 

धनी नह�ं थे, अ�पतु �क�मत उनक� हमेशा ह� साथ द�। िश�ा स ेअिभयंता, कम� स े देश �ेमी, कौशल स ेयो�ा, 

�ान स ेभाषा�व�, �यवहार म� सम�ता क� �वशालता आ�द िलए हुए वह एक प�र�मी और अ�यंत जूझा� �क�म के 

�य���व थे। अ�टूबर 1945 म�, कोिन�सबग� के पास से, उ�ह� सै�य और नौसैिनक किम�य� क� अकादमी म� 

अ�ययन करने के िलए भेजा गया था। ले�कन ��य दबु�लता के कारण मे�डकल बोड� न ेउ�ह� मना कर �दया। �फर 

उ�ह� लाल सेना के �वदेशी भाषाओं के सै�य सं�थान म� �वेश करने क� पेशकश क� गई �जसको उ�होने सहष� 

�वीकार �कया था। अथा�त 24 साल का एक नौजवान पायलट जो अभी-अभी यु� क� महान �वभी�षका को देखकर 

आया था, न ेपुनः िश�ा जगत को गले लगाया और एक भाषा�व� के �प म� अपने को पुनः �ित�था�पत करने के 

िलए ढृढ़ संक��पत हो उठा। यहा ँस ेउनके जीवन का वह �व�ण�म युग शु� हुआ �जसन ेभारतीय भाषा जगत को 

�स म� �यव�था�पत करने म� युगा�तर भूिमका अदा क� है। उनका भाषा�ेम, जो िन��त �प स ेबा�यकाल म� 

उनक� माँ �ारा �दये गये जम�न भाषा के अ�छे �ान �ारा ह� सुगम हो सका था, न ेउनको �व� पटल पर एक 

�वभूित के �प म� �था�पत कर �दया। 1949 म� उ�ह�ने लाल सेना के िलए बनाए गये �वदेशी भाषाओ ं के सै�य 

सं�थान के �ा�य �वभाग स ेस�मान के साथ �नातक �कया और �नातको�र पा�य�म म� �वेश �कया। 1952 म� 

उ�ह�न ेपीएचड� क� और �फर 1956 म� इस सं�थान के बंद होन ेतक व ेभारतीय भाषाओं के �वभाग के �मुख रहे । 

इतन ेकम समय तक यह सं�थान अपन ेअ��त�व म� रहा ले�कन उस समय के महान भारत�व� को पैदा �कया । 

सं�थान तो बंद हुआ था परंतु उसने उनके �दलो �दमाग पर भारतीय सां�कृितक धरोहर क� अिमट छाप छोड़� । वह 

पुनः अपने आप को इससे जोड़ना चाहे परंतु उनक� यह इ�छा तेरह वष� बाद तब पूर� हो सक� जब वह 1965 म� 

पुनः एक बार �ह�द� भाषा (क�वता के �े� म�) पर पीएचड� �कये । 1966 म� उ�ह� �ोफेसर क� उपािध िमली। �ा�य 

अ�ययन के िलए 29 �दसंबर, 1981 को, उ�ह� भाषा और सा�ह�य �वभाग (सा�ह��यक आलोचना) के िलए सो�वयत 

संघ क� �व�ान अकादमी का एक संबंिधत सद�य चुना गया, �फर बाद म� 23 �दसंबर, 1987 को – सो�वयत संघ 

�व�ान अकादमी का एक पूण� सद�य बनाया गया। उसके एक वष� बाद, उ�ह� सो�वयत संघ �व�ान अकादमी के 

सा�ह�य और भाषा �वभाग के िश�ा�वद-सिचव बनाया गया। बाद म� सो�वयत संघ �व�ान अकादमी �स �व�ान 

अकादमी म� प�रवित�त हो गया �जसम� वह लंबे समय तक �ेिस�डयम के सद�य और इजवे��तया प��का के उप 

संपादक �मुख रहे । 
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भारतीय सां�कृितक संबंध� म� योगदान 

भारत-�स सां�कृितक संबंधो के �वकास म� योगदान देन े के िलए सन ् 2002 म� भारत सरकार न� उ�हे भारत के 

सव��च पुर�कार� म� स े एक प� भूषण स ेस�मािनत �कया था। �ोफेसर चेिलशेव ने सो�वयत संघ �व�ान 

अकादमी म� �ा�य सं�थान म� 30 स ेअिधक वष� तक काम �कया। यहा ंउ�ह�न े�ा�य सा�ह�य के �वभाग का नेत�ृव 

�कया, साथ ह� उ�होन ेसो�वयत संघ के �वदेश मं�ालय के अधीन मा�को राजक�य अंतरा��ीय सं�थान म� भारतीय 

भाषाओं के �वभाग का नेत�ृव �कया । एवगेनी �प�ो�वच चेिलशेव �व� संदभ� म� �सी सं�कृित क� सम�याओं पर 

15 पु�तक� और इंडोलॉजी, तुलना�मक सा�ह��यक अ�ययन, सां�कृितक अ�ययन, और वै��क संदभ� म� �सी 

सं�कृित क� सम�याओ ंपर 500 स ेअिधक लेख� को िलखा है। उनके कई काय� का �वदेशी भाषाओ ंम� अनुवाद कर 

�वदेश� म� �कािशत �कया गया है। शोधपरक गित�विध के उनके �मुख �े�� म� सा�ह��यक और सां�कृितक 

अ�ययन, तुलना�मक सा�ह��यक अ�ययन, भारतीय भाषा�व�ान इ�या�द रहे ह�। पहली बार �ोफेसर चेलीशेव 

नए और समकालीन भारतीय सा�ह�य को सम� �प स े��तुत करन ेम� सफल रहे, न �क अलग, �े�ीय सा�ह�य के 

योग के �प म�। उनके संरचना�मक और ���मूलक शोध न ेसा�ह��यक आलोचना म� �िच पैदा क�। उनके नेत�ृव 

म�, कई देशी और �वदेशी शोधािथ�य� न ेअपने डॉ�टरेट शोध �बंध� को िलखा। चेिलशेव के कई काय� आधुिनक 

भारतीय सं�कृित क� सम�याओं, सां�कृितक �वरासत और परंपराओ ंक� भूिमका, िश�ा और मौिलक �व�ान के 

बीच संबंध� को मजबूत करन ेके िलए सम�प�त ह�।  

�ोफेसर चेिलशेव �वामी �ववेकानंद पुर�कार के �वजेता, भारतीय दाश�िनक समाज �यूरो, एिशयाई सोसाइट� 

(कलक�ा) के सद�य रह चुके ह�। �ोफेसर चेिलशेव आधुिनक �ा�य सा�ह�य और सं�कृित के अ�ययन के िलए 

�स म� एक रा�ीय सं�थान क� �थापना क� है, जो आज सबस ेबड़े सं�थान� म� स ेएक है। चेिलशेव भारत क� 

सा�ह�य अकादमी के मानद सद�य भी चुन ेगए थे। चेिलशेव क� �मुख कृितया ँह� - "समकालीन �हंद� क�वता" 

(1965), "�हंद� सा�ह�य" (1968), "सूय�कांत ��पाठ� िनराला" (1978), "समकालीन भारतीय सा�ह�य" (1981), 

"सुिम�ानंदन पंत” , “�हमालय के गायक" (1985), "भारतीय सा�ह�य कल और आज "(1988)," चयिनत काय�” 3 

खंड� म� (2002), “�सी �वास - 1920-1930 के दशक”, “इितहास और आधुिनकता" (2002), आ�द ह�। 

उपसंहार 

एवगेनी पे�ो�वच चेिलशेव भारतीय सं�कृित के एक उ�कृ� शोधकता�, एक उ�कृ� वै�ािनक-�ा�य�व�ावाद�, 

सं�कृितकम�, आधुिनक �ा�य सा�ह�य के अ�ययन के िलए रा�ीय �व�ालय के सं�थापक, �सी �व�ान अकादमी 

के िश�ा�व� और सां�कृितक और �ाकृितक �वरासत के एक पुरोधा �य���व थे। अभी हाल ह� म�, इसी साल मई म� 

�सी �व�ान अकादमी के अ�य�, अले�सां� िसग�इ�वच ने मा�को म� �वजय �दवस के उपल�य म� हो रहे परेड 

म� महान देशभ��पूण� यु� म� भाग लेने वाल े�द�गज� को बधाई द�, �जसम� ��ितय �व� यु� क� पूर� �वभी�षका से 

बच िनकलन ेवाल ेएकमा� साहसी यो�ा येवगेनी पे�ो�वच चेिलशेव भी शािमल थे । यह� एकमा� ऐस ेिश�ा�वद 

थे, �ज�ह�न े24 जून, 1945 को मा�को म� �थम �वजय परेड म� भाग िलया था। 

भारतीय सां�कृितक योगदान म� य�द सम� �प स ेदेखा जाए तो उनका �े� - तुलना�मक सा�ह��यक आलोचना, 

भारत के �मुख रा�ीय सा�ह�यकार� का इितहास और उनके समय-िनधा�रण क� सम�याओ ं का �वमश�, इन 

सा�ह�यकार� के �वषय �े� के मु�े और पूरब (एिशया, �वशेषतः भारत) के नए और आधुिनक सा�ह�य के िनमा�ण 

म� परंपराओ ंक� भूिमका क� प�रभाषा और पर�पर संपक�  क� सम�याओ ंका �े� शािमल है जो उनके भारत के 

�ित �कये गये योगदान म� प�रल��त होती है।  

अभी हाल ह� म� पं�ह �दन पहल,े 13 जुलाई 2020 को एवगेनी �प�ो�वच चेिलशेव का िनधन हो गया। इस भारत�व� 

के �वचार� क� सम�ता को उनके भारतीय सां�कृितक योगदान के िलए इस उ�रण स ेसमझा जा सकता है, जो 

उ�होन े�ववेकानंद के बारे म� सन 1987 म� द� थी।  
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"मुझ ेलगता है �क �ववेकानंद क� सबस ेबड़� सेवा मानवतावाद के मह�वपूण� आदश� को माग�दिश�त कर उसका 

�वकास करना है, जो भारतीय सं�कृित क� महान �वशेषताओं को शािमल करता है ... । समकालीन भारतीय 

सा�ह�य के अपन ेअ�ययन के दौरान मुझे अनेक बार यह देखने का अवसर िमला �क �ववेकानंद के मानवतावाद� 

आदश� न ेकई लेखक� के काय� पर �कतना �भावी छाप छोड़ा है…। �ववेकानंद के मानवतावाद म� हम� सम� 

मानवतावाद क� कई �वशेषताएं देखन ेको िमलती ह� जो मनु�य के उ�थान के ओज�वी तेज के �प म� �कट होती है। 

इस श�� स ेमनु�य �वयं का भा�यिनमा�ता होता है, अपनी ग�रमामयी �य���व क� भावना को समझता है, 

समाज के उ�रदािय�व� और उसका भ�व�य बनाने म� संक��पत हो उठता है, अ�छे आदश� के िलए हमेशा 

�यासरत रहता है, अपने �वयं का भा�य िनमा�ता तो होता ह� है, साथ ह� साथ सभी क� भलाई के िलए एक 

�ज�मेदार नाग�रक के �प म� �वकिसत होता है जो हमेशा स�य और �याय के आदश� पर चलकर �कसी भी �कार 

के दखु स ेजीतन ेक� मा�ा को �ा� करता है। भारतीय लोग� के साथ, सो�वयत संघ के वो लोग भी, जो पहल ेस ेह� 

यहा ँ पर �कािशत �ववेकानंद के कुछ काय� को जानते ह�, जो एक महान भारतीय देशभ�, मानवतावाद� और 

लोकतां��क मू�य� को मानने वाल ेथे और अपन ेलोग� तथा सभी मानव जाित के बेहतर भ�व�य के िलए िनभ�क 

सेनानी के �प म� एक चमकता िसतारा थे, का अ�यिधक स�मान करते ह� "।31 
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एक अधूरा उप�ास  की अनुवाद-�ि�या 

संजय कुमार 

अं�ेज़ी एवं िवदेशी भाषा िव�िव�ालय, हैदराबाद 

 

सारांश : इस शोध-प� का उ�े� अनुवाद-�ि�या के दौरान आए िवक�ो ंकी चचा� और उनके चयन के आधारो ं

की िववेचना है। इस �ि�या के अ�यन के िलए बे��यम की ले�खका आमेली नोतो� के �� च उप�ास Hygiène 

de l'assassin (1992) के िहंदी अनुवाद एक अधूरा उप�ास  (2020) को िलया गया है। यह अनुवाद ��ुत शोध-

��  के लेखक ने ही िकया है। यहाँ अनुवाद के िविभ� चरणो ंम� �यु� पांडुिलिपयो ंका अ�यन िकया गया है। �� च 

सं�ृित की िभ�ता का संर�ण करते �ए पाठ को िहंदी �ेिमयो ंके िलए कैसे सहज बनाया जाय, यही अनुवादक की 

मु� सम�ा रही है। स�भ� को �� करने के िलए पाद-िट�िणयो ंका सहारा लेने के बजाय कुछ श� अनूिदत 

पाठ म� ही जोड़ िदए गए ह�। यहाँ अनूिदत पाठ के शीष�क म� संपादक मंडली की भूिमका का भी िज़� है। 

संकेत श�: एक अधूरा उप�ास, अनुवाद-�ि�या, �� च, आमेली नोतो ं

इस शोध-आलेख का उ�े� बे��यम की 54 वष�य ले�खका आमेली नोतो� के �� च उप�ास Hygiène de 

l'assassin (1992) के स�: �कािशत िहंदी अनुवाद एक अधूरा उप�ास  (2020) की चचा� करना है। चँूिक इस 

उप�ास का िहंदी अनुवाद मेरे �ारा िकया गया है, म� अपने अनुभवो ं को सा�ी बनाकर अनुवाद म� आनेवाली 

सम�ाओ ंका िववेचन करना चाहता �ँ। आम तौर पर जब भी अनुवाद की चचा� होती है तो अनूिदत पाठ को अंितम 

उ�ाद के �प म� देखा जाता है। इसी पाठ की तुलना मूल पाठ के साथ की जाती है। हम भूल जाते ह� िक अनुवाद 

एक �ि�या है और �कािशत अनुवाद इस �ि�या का अंितम चरण मा� है। अनुवाद-िस�ांत और �वहार की चचा� 

करते �ए भोलानाथ ितवारी अनुवाद-�ि�या को तीन चरणो ं म� िवभ�  करते ह� : "समझना, भाषांतरण, और 

समायोजन"। (27) सबसे पहले आधार साम�ी को भाषा और िवषय के �र पर समझना होता है, िफर �ोत भाषा की 

अिभ���यो ंके समतु� ल� भाषा म� चुनना होता है और अंत म� इन चयिनत अिभ���यो ंका वा� के �प म� 

समायोजन करना होता है। अनुवाद की �ि�या के िविभ� चरणो ंम� कौन से िवक� अनुवादक के सामने आए और 

िकन कारणो ंसे िकसी एक िवक� को चुना गया, इसके पीछे एक समझ होती है। यह समझ मूल पाठ के भािषक-

सां�ृितक संदभ� और ल� भाषा के पाठको ंको �ान म� रखकर िवकिसत होती है। इन सभी के पीछे कही-ंन-

कही ंएक अनुवाद-िस�ांत होता है जो अनुवादक के चेतन या अचेतन मन म� होता है। अंत म� अनूिदत पाठ जब 

�काशक के पास जाता है तो �ितिलिप-संपादन के दौरान पाठ म� कुछ संशोधन हो सकता है। जो अंितम उ�ाद 

पाठक के सम� ��ुत होता है, उस पर अनुवादक का संपूण� िनयं�ण नही ंहोता। अब �� उठता है िक अनुवाद की 

इस �ि�या को कैसे सामने लाया जाए? इसका एक तरीका यह है िक अनुवाद के िविभ� चरणो ं म� �यु� 

पांडुिलिपयो ं का अ�यन िकया जाए। ��ुत लेख इसी अ�यन पर आधा�रत है। मेरी यह ��ुित तीन भागो ं म� 

िवभािजत है। सबसे पहले कुछ अ��� स�भ� की चचा� होगी। िफर उप�ास म� सामािजक भाषा की अनेकता के 

अनुवाद पर बात की जाएगी। और अंत म�, हा��द �संगो ंपर िवचार िकया जाएगा।  

आमेली नोतो� के उप�ास का अं�ेज़ी अनुवाद एिलसन ऐडंरसन ने िकया है। �ान रहे िक मेरे �ारा िकया गया 

िहंदी अनुवाद सीधे �� च से िकया गया है और अनुवाद कर लेने के बाद ही अं�ेज़ी सं�रण को पढ़ा गया है, पहले 

नही।ं इसके पीछे मु�तः दो कारण ह�। एक तो मेरे िलए यह कौतूहल का िवषय था िक अं�ेज़ी अनुवादक ने 

सम�ाओं के हल के िलए �ा रणनीितयाँ अपनाई। दूसरा, जहाँ पाठ मु��ल था, इस बात की पुि� करनी थी िक 

मेरी समझ ठीक तो है! कही-ंकही ंअं�ेज़ी पाठ बेहतर लगने के कारण म�ने अपने तीसरे �ा�प म� संशोधन-प�रवध�न 

भी िकये। िन�य ही, अं�ेज़ी सं�रण को पढ़ना मेरे िलए थोड़ा-ब�त उपयोगी रहा। अपनी बात को �� करने के 

िलए उ� अनुवाद से कुछ पं��यो ं को यहाँ उद्धृत िकया गया है। पर�ु, यहाँ अं�ेज़ी और िहंदी अनुवाद का 

तुलना�क अ�यन करना कतई उ�े� नही ंहै और न ही अं�ेज़ी अनुवाद की समी�ा करना। हालाँिक, िजसे �� च, 

अं�ेज़ी और िहंदी तीनो ंभाषाओं की जानकारी है, उसके िलए यह एक शोध का िवषय हो सकता है।   

1. अ��� स�भ�   

कई बार सािह��क कृितयो ंम� अ��� स�भ� का �योग होता है, िजसम� वा�िवक या का�िनक ���, व�ु, 

�थान, घटना, इ�ािद का आ�ान िकया जाता है। यिद पाठक को उ� स�भ� �ात न हो तो अथ� �हण करना ब�त 

किठन होता है। आमेली नोतो� के ��ुत उप�ास म�  ऐसे कई सािह��क संकेतो ंका �योग �आ है। इस 
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उप�ास का मु� पा� एक 83 वष�य लेखक है जो एक ऐसी अजीबोगरीब बीमारी से �िसत है िजससे 

उसकी मृ�ु तय है। नोबेल पुर�ार िवजेता होने के कारण वह �िस� भी  है। उससे बातचीत करने के िलए 

प�कारो ंम� होड़ मच जाती है।  उनम� से एक प�कार एक ही सवाल को बार-बार अलग-अलग तरीके से 

पूछने की कोिशश करता है। इस पर लेखक �ेते�ता ताश गु�े म� आ जाते ह� और यह कहते ह� : 

Vous me prenez pour un crétin ou quoi ? À quel jeu jouez-vous ? Belle marquise, vos beaux 
yeux me font mourir d’amour, etc., c’est ça ? (79) 

अब जरा अं�ेज़ी अनुवाद को देख�: 

Do you take me for a fool or what? What sort of game are you playing at? Is this some sort of 
Belle marquise, vos beaux yeux me font mourir d’amour. Is that it? 

यहाँ गौर करने की बात यह है िक तीसरी पं�� को �� च म� ही छोड़ िदया गया है। इसका अनुवाद नही ंिकया 

गया है। �ा सोचकर ऐसा िकया गया, यह बताना मु��ल लगता है। यह अंितम वा� मौिलयर के एक 

नाटक बुज़�वा ज�टलमैन  का �मुख पा� िम�र ज़ुरद�  बोलता है। वह एक अिभजा� वग� की मिहला को 

अपनी उ�ृ� भाषा से �भािवत करना चाहता है। अतः वह अपने िश�क से पूछता है िक वह अपनी बात को 

िकस तरह से रखे। इसी �म म� वह एक ही वा� को 3-4 तरीके से बोलता है। यह नाटक का एक हा��द 

�संग है। यिद अनुवादक ने मौिलयर के इस नाटक को नही ंपढ़ा है तो वह उ� पं�� का आशय नही ंसमझ 

सकता। हा��द �संग को बनाए रखने के िलए म�ने अपने पहले �ा�प म� अनुवाद कुछ इस तरह से िकया : 

म� अ� से पैदल लगता �ँ �ा? आप कौन-सा खेल खेल रहे ह�? िदल दीवाना है, िदल तो दीवाना है, 

दीवाना िदल है ये, िदल दीवाना।  

िहंदी �ेिमयो ंको �ान रहे िक ये एक िफ�ी गाने के बोल ह�। इससे संवाद म� हा� का पुट आ जाता है और 

बात भी समझ म� आ जाती है। पर कही ंना कही,ं लॉर�स िवनुित के श�ो ंम� कह� तो हम यहाँ मूल पाठ का 

�थानीयकरण (domesticate) कर रहे होते ह�,  मूल पाठ पर वच�� �थािपत कर रहे होते ह�, अथा�त मूल पाठ 

के सां�ृितक �संग पर ल� भाषा के सां�ृितक �संग को हावी होने देते ह�। ऐसे अनुवाद की भाषा म� 

�वाह तो ब�त होता है और पाठको ंको आकिष�त भी करता है पर मूल पाठ के सािह�क-सां�ृितक संदभ� 

के बारे म� हमारा �ान �ो ंका �ो ंरह जाता है। हम अंतमु�खी हो जाते ह�। इस अनुवाद पर दोबारा िवचार 

करते �ए म�ने अपने दूसरे �ा�प म� मूल पाठ की सां�ृितक िभ�ता का संर�ण करने का िनण�य िलया। 

अतः दूसरा अनुवाद कुछ इस तरह से �आ : 

म� अ� से पैदल लगता �ँ �ा? आप कौन-सा खेल खेल रहे ह�? जैसा मौिलयर के नाटक  “बुजु�आ 

ज�टलमैन” म� दश�नशा� के िश�क के साथ ज़ुरद�  खेलता है, एक ही बात को अलग अलग तरीके से 

कहना : ‘हसी ंमारकीज, म� आपकी झील-सी आँखो ंम� डूब जाना चाहता �ँ, है न? (61) 

अपने दूसरे �ा�प म� म�ने अपनी तरफ से कुछ जोड़ िदया तािक स�भ� �� हो सके और साथ ही उस पं�� 

का भी अनुवाद िकया िजसे अं�ेज़ी अनुवाद म� मूल �� च म� ही िलख िदया गया था। यहाँ �ान रहे िक अपने 

पहले �ा�प म� म�ने उ� पं�� को एक िहंदी गाने के बोल से िव�थािपत कर िदया था। मूल पाठ म� मौिलयर 

का नाम नही ंहै, हालाँिक इशारा अव� िकया गया है। अतः मेरे �ारा अपने दूसरे �ा�प म� एक तरफ तो 

कुछ छूट ली गयी है, पर दूसरी तरफ मूल पाठ से िनकटता भी �थािपत की गयी है। मेरे मन म� अनुवाद करते 

समय कम से कम यही बात थी िक िहंदी के पाठको ंको पता चले िक उ� पं�� 17वी ंशता�ी के एक �� च 

नाटककार की रचना से ली गई है। इस तरह से अनुवाद करने का उ�े� था, िहंदी के पाठको ंका �� च 

सािह��क और सां�ृितक प�र�े� से प�रचय कराना।  
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ऐसा ही एक दूसरा उदाहरण लेते ह� : 

En fait, l’oreille est la caisse de résonance des lèvres. C’est le gueuloir intérieur. Flaubert 
était bien coquet avec son gueuloir, mais s’imaginait-il vraiment qu’on allait le croire ? Il le 
savait, qu’il était inutile de gueuler les mots : les mots gueulent tout seul. (85)  

अं�ेज़ी अनुवाद : 

In fact, the ear is the sound-box of the lips. It’s the inner gueuloir. Flaubert struck quite the 
pose with his gueuloir, but did he really think people were going to believe him? He knew it 
was pointless to holler his words: words holler all by themselves.  

अब िहंदी अनुवाद : 

दरअसल कान एक को� है जहाँ होठो ंकी आवाज गँूजती है। यह एक तरह से शरीर के भीतर एक क� 

है जहाँ श� ऊँची आवाज म� उ��रत होते ह�। �ोवेर अपने िलखे श�ो ंके सा� देखने के िलए उ�� 

एक क� म� उ��रत करते थे। पर �ा वे सचमुच मानते थे िक लोग उनकी इस चोचलेबाजी को असली 

समझ�गे? उ�� पता था िक श�ो ंको ऊँची आवाज म� �िनत करना �थ� है। श� खुद-ब-खुद �िनत 

होते ह�। (66)  

यहाँ अं�ेज़ी अनुवाद म� यह देखा जा सकता है िक �� च के gueuloir श� का अनुवाद नही ंिकया गया है। 

म�ने अपने अनुवाद म� िहंदी भाषी पाठको ंको समझाने के िलए कुछ जोड़ िदया है। संदभ� को समझाने के िलए 

पाद िट�णी का सहारा भी िलया जा सकता था पर म�ने अनूिदत पाठ म� ही कुछ श�ो ंको जोड़कर संदभ� 

समझाने की कोिशश की है।  

अब एक और उदाहरण लेते ह� : 

On n’est jamais le même après avoir lu un livre, fut-il aussi modeste qu’un Léo Malet. (70)  

अं�ेज़ी अनुवाद : 

You are never the same after you have read a book, even as modest a work as one by Leo 
Malet. 

अब िहंदी अनुवाद : 

एक िकताब पढ़ने के बाद कुछ न कुछ असर ज�र होगा, िफर वह लेओ मालो के जासूसी उप�ास ही 

�ो ंन हो, उनका भी असर होता है (54) 

जहाँ अं�ेज़ी अनुवाद म� मूल पाठ के �ित पूरी वफ़ादारी िदखाई गई है, वही ंम�ने अपने अनुवाद म� जासूसी 

उप�ास का िज� िकया है। अं�ेज़ी के पाठक िलयो माले का नाम आसानी से खोज सकते ह�। िहंदी म� िलिप 

अलग होने के कारण गूगल म� नाम खोजना किठन होगा। इसी बात का �ान रखते �ए म�ने िहंदी पाठको ंतक 

यह बात प�ँचाने की कोिशश की। िलयो माले जासूसी उप�ास िलखने वाले लेखक ह�। ऐसा करने से संदभ� 

अिधक �� हो जाता है।  

अब �� च की इस पं�� को लेते ह� : 

Où voulez-vous en venir ? Vous êtes peut-être une maniaque des lapsus freudiens ? (p.125) 

अं�ेज़ी अनुवाद : 

What are you getting at? Maybe you have a thing about Freudian slips? 
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अब िहंदी अनुवाद : 

आप कहना �ा चाहती ह�? आप �ायड के ज़ुबान िफसलन िस�ांत, जो अवचेतन मन की भावनाओ ं

को  �कट करने वाली भूल की बात करता है, को शायद पागलपन की हद तक मानती ह�, �ो?ं 

अं�ेज़ी के पाठको ंको यिद "Freudian slip" के बारे म� पता न भी हो तो उसे वे आसानी से गूगल पर खोज 

सकते ह�। िहंदी के पाठको ं  को किठनाई होगी। यहाँ अनुवाद करते समय पाठको ंकी सुिवधा-असुिवधा का 

�ान रखा गया है।  

2. सामािजक भाषाओ ंकी अनेकता 

एक अधूरा उप�ास  म� िविभ� पा� अलग-अलग तरह की भाषा का �योग करते ह�। जहाँ प�कार बेहद 

शालीन भाषा का �योग करते ह�, तो मु� पा� उ�ंडता से पेश आता है। �स के दाश�िनक बा��न ने भाषा 

की आतं�रक िविभ�ता पर िवचार िकया है। मैनेजर पांडे अपनी पु�क उप�ास और लोकतं�  म� उसी बात 

को इस तरह रखते ह� : 

उप�ास म� केवल �रो ंकी अनेकता ही नही ंहोती सामािजक भाषाओ ंकी अनेकता भी होती है और 

सामािजक भाषाओ ं की अनेकता के मा�म से ही िविभ� सामािजक समूहो ं और वग� के जीवन के 

अनुभवो,ं ��थितयो,ं वा�िवकताओ ंऔर आकां�ाओ ंकी अिभ��� भी होती है। (16)  

इस सामािजक भाषा की अनेकता को ल� भाषा म� बनाये रखना एक अनुवादक के िलए चुनौती होती है 

�ोिंक यही पा� की अपनी पहचान होती है। अनूिदत पाठ म� �ोत भाषा की शैली का �ितिनिध� हो, यह 

अपेि�त है।  

आमेली नोतो� अपने उप�ास म� लेखकीय िनभ�कता का प�रचय देती ह�। एक तरफ तो ठेठ मरदानी 

गािलयो ंका �योग िकया गया है और दूसरी तरफ कटु �ं�ा�क जुमलो ंका �योग है। इस भािषक खुलेपन 

को अनुवाद म� उतारना आव�क था �ोिंक यह लेखकीय शैली का एक अिभ� अंग भी था। उप�ास के 

�मुख पा� �ेते�ता ताश की न�वादी, मद�वादी सोच को उजागर करने के िलए ऐसी गािलयो ंका अनुवाद 

ज�री था पर साथ म� यह भी सोचना था िक �ा इस तरह की भाषा िहंदी के पाठक पचा पाएँगे? िफर िहंदी 

सािह� म� काशीनाथ िसंह और कृ�ा सोबती का ख़याल आया। सािह�कार काशीनाथ िसंह अपने उप�ास 

काशी का अ�ी  की ��ावना म� कहते ह� :  

िम�ो, यह सं�रण वय�ो ंके िलए है, ब�ो ंऔर बूढ़ो ंके िलए नही;ं और उनके िलए भी नही ंजो यह 

नही ंजानते िक अ�ी और भाषा के बीच ननद-भौजाई और साली-बहनोई का �र�ा है! जो भाषा म� 

ग�गी, गाली, अ�ीलता और जाने �ा-�ा देखते ह� और िज�� हमारे मुह�े के भाषािवद् ‘परम’ 

(चूितया का पया�य) कहते ह�, वे भी कृपया इसे पढ़कर अपना िदल न दुखाएँ। 

कृ�ा सोबती की लंबी कहानी “यारो ंका यार” म� भी कुछ वैसी ही भाषा का �योग िकया गया है :  

सूरी ने एक नज़र साहब की कार पर डाली और टै�ी म� बैठते-बैठते एक फटकार फ� क दी, "चूितया 

साला िक�ो ंकी कार म� लट्टू बना घूमता है, बहनचोद! िकसी िदन हराम का चूना झड़ने पर आ गया 

तो सारी िचनाई धरी रह जाएगी।" (13) 

 जैसा िक आमेली नोतो� के उप�ास म� : 

Vous vous rendez compte que cette salope me met a poil, frotte mes bourrelets, douche mon 
arriere-train? (42) 

इसका अं�ेज़ी अनुवाद िकया गया है : 

Can you imagine, that bitch has me get naked, then she scrubs my spare tires, and showers 
my hindquarters?  
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िहंदी अनुवाद कुछ इस तरह से है :  

जरा सोिचए यह िछनाल मुझे नंगा करती है, मेरी �चा की परतो ंको रगड़ती है, मेरा िपछवाड़ा धोती है। 

(33) 

दूसरा उदाहरण है : 

On se fout de la gueule de qui ? (51) 

अं�ेज़ी म� :  

Who do they take us for?  

अब िहंदी म�: 

िकसे चूितया बना रहे ह�? (39) 

Couilles, bitte और anus का अनुवाद अं�ेज़ी म� �मशः balls, prick और anus िकया गया है, जबिक िहंदी 

म� यह "अंडकोष", "िलंग" और "गुदा" के �प म� आया है। िहंदी म� और भी कड़े श�ो ंका इ�ेमाल हो 

सकता था पर पाठको ंकी संवेदना को �ान म� रखते �ए उ�� कुछ सौ� �प िदया गया। 

उप�ास के �मुख पा� �ेते�ता ताश और प�कारो ं �ारा कुछ लैिटन मुहावरो ं और कहावतो ंका �योग 

िकया गया है। जैसे  margaritas ante porcos (30)। अं�ेज़ी अनुवाद म� इसे �ो ंका �ो ंरख िदया गया है। 

िहंदी म� इसका अनुवाद अपने पहले �ा�प म� म�ने कुछ इस तरह से िकया : "बंदर के गले म� मोितयो ंकी 

माला"। पर इस अनुवाद से यह पता नही ंचलता िक मूल पाठ म� पा� ने एक लैिटन कहावत का �योग िकया 

है, �� च का नही।ं यूरोप म� पढ़े-िलखे लोगो ंम� लैिटन के मुहावरे का �योग सामा� है। यूरोपीय सं�ृित की 

इस िभ�ता को जािहर करने के िलए अपने दूसरे �ा�प म� म�ने उ� कहावत का अनुवाद कुछ इस तरह से 

िकया : "बंदर के गले म� मोितयो ंकी माला िजसे लैिटन म� कहते ह� margaritas ante porcos". लैिटन की एक 

दूसरी उ�� है : Post hoc, ergo propter hoc. (55)  अं�ेज़ी अनुवाद म� इसे लैिटन म� ही छोड़ िदया गया है। 

दो लगातार घिटत घटनाओ ंम� पहले को अिनवाय� �प से कारण और दूसरे को प�रणाम समझना एक कुतक�  

माना जाता है। इस बात को �� करने के िलए िहंदी अनुवाद कुछ इस तरह से �आ। जैसा िक लैिटन म� 

कहा जाता है : post hoc, ergo propter hoc ( इसके बाद �आ तो इसके कारण �आ)[42] इस तरह से यहाँ 

मूल उ�� और उसका िहंदी अनुवाद, दोनो ंको ही रखा गया है। 

3. हा�-�ं� 

हा�-�ं� �ायः अपने सां�ृितक स�भ� से कटकर अपना �भाव खो देते ह�। ऐसी ��थित म� अनुवादक के सामने 

चुनौती होती है िक वह कैसे भाषा�रण करे िक ल� भाषा के पाठक तक हा�-�ं� प�ँचे। आमेली नोतो� के 

उप�ास म� �ेते�ता ताश मिहला प�कार का मजाक उड़ाने के िलए उससे पूछते ह� िक कही ंवह Point de 

vue Images के िलए तो नही ंिलखती। यहाँ यिद पि�का के नाम को �ो ंका �ो ंछोड़ िदया जाए तो �ं� को 

नही ंसमझा जा सकता है। दरअसल, यहाँ �ेते�ता ताश प�कारा की �खंचाई इस बात के िलए कर रहे ह� िक 

वह हवेिलयो ंऔर राजघरानो ंके बारे म� इतनी िदलच�ी �ो ंले रही है :  

Votre canard, c’est Point de vue Images ? (130) 

Do you write for that rag Hello! by any chance? 

अं�ेज़ी के अनुवाद म� पि�का के नाम Point de vue Images के �थान पर हेलो  पि�का का नाम रखा गया है। 

हेलो  इं��ड से �कािशत होने वाली एक ऐसी पि�का है िजसम� राजघराने की खबर�  छपती ह�। अब िहंदी म� 

इस �ं� को बनाए रखने के िलए िकसी ऐसी पि�का का नाम देना होगा जो इस तरह की खबर�  िहंदी म� 

छापती हो। अ�ल तो मेरी जानकारी म� इस तरह की कोई पि�का नही ंथी। दूसरे, अगर होगी भी तो शायद 

उतनी �िस� न हो िजतना िक इं��ड म� हेलो ।  
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मेरा अनुवाद कुछ इस �कार है :  

आप दोटिकए अखबार �� द �ू इमाज़  के िलए काम करती ह� �ा, जहाँ केवल राजघराने की खबर�  

छपती ह�? (101) 

म�ने �� च अखबार के नाम को �ो ंका �ो ंरखा और संदभ� को �� करने के िलए यह जोड़ िदया िक इस 

अखबार म� केवल राजघराने की खबर�  छपती ह�। 

उप�ास म� �ेते�ता ताश मिहला प�कार से दु��वहार करते ह� िजस पर उनसे माफ़ी माँगने के िलए कहा 

जाता है। चँूिक, ताश अपनी िजंदगी म� पहली बार माफ़ी माँग रहे होते ह�, उनके �र म� िवन�ता नही ंहै। इस 

बात पर मिहला प�कार खीझकर उनसे सही ढंग से माफ़ी माँगने की माँग करती है। यह �संग हा�पूण� है। 

Ensuite, si vous parliez correctement notre langue, vous sauriez qu’on ne dit pas : “Je 
m’excuse”, on dit : “Je vous présente mes excuses”, ou, mieux : “Veuillez m’excuser”, 
ou mieux encore : “Veuillez accepter mes excuses”, mais la meilleure formule est : “Je 
vous prie de bien vouloir accepter mes excuses.” (106) 

इसका अं�ेज़ी अनुवाद कुछ इस तरह से �आ है :  

And then, if you spoke our language properly, you would know that you don’t say, “I 
am sorry”, you say, “I apologize”, or, even better, “Please forgive me,”, or better still, 
“Please accept my apologies,”. But the best of all is, “I beg you please to accept my 
humble apologies.” 

िहंदी अनुवाद: 

इसके बाद, आप अगर हमारी भाषा सही तरीके से बोलते तो आपको मालूम होता िक हम यह नही ं

कहते िक “गलती हो गई” हम कहते ह� “म� आपसे माफ़ी माँगता �ँ” या बेहतर होगा “हो सके तो मुझे 

माफ़ कीिजएगा” या और भी बेहतर होगा “हो सके तो मेरी माफ़ी कुबूल कीिजएगा” पर बेहतरीन होगा 

“आप से गुज़ा�रश है िक हो सके तो मेरी माफ़ी कुबूल कीिजएगा। (81) 

यहाँ,  अिभ���याँ �मशः प�र�ृत और िवन� होती गयी ह�। मिहला प�कार लेखक को सबक िसखाने के उ�े� 

से बार-बार माफ़ी की माँग करती है और अपनी असंतुि� ज़ािहर करती है। भाषा के इस सू� अंतर को अनुवाद म� 

लाना ज�री था। अतः, हर बार अलग-अलग तरह की अिभ��� का इ�ेमाल करना ज़�री था और साथ म� 

हा�-बोध को भी बनाये रखना था। उदू� -फ़ारसी म� अिभजा� वग� के लोग कभी-कभी इतनी अिधक िवन�ता से पेश 

आते ह� िक वे आम लोगो ंके िलए हँसी के पा� हो जाते ह�। शायद अ�ंत सं�ृतिन� भाषा का चुनाव करके भी ऐसा 

�भाव पैदा िकया जा सकता था। पर ऐसी भाषा के ब�त कृि�म होने का खतरा था �ोिंक �� च और उदू�  म� भाषा की 

ऐसी नज़ाकत अपने आस-पास सुनने को िमल जाती है। यहाँ अनुवाद काय� मु��ल तो था पर बेहद रोचक और 

रचना�क था।  

अंत म� म� यह कहना चाहता �ँ िक �कािशत अनुवाद म� अनुवादक के अित�र� �काशक और संपादक 

मंडली की भी भूिमका होती है। �ारंभ म� इस उप�ास का शीष�क रखा गया था ह�ारे की ��ता  जो �� च 

शीष�क का शा��क अनुवाद है। संपादक मंडली का मानना था िक ऐसा शीष�क िहंदी म� सुनने पर अटपटा-

सा लगता है और पाठको ंको आकिष�त नही ंकरेगा। हालाँिक देखा जाय तो मूल �� च म� भी शीष�क सुनने म� 

उतना ही अटपटा लगता है। िबना उप�ास पढ़े ऐसे शीष�क का ठीक-ठीक मतलब बताना संभव नही ं है। 

अं�ेज़ी अनुवाद का शीष�क Hygiene and the Assassin रखा गया है, जो थोड़ा अलग होने के बावजूद उतना 

ही अटपटा है। इस उप�ास के शीष�क का ��� �प से अटपटा होना ही शायद उप�ास की पहचान है 

और शीष�क की �ा�ा करने के िलए उप�ास का पढ़ना ज़�री है। िफर मेरी तरफ से कई शीष�क सुझाए 

गए जो इस �कार ह� : 

“��ता के नाम पर ह�ा” 



Assonance, No.21, January 2021 

 269 

“��ता से ह�ा तक” 

“�ेम और ह�ा” 

“ह�ारा �ेमी” 

“अंितम सा�ा�ार”  

“अंितम भ�टवाता�” 

“ह�ा का तक� ” 

“आ�खरी इंटर�ू”  

“एक अधूरा उप�ास” 

हालाँिक शीष�क बदल जाने से अनूिदत पाठ की �ा�ा पर भी असर पड़ता है। शीष�क ह�ारे की ��ता  

म� यह बात िनिहत थी की उप�ास के �मुख पा� �ेते�ता ताश की ��ता की एक संक�ना है जो उ�� 

ह�ा की तरफ ढकेलती है। संपूण� ��ता की अवधारणा अ�र फासीवादी िवचारो ंसे जोड़ी जाती है और 

�ेते�ता ताश न�वादी और �ी-िवरोधी ही नही ंब�� मानव-�ेषी ह�। इस तरह से ��ता और ह�ा के 

बीच एक तार जुड़ता है, जो “��ता के नाम पर ह�ा” और “��ता से ह�ा तक” म� तो है, पर वत�मान 

शीष�क म� नही ंहै। “�ेम और ह�ा” और “ह�ारा �ेमी” बेहद चलताऊ लगे जो अ�र लोकि�य सािह� म� 

पाए जाते ह�। “अंितम सा�ा�ार”, “अंितम भ�टवाता�”, और “आ�खरी इंटर�ू” एक तरह से सटीक थे �ोिंक 

उप�ास म� �मुख पा� के साथ मिहला प�कार का सा�ा�ार अंितम िस� होता है। “ह�ा का तक� ” भी 

रखा जा सकता था। पर अंत म� "एक अधूरा उप�ास" चुना गया। यह शीष�क सुनने म� कुछ रह�मय है और 

पाठको ंको आकिष�त भी कर सकता है।  दूसरे, उप�ास म� �मुख पा� के एक उप�ास की चचा� है, जो 

सालो ंसे अधूरा पड़ा है और यह कहानी का मु� िब�दु भी है। ले�खका के नाम का उ�ारण �ांस म� अ�र 

आमेली नोतो ं िकया जाता है, परंतु ले�खका अपने एक सा�ा�ार म� �यं कहती ह� िक उनके नाम का 

उ�ारण आमेली नोतो� होना चािहए। संपादक मंडली के िनण�य से पु�क के आवरण पर ले�खका का नाम 

आमेली नोतो ंछपा है। 

अतः, अनुवाद काय� तब और भी जिटल हो जाता है जब आधार साम�ी म� िकसी और पाठ की ओर संकेत 

होता है। ऊपर ऐसे कुछ उदाहरण िदए गए ह�, जहाँ अनुवाद म� कुछ जोड़ कर स�भ� को �� िकया गया है। 

ल� भाषा के पाठको ंकी संवेदना को �ान म� रखते �ए मूल पाठ के भािषक खुलेपन को अनुवाद म� कैसे 

उतारा गया, इसकी भी चचा� यहाँ की गयी है। हा�-�ं� को अनुवाद म� उतारने के िलए कौन सी रणनीितयाँ 

अपनाई गयी,ं उसकी भी चचा� यहाँ की गयी है। शीष�क के चुनाव म� शा��क अनुवाद को िकन कारणो ंसे 

ख़ा�रज िकया गया, यहाँ उसे �� िकया गया है। इस तरह से अनुवाद-�ि�या का �ौरा देने से कई ऐसे मु�े 

सामने आये जो अनूिदत पाठ को अंितम उ�ाद के तौर पर लेने से शायद ही आ पाते।   
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�ബ�സം�ഹം: ഭാരതീയ ദർശന�ളിൽ �േ�യമായ ര�് ദർശന�ളാണ് 
ന�ായ�ം അൈദ�ത േവദാ��ം. �മാണശാ�െമ�് ഖ�ാതി േനടിയ ന�ായം 
�പ�രഹസ�ം അ��റിയാൻ നിയതമായ ഒ� ച��ട് പ��യർ�ിയ 
ദർശനമായി��. സ�യം തിരി�റിയാൻ �ാനം അനിവാര�െമ�്  തിരി�റി� 
അൈദ�ത�ം ഭാരതീയ ചി�ാധാര�് ന�ിയ ഊർ�ം െച�ത�. ന�ായദർശന�ി�ം 
അൈദ�ത�ി�ം �തിപാദി� �ത�� �മാണ��െട വിഭി�തല�െള 
അനാവരണം െച�� ഈ �ബ�ം ഭാരതിയ ദർശന�ളിെല 
�മാണസ�ദായ�െള�റി�് പഠി�ാൻ േ�രകമാ��. 

താേ�ാൽവാ�കൾ: അപേരാ��ാനം - അ�ഃകരണാവ�ി�ൈചതന�ം – 
�ാനഗത�ത��ം –  �മാണൈചതന�ം – വിഷയഗത�ത��ം - സ�ികർഷം – 
സമവായം – അഭാവം - ആത��ികസ�. 

�ാപ�ിക �തിഭാസ��െട ആത��ിക യാഥാർ��െ� അ��റിയാൻ 
പാ�ാത��ം െപൗര���മായ എ�ാ ദർശന��ം �മി�ി��്. തത�ശാ��ിെ� 
േ�ാദ്ഘാടക�ം �ീ�് ചി�ക�മായ െതയിൽസ് ജലെ�യാണ് �പ��ിെ� 
അടി�ാനകാരണമായി കണ�ാ��ത്. അനാ�ിമീൻസ് വാ�വിേന�ം 
െഹറാക്ളീ�സ് അ�ിേയ�ം �പ�നിർ�ിതി�െട �ലകാരണ�ളായി 
പരിഗണി�േ�ാൾ എ�ൽസംഖ�യാണ് ആത��ികയാഥാർ��െമ�് ൈപഥേഗാറസ് 
കണ�ാ�ി. ആത��ിക സ�െയ അ��റിയാ�� �മ�ൾ ഇ��യി�ം 
ൈവദികകാലം �തൽ തെ� നട�ി��. ആ�ീയ ചി�യിലധി�ിതമായ 
അേന�ഷണ�ൾ�ായി�� ഇ��യിെല ആ�ീയവാദികൾ�് താ�ര�ം. 
�പ�പരിണതിയിൽ ��തി�് നിയതമായ  �ാന�െ��് െഭൗതികവാദിക�ം 
വ��മാ�ി. പാ�ാത�-െപൗര�� േഭദമി�ാെത ചി�ാധാരകെള�ാം 
�ത��സത��ിന് അതീവ �ാധാന�ം നൽകിയി��.  �ത��െ� 
ആ�യി�ാെത മെ�ാ� �മാണ�ൾ�ം �ാന��ായി��ി�. വ�ാവഹാരിക 
യാഥാർ���മായ �ത���മാണ�ി��ായി�� സ�ാധീനമാണ് ഇത് 
�ചി�ി��ത്. പാരമാർ�ികസ�യായ ��െ� ആത��ികയാഥാർ��മായി 
സ�ീകരി� അൈദ�തിക�ം വ�ാവഹാരികാ�ിത��ിെ� വിവിധ ഭാവ�ൾ 
വിശദീകരി�െ��പാധിെയ�നിലയിലാണ് �ത���മാണെ� സ�ീകരി��ത്. 
�മാണശാ�െമ�് �ഖ�ാതമായ ന�ായദർശനം �പ��ിെ� ആത��ിക 
യാഥാർ��െ� തിരി�റിയാൻ  �മാണ�ൾ�് നിയതമാെയ� ച��ട് 
�പെ���ിയതായി കാണാം. പാ�ാത�ദർശനം �ധാനമാ�ം �ത��ം, അ�മാനം, 
ഉപമാനം, ശ�ം എ�ീ നാല് �മാണ�െളയാണ്  അംഗീകരി��ത്. �മാണ��െട 
�ാമാണ�െ��റി�് വ�ത��മായ കാ��ാടാണ് ഭാരതീയദർശന�ൾ 
സ�ീകരി��ത്. െഭൗതിക യാഥാർത��ിലധി�ിതമായ ത��ചി�െയ 
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വിശകലനംെച� ചാർ�ാർകദർശനം �ത��െ�മാ�മാണ് �മാണമായി 
സ�ീകരി��ത്. �മാണ��െട���ിൽ സംഭവ�ം ഐതിഹ��ം ഉൾെ���ിയ 
െപൗരാണിക�ം ഭാരതീയചി��െട ഭാഗമായി��. എ�ാ ദർശന��ം അതാ� 
ദർശന�െള വിശദീകരി�ാൻ പര�ാ�മായ

32
 �മാണ�െളയാണ് സ�ീകരി��ത്. 

ന�ായ-അൈദ�തദർശ�ളിൽ �തിപാദി� �ത�� �മാണ�ിെ� സ��പെ� 
അപ�ഥി��താണ് ��ത �ബ�ം. 

�ത���മാണം ന�ായദർശന�ിൽ. 

ഇ�ിയാർ�സ�ികർഷജന��ാനം  എ� നിർവചനമാണ് 
�ത���മാണ�ിന് ന�ായദർശനം നൽ��ത്. ബാേഹ�ിയ�ളായ ച�സ്, ത�ക് 
, ഘ�ാണം, രസനം, േശാ�ം എ�ിവ�ം അ�രി�ിയമായ മന�ം അ��പമായ 
വിഷയ�ളിൽ സ�ികർഷ��ാ��താണ്  �ത���ാന�ി� കാരണം. 
�ത��െ� െലൗകികെമ�ം അെലൗകികെമ�ം ന�ായദർശനം ര�ായി 
വിഭജി��. െലൗകിക സ�ികർഷമാണ് െലൗകിക �ത���ി� കാരണം. 
സാേയാഗം

33
, സം��സമവായം

34
, സം��സമേവദസമവായം

35
, സമവായം

36
, 

സമേവദസമവായം
37

, വിേശഷണത
38

 (വിേശഷണവിേശഷ�ഭാവം) എ�ീ 

                                                           
32

 ചാർ�ാകാ�ാവേദകം ദ�ിതയമപി �നഃ െബൗ� ൈവേശഷിെകൗ െദ�ൗ 
ഭാസർ��� സാംഖ��തയ�ദയനാ�����ം വദ�ിഃ  
�ാ�ഃ �ാഭാകരാഃ പ�കമപി ച വയം േതപി േവദ�വി�ാഃ 
ഷട്കം െപൗരാണികാ���കമഭിദധിേര സംഭൈവതിഹ�േയാഗാത്  

                                               (മാനേമേയാദയം, േമ��ർ നാരായണഭ�തിരി, 10-11) 
 �ത���മാണെ�  മാ�മാണ് ചാർ�ാകർ �മാണമായി അംഗീകരി��ത്. െബൗ�-
ൈവേശഷികദൾശന�ൾ �ത���ം അ�മാന�ം സ�ീകരി��. സാംഖ��ം 
ന�ായവിഭാഗ�ിെല ഭാസർ���ം    �ത��ം,അ�മാനം,ശ�ം എ�ിവെയ �മാണ�ളായി 
കണ�ാ��. �ത��ം, അ�മാനം, ഉപമാനം, ശ�ം  എ�ീ നാല് �മാണ�ൾ െഗൗതമ�ം 
ഉദയനെ� നവ�ന�ായ�ം സ�ീകരി��. മീമാംസകനായ �ഭാകരൻ �ത��ം,  അ�മാനം, 
ഉപമാനം, ശ�ം, അർ�ാപ�ി എ�ീവ�ം �മാരിലഭ��ം (ഭാ� മീമാംസ), േവദാ�ിക�ം 
�ഭാകരൻ അംഗീകരി� �മാണ�ൾ �ടാെത അ�പല�ിെയ�ടി �മാണമായി സ�ീകരി�തായി 
കാണാം. ഭാ�-േവദാ�ിക�െട �മാണ�ൾെ�ാ�ം സംഭവം, ഐതിഹ�ം എ�ിവ അധികമായി 
��ിേ�ർ�് എ�് �മാണ�െളയാണ് െപൗരാണികരായ ചി�കൻമാർ അംഗീകരി��ത്. 
33 ര�്  �വ���െട സ�ികർഷമാണ് സംേയാഗം. ഒ� വ��ി ഏെത�ി�ം ഒ� വ�വിെന കാ�േബാൾ ആ 
വ��ി�െട ച�രി�ിയം ഉ�ാദി�ി��ത് േതജസിെനയാ��. േതജസ് ഒ� �വ�മായതിനാൽ ബാഹ�മായ 
മ�് �വ���മായി അത് സ�ികർഷ�ിേലർെ��േ�ാൾ അവിെട �ത���ാനം ഉ�ാ��. ഇ�ര�ിൽ 
ര�്  �വ��ൾ ത�ിൽ ഉ�ാ�� സ�ികർഷമാണ് സംേയാഗം. 
34 �വ��ിൽ �ണം, ആ�തി �ട�ിയവയിൽ �ത���ാനം ഉ�ാകാൻ കാരണം സം�� 
സമാവായമാണ്. �വ���െമ� �ാനം ഒ� വ��ിയി����ത് സംേയാഗം, 
സം��സമവായം എ�ീ ര�തരം സ�ികർഷ�ളിൽ �ടിയാണ്. ഇവിെട ��െമ� �ാനം 
സംേയാഗ�ിൽ �ടി�ം  ���ിെ� �ണമായ (നിറം) �വ�് സം�� 
സമാവായ�ിൽ�ടി�മാണ് ലഭി��ത്. 
35ഒ��വ��ിൽ ആ �വ��ിെ� ജാതിയി�� �ത���ാനം സം�� സമേവദ 
സമവായ�ിൽ�ടിയാണ് ലഭി��ത്. മ�ഷ�ൻ, മ�ഷ�ത�ം എ�ിവ വ�ത���ളായ ര� 
�ാന�ളാണ്. ആദ�േ�ത് വ��ി�ാന�ം ര�ാമേ�ത് ജാതി�ാന�മാണ്. 
�വ��ളിൽ �ണത�ം, �പത�ം, ��ത�ം, കർ�ത�ം, �ട�ിയാണ് ജാതി�ാനം. 
36സമവായസ�ികർഷമാണ് ശ��ാന�ിന് കാരണം. ശ�ം �വേണ�ിയ�ിൽ 
സമവായമാ�േ�ാൾ ശ�ം �ത��മാ��. 
37 ശ��ിെ� ജാതിയാണ് ശ�ത�ം. സമവായ�ിൽ�ടി ശ��ിന് �ത��ം ലഭി�െമ�ി�ം 
ശ��ിെ� ജാതിയായ ശ�ത�ം എ�തിൽ �ത���നം ലഭി�ാൻ  സമേവദ സമവായം 
അനിവാര�മാണ്. 
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ആ�തര�ി�� െലൗകികസ�ികർഷ�ളാണ് �പ��ിെ� ൈവവിധ��ൾ�് 
കാരണം. െഭൗതിക യാഥാർ����മായി േനരി�� സംബ�മാണ് 
െലൗകിക�ത���ിെ� പരിധിയിൽ വ��ത്. അെലൗകിക �ത���ിന് 
കാരണം അെലൗകികസ�ികർഷമാണ്. കാലേദശാതീത�ം അതി��മ�ം 
�ാേന�ിയ��മായി േനരി�് ബ�മി�ാ��മായ �വ���െട സ�ികർഷമാണ് 
അെലൗകിക �ത��ം. അവെയ സമാന�ല�ണ �ത�ാസ�ി

39
, �ാനല�ണ 

�ത�ാസ�ി
40

, േയാഗജധർ�ം
41

 എ�ി�െന  ��ായി വിഭജി��. 
(നാരായണ�സാദ് �നി,2014:27) 

ഇ�ിയാർ�സ�ികർഷമാണ് ബാഹ�വ��െള�റി�് �ത�മായ ഒ� 
ദിശാേബാധം ഓേരാ വ��ിയി�ം ഉ�ാകാൻ കാരണം. ഇ�ിയ�ളായ ച��്, ത�ക്, 
മന�് എ�ിവ സംേയാഗാദി സ�ികർഷ�ിൽ�ടി �വ�ം, �ണം, കർ�ം, സാമാന�ം, 
സമവായം, അഭാവം എ�ിവയിൽ �ത���ാന��ാ��. �ാേന�ിയങളായ 
ച��്,  ത�ക് എ�ിവ ബാഹ��വ��ൾ, അവ�െട �ണ�ൾ, കർ��ൾ 
എ�ിവയി�ം �വ�-�ണ-കർ���െട ജാതിയി�ം �ത���ി� കാരണമാ��. 
ആ�ാവ് �ത��േഗചരമാകാൻ മന�ിെ� സാനിധ�ം അനിവാര�മാണ്. 
ആ�ാവിേന�ം, ആ�ാവിെ� �ണ�േള�ം, ആ�ാവി�ം �ണ�ളി��� 
ജാതി�ാന�ം മന�ാണ് �ഹി��ത്. �ാേണ�ിയം ഗ��ി�ം, രസേന�ിയം 
രസ�ി�ം, േ�ാേ��ിയം ശ��ി�ം �ത��മാ�ം. ച��്, ത�ക് എ�ിവയാണ് 
�വ��ത���ി�കാരണം. ഒ� വ�വിൽ ഇ�ിയസ�ികർഷ��ാ�േബാൾ  
ഇ�ിയ�ൾ മന�മായി േചർ�് �ാേനാ�ാദനം നട��. ആ�ാവിെ��ം 
ആ�ാവിെ� �ണ��േട�ം �ത����ാകാൻ കാരണ�ം മന�തെ�യാണ്. 
ആ�ാവ് മന�മാ�ം, മന�് ബാേഹ��ിയ��മാ�ം, ഇ�ിയ�ൾ വിഷയ��മാ�ം 
സ�ികർഷ�ിലാ�േബാൾ ഓേരാ ഇ�ിയ�ളി�ം �ത���ാനം ഉ��മാ��. 
മന�് ഏെതാ� ഇ�ിയ�മായി�ാേണാ സ�ികർഷ�ിലാ��ത് ആ ഇ�യ�ി� 
േഗാചരമായ വ�വിലാണ് �ത���ാനം സംഭവി��ത്. ഒ� സമയം ഒ� 
വിഷയ�മായി�ാണ് മാ�മാണ് സ�ികർഷം സാധ�മാ��ത്.(ആര�ാേദവി. ടി, 2014: 
43) 

�മാണവിചാരം അൈദ�ത�ിൽ 

ഉപനിഷ�് വിചാരധാര�മായി േനരി�് ബ��� ഒ� ദർശനമാണ് 
അൈദ�തം. �മാണ��െട വിശകലന�ിൽ ന�ായദർശന�മായി അത��ം 
വ�തിരി�മായ ഒ� നിലപാടാണ് അൈദ�തം സ�ീകരി��ത്. ധർ�രാജാധ�രീ�െ� 

                                                                                                                       
38 വിേശഷണത (വിേശഷണ വിശിഷ� ഭാവം) യിൽ�ടിയാണ് സമവായം, അഭാവം, എ�ീ 
പദാർ���െട (categories) �ത���ാനം ഉ�ാ��ത്. സമവായം, അഭാവം എ�ിവ�െട   
�ത�� �ാനം േനരി�് ലഭി�കയി�.  
39 ഏെത�ി�െമാ� വ�വിൽ �ത���ാന��ാ�േബാൾ ആ വ�വിെ� ജാതിയിൽെപ� 
സമാനവ��ളിെല�ാം (േനരി�് �ത��സ�ികർഷമിെ��ിൽ �ടി)  �ത���ാനം 
ലഭി��. സാമാന�  ല�ണ �ത�ാസ�ിയാണ് ഇതി� കാരണം. ഒ� പ�വിൽ 
�ത���ാന��ാ�േബാൾ സമാനജാതിയി�� എ�ാ പ��ളി�ം �ത��ം ജാഞാനം 
സാമാന�  ല�ണ �ത�ാസ�ിയിൽ �ടിയാണ് ലഭി��ത്. 
40 �വ��ിെ� �ാന�ിൽ �ത����ാകാൻ കാരണം �ാന ല�ണ �ത�ാസ�ിയാണ്. 
ഒ� �വ�െ� �റി���ാനം ആ �വ�െ� മന�ിലാ�ിെയ� േബാധേ�ാ��ടി ഒ� 
വ��ിയിൽ �ത��മാ��ത് �ാന ല�ണ �ത�ാസ�ിയിൽ�ടിയാണ്. 
41 വളെര വി�ര�ം കഴി��ം വരാനിരി���മായ �വ���െട �ത���ാന�ി� കാരണം     
േയാഗജധർ�മാണ്. േയാഗിക�െട �ാനം േയാഗജധർ��ി� സമാനമാണ്. 
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േവദാ�പരിഭാഷയാണ് അൈദ�തേവദാ��ിെല �മാണ�തിപാദ�മായ 
ആധികാരിക��ം. സ��യ�ളായ വ�വാഹാരികം, �തിഭാസികം, 
പാരമാർ�ികം എ�ിവ�െട അ�ിത�ം അംഗീകരി� അൈദ�തം 
വ�വഹാരികതല�ിൽ മാ�മാണ് �മാണ�ൾ�് �ാധാന�ം ന.�ത്. 
പാരമാർ�ികയാഥാർ���ിെ� (���ാനം) �ാ�ിേയാ��ടി എ�ാ െഭൗതിക 
യാഥാർ����ം അയഥാ�(മിഥ�)മാ�െമ�് ശ�രൻ ����ഭാഷ��ിൽ 
വ��മാ��. വ�ാവഹാരികതല�ിൽനി�ം പാരമാർ�ികതല�ിേല�� 
പരിവർ�നം വ��മാ�കയാണ്  �ാതിഭാസിക യാഥാർ���ിെ� 
സ�ീകര�തയിൽ ശ�രൻ െച��ത്. കയറിൽ ദർശി�� സർ��ാന�ിന് 
സമാനമാണ്  െഭൗതികയാഥാർ��െമ�് �����ിൽ (അധ�ാസഭാഷ�ം) 
അേ�ഹം വിശദീകരി��. നിത�ൻ, ��ൻ, ��ൻ, സർ��ൻ, 
സർ�ശ�ിസമന�ിതൻ �ട�ിയ വിേശഷണ�േളാട് �ടിയ ��െ�യാണ് ശ�രൻ 
ആത��ികയാഥാർ��മായി സ�ീകരി��ത്. ���ിൽനി�ം ഭി�മായ സർ� 
വ���ം അനിത�മാണ്. �ാപ�ിക യാഥാർ����െട അ�ിത��ി� കാരണം 
അ�ാനമാണ്. അ�ാനനി��ിയാണ് അൈദ�തം ല��മാ��ത്. 
മ�ദർശന�ളിൽ �തിപാദി� തര�ി�� ഒ� �മാണ  വിചാരമ� അൈദ�തം 
സ�ീകരി��ത്. �മാണ�ൾ�ം �േമയ�ൾ�ം �ായിയായ ഒര�ിത�ം 
നൽകാ� അൈദ�തം വ�ാവഹാരികയാഥാർ���ിൽ മാ�മാണ് �മാണ�ൾ�് 
അനിവാര�ത ക�ി��ത്. 

�നി�ിതമായ ഒ� അറിവാണ് �മാണ�ിൽ�ടി ലഭി��ത്. 
�മാകരണം �മാണം എ�ണ് േവദാ�പരിഭാഷ �മാണ�ിന് നൽ�� നിർവചനം. 
അനധിഗത�ം

42
 അബാധിത

43
�മായ �ാനമാണ് �മ. (ധർ�രാജാധ�രീ�ൻ, 

2010:9) വ�വഹാരിയ യാഥാർ��െ� തിരി�റിയാൻ �ത��ം, അ�മാനം, 
ഉപമാനം, ശ�ം, അർ�ാപ�ി, അ�പല�ി എ�ീ �മാണ�ൾ  അൈദ�തം 
സ�ീകരി�. 

അൈദ�ത�ിെല �ത��ം 

�ത���മെയ ഉ�ാ�� അസാധാരണമായ കാരണമാണ് 
�ത���മാണം. �മെയ �ചി�ി�ാൻ ൈചതന�ം എ� പദമാണ് േവദാ�പരിഭാഷ 
സ�ീകരി��ത്. ൈചതന�െ� �മാ� ൈചതന�ം, �മാണ ൈചതന�ം, വിഷയ 
ൈചതന�ം എ�ി�െന ��ായി തരം തിരി��.  അ�ഃകരണ�പ�ിൽ 
അവ�ി�മായ ൈചതന�മാണ് �മാ� ൈചതന�ം.  അ�ഃകരണ��ി�പ�ിൽ 
അവ�ി�മായ ൈചതന�മാണ് �മാണ ൈചതന�ം. ��കം, േപന, �വ്, പാ�ം 
�ട�ിയ വിഷയ��െട �പ�ിൽ അവ�ി�മായ ൈചതന�മാണ് വിഷയൈചതന�ം. 
അ�ഃകരണാവ�ി�ൈചതന�ം (�മാ� ൈചതന�ം) അ�ഃകരണ��ിവ�ി� 
ൈചതന��ിൽ�ടി (�മാണ ൈചതന�ം) വിഷയാവ�ി�ൈചതന��മായി 
(ഘടാദിവിഷയ ൈചതന�ം)അഭി�മാ��താണ് �ത���ാന�ി� കാരണം. 

അൈദ�ത�ിെല �ത���ിെ� വിഭജനം  

അപേര��നം എ� പദമാണ് �ത��െ� പരാമർശി�ാൻ 
അൈദ�തം സ�ീകരി��ത്. �ത���ിെ� �േയാജനം, സ�ികർഷ�ിെ� 
സാ�ിധ�ം, സാ�ിൈവവിധ�ം, �ാനം �ട�ിയവെയ അടി�ാനമാ�ിയാണ് 

                                                           
42 ഒ� വ�വിെന �റി�് ലഭ�മായ �ാനം ഒരി��ം ���ായ �ാനമാ��ത്. അത് തിക�ം �തിയ ഒ� 
�ാനമായിരി�ണം. 
43 ഒ� വ�വിെന �റി�്  ഒ� �ാനം ലഭി� കഴി�ാൽ ആ �ാന�ിന് പി�ീട് ഒ� മാ���ം വരാൻ 
പാടി� 
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േവദാ� പരിഭാഷ �ത��െ�  വിശകലനം െച��ത്. �േയാജനെ� 
അടി�ാനമാ�ി �ാനഗതം, വിഷയഗതം എ�ം, ഒ� വ�വി��ാ�� 
�ാന�മായി ബ�െ��് സവിക�കം, നിർ�ിക�കം എ�ം, സാ�ിേഭദമ�സരി�് 
ജീവസാ�ി, ഈശ�രസാ�ി എ�ം �ാന�മാ�� ബ�െ� അടി�ാനമാ�ി 
േ�യഗതം, ഞ�ിഗതം എ�ം �ത��െ� വിഭജി��. 

�മാണ ൈചതന��ിന് വിഷയാവ�ി�ൈചതന��മാ��ാ�� 
അേഭദത�മാണ് വിഷയഗത �ത���ിെ� �േയാജനം. �മാ�ൈചതന�ം 
തെ�യാണ് വിഷയ�നമായി അഭി�മാ��ത്. ഇ�ര�ിൽ ഒ� വിഷയം ആ 
വിഷയ�ിൽ അവ�ി�മായ അ�ഃകരണ ൈചതന��മായി ഒ� േദശ�് തെ� 
അഭി�മാ�േ�ാൾ വിഷയഗത �ത��ം സാധ�മാ��. �ഖം, �ഃഖം �ട�ിയ 
അ�ഭവ�ൾ വിഷയ�ാന�ിൽനി�ം തിക�ം വ�ത��മായതിനാൽ 
അ�ഃകരണ�ിലാണ് അേഭദത�ം സംഭവി��ത്. �ഖാദ�ാകാര�ിൽ 
അവ�ി�മായൈചതന�ം അ�ഃകരണ���വ�ി�ൈചതന��ിൽ�ടി നിർഗമി�് 
�ഖം, �ഃഖം �ട�ിയവയിൽ അപേരാഷ�ാന(�ത���ാനം)��ാ��. 
�ഖാദി�ാന�ിൽ സംഭവി�� ഇ�രം അഭി�ത�മാണ് �ാനഗത �ത��ം. 
സ�ികർഷ�ളായ സംേയാഗം, സം��താദാ��ം �ട�ിയവയാണ് 
ൈചതന��ിന് മ� വ���മാ�� അേഭദ�ി� കാരണം. സംശയം, നി�യം, 
ഗർ�്, �രണം എ�ിവ അ�ഃകരണ��ികളാ��. അ�ഃകരണം ഏകമാെണ�ി�ം 
��ി�െട േഭദം നിമി�ം അവ മന�്, ��ി, അഹ�ാരം, ചി�ം എ�ി�െന 
വിവിധ�ളായി അ�ഭവെ���. 

സവിക�ക�ം നിർവിക�ക�ം 

ഒ�വ�വിെന അതിെ� ൈവശി��േ�ാട് �ടി അറി��താണ് 
(സംസർഗവഗാഹി�ാനം) സവിക�ക�ത��ം. വ��മായി സംസർഗമി�ാെത 
ഉ�ാ�� �ാനമാണ് (സംസർഗാനവാഹിയായ �നമാണ്) 
നിർവിക�ക�ത��ം. വാക��ാനമാണ് ഇ�രം �ത���ിന് കാരണം. 
അ�ഃകരണാവ�ി� ൈചതന��മായി �ാനാവ�ി� ൈചതന��ിന് 
അേഭദത���ാ��താണ് �ാന�ിൽ �ത���ി� കാരണം. അ�ഃകരണ�ിൽ 
തെ�യാണ് �ാന�ിെ� അേഭദം സംഭവി��ത്. 

ജീവസാ�ി�ത���ം  ഈശ�രസാ�ി�ത���ം 

�ത��െ� ജീവസാ�ി �ത��െമ�ം ഈശ�രസാ�ി �ത��െമ�ം 
ര�ായി വിഭജി��. അ�ഃകരണാവ�ി� ൈചതന�മാണ് ജീവൻ (അ�ഃകരണം 
െകാ�് പരിമിതമാ�ിയ ൈചതന�ം) അ�ഃകരേണാപഹിത ൈചതന�മാണ് 
ജീവസാ�ി. (അ�ഃകരണെ� ഉപാധിയാ�ി മറ�� ൈചതന�ം)  ജീവസാ�ി 
ഓേരാ ആ�ാവി�ം വ�ത��മായി �ിതി െച��.  

മായയാൽ ഉപഹിതമായ (മറ�െ��) ൈചതന�മാണ് ഈശ�രസാ�ി. 
ഈശ�രസാ�ി�ം ഈശ�രസാ�ി�െട ഉപാധിയായ മായ�ം ഏക�ം 
അനാദി�മാണ്. (ധർ�രാജാധ�രീ�ൻ, 2010:89)  മായയാൽ അവ�ി�മായ 
ൈചതന�മാണ്  പരേമശ�രൻ. മായ�െട വിേശഷണമാണ് ഈശ�രത��ി� കാരണം. 
മായ ൈചതന��ിന് ഉപാധിയാ��ത് സാ�ിത�ം ൈകവരി�ാൻ കാരണമാ��. 
ഏകനായ പരേമശ�രൻ സ��ം ഉപാധിയായ മായയാൽ സത�ിക, രജസ, താമസ 
�ണ��െട േഭദമ�സരി�് ��ാവ്, വി�, മേഹശ�രൻ എ�ീ നാമേദയ�ളിൽ 
വ�വഹരി��. 
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േ�യഗത�ത���ം ഞ�ിഗത �ത���ം. 

സാ�ികളിെല ജീേവശ�ര േഭദമ�സരി�് �ത���ാനം േ�യഗത�ത��ം,  
ഞ�ിഗത�ത��ം എ�് വിഭജി��. േ�യമായ വിഷയെ� സംബ�ി� 
�ത��മാണ് േ�യഗത�ത��ം. �ാനെ� സംബ�ി� �ത��മാണ് 
ഞ�ിഗത�ത��ം. 

ഇ�ിയജന��ം ഇ�ിയഅജന��ം 

�ത��െ� ഇ�ിയജന�െമ�ം ഇ�ിയഅജന�െമ�ം മെ�ാ� തര�ി�ം 
േവദാ�പരിഭാഷ വിഭജി��. �േന�ിയ�ളിൽ �ടി ജന�മാ�� �ത��മാണ് 
ഇ�ിയജന� �ത��ം. ഓേരാ ഇ�ിയ��ം അതാതിെ� വിഷയ��മായി 
�ടിേ�ർ�് �ത���ാനം ജനി�ി��. �ാണം, രസനം, ച�സ്, േശാ�ം 
ത��്, എ�ീ �ാേന�ിയ�ളിൽ, ഘ�ാണം, രസനം, ത��് എ�ിവ അതാതിെ� 
�ാന�ി�� െകാ�് ഗ�ം, രസം, �ർശം എ�ിവയിെല �ത��െ� 
ജനി�ി��. എ�ാൽ ച��ം, േശാ��ം ഓേരാ വിഷയ�ളിൽ േനരി�്  വ�ാപരി�് 
ഓേരാ വിഷയ�ളി�ം �ത���ാനെ� ജനി�ി�കയാണ് െച��ത്. �ഖം, 
�ഃഖം �ട�ിയവ�െട �ത��ാ�ഭവം സംഭവി��ത് അ�ഃകരണ�ിലാണ്. 
മന�ിെന ഒ� ഇ�ിയമായി അൈദ�തം അംഗീകരി��ി�. അ�ഃകരണ�ിൽ 
ജന�മാ�� ഇ�രം �ാന�ളാണ് ഇ�ിയഅജന��ത��ം.  

ഉപസംഹാരം. 

മന�ിെ� സാ�ിധ��ിൽ �ാേന�ിയ�ൾ ബാഹ�വ���മായി 
സ�ികർഷ�ിലാ��താണ് �ത���ാനം സംഭവി�ാൻ കാരണെമ�് 
ന�ായദർശനം വ��മാ��. പാ�ാത�ദർശന�ം സമാനരീതിയിലാണ് �ത��െ� 
വിശദീകരി��ത്. ഭാരതീയദർശന�ളിൽ വ�ത�� രീതിശാ�െ� സ�ീകരി� 
അൈദ�തം �ത���മാണ�ിെ� വിശകലന�ി�ം ഭി�മായ നിലപാടാണ് 
സ�ീകരി��ത്. ൈചതന�ം ഒ�മാ�മാണ്. എ�ാൽ അത് പലേപ�കളിൽ 
അറിയെ���. അ�ഃകരണാവ�ി�ൈചതന�മായ �മാ� ൈചതന�ം 
അ�ഃകരണാ���വ�ി� �മാണൈചതന��ിൽ�ടി നിർഗമി�് ��ാദിവിഷയ 
ൈചതന��മായി അേഭദമാ�േബാൾ �ത��ം സംഭവി�െമ�് അൈദ�തം 
വ��മാ��. ന�ായദർശന�ിൽ �ാതാ�ം �ാന�ം വ�ത��മാണ്. 
�ാതാവി�ം �ാന�ി�ം അ�ർഭവി�� ൈചതന�ം ഒ�തെ� എ� 
വാദമാണ് അൈദ�തം �ത���മാണ വ�ാഖ�ന�ിൽ സ�ീകരി��ത്. 
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kÀ¤m-ß-I-kv{Xo-sshb-àn-I-X-bpsS `n¶-ap-J-§Ä :  

‘]mÞ-h-]p-cw’ - F¶ t\mhenÂ   
tUm. Un. sdPn-Ip-amÀ 

Akn-Ìâv s{]m -̂kÀ, A[y-£³, ae-bm-f-hn-`mKw, 
Fw.-C.-F-kv. tImfPv  s\Sp-¦­w 

 
kw£n]vXw: kÀ¤m-ß-Ikv{Xosshb-ànIXbpsS A\- -́amb km[y-

X-IÄ Xpd-¶p-h-bv¡p¶ Hcp t\mh-em-Wv tkXp-hnsâ ‘]mÞ-h-]pcw’. 
{`am-ß-I-X-bpsS AXnÀh-c-¼p-I-fn-eqsS hmb-\-¡m-cs\ \bn-¡p-t¼mgpw 
kÀ¤m-ßIkv{Xokz-Xz¯nsâ ASn-Øm-\-]-c-amb `n¶-ap-J-km[y-XIÄ 
AS-bm-f-s¸-Sp-¯p-¶-XnÂ t\mh-enÌv IrXy-\njvT ]peÀ¯n-bn-«p-­v. 
kv{Xokzm-X-{´y-w {]tLm-jn-¡p¶ ]pXp-Im-ehmb-\-I-fnÂs¸Sp-¶Xpw 
kÀ¤m-ß-I-kv{Xohy-àn-Xz§Ä¡v CSw tXSp¶Xpamb t\mh-ep-I-fnÂ 
Nne Ah-k-c-§-fn-se-¦nepw k¦oÀ®X Hcp LS-I-am-Im-sa-¦nepw 
kv{Xok-a-Xzhpw kzmX-{´yhpw bYmÀ°-ambn km£m-Xv¡-cn-¡m\pÅ 

km[y-X-IÄ Ah Xpd¶ph¨n-cn¡pw. ‘]mÞ-h-]pcw’ A -̄c-samcp 
t\mh-em-sW¶XnÂ kwi-b-an-Ã.  ]mÞ-h-]p-c-¯nse tZhn F¶ IYm-

]m-{X¯nsâ apJy-kz-`m-h-amb {`am-ß-IX(Halucination)sb 
ap³\nÀ¯n ka-ImenIkv{Xokz-Xz-¯nsâ km[y-X-I-sf hni-I-e-\-w 

sN¿p-¶-Xn-\mWv ChnsS DZyan¡p-¶-Xv. ‘tZhn’ F¶ IYm-]m-{X-¯nÂ 
{]IS-am-Ip¶ {`am-ß-IX {]kvXpX IYm-]m-{X-¯nsâ AXy´w hyXn-
cn-àhpw AtX kabw  XnIª kzm`m-hn-I-X-bp-Å-Xp-amb `mh- -̧

IÀ¨-IÄ¡p \nZm-\-am-Ip¶Xv ‘]mÞ-h-]p-c’-¯nsâ  khn-ti-j-X-bm-Ip-
¶p. Ip¶n³ap-I-fnse IÂ¨p-h-cp-IÄ¡p \Sp-hnse {iotIm-hn-enÂ 
Nph¶ DS-bmSIfpw s\än-bnÂ knµq-c-hp-a-Wnªv N{aw-]-Snªncp¶v  

‘]mÞ-h-]p-c’-s¯ kpaw-K-en-Isf Pmc-·m-cnÂ \n¶p c£n¨p-t]mcp¶ 
tZhn  t{]mÖz-en-X-amb B `mh- -̧IÀ¨-I-fnÂ H¶p am{XamWv. 

‘]mÞ-h-]p-c’-s¯ Pmcs\ Bhm-ln-¨p-h-cp-¯p-hm³ th­n sdbnÂth 

tÌj-\nse ¹mävt^m-anÂ A\p-Zn\w Im¯n-cn-¡p¶ ‘sXt¡-¸pdw 

kvIqfnse tZhn-«o-¨À’- asämcp `mh- -̧IÀ¨-bmWv. `À¯m-¡-·m-cpsS Ign-
hn-Ãm-bva-bnÂ a\w s\m´v Ahsc \njv¡-cpWw Dt]-£n¨v ae-ap-I-fn-

tebv¡p Ib-dn-t¸mbn ‘Iqä³ ac-§-fpsS \Sp-hn-epÅ Hcp sIm¨p-]m-d-
bnÂ N{aw ]Sn-ªncp¶v I®-S-̈ p {]mÀ°n¨v \nXy-amb [ym\-̄ n-

tebv¡v B­p t]mb-’ ‘A`n-\h{Zu]-Zn-’bmIs« cLp-hn-t\mSp ]d-b-
s¸« IY-bnÂ \n¶p apàn {]m]n¨p kzX-{ -́amsbmcp kv{Xokz-Xzw 
{]m]n-¡p-¶Xv aq¶m-a-sXmcp `mh-amäw. {]kvXpX `mh-hy-Xn-bm-\§Ä 
kv{Xokzm-X-{´y-¯nsâ \h-`m-hp-I-Xz-hy-Xn-bm-\-§sf {]Xn-\n-[o-

Icn¡p¶XmWv ‘]mÞ-h-]pcw’ F¶ t\mh-ensâ ASn-Øm\w.   
khn-ti-j-]-Z-§Ä : ]mÞ-h-]pcw, {`am-ß-I-X, amPn-¡Â dnb-en-kw, 
Pmc³, tZhn, {Zu]-Xn, ZpÀ¤       

BapJw: 

 -‘]mÞ-h-]pcw’ F¶ t\mh-enÂ ‘tZhn’ F¶ IYm-]m{Xw ka-
Im-enIkv{Xokz-Xz-¯nsâ aq¶v Ah-Ø-I-sf-bmWv {]Xn-\n-[o-I-cn-¡p-¶-
sX¶p ]d-bmw. ]cm-{i-b-, A_e apX-emb KX-Im-e -kv{Xok-¦-ev]-
¯n\p XoÀ¯pw \nc-¡m¯ ]m{XkrjvSn-bmWv tZhn. ]pcp-j-tI-{µn-X-k-
aq-l-¯nÂ \ne-\n-ev]n\p th­n s]mcp-Xp¶ kv{Xosb¶ AhØ tZhn-
bv¡n-Ã. ]pcpjXpey-tam ]pcp-js\ Iog-S-¡m³ t]m¶tXm Bb ta[m-i-
ànbpw anIhpw {]I-S-am-¡p¶ IYm-]m-{X-amWv tZhn. tZhn«o¨À, {Zu]-Zn, 
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ZpÀ¤- F¶o `mh¸IÀ¨-Ifnse ]mc-kv]cyw t\mh-enÌv Iev]n-¨p-Iq-«n-b-
Xp-X-s¶-sb¶p hyà-am-Ip-¶Xv Ah-bnÂ s]mXp-hmbn ImW-s -̧Sp¶ 
Nne kmZr-iy-§-fmem-Wv. DZm-l-c-W-¯n\v NmXpÀh®y-¯n-e-[n-
jvTnXamb ]pcp-j-ssew-Kn-IX _lp-`m-cym-Xz-¯n-epw, kv{Xoe-¼-S-X-bnepw 
A`n-c-an-¡p-t¼mgpw, Ah-bpsS A\p-c-W-\-§Ä ka-Im-en-I-km-aq-ln-I-Po-
hn-X-¯nÂt¸mepw XpS-cp-t¼mgpw, ]mXn-{h-Xy-{h-X-sa¶ Ducm-¡p-Sp-
¡nÂs¸«v \nÈ-_vZ-bmbn `qan-tbmfw £an-¡p-Ibpw kln-¡p-Ibpw am{Xw 
sNbvXv kzbw CÃm-Xm-Ip¶ kv{Xossh-b-àn-I-Xsb¶  k¦ev]¯n\v 
Cu t\mh-enÂ bmsXmcp Øm\hp-an-Ã.  

 ]p\Àhm-b-\-I-fnÂ ]pXnb ]mT-§Ä \nÀ½n-¡-s -̧Sp-¶-Xp-t]mse 

]pXn-b-Im-e-kv{Xo-Xzhpw ]pXnb am\-§Ä tXSp¶ Zriy-amWv ‘]mÞ-h-

]pcw’ F¶ t\mh-enÂ ImWm³ Ign-bp-¶-Xv. HcÀY-¯nÂ ka-Im-en-I-
kv{Xo-Xz-¯n\v ]pcp-j-tI-{µn-X-ambn¯s¶ Ct¸mgpw XpS-cp¶ kmaq-ln-
Im-k-a-Xz-hy-h-Øn-Xnsb shÃp-hn-fn-¡m\pw H -̧¯n-s\m¸w \n¶p t]mcm-
Sm\papÅ sIev¸p sXfn-bn-¡p¶ Nn´m-]-²-Xn-bmWv t\mh-enÌv apt¼m-

«p-h-bv¡p--¶-Xv. ‘Pmc³’ F¶ ]Zw A\zÀ°-am-¡p¶ kv{Xo-e-¼-SXzw 
]pcp-j-\p-am{Xw Ah-Im-i-s -̧«Xv F¶ ]c-¼-cm-KXNn´bv¡p IS-I-hn-cp-
²-ambn kv{Xobv¡pw Bh-iysa¦nÂ _lp-`À¯r--Xz-¯n-tebvt¡m ]c-]p-
cp-j-K-a-\-¯n-tebvt¡m \o§mhp¶-tX-bpÅq F¶ ka-Xz-Nn´ tZhn-
bpsS kz]v\m-S-\-k-a-amb Nn -́I-fn-eqsSbpw _lp-`À¯r-a-Xn-bmb {Zu]-
Xn-bn-eq-sSbpw Øm]n-X-am-Ip¶p.  tZhn F¶ IYm-]m-{X¯nsâ 
{XnapJXe-§-fn-ep-Å hni-I-e\w ]m{X-hn-i-I-e-\-¯nsâ ]qÀ®-Xbv¡v 
AXymh-iy-am-Wv.  

 ]pcm-hr-¯§fpsS A´:kmc-sa-¶Xv AtN-X-\-amb euIn-I- h-
kvXp-¡-fnÂ t]mepw A[n-tcm-]Ww sN¿-s -̧Sp¶ ktN-X-\-Xzhpw,  A\-

´-amb ]c-kv]-c-hn-\n-ab km[y-X-bpÅ hyàn-Xzm-tcm-]hpamsW1¶ 

hymJym\w IW-¡n-se-Sp-¯mÂ, ‘]mÞ-h-]p-c’-¯nse IYm-]m-{X-¯nsâ 
`mh- -̧IÀ¨bpsS ]Ým-¯ehpw kphn-Zn-X-am-Ipw. B `mh- -̧IÀ -̈bpsS 
kqN-\-IÄ t\mh-ensâ H¶mw A[ym-b-¯nsâ BZy-J-Þn-I-bn-

Â¯s¶bp-­v.  ‘tImf-\nbv¡p apI-fnÂ hr¯n-sI« Hcp aª-¸pI Hcp 
taL-]-Sew t]mse Xq§n-\n-¶n-cp-¶p. ]e-t¸mgpw AXnsâ cq]hpw 
hSnhpw amdn-s¡m-­n-cp-¶p. Nne-t¸mÄ hmbpw ]nfÀ¶p \nev¡p¶ ap¡p-
hsâ `qX-am-bn. Nne-t¸mÄ kÀÆ-kw-lm-cn-bmb ZpÀ¤-bm-bn. Nne-t¸mÄ 

[ym\-¯n-e-aÀ¶ im´-kz-cq-]n-Wn-bmb, \nÊw-K-bmb A½bmbn.’2 

t\mh-en-ep-S-\ofw amdnbpw adnªpw {]I-S-am-Ip¶ ‘SznÌp’-(Twist)IfpsS 
XpS-¡ambpw CXns\ Icp-Xm-hp-¶-Xm-Wv. IYm-]m-{X-§-fpsS am\-kn-I-kw-
LÀj-§Ä hnhn[ cq]§fnÂ {]Xy-£-s -̧Sp-¶-Xpw tZhn F¶ IYm-]m-
{X-¯nsâ at\m-\n-e-IÄ amdp¶Xp hnti-jn¨pw CXnÂ kqNn-X-am-Ip-¶p-

sh¶p Icp-Xmw. amIvkv apÅ-dpsS3 A`n-{]m-b-¯nÂ Hcp ]pcm-hr-¯s¯ 
sFXn-lm-kn-I-X-e-¯n-tebv¡v amäp-¶Xv k¼qÀ®-amb ZpÀ{K-l-X, Akw-
_-Ôw AYhm bpàn-cm-lnXyw, sshNn-{Xyw, {]Ir-Xym-XoX`mhw 

AYhm AÛp-X-ap-f-hm-¡Â apX-emb LS-I-§-fmWv. ‘]mÞ-h-]p-c’-sa¶ 
t\mh-enÂ Ch-sbÃmw Gä-¡p-d-¨n-ep-I-tfmsS Zriy-hp-am-Wv.  



Assonance, No.21, January 2021 

 278 

 ‘amPn-¡Â dnb-en-k’--¯nsâ kmt¦-Xn-I-kz-`m-h-§sf Gä-¡p-d-
¨n-ep-I-tfmsS Cu t\mh-enÂ Is­¯m-hp-¶-Xm-Wv. sF{µ-Pm-en-I-L-S-I--

(magical elements)§sf bYmÀ°-tem-I-hp-ambn tImÀ¯n-W-¡p¶ 

kuµ-cym-ß-I-kr-jvSn-(aesthetic style)bmWv ‘amPn-¡Â dnb-en-k’4 --sa¶ 

\nÀÆ-N\w kzoI-cn-¨mÂ ‘]mÞ-h-]p-c’-¯nsâ s]mXp-L-S\ AXm-sW-
¶p Is­-¯mw. IY-bpsS D]-cn-X-e-¯nÂ {]I-S-amb sF{µ-Pm-enI LS-
I-§Ä H¶pw Xs¶ ImWp-I-bnÃ. bYmÀ°-Po-hn-X-hp-ambn am{Xw 
tNÀ¶p \nev¡p¶ ]Ým-¯-e-§fpw {]hÀ¯-\-§-fp-saÃmw D­m-bn-cn-
¡p-Ibpw sN¿pw.  F¶mÂ IYm-]m{Xw bYmÀ°hpw kzm`m-hn-I-hp-amb -
Po-hn-X-¯nsâ \nb-a-§sf DÃw-Ln-¡p-¶Xp kÀÆ-km-[m-c-W-ambn CXnÂ 
ImW-s -̧Sp¶p. sdbnÂth tÌj³ ]Ým-¯-e-¯nÂ Pmcs\ Im¯n-cn-
¡p¶ tZhn F¶ IYm-]m{Xw Xs¶ AXn\p anIhpä DZm-l-c-W-am-Wv. 

1. ‘tZhn’ F¶ a\p-jykv{Xo: 

 ‘A\m-Y-I-fmb s]¬Ip-«n-I-fpsS PohnXw ]´m-Sp¶’ Pmc³ 
F¶ kzXzw ]mÞ-h-]p-c-¯nsâbpw t\mh-en-sâ-X-s¶bpw khnti-j-ap-
J-amWv. tZhn F¶ IYm-]m{X¯nsâ Npän-¯n-cn-b-ep-Ifpw Nn -́Ifpw 
{]hr-¯n-Ifpw `mh-am-ä-§fpw hsc B ]Zs¯ tI{µo-I-cn-¨mWv kw`-hn-
¡p-¶-Xv. k¦-ev]-¯nepw bmYmÀ°y-¯n-ep-ambn hym]-cn-¡p¶ 
tZhnbpsS \ng-embn kZm]n  Pmc-\p-­v. tZhn F¶ km[m-cW {Kmao-
WbphXn ]mÞ-h-]p-cs¯ Hmtcm hnhm-ln-X-bmb s]¬Ip-«n-sbbpw 
t]mse Pmc-·msc `b-s -̧Sp¶hfpw Ah-cnÂ\n¶p X§sf Im¯p-sIm-
Å-tW-sb¶v Ip¶nsâ apI-fn-epÅ tZhot£-{X-¯nse {]Xn-jvT-bpw, 
]mÞ-h-]p-cs¯ kpaw-K-en-I-fmb kv{XoI-fpsS c£-I-bp-amb ZpÀ¤m-tZ-
hn-tbmSp {]mÀ°n-¡p-¶-h-fp-am-Wv. Xsâ `À¯mhv Ipªn-¡p-t«-«-\p-
sam¯v IpXn-c-h-­n-bnÂ B tZho-t£-{X-¯nÂ sXmgm³ t]mbXv Ah-

fpsS HmÀ½-bn-ep-­v. IqSp-XÂ hnizm-ky-X-bv¡p-th­n ‘Ft¶m t]cp 
ad¶p t]msb-¦nepw ¢mhp ]nSn¨ I®p-Ifpw hkq-cn-¡-e-IÄ ]SÀ¶p-In-S-

¡p¶ apJhpapÅ hb-Ê\mb’ IpXn-c-h-­n-¡m-c-s\bpw AhÄ 
HmÀ¯phbv¡p-¶p-. IpXn-c-¡m-cs\ tZhn hfsc IrXy-ambn ]e-X-hW 

HmÀ¡p-t¼mgpw Abm-fpsS t]cv am{Xw ‘Ft¶m ad¶p t]mb’-Xmbn 
HmÀ½n-¡m³ Ign-bmsX hcp-¶Xv t\mh-ense kz]v\m-S-\-Xp-ey-amb {`am-
ß-I-Xbv¡v hocyw ]I-cp-¶Xntebv¡v t\mh-enÌv a\:]qÀÆw Icp-Xn-h- -̈
Xp Xs¶-bmWv. 

2. ‘tZhn’ F¶ ZpÀ¤m-tZhn: 

 ‘Ip¶n³ap-I-fnse Icn-¦Â¨p-h-cp-IÄ¡p \Sp-hn-epÅ {iotIm-hn-
enÂ Nph¶ DS-bm-S-I-f-Wnªv s\dpI-bnÂ knµq-chpaWnªv N{aw ]Sn-

ªn-cn-¡p¶’ ZpÀ¤m-tZhnbpsS ‘[ym\-¯nsâ Aán-bnÂ’ Nph-¶pPzen¨ 

apJ-¯p-\n¶pw ‘s]mgn-ªp-ho-gp¶ knµq-c-t¯m-sSm¸w Cub-ep-IÄ 

t]mse h¶p Icn-ªp-ho-gp¶ ]mÞ-h-]p-cs¯ Pmc-·mÀ’ Hcp {]Xo-I-am-
Wv. ]pcp-j-tI-{µn-X-amb NqjIk-aq-l-s¯-sbm-¶-S¦w Nps«-cn-¡m³ 
t]m¶{X kv{Xoiàn Ip¶n³]p-ds¯ ZpÀ¤m-tZ-hn-bnÂ Bhm-ln-¨n-cn-¡p-

¶p. ‘]mÞ-h-]p-cs¯ kpaw-K-en-I-fmb s]¬Ip-«n-I-fpsS c£-I’-5 F¶ 
Øm\w ZpÀ¤m-tZ-hn-bv¡p-­v. ]mÞ-h-]p-c-¯v hnhm-ln-X-bmbn F¯p¶ 
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Hmtcm s]¬Ip-«nbpw B tZhnsb Bcm-[n-¡p-¶p. Pmc-·m-cnÂ \n¶p 
X§sf Im¯p-sIm-Å-W-sa-¶-t]-£n-¡p¶Xpw AtX ZpÀ¤mtZhn-tbm-Sp-
X-s¶. HcÀ°-¯nÂ ZpÀ¤m-tZhn, tZhn- F¶ IYm-]m-{X-¯nsâ asämcp 
{]Xn-cq]w Xs¶-bm-Wv. kv{Xok-aq-lw t\cn-Sp¶ ASn- -̈aÀ¯-en-s\-Xn-
cmb {]Xn-tj-[-¯n-sâbpw {]Xn-Im-c-¯n-sâbpw aqÀ¯n-a-Xv`m-h-am-W-Xv. 
ZpÀ¤m(Imfn) k¦ev]w Xs¶ AXn\p sXc-sª-Sp-¯n-cn-¡p-¶Xv 
XnI¨pw tbmPy-am-Ip-¶p. ZpÀ¤mtZhn Zmcn-I-h-[-¯n-eqsS hmNymÀ°-
¯nÂ¯s¶ ]pcp-j-tI-{µn-X-Nq-j-W-¯nsâ Xe-b-dp-¡p-¶p-sh¶p 
k¦ev]n-¨mÂ Ip¶n³apI-fnse ZpÀ¤m tZhnbv¡v ]pXn-sbmcp Xe-¯nÂ 
{]kàn hÀ²n-¡p-¶-Xm-Wv. hnhm-l-_-Ô-¯nÂ {]mtbm-Kn-I-ambn 
kv{Xosb \ne-ambpw ]pcp-js\ hn¯m-bpw Nn{Xo-I-cn-¡p¶ a\p-kvar-Xn-

bnse hymJym\w-6 {i²n-¨mÂ ]pcp-j-tI-{µnX kmaq-ln-I-X-bnÂ \n¶pw 
kv{XotI-{µnX kmaq-ln-I-X-bn-te-bv¡pÅ Cu {[pho-I-c-Ws¯ Kw`o-c-
ambn hne-bn-cp-¯m-hp-¶-Xm-Wv. tZhn-bpsS kz`m-h-¯nÂ ]e-bn-S-§-fnepw 

CtX ZpÀ¤-bpsS ‘Bth-in-¡Â’ kw`-hn-¡p-¶p-s­-¶Xv {it²b-hpam-Wv.  

3. ‘tZhn’ F¶ {Zu]Zn: 

 alm-`m-c-X-¯nse {Zu]Zn A©p `À¯m-¡-·msc Hcpt]mse 
Xr]vXn-s -̧Sp-¯p-¶-hfpw bYmÀ°-¯nÂ _lp-`m-cym-Xz-sa¶ ]pcp-j-k-aq-
l-¯nsâ kuI-cy-]qÀÆ-amb Xcw-Xn-cn-¡-en\v _lp-`À¯r-Xz-sa¶ 
_ZÂ kwhn-[m-\-¯n-eqsS a[p-c-amb Xncn-¨Sn \evIp-¶-h-fp-am-Wv. B 
hn[-¯nÂ kv{Xokzm-X-{´y-¯nsâ D¯-a-{]-Xo-I-ambn  {Zu]-Znsb ho£n-
¡m-hp-¶-Xm-Wv. H¶nÂ IqSp-XÂ `mcy-amsc Xcw t]mse kzoI-cn-¡m³ 
]pcp-j\v e`n-¨n-cp¶ kzmX{´yw H¶n-tesd `À¯m-¡-·msc AXp 
t]mse kzoI-cn-¡m³ kv{Xobv¡pw kuIcyambm-se´v F¶ -Nn´ 

\ymbam-Wv. ‘]mÞ-h-]p-c’-¯nÂ Ah-X-cn-¸n-¡-s -̧Sp-¶ -{Zu-]-Znbv¡v 
thsdbpw Nne amä-§-fpap-s­¶p am{Xw.  {Zu]-Zn-bpsS IY tZhn-bpsS 
Pohn-X-hp-ambn Cg-tN-À¡p-hm³ X¡-hn[w amän-sb-gp-Xn-b-Xm-Wv F¶p 

Is­-¯m³ {]bm-k-anÃ. ‘Pmc³’ F¶ ]Zw  H¶n-tesd kv{XoI-fp-ambn 
can-¡p-¶-h³ F¶ Bibw ]¦n-Sp-t¼mÄ H¶n-tesd ]pcp-j-·m-cp-ambn 
can-¡p¶ {Zu]Zn XoÀ -̈bmbpw Hcp _ZÂ Nn´-bm-Wv. \½psS kwkvIm-
c-¯n-epw ]mc-¼cy¯nepw kmln-Xy-¯nepw A´Àeo\ambXpw, F-hn-
sSbpw ImWm-hp¶{X Bg-¯nÂ thcq-¶n¡gn-ª-Xp-amb  enwKm-k-a-Xz-- 

7¯n\v hyà-amb adp-]-Sn-bmWn-Xv. ‘]Ãn\p ]Ãv’ F¶ \ymb-{]-Imcw 
Nqj-Ws¯ NqjWw sIm­p-Xs¶ t\cn-Sp¶ Hcp coXn-bpam-Ip¶p.   

 tZhn sdbnÂth-tÌ-jsâ ¹mävt^manÂ F¶pw t]mbn Im¯n-cn-

¡p-¶Xp Pmc-s\-bm-Wv. ‘Igp-t¯mfw \o«n-h-fÀ¯nb apSn, Ab-ªp-
\o­ Imhn-Pp-ºm, Idp¯ Imep-d, Rc-¼p-IÄ ]nS-¨p-\n-ev¡p-¶, Idp¯ 
ZrV-amb ssIIÄ, knK-c-änsâ Id hoW \o­ hnc-ep-IÄ, Pmcsâ Xpf-

¨p-I-b-dp¶ t\m«w, Pmcsâ Ømbn-bmb `mhw,’8 Ch-bpÅ ‘anSp-¡\pw 

]Wn-b-dn-bm-hp¶’bmfp amb Pmcs\ {]Xo-£n-¨v AhÄ Im¯n-cn-¡p-¶-Xv 
Hcp hntcm-[m-`m-k-amsW¶p tXm¶mw. F¶mÂ  Pmc³ kpaw-K-en-I-fmb 
kv{XoIsf At\z-jn¨p  \S-¡p-¶Xn\p kam-´-c-ambn tZhn anSp-¡-\mb 
Pmcs\ At\z-jn¨p \S-¡p-¶p-sh-¶Xp kv{Xo]p-cpjka-
Xzmht_m[¯nsâ `mK-ambn ImtW-­n-hcpw. s^an-\n-Ìp-IÄ sXfn-bn-
¡m³ {ian-¡p-¶Xp t]mse, kv{Xo ChnsS kzm`m-hn-I-ambn P\n-¡p-I-
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bÃ, krjvSn-¡-s -̧Sp-I-bmWv. kzm`m-hn-I-kr-jvSn-b-Ã, Hcp kmwkvIm-

cnIkrjvSn.9 

 ‘]mÞ-h-]p-c-’sa¶ t\mhÂ {`am-ß-I-X-bpsS AXnÀhc-¼p-
IfneqsS  hmb-\-¡m-cs\ \bn-¡pIbmWv. tZhn- F¶ IYm-]m{Xw 
Pmcs\ At\z-jn-¡p-¶Xp km¦-ev]n-I-tem-I-amb ]mÞ-h-]p-cs¯ ASn-
Øm-\-am-¡nbm-W.v AtX-k-abw AhÄ apgpIp¶Xp bmYmÀ°y-t¯mSv 
At§-bäw ASp¸w {]I-S-am¡p¶ k¦-ev]-§fnepamWv. AXn-\mÂ 
Nqjn-X-k-aq-l-¯nsâ {]Xo-Im-ß-I- {]-Xn-tj-[-am-bn- B At\z-j-Ws¯  
ImWphm³ hmb-\-¡m-c\p t{]cW -e`n¡p¶p-­v. Pmcsâ cq]-`m-h-§sf 
IrXy-ambn \nÀÆ-Nn-¨n-cn-¡p-¶-XnÂ t]mep-w Hcp ]qÀ®-Xbp­v. tZhn 
So¨À F¶pw sdbnÂth-tÌ-j-\nse ¹mäv t^manÂ Im¯n-cn-¡p-¶Xv 
Bsc-bm-sW¶ Sn¡äv If-IvS-dpsS tNmZy-¯n\v AhÄ hyà-amb adp-]-
Sn- \evImXncp¶Xn-\mÂ tNmZy-IÀ¯mhv Cfn`y-\m-Ip-¶p. F¶mÂ Ah-

fpsS a\-ÊnÂ XnI-«n-h¶Xv ‘D­,v Fsâ Pmcs\’10 F¶ D¯-c-am-bn-cp-
¶p. F¶mÂ A¡mcyw ]d-bm³ tZhnsb t\mh-enÌvv A\phZn¡m-Xn-cp-
¶Xp ap¼p kqNn-¸n-¡-s¸« {`am-ß-I-X-bpsS kmt¦-XnI AXnÀh-c-¼p-

IÄ ewLn-¡-s -̧Sm-Xn-cn-¡p-hm³ th­n-bm-sW-¶Xpw hyà-am-Wv. ‘amPn-

¡Â dnb-en-k’--sa¶ hnti-j-W-¯nÂ¯s¶ AXnsâ kz`m-h-amb hncp-

t²màn(oxymoron)bps­-¶-Xnsâ sXfn-hm-Wn-Xv. t\Àhn]-co-X-amb 

Zzµzmh-Ø-IÄ X½n-epÅ bp²-am-W-Xv.11 Ah-bnÂ Hmtcm¶pw A-Xn-tâ-
Xmb ambn-I-temIw krjvSn-¡m³ Hcp-s¼-Sp-¶Xpw kzm`m-hn-I-am-Ip-¶p. 
`mjm-hn-i-Zo-I-c-W-¯n-Â apt¼m«p hbv¡-s -̧Sp¶ Cu hncp-²Zzµzm-h-Ø-
I-fnÂ H¶p asäm-¶n\p Iogvs -̧Smt\m GsX-¦nepw hn[-¯nÂ AXns\ 

DÄs¡m-Åmt\m Hcn-¡epw km[n-¡p-I-bnÃ12 F¶ {]tXy-I-X-bp-ap-­v. 
IYm-L-S-\sb _m[n-¡p-sa-¶-Xn-\mÂ Gs´-¦nepw \o¡p-t]m-¡n\v 
t\mh-enÌv A\p-h-Zn-¡p-I-bp-an-Ã. {]kvXpX hncp² Zzµz-§sf t]mÌv 
sImtfm-Wn-bÂ ]Ým-¯-e-¯nÂ hne-bn-cp-¯n-bmÂ `qX-Im-e-¯nsâ 
\njvTp-c-amb tkzÑm-[n-]-Xy-{]-h-W-X-IÄ¡v B[p-\n-I-Im-e-¯nsâ 
kmÀÆ-eu-InI kzmX-{´y-apÄs¡m-Åp¶ P\m-[n-]-Xy-{]-h-W-X-Isf 
DÄs¡m-Åmt\m Ah-tbmSp tNÀ¶p t]mImt\m Ign-bnsÃs¶mcp Xmc-X-
ay-hp-ap-­v. 

 A`n-\h{Zu]-Zn-bpsS IY iyma-f-tbmSpw cLphnt\mSpw ]d-bp-

¶Xv ‘Pmc-\m-’13Wv. Hcp {Kma-¯nse Xehsâ aI-fmb A`n-\-h-]m-©m-
en hn[n-{]-Imcw A©pt]-scbpw `À¯m-¡-·m-cmbn kzoI-cn-¡p-¶p. 
F¶mÂ ktlm-Z-c-·mÀ ]c-kv]-c-apÅ kwi-b-§fpw Akq-bbpw aqew 
B IpSpw-_-¯nse kzØX \jvS-s -̧Sp-¶p. c­m-a³ aq¶m-a-t\mSv ]d-

bp¶ Imcy-§Ä Cub-h-k-c-¯nÂ hfsc {]k-à-am-Wv. ‘]pcp-jsâ 
Gähpw henb kz¯v Ahsâ s]®m-Wv. F{X Icp-¯-\mb ]pcp-j-\m-
bmepw Ahsâ s]®nsâ IS-¡-®n\p ap¼nÂ Aenªp t]mIp-¶p. 
Ah-fpsS t\À¡p asäm-cmÄ t\m¡p-¶-Xp-t]mepw Ah\p kln-¡m-\m-hn-
Ã. Hcp s]®v A©p-t]-cpsS `mcy-bm-Ip-¶Xv F´p \nIrjvS-amb 

GÀ¸mSmWv?-’14 k]-Xv\oZp:Js¯- -̧än-bpÅ IY-IÄ ]pcm-W-§-fnepw 
Ncn-{X-¯nepw F{X-th-W-sa-¦n-ep-ap-s­¶ hkvXpX ]cn-K-Wn-¡p-t¼mÄ 
Cu tNmZyw Ime-§-fmbn kv{XoIÄ tNmZn-¨p-h-¶n-cp-¶-XtÃ F¶p kwi-
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bn-¡mw. A`n-\h {Zu]-Znsb cwK¯nd¡p¶Xn-eqsS t\mh-enÌv Dt±-in-

¨Xv X¯p-ey-amb ‘k]-XoZp:J’s¯ Bhn-jv¡-cn-¡m³ Xs¶-bmhmw.  

 kv{Xosb Hcp a\p-jy-Po-hn-sb¶ \nebnÂ KWn-¡m-sX, Ah-
fpsS hnIm-c-hn-Nm-c-§sf IW-¡n-se-Sp-¡msX tIh-e-samcp Ifn-¸m-h-
bmtbm D]-t`m-K-h-kvXp-hmtbm Hs¡ Icp-Xn-t¸m¶ KX-Im-e-k-{¼-Zm-b-

¯n-\pÅ adp-]-Sn-bmWv ‘]mÞ-h-]p-c-’-¯nse A`n-\-h-{Zu-]-Zn. \nhr-¯n-
sI-«-t¸mÄ s]m«n-s¯-dn-¨p-sIm­v AhÄ A©p-t]-tcm-Sp-ambn ]d-bp¶ 

hm¡p-Ifpw kv{Xok-aq-l-¯nsâ {]Xn-tj-[-am-bn IW-¡m¡mw.‘-Rm³ 
\n§sf shdp-¡p-¶p. A©p-t]-scbpw Hcp-t]mse shdp-¡p¶p. ]pgp-hn-

s\-t¸mse, DÑn-jvS-s¯-t¸mse.’15 - -XpSÀ¶v AhÄ Ahsc Dt]-
£n¨pt]mbn Ip¶n³ apI-fnse¯n ZpÀ¤m-tZ-hn-bmbn am-dp-¶p.- 

4. aq¶p `mh-§-fp-sSbpw ka-{KX ‘tZhn’ F¶ IYm-]m-{X-¯nÂ: 

 `À¯mhv Dt]-£n-¨p-t]mb Hcp km[p-bp-h-Xn-bmb tZhn-bpsS 

Zb-\o-bhpw Icp-WmÀ{Z-hp-amb Nn{X-amWv ‘]mÞh-]pcw’ F¶ t\mh-
ensâ AkvXn-Xzw. hnhmlw Ignªv Hcp Ipªp-­m-Ip¶ thf-bnÂ, Hcp 
cm{Xn-bnÂ Ft§m t]mbn-a-dª Ipªn-¡p-t«-«³ F¶ `À¯m-
hns\tbmÀ¯v ka-\ne sXäp¶ tZhn F¶ s]¬Ip-«n-bpsS {`am-ß-I-Nn-
´-I-fmWv CXnse CXn-hr-¯w. `À¯mhp Xs¶ Dt]-£n¨p t]mb-Xn\v 
Hcp ImcWw Is­-¯m³ {ian-¡p-I-bm-W-hÄ. `À¯m-hns\ Dt]-£n¨v 
Pmcs\ At\z-jn-¡p¶ Pohn-X-amtWm XtâXv F¶ Nn´bpw A\p-_-
Ô-k-¦-ev]-§-fp-amWv t\mh-ensâ LS-\-bnÂ ImW-s -̧Sp-¶-Xv. tZhn-bpsS 
hm¡p-I-fnÂ AhÄ A\p-`-hn-¨p-sIm-­n-cn-¡p¶ Zp:Jhpw \ncm-ibpw 

\nÊ-lm-b-Xbpw {]I-S-am-Wv. ‘hf-sc-¡p-d-¨p-Im-e-t¯bv¡p am{X-ta- R-
§Ä Hcp-an¨p Ign-ªn-«p-Åq. Hcp Znhkw cm{Xn At§cv Ft§mt«m Hfn-
t¨m-Sn-t¸m-bn. AXn-\p-tijw R§Ä X½nÂ I­n-«n-Ã. At§cv Fhn-sS-

bm-sW¶pXs¶ F\n¡p bmsXmcp hnh-c-hp-an-Ã.’16  

 sdbnÂth ¹mävt^m-anÂ Pmc-s\bpw {]Xo-£n-¨n---’-cn-¡p¶ 

‘sXt¡-¡pfw kvIqfnse tZhn-«o-¨À’ km[mc-W-¡m-cn-bmb kv{XobmWv. 
`À¯m-hmb Ipªn-¡p-t«-«-\p-sam-cp-an¨v Ip¶n³ apI-fnse ZpÀ¤m-tZ-ho-
t£-{X-¯nÂ sXmgm³ t]mbt¸mgpw kpaw-K-en-I-fmb aäp s]¬Ip-«n-I-

sf-t¸mse ‘]mÞ-h-]p-cs¯ Pmc-·m-cnÂ \n¶p Im¯p-sIm-Å-W--’-sa¶v 

ZpÀ¤mtZhn-tbmSv At]-£n-¡p-t¼mgpw, ‘]mÞ-h-]p-c’ s¯ ‘Pmc³’ Ah-
fpsS ho«n-se¯n Xma-k-ap-d-¸n-¡p-t¼mgpw AhÄ AtX km[m-c-WXzw 
shSn-bp-¶n-Ã. F¶mÂ X§-fpsS ]ckv]-c-_Ôw sXfn-bn-¡m³ AbmÄ 

AhÄ¡v Ah-km-\-ambn Hcp ‘sXfnhp’ \evIp-t¼mÄ AhfpsS `mhw 
kmh-[m\w ZpÀ¤-bptSXmbn amdp-¶Xp ImWmw. tZhn Abm-tfm-sSm-¶n¨p 
ZpÀ¤m-tZ-ho-t£-{X-¯nÂ sXmgm³ t]mb-t¸mÄ Nph¶ kmcn-bp-Sp-¯v, 
s\dp-I-bnÂ knµq-c-a-Wnªv, s\än-bnÂ hen-sbmcp Ip¦p-a-s¸m-«-Wnªv 
AhÄ \n¶psh¶Xpw, -At¸mÄ sXmgm³ AhnsS h¶-hÀ t]mepw Ah-

sf-bmWv ^e-¯nÂ sXmgpXp \n¶Xv17 F¶Xpw A-bmÄ ]d-ª-t¸mÄ 

Ah-fnÂ Nne Ne-\-§Ä D­m-Ip-¶p. ‘AbmÄ ‘IY ]d-ªp-Xo-cp-

t¼mtg’-bv¡pw tZhn {]Xn-ImcZpÀ¤-bpsS {]Xn-cq-]-ambn amdn-bn-cp-¶p. 



Assonance, No.21, January 2021 

 282 

sImtfm-Wn-bÂ kwkvImcw BXy-´n-I-ambn imànINqj-W-¯n-sâbpw 
{Iqc-amb ASn- -̈aÀ¯-en-sâbpw {]Xo-I-am-sW-¦nÂ t]mÌv sImtfm-Wn-
bÂ kwkvImcw B ]mc¼cy-¯n\pw ss]Xr-I-¯n-\psaXn-cmb shÃphn-
fn-bm-Wv. ASn- -̈aÀ -̄en-eqsS t\Sp¶ A[n-Im-cs¯ A\-[n-Ir-X-am¡n 

amäm-\pÅ {ia-§-fmWv AXn-ep-Å-Xv.18  ]mÞ-h-]p-c-¯p-\n-¶pÅ 
Pmcsâ A{]-Xo-£nX IS¶pIb-ähpw ASn- -̈aÀ¯epw {ItaW AXns\ 
Xpd-s¶-XnÀ¡p-hm-\pw Iog-S-¡p-hm-\p-apÅ tZhn-bpsS ss[cy-ambn(ZpÀ¤-
bmbn) ]cn-hÀ¯\w sN¿-s -̧Sp-¶Xv GXm-Zr-i-am-Wv. 

 ZpÀ¤m-tZ-hn-bpsS `mh- -̧IÀ -̈ kw`-hn¨ tZhnbpsS kwkm-chpw 
{]hr-¯n-I-fpw XpSÀ¶-t§m«v  ]qÀ®-ambpw Abmsf Iog-S-¡n-bmWv 
apt¶-dp-¶-Xv. AXp-hsc tZhnsb Iog-S-¡m³ {ian-¨n-cp¶ Pmc³ ]qÀ®-
ambpw tZhnbv¡p Iogvs -̧Sp¶ Zriy-amWv ]n¶oSp ImWp-¶-Xv. Abmsf 
Iog-S-¡p-Ibpw Xsâ ap¼nÂ AbmÄ XoÀ¯pw IgnhpsI«-h-\msW¶v 

sXfn-bn¡p-Ibpw sN¿p-¶-XnÂ AhÄ B\µw Is­-¯p-¶p. ‘F\n¡p 
\n§sf tXmev]n-¡-Ww. ImÂ¡o-gn-en«p Nhn-«n-sR-cn-¡-Ww. \n§-fpsS 
\á-i-co-c-¯nÂ ZpÀ¤-sb-t¸mse \r¯-am-S-Ww. \n§-fpsS tNmc-sb-
Sp¯p s]m«p sXmS-Ww. \n§-fpsS IpS-ep-am-e-sb-Sp¯p Igp-¯n-e-Wn-b-

Ww. \n§-fpsS am{X-aÃ \n§-sf-t¸m-se-bpÅ Hmtcm ]pcp-j-sâ-bpw...’-19 
ZpÀ¤m-tZ-hn-bmbn amdp¶ tZhn-bpsS Zriy-amWv AhnsS ImWp-¶-Xv. B 
kabw hsc IY-IÄ ]d-ªp-sIm-­n-cp-¶Xv Pmc\m-bn-cp-s¶-¦nÂ B 
\nanjw apXÂ AXp sN¿p-¶Xv tZhnbmWv. AbmÄ shdpw t{imXmhp 

am{Xw. AXp-hsc ‘]mÞ-h-]p-c-’s¯¸än AbmÄ ]d-ªn-cp-¶-sXÃmw 
shdpw If-sh¶p hotdmsS hmZn¨n-cp¶ tZhn-bpsS Øm\¯v Ct¸mÄ 
Abm-fm-WpÅXv. tZhn `wKn-bmbn \pW ]d-bp-¶p-sh¶v Øm]n-¡m³ 
AbmÄ {ian-¡p¶ Ah-Ø-bn-te-bv¡v Imcy-§Ä amdn-a-dn-bp¶p. 

 tZhn ZpÀ¤m-tZ-hn-bmbn amdp¶ L«¯n-emWv Pmc³ cLp-hn-
t\mSpw iyma-f-tbmSpw A`n-\h{Zu]-Zn-bpsS IY ]d-bp-¶-sX-¶Xpw 
{it²-b-am-Wv. `À¯m-¡-·m-cpsS Ign-hn-Ãm-bva-bnÂ a\w s\m´v Ahsc 

\njv¡-cpWw Dt]-£n¨v ae-ap-I-fn-tebv¡p Ib-dn-t¸mbn ‘Iqä³ ac-§-
fpsS \Sp-hn-epÅ Hcp sIm¨p-]m-d-bnÂ N{aw ]Sn-ªncp¶v I®-S-¨p 

{]mÀ°n¨v-’20 \nXy-amb [ym\-¯n-tebv¡v B­p t]mb-h-fmWv Abm-

fpsS IY-bnse {Zu]-Zn. ‘Ah-fpsS C{µn-b-§Ä atätXm DWÀÆn\p 
th­n Im¯n-cn-¡p-I-bm-bn-cp-¶p. ]n¶oSv AhÄ¡p Npäpw t£{X-ap-

­mbn.-’ {Zu]-Zn-bpsS Cusbmcp `mh-am-ä-¯n\v tZhn-bpsS `mh- -̧IÀ -̈bp-

ambn Gsd _Ô-ap-­v. ho«nÂ Ibdn¡qSnb ‘Pmc-s\-’-¸än iyma-f-tbmSv 

kwkm-cn-¡p-¶ Ah-k-c-¯nÂ tZhn AXp kphy-à-am-Ip¶p. ‘Rm³ 
hoW-XÃ iyma-tf, hÀj-§-fmbn Rms\mcp he s\¿p-I-bm-bn-cp¶p. 
Abmsf Ipcp-¡m-\mbn am{Xw. Rm³ Abmsf t\cnÂ I­n-«n-Ã. ]t£ 
Hcn-¡Â AbmÄ h¶p tNcp-sa¶pw Fsâ he-bnÂ Ipcp-§p-sa¶pw 

F\n-¡-dn-bm-am-bn-cp-¶p.....-’21  

 tZhn F¶ km[m-c-W-¡m-cn-bmb s]¬Ip«nbpsS `mh-]-IÀ¨ 
{Zu]-Zn-bn-eqsS ZpÀ¤m-tZ-hn-bnÂ F¯n-\nev¡p-I-bm-sW¶p ImWmw. tZhn 
F¶ kv{Xo-bpsS hyàn-k¯bpsS aq¶p -X-e-§-fm-Wv ChnsS Zriy-am-Ip-
¶-Xv. Iog-S-§-en-tâXp am{X-amb km[m-c-W- kv{XoXz¯nÂ \n¶v Dt]-
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£n-t¡-­-Xns\ ss[cy-]qÀÆw Dt]-£n-¡p¶ {Zu]-Zn-bn-eqsS IS¶v, 
]pcp-j-Xzs¯ Iog-S-¡m³ t]m¶ ZpÀ¤m-tZ-hn-bnÂ AXv F¯n-\n-
ev¡p¶p. Xtâ-X-Ãm¯ Imc-W-¯mÂ `À¯r-]-cn-Xy-à-bmb Hcp km[m-
cW s]¬Ip«n \nÊ-lm-bm-h-Ø-bnÂ Nn´n-¨p-Iq-«n-tb-¡m-hp¶ Nn -́I-
fnse {`am-ß-I-X-IÄ Xs¶-bm-Wn-h-sb¶p Icp-Xm-sa-¦nepw AXn-Po-h-\-
¯n-tâ-Xmb ]e LS-I-§fpw Ah-bnÂ AS-§n-bn-«p-s­¶p hyà-amIp-

¶p. ‘kv{Xoiào-I-cWw ]pcp-j-k-aq-l-¯n\v Hcn-¡epw Hcp shÃp-
hnfntbm `oj-Wntbm DbÀ¯pIbnÃ; IpSpw-_-¯nepw kaq-l-¯nepw 
kzc-t¨À¨ CÃm-XmInÃ; ]Icw Pohn-Xs¯ IqSp-XÂ hÀ²-am-\-am-¡p-

Itb DÅq’22 F¶n-§s\bpÅ \nc-´-c-amb s^an-\n-Ìp-apd-hn-fn-I-
sfm¶pw sNhn-s¡m-Åm³ -ka-Im-en-I-]q-cp-j-k-aqlw X¿m-dm-Im-¯n-S-
t¯mfw Imew ]pXp-a-bpÅ Nn -́Ifpw {]hr-¯n-Ifpw A\n-hm-cy-am-tb-
¡mw. ]pcp-j\v CjvS-ap-Å-t¸mÄ kzoI-cn-¡p-Ibpw CjvS-an-Ãm-¯-t¸mÄ 
Xnc-kvI-cn-¡p-Ibpw sN¿m-hp¶ kuI-cy-apÅ Hcp D]-I-c-W-ambn 
kv{Xosb Icp-Xp-¶-Xn-s\-Xn-cmb ià-amb Hcp ap¶-dn-bn-¸mbpw Cu 
t\mh-ense `mh- -̧IÀ¨sb ImWm-hp-¶-Xm-Wv. th­n h¶mÂ CXnse 
{Zu]-Zn-sb-t¸mse ]pcp-js\ Dt]-£n¨p t]mIm\pw ZpÀ¤-sb-t¸mse 
Iogvs -̧Sp-¯m\pw {XmWn-bp-Å-h-fmWv kv{Xo Fs¶mcp ktµiw AXn-
epÄs¡m-­n-«p-­v. B \nebv¡v kv{Xo]p-cp-j-k-a-Xz-Nn-´-bpsS anI-hpä 
{]XoI-ambn tZhnsb ImWmw.  

5. ‘]mÞ-h-]pcw’ F¶ {]tl-fnI: 

 ‘amPn-¡Â dnb-en-k--’-¯nsâ A\p-c-W-\-§fpw Gdnbpw 

Ipdªpw A\p-`-h-s -̧Sp¶ t\mh-emWv ‘]mÞ-h-]p-cw--’. ssZ\w-Zn-\-sa-

t¶mWw sdbnÂth ¹mävt^m-anÂ  ‘]mÞ-h-]p-c-’¯p-h¨p ]cn-N-b-s¸« 

Pmcsâ hchpw {]Xo-£n-¨n’-cn-¡p¶ tZhn So¨À Hcp bmYmÀ°yam-bn 
A\p-`-h-s -̧Sp-¶Xv XnI¨pw kzm`m-hn-I-amb sdbnÂth ¹mävt^mansâ 
]cn-k-c-hn-h-c-W-hpw, Sn¡äv If-IvS-dpsS tNmZy-hp-sa-Ãm-w aqeam-Wv. 

F¶mÂ AhÄ {]Xo-£n-¡m-sX-bn-cn-¡p¶ ka-b¯v ‘ho«n-tebv¡p 
Xs¶ Ib-dn-h¶v A[n-Im-cm-h-Im-i-§-tfmsS Ahn-sS-¡-bdn ]mÀ¸p-d-¸n-

¡p¶ Pmc³ Ah-fpsS k¦-ev]-am-Wv. ‘Pmc-’t\mSv XpS-¡-¯nÂ AhÄ 

XnIª AIew ]men-¡p-¶p. ‘]mÞ-h-]p-c--’¯p-h¨v Xm\p-ambn 

AhÄ¡p-­m-bn-cp¶ ASp- -̧’s¯ HmÀ½n-¸n-¡p-hm³ AbmÄ \evIp¶ 

‘sXfn-hp-I-sf-’-sbÃmw AhÄ ]pÑn-¨p-X-Åp-¶p. Xm³ ]mÞ-]p-c-s¯-¶-
Ã, hoSp-hn«p ]pd-t¯bv¡p t]mepw t]mbn-«nÃ F¶-hÄ Abm-tfmSp 
XoÀ¯p ]d-bp-¶-Xp-X-s¶-bmWv hmkvX-hw. F¶mÂ bmYmÀ°y-t¯mSv 

IqSp-XÂ ASp-¯p-\n-ev¡p¶ km¦-ev]n-I-`m-h-\-I-fpsS `mK-ambn23 tZhn-
bpsS k¦-ev]-I-Y-bnse Pmc³ ho«n-tebv¡p hcp¶ hgn-bnÂ \m«p-Im-
tcmSpw tZhn-bpsS _Ôp-¡-tfm-Sp-saÃmw kwkm-cn-¡p¶p; hgn tNmZn-¡p-
¶p; ho«nÂ Xma-k-ap-d-¸n-¡p-t¼mÄ¯s¶ tZhn-bpsS aI³ cLp-hn-
t\mSpw A\p-P¯n iyma-f-tbmSpw IY-IÄ ]d-bp¶p; ]d-bp¶ IY-IÄ 
]t£ Imcy-amb cq]-t`Zw hcp-¯n-b-h-bm-sW¶p am{Xw. AbmÄ ]d-
bp¶ {Zu]-Zn-bpsS IY B[p-\n-I-Po-hn-X-¯nsâ ]pXnb Nn´mXe-§-fn-
tebv¡p shfn¨w hnip¶-Xm-Wv. kam-\-amsbmcp ]mTm-´-c-X ]mÞ-h-]p-
c-s¯-¡p-dn¨v AbmÄ ]d-bp¶ Ncn-{X-I-Y-bv¡p-aps­¶Xv thsdmcp 
Imcyw..  
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 k¦-ev]-¯n\pw bmYmÀ°y-¯n-\p-an-S-bnÂ ØnXn-sN-¿p¶ 

‘]mÞ-h-]p-c-’sa¶ {]tl-fn-Ibv¡v IYm-X-´p-hns\ k¦oÀ®-amb Xe-
§-fn-eqsS \bn-¡p-¶-XnÂ \nÀ®m-bI ]¦mWv hln-¡m-\p-Å-Xv. tZhn-
bpsS `mh-]-IÀ¨ ImWp-t¼mÄ Xm³ sImSp¯ AtX \mW-b-¯nÂ 
AhÄ Xncn- -̈Sn-¡p-I-tbmtWm F¶v Pmc³ kwi-bn-¡p-¶p. HmÀ¡p-
t´mdpw cl-ky-§-fpsS he-¡-®n-IÄ sImcp-¯p-Iq-Sp-¶-Xmbn 

AbmÄ¡p tXm¶n. ‘B sXmSnbpw \Sp-hn-epÅ sIm¨p-hoSpw AXn-\-I-
¯pÅ a\p-jy-cp-saÃmw cl-ky-§-fpsS NXp-¸n-tebv¡p ap§n-t¸m-Ip-I-
bm-Wv. ]mÞ-h-]p-c-s¯-t¸mse Xs¶ Htc-k-abw bYmÀ°hpw Abm-

YmÀ°-hp-am-Ip-I-bmtWm ChnSw? GXmWv D×? GXmWv s]mbv?’24 
ChnsS kwibw {]I-Sn-¸n-¡p-¶Xv XnI¨pw AbYmÀ°-amb IYm-]m{Xw 

Xs¶-bm-Wv F-¶-Xv t\mh-ensâ ‘amPn-¡Â dnb-enk’ km[y-X-sbbpw 
AtXm-sSm¸w ]cn-Wm-a-Kp-]vXnsbbpw Hs«m-¶p-aÃ klm-bn-¡p-¶-Xv.  

 F´m-bmepw ]mÞ-h-]pcw Hcp km¦-ev]n-I-temIamtWm 
AtXm bYmÀ°-¯nÂ A§-s\-sbmcp Øe-apt­m F¶- Nn -́bnÂ 
hmb-\-¡m-À¡v Bi-b-¡p-g¸ap­mIm-\pÅ ]e {ia-§fpw t\mh-enÌv 

\S-¯n-bn-«p-­v. DZm-l-c-W-ambn ‘Pmc³’ cLp-hn\v Ahsâ AÑ-\mb 
Ipªn-¡p-«sâ Nn{Xw hc¨p \evIm³ {ian-¡p-¶p. F¶mÂ Xsâ 
AÑ\p aoi-bnÃ F¶v A½ ]d-ªn-«p-s­¶p cLp ]d-bp-t¼mÄ 
AbmÄ ]cp-§p-¶p. Ipªn-¡p-«sâ ASp¯ kplr-¯mbn B ho«nÂ 
Ib-dn-¡q-Sp¶ Abm-fpsS Hmtcm Ne-\-§-fpw Ipªn-¡p-«s\ Hcn-¡epw 
I­n-«nÃ F¶Xp hyà-am-Ip¶ coXn-bn-emWv. B ]Sw A½sb sIm­p-
t]mbn ImWn-¡s« F¶v Ah³ ]d-bp-t¼mÄ AXp th­ F¶-bmÄ 
]d-bp-¶Xv AXn\p sXfn-hm-Wv. bYmÀ°-¯nÂ cLp-hnsâ apJw t\m¡n 
AbmÄ Ipªn-¡p-«s\ hc-bv¡p-I-bm-bn-cp-¶p-sh¶Xv Abm-fpsS kw`m-

j-W-¯nÂ Xs¶-bp-­v.25 ‘Pmc³’ F¶ IYm-]m{Xw tZhn-bpsS k¦-ev]-
tem-I-¯nsâ Xs¶ `mK-am-Ip-t¼mÄ Ipªn-¡p-«s\ AbmÄ ImWp-¶-
sX-§-s\-sb¶Xv kzm`m-hn-I-amb tNmZy-hp-am-Ip-¶p. 
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