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Abstract 

Jawaharlal Nehru was born on 14th November 1889 in Allahabad (now Prayagraj). His father‟s 

name was Motilal Nehru who was a good lawyer. His father was very rich because of which Nehru 

got the best education. At an early age, he was sent abroad for studies. He studied in two 

universities of England namely Harrow and Cambridge. He completed his degree in the year 1910. 

Since Nehru was an average guy in his studies he was not much interested in law. He had an interest 

in politics. Though he later became a lawyer and practiced law in Allahabad High Court. At the age 

of 24, he got married to Smt. Kamla Devi. They gave birth to a daughter who was named 

Indira.Jawaharlal Nehru was the first Prime Minister of India. He was a leader, politician, and writer 

too. Since he always India to become a successful country, he always worked day and night for the 

betterment of the country. Jawaharlal Nehru was a man of great vision. Most importantly he gave 

the slogan „Araam Haram Hai‟.Jawaharlal Nehru was a man of peace but he saw how Britishers 

treated Indians. Due to which he decided to join the freedom movement. He had a love for his 

country because of which he shook hands with Mahatma Gandhi (Bapu). As a result, he joined the 

Non-Cooperation. In his freedom struggle, he had to face many challenges. He even went to jail 

many times. However, his love for the country did not get any less. He fought a great fight which 

results in Independence. India got its‟ Independence on 15th August 1947. Because of Jawaharlal 

Nehru‟s efforts, he was elected as the first prime minister of India. He was a great leader of great 

vision in nation building contribution. 
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Introduction 

Jawaharlal Nehru was son of eminent lawyer politician Motilal Nehru and he was born in the 

midst of wealth. Motilal was a great admirer of English and he provided all kinds home teaching 

in English to his son. In 1905 young Nehru was sent to Harrow for education. In 1907 Nehru 

joined Trinity College at Cambridge and in 1910 he obtained a degree in Natural Sciences. He 

was called to the bar in 1912. 

Nehru returned to India at the age of twenty-three and he was a queer mixture of the East and the 

West. He joined Allahabad bar and in 1913 he became a member of the United Province 

Congress. Of course, in England he had joined the Fabian Socialist Group. In 1917 he was 

elected Secretary of Allahabad Home Rule League and also a member of All India Congress 

Committee. During the agitation against Rowlatt Act in 1919 he met Gandhi and was attracted 

towards him. By that time he was leading a leisurely life amidst plenty. He was not aware of the 

Socio-economic conditions of the then British India. In 1920 he visited some U.P. villages and 

was shocked to see the sub-human conditions of living of the village peasants. He called the then 

picture of India as naked, starving and utterly miserable. 

During the non-cooperation movement, he was arrested. For the first time the movement gave 

him a sense of freedom. In 1922 he was again arrested and had a jail term of about nine months. 

In 1923 he became a general secretary Prof. Surya Narayan Misraof the Congress and also he 

was elected as Chairman of Allahabad Municipality. In 1929 Nehru was elected President of 

AICC. Under Nehru‟s leadership the party passed the „Independence Resolution‟ at Lahore on 

31
st
December, 1929. He also took the „IndependenceOath‟ on 26 January, 1930. Nehru became 

the President of AICC in 1936, 1937, 1946 and 1951.He participated in the Civil Disobedience 

Movement of 1930 but was very critical of the Round Table Conference of 1931 which was 

attended by Gandhi. He wrote- We saw the pitiful and absolutely inadequate attempts to scratch 

the surface of national and economic problems at the conference. He was again arrested in 1932 

and jailed for two years during struggle for independence of India. 

 

Nehru-Gandhi Relation 

Though Nehru was drawn towards Gandhi and his approach towards the freedom struggle yet 

Nehru differed from Gandhi on Various issues. The most prominent was related to economics. 
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Gandhi looked to be backward on matters of economics yet Nehru was with him because Gandhi 

was more radical on political matters. The pastime of both was different. Nehru spoke on 

science, economic and Socialism. But Gandhi was more concerned with truth, God and 

religion.Though Nehru had many differences with Gandhi, he regarded him as man for the 

masses and considered Gandhi as progressive in political as distinct from social and economic 

matters. He also welcomed the Gandhian method of peaceful resistance as the most civilized 

form of warfare. He also liked the Gandhian doctrine that the end could not be separated from 

the means. In fact,Nehru was bridge between Gnathites andSocialists because of the seminal 

Nehru headed the interim government set up in September, 1946 prior to transfer of power. He 

became independent India‟s first Prime Minister. While the new Constitution of India was in the 

process of making several questions were raised. In 1930s Nehru was in favour of Soviet 

democracy as against the British model. There was also the question of government based upon a 

network of Panchayats. A visible support for British Parliamentary system was also observed. 

The Assembly envisaged the establishment of a centralised political democracy based on 

universal adult suffrage. 

 

Contributions of Gandhi over the means-end concept 

Nehru believed in Parliamentary democracy. But to him democracy was not only a form of 

government, it was a way of life, a way of solving problems by argument, discussion and 

persuasion Democracy involves tolerance and restraint.According to Nehru, “You may define 

democracy in a hundred ways but surely one of the definitions is self-discipline of community. 

The less of the imposed discipline the more the self-discipline, the higher is the development of 

democracy”. This statement of Nehru caused awkward situation when the „Preventive Detention 

Act‟ was introduced. He observed – The Act is required to meet the situational exigencies. The 

act had to be passed because of the lack of self-discipline. He further stated that agitational 

approach or taking resort to direct action weaken the democratic structure. It was under the able 

leadership of Nehru India‟s journey of electoral democracy commenced in 1952 with 173 million 

voters being asked to give their consent. It was a stupendous task. Nehru ledCountry‟s 

democratic process in the first three general elections with exemplary conduct and massive 

popular support. The second and third general elections held in 1957 and 1962 were repeat 
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performances. He was at the helm of one-party dominant era in India. Even prominent political 

scientist Rajni Kothari interpreted the electoral performance and party system in Nehru‟s India as 

'Congress system'. He thus laid the foundation of world‟s largest electoral democracy with the 

provision of universal adult suffrage. 

From the days of national movement, he provided the glimpse of making of a great leader. He 

thought and spoke clearly on the action and interaction between nationalism and internationalism 

during the movement. He discovered India only after making glimpses on world history. He was 

earliest to recognise that India was an essential part of the world. His views on Fascism, 

Imperialism and Communismtestified to that. He identified fascism as a greater danger than 

western European imperialism. He named the Second World War as peoples war against fascism. 

Role in religion 

Nehru wrote clearly on the role of religion and other traditions in public life. He was a student of 

History and was aware of the strength of religious traditions. But as an exponent of rationalism 

he rebelled against superstition, faith and other aspects of religion. He opined that communal and 

other questions are connected to economic problems. His realistic understanding of religious 

traditions and their role paved the way for adopting a secular mode which later made tremendous 

impact on Indian society and polity.He was very much concerned with the problems of national 

unity and of linguistic and cultural groups. During the national movement he was not fully aware 

of the intrinsic merits and demerits of these ideas. Neither Gandhi nor Stalin was fully 

understood by him. But after studying their ideas he developed a new approach – Cosmopolitan 

approach – to find a way between.Apart from Gandhi he was the only leader of the nationalist 

era who was concerned with the problem of economic growth. This haunted him till 

independence. The first problem he faced after freedom was the issue of nation-building. The 

immediate challenges were the post-partition problems, the rise of Hindu Communalism and the 

role of Indian Communists who questioned the very basis of Indian political structure. The 

agitation for linguistic states was more dangerous than the economic issues. He gave emphasis to 

the development of national consensus as it was essential for India‟s unity and progress. He 

pleaded that conciliation and negotiation are the best methods to arrive at the solution. He had no 

illusions on the capacity of the State. He wanted politics and not administration to be in 

command. 



 

 

© Association of Academic Researchers and Faculties (AARF) 
A Monthly Double-Blind Peer Reviewed Refereed Open Access International e-Journal - Included in the International Serial Directories. 

 

Page | 156 

Role in economy 

Nehru‟s greatest contribution was to introduce planning in the capitalist society. He wanted the 

state to control the commanding heights of economy. He had some unbaked socialist ideas with 

regard to public sector. In his approach he could come in contact with both national and 

international economists. One researcher has opined that one of the weaknesses of Nehru was 

that he could not comprehend the important role of social revolution in regard to economic 

development.Nehru was a great admirer of the role of science and technology in the nation-

building process and economic reconstruction of the postcolonial society. In this area he did not 

agree with Gandhi. He was responsible for installation of national laboratories and cosmopolitan 

centres. Yet the success was limited. India is a land of villages. His approach could not help the 

villages and villagers. But one cannot deny his contribution to this area. 

He believed that social and economic transformation is feasible within the frame work of 

parliamentary system even in post-colonial backward economies. In this field he was ahead of 

many socialist leaders in the world. 

Role in International relations 

Nehru developed a perspective oninternational relations and worked out a feasible foreign policy 

with the objective of preserving India‟s national interest. His failure in 1962 was the only dark 

spot, or else he had phenomenal success in uniting the undeveloped and postcolonial states and 

made the voiceless full of assertive statements and opinion. He was father of the policy of 

equidistance and promoter of the cult of non-alignment. He urged to end war for all times since 

the nuclear weapon can destroy the human civilization.His intellectual thrust towards 

modernisation of Indian society was praiseworthy. It was evident during his unqualified stand on 

Hindu Code Bill. 

Nehru was not an original thinker on many socio-political ideas. But his views on these areas had 

an international approval. He never suggested for any socio-political upheaval. His views on 

Nationalism, Internationalism Democracy, Fascism, Communism and Gandhism were well taken 

by the posterity.  His most significant contribution was that he rejected all the dogmas connected 

with religion, fascism, communism and anti-communism. 
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Nehru’s role in overcoming these challenges 

 Consolidation of the nation: Nehru took a firm stance against the possible division of 

India into smaller principalities. He established the State Reorganization Committee to 

fulfil regional aspirations of the people which would lower the chances of them wanting 

to cede from the nation. This way he strengthened the unity. 

 Rehabilitation of refugees: Refugees from Pakistan were given shelter and attempts 

were made to reduce communalism. It was mainly due to JawaharLal Nehru‟s efforts that 

India emerged as a secular state in the mid-twentieth century. Much before independence, 

he played a heroic role in the development of a secular basis for Indian polity. This 

helped in building the narrative of „Unity in Diversity‟. 

 Welfare state: Nehru was a practical idealist and believed that socialism and democracy 

were not contradictory but complementary to each other. He wanted to build a welfare 

state for the equitable distribution of wealth. 

 Planning Commission: Nehru, a pragmatic socialist understood the importance of the 

welfare state in a country which does not have sufficient infrastructure, established a 

planning commission for long term planning of social schemes. 

 Non-Alllignment Policy (NAM): Nehru, being the Foreign Minister, did not want to join 

either of the power blocs. Also, he did not want India to remain aloof from world politics. 

Therefore, Nehru‟s visionary approach to establish NAM with other third world countries 

proved to be an ideal foreign policy approach. 

Conclusion 

Nehru‟s contribution to India can never be truly evaluated. Despite facing daunting tasks, he was 

successful in maintaining and strengthening the nation. Carrying the traditions of the national 

movement, he nurtured the newly born nation, India.Nehru had a very powerful pen. He could 

communicate as effectively as any established writer. His autobiography stands as testimony to 

this. Nehru‟s unusual ability to think, reflect and contemplate vigorously, effectively and 

intensively was second to none. He is not with us for the last „fifty years. But the impact of 
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Nehruvian strategy on economic planning based on equity and social justice continue to be the 

focal theme of the nation-building process in India. 
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हहन्दी साहहत्म के आरोककत सूमण ,सन्त काव्म धाया के शियोभणण भहाकवव सूयदास जी का नाभ सदैव स्वणण 
अऺयों भें दीप्तत मुक्त यहेगा ।सूयदास की जन्भततथथ एवॊ जन्भस्थान के ववषम भें ववद्वानों भें भतबेद है। 

"साहहत्म रहयी' सूय की शरखी यचना भानी जाती है। इसभें साहहत्म रहयी के यचना-कार के सम्फन्ध भें तनम्न 

ऩद शभरता है - 

भुतन ऩुतन के यस रेख । दसन गौयीनन्द को शरणख सुवर सॊवत ्ऩेख ।। 

इसका अथण सॊवत ् 1607 वव० भाना जाता है, अतएवॊ "साहहत्म रहयी' का यचना कार सॊवत ् 1607 वव० है। इस 

ग्रन्थ से मह बी प्रभाणणत होता है कक सूय के गुरु श्री फल्रबाचामण थे। इस आधाय ऩय सूयदास का जन्भ सॊ० 1535 

वव० के रगबग ठहयता है, क्मोंकक फल्रब सम्प्रदाम की भान्मता है कक फल्रबाचामण सूयदास से दस हदन फड़ ेथे 

औय फल्रबाचामण का जन्भ उक्त सॊवत ्की वैिाख ्कृष्ण एकादिी को हुआ था। इसशरए सूयदास की जन्भ-ततथथ 

वैिाख िकु्रा ऩॊचभी, सॊवत ्1535 वव० सभीचीन भानी जाती है। उनकी भतृ्मु सॊवत ्1620 से 1648 वव० के भध्म 

भान्म है।सूयदास के वऩता का नाभ ऩॊडडत याभदास था जो सायस्वत ब्राह्भण थे औय भाता का नाभ जभुनादास 

था।सूयदास वल्रबाचामण के शिष्म थे तथा अष्टछाऩ के कववमों भें सवणप्रभुख थे । 

आचामण याभचन्र िकु्र जी के भतानुसाय सूयदास का जन्भ सॊवत ्1540 वव० के सप्न्नकट औय भतृ्मु सॊवत ्1620 

वव० के आसऩास भानी जाती है। 'चौयासी वैष्णव की वाताण' के आधाय ऩय उनका जन्भ रुनकता अथवा येण ुका 
ऺेत्र (वतणभान प्जरा आगयान्तगणत) भें हुआ था। भथुया औय आगया के फीच गऊघाट ऩय मे तनवास कयते थे। 

फल्रबाचामण से इनकी बेंट वहीॊ ऩय हुई थी। "बावप्रकाि' भें सूय का जन्भ स्थान सीही नाभक ग्राभ फतामा गमा 
है। वे सायस्वत ब्राह्भण थे औय जन्भ के अॊधे थे। "आइने अकफयी' भें (सॊवत ् 1653 वव०) तथा "भुतखफुत-

तवायीख' के अनुसाय सूयदास को अकफय के दयफायी सॊगीतऻों भें भाना है। 

सूयदास जी द्वाया शरणखत ऩाॉच ग्रन्थ भाने जात ेहैं: 
(1) सूयसागय - जो सूयदास की प्रशसद्ध यचना है। प्जसभें सवा राख ऩद सॊग्रहहत थे। ककॊ तु अफ सात-आठ हजाय 

ऩद ही शभरते हैं। 

(2) सूयसायावरी 
(3) साहहत्म-रहयी - प्जसभें उनके कूट ऩद सॊकशरत हैं। 

(4) नर-दभमन्ती 
(5) ब्माहरो 
 उनके काव्म भें   पे्रभ की अऩाय    व्माऩकता  औय  ववववधता है। महीॊ  भानवीम पे्रभ  ईश्वयीम पे्रभ मा बप्क्त के 

रूऩ भें बी व्मक्त हुआ है। ।सूयदास जी के काव्म की सवोऩरय  वविषेता उनका वात्सल्म वणणन है ।उनका 
वात्सरम वणणन भनोवैऻातनक औय भाशभणक है। अऩने फार वणणन भें उन्होंने कृष्ण जन्भ से रेकय उनके ककिोय 
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होने तक की ववशबन्न प्स्थततमों का वणणन ककमा है। कृष्ण की फार रीराएॉ औय फार क्रीङाएॉ सूयदास के काव्म 

का भहत्त्वऩूणण अॊि है।  सूय के वात्सल्म वणणन भें स्वाबाववकता, ववववधता, यभणीमता, एवॊ भाशभणकता है प्जसके 

कायण व ेवणणन अत्मॊत रृदमग्राही एवॊ भभणस्ऩिी फन ऩड़ ेहैं। मिोदा के फहाने सूयदास ने भात ृरृदम का ऐसा 
स्वाबाववक, सयर औय ह्रदम ग्राही थचत्र खीॊचा है कक आश्चमण होता है। वात्सल्म के दोनों ऩऺों सॊमोग एवॊ ववमोग 

का हहन्दी काव्म को छोड़कय अन्म  बाषाओॊ भें बी ऐसा सयस स्वाबाववक तथा सवाांगीण वात्सल्म वणणन अन्मत्र 

कहीॊ ऩय बी दिणनीम नहीॊ है ।वात्सल्म ऺेत्र भें कोई कोना ऐसा नहीॊ है प्जसका स्ऩिण सूय काव्म भें नहीॊ ककमा गमा 
है ।सूयदास जी वात्सल्म यस के सम्राट भाने जात ेहैं। उन्होंने श्रृॊगाय औय िान्त यसों का बी फड़ा भभणस्ऩिी वणणन 

ककमा है।सूयदास का वात्सल्म वणणन हहॊदी साहहत्म की अनुऩभ तनथध हैं।सूयदास जी वात्सल्म वणणन 

अववश्वसनीम है।जो बाव „शििु सॊफॊधी पे्रभ‟ मा „सॊतान पे्रभ‟ अथाणत वात्सल्म नाभक स्थामी बाव को जाग्रत 

कयता है, उसे „वात्सल्म यस‟ भाना जाता है। इसभें शििु के ऩारने से उत्ऩन्न पे्रभ की अशबव्मप्क्त होती 
है।वात्सल्म  यस कापी हद तक श्रृॊगाय यस की बाॊतत प्रतीत होता है औय उसी प्रकाय इसके दो बेद बी फताए गए हैं 
वात्सल्म यस के दो प्रकाय हैं:सॊमोग वात्सल्म,ववमोग वात्सल्म।जहाॉ सॊमोग रूऩ भें स्नेह उभड़ता है वहाॊ सॊमोग 

वात्सल्म यस होता है।जहाॉ ववमोग रूऩ भें पे्रभ, अनुयाग उभड़ता है वहाॉ ववमोग वात्सल्म यस होता है।   वात्सल्म 

के दोनों ऩऺों सॊमोग एवॊ ववमोग का थचत्रण सूयकाव्म भें उऩरब्ध होता है। वात्सल्म के सॊमोग ऩऺ भें उन्होंने एक 

औय तो फारक कृष्ण के रूऩ भधुयी का थचत्रण ककमा है तो दसूयी ओय फारोथचत चेष्टओॊ का भनोहायी वणणन ककमा 
है। वात्सल्म के दोनों ऩऺों सॊमोग एवॊ ववमोग का थचत्रण सूयकाव्म भें उऩरब्ध होता है। याभचॊर  िकु्र ने शरखा 
है :-फार सौंदमण एवॊ स्वबाव के थचत्रण भें प्जतनी सपरता सुय को शभरी है उतनी अन्म ककसी को नहीॊ वह अऩनी 
फॊद आॊखों से वात्सल्मा का कोना कोना झाॊक आए हैं।शबन्न-शबन्न ववद्वानों  ने वात्सल्म‟  को ऩरयबावषत ककमा 
है  

  अशबनव गुतत के भतानुसाय : 

वात्सल्म    बाव    भात्र    है    औय   उसकी    यस    रूऩ    भें    स्वतॊत्र    सत्ता    नहीॊ    भानी    जानी    चाहहए।   

आचामण   भम्भट    के    अनुसाय  -   „„  प्जस    यस    का    स्थामी    बाव    स्नेह    हो    उसकी   पे्रमाॊस    कहते    
हैं    औय    इसी    का    नाभ    वात्सल्म    है। 

हहन्दी    साहहत्मकोि   (  बाग  -  एक  )  के    अनुसाय  : „‟  वात्सल्म   िब्द    „  वत्स  ‟   से    व्मुत्ऩन्न    औय    

ऩुत्राहदववषमक    यतत    का    ऩमाणम    है।   

 प्राचीन    आचामों    ने    „  वात्सल्म    यस  ‟   न    शरखकय    „  वत्सर    यस  ‟  शरखा    है    औय    वात्सल्म    

को    इसका    स्थामी    बाव    भाना    है। 

आचामण    बोजयाज    के    अनुसाय  ,   यसयाज    शसद्ध    कयने    के    प्रसॊग    भें   अन्म    यसों    की    गणना    
कयत े   हुए    उनकी    सॊख्मा    „  वात्सल्म    यस  ‟   को   शभराकय    दस    भानी    जा    सकती    है ।इससे    
ऻात    होता    है    कक    उनके   सभम    तक    नौ    यसों    के    सभकऺ    वत्सर    को    बी    भान्मता    
प्रातत    हो   चुकी    थी।  
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बगवान श्री कृष्ण की फार रीराओॊ का का वणणन कयत ेहुए सूयदास जी कहते हैं कक नॊद फाफा के महाॉ श्रीकृष्ण के 

रूऩ भें नौ तनथधम ॊ ने प्रवेि ककमा है ।फारक  कृष्ण की फार रीराओॊ ऩय प्रकाि डारत ेवे कहते हैं कक उनके 

भस्तक ऩय भुकुट,कानों भें भणणमों के कुॊ डर ,तन ऩय ऩीताम्फय ,ियीय ऩय चाय बुजाएॉ अत्मथधक सुिोशबत हो 
यही है ।उनके जन्भोत्सव ऩय नॊद फाफा के घय ऩय तार ,भदृॊग, आहद भधुय मन्त्र फज यहे हैं ।द्वायों ऩय फॊदनवाय 

सजी हुई है ।फारक कृष्ण ऩय हल्दी -दही का तछड़काव ककमा जा यहा है ।सबी आऩस भें पे्रभ ऩूवणक शभर यहे  है 

औय फाफा आनॊद आनॊहदत होकय दान देते हुए ऽुिी से पूरे नहीॊ सभा यहे हैं।इसी जन्भोत्सव से उत्ऩन्न आनॊद 

का थचत्रण कयते हुए सूयदास जी कहते हैं- 
“…नॊदयाइ कैं  नवतनथध आई। 

भाथे भुकुट, स्रवन भतन-कुॊ डर, ऩीत फसन, बुज चारय सुहाई। 

फाजत तार-भदृॊग जॊत्र-गतत, चयथच अयगजा अॊग चढाई। 

अच्छत दफू शरमे रयवष ठाढे, फारयतन फॊदनवाय फॉधाई। 

तछयकत हयद दही, हहम हयषत, थगयत अॊक बरय रेत उठाई। 

सूयदास सफ शभरत ऩयस्ऩय, दान देत नहहॊ नॊद अघाई।” 

  

फारक कृष्ण के  रूऩ सौंदमण के सभऺ कयोड़ों काभदेवों की सुन्दयता को न्मोछावय ककमा जा सकता है श्रीकृष्ण के 

रूऩ सौंदमण को देखकय गोवऩकाएॉ  भन ही भन ववचाय कयती है कक ऐसा मिोदा ने क्मा ऩुण्म कभण ककमा था प्जसके 

परस्वरूऩ उसे बगवान श्रीकृष्ण की प्राप्तत हुई है ।बगवान श्रीकृष्ण के रूऩ सौंदमण के सभऺ सॊसाय के कयोड़ों 
चन्रभा ,सूमण औय भनुष्म की आॉखों की चभक बी तुच्छ है ।गोवऩकाएॉ कृष्ण के रूऩ सौन्दमण  ऩय इतनी आकवषणत 

है कक मे सबी मिोदा से कृष्ण को अऩनी गोद भें रेन ेकी हठ कयती  है ।इसी रूऩ -सौन्दमण का वणणन कयत ेहुए 

कवव कहता है कक :- 

“नैंकु गोऩारहहॊ भोकौं दै यी । 

देखौं फदन कभर नीकैं  करय, ता ऩाछैं त ूकतनमाॉ रै यी ॥ 

अतत कोभर कय-चयन-सयोरुह, अधय-दसन-नासा सोहै यी | 
रटकन सीस, कॊ ठ भतन भ्राजत, भनभथ कोहट फायन ेग ैयी ॥ 

फासय-तनसा बफचायतत हौं सणख, मह सुख कफहुॉ न ऩामौ भै यी ।  

तनगभतन-धन, सनकाहदक-सयफस, फड़ ेबाग्म ऩामौ है तैं यी । 

जाकौ रूऩ जगत के रोचन, कोहट चॊर-यबफ राजत बै यी । 

सूयदास फशर जाइ जसोदा गोवऩतन-प्रान, ऩूतना-फैयी” 

  

सूयदास जी ने कृष्ण की बाव-बॊथगभाओॊ औय चेष्टाओॊ का प्जतना सुन्दय अॊकन ककमा है वह अप्रततभ है ।मिोदा 
फारक कृष्ण को राड़-दरुाय कयती है ।उसे सुराने के शरए ऩारने भें झुराती है ।जो सुख देवताओॊ औय भुतनमों के 

शरए बी दरुणब है, वही कृष्ण को फाररूऩ भें ऩाकय रारन-ऩारन औय तमाय कयने का सुख श्रीनॊद की ऩत्नी  
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मिोदा प्रातत कय यही हैं।मिोदा कृष्ण को सुराने के शरए उसे ऩारने भें झुराती है ।ऩारने भें झुरात ेहुए दरुाय-

तमाय से रोयी गाते हुए अऩन ेपे्रभ की अशबव्मप्क्त कयती है।मथा:- 
  

“जसोदा हरय ऩारनैं झुरावै। हरयाव,ै दरुयाव ैभल्हाव,ै जोइ-जोइ कछु गावै॥ भेये रार कौं आउ तनॊदरयमा, काहैं न 

आतन सुवावै। तू काहैं नहहॊ फेगहहॊ आव,ै तोकौं कान्ह फुरावै॥ कफहुॉ ऩरक हरय भूॉहद रेत हैं, कफहुॉ अधय पयकावै। 

सोवत जातन भौन ह्वै कै यहह, करय-करय सैन फतावै॥ इहहॊ अॊतय अकुराइ उठे हरय, जसुभतत भधुयैं गावै। जो सुख 

सूय अभय-भुतन दयुरब, सो नॊद-बाशभतन ऩावै॥” 

यस एवॊ बाव थचत्रण के अन्तगणत सूयदास जी ने श्री कृष्ण के ववशबन्न रूऩों का ह्रदमस्ऩिी थचत्रण ककमा है ,उसकी 
शभिार सॊसाय के अन्म साहहत्म भें दरुणब हैं ।सूय के काव्म भें वात्सल्म वणणन भें फार क्रीड़ाओॊ,फार -चेष्टाओॊ व 

फार भनोववऻान का सहज -व्माऩक थचत्रण फड़ा ही भाशभणक व भनोहायी हुआ है । 

भुख ऩय दही शरऩटा है, उनके कऩोर (गार) सुॊदय तथा नेत्र चऩर हैं। रराट ऩय गोयोचन का ततरक रगा है। 

फारकृष्ण के फार घुॊघयारे हैं। जफ वह घुटनों के फर भाखन शरए हुए चरते हैं तफ घुॊघयारे फारों की रटें  उनके 

कऩोर ऩय झूभने रगती है, प्जससे ऐसा प्रतीत होता है भानो भ्रभय भधुय यस का ऩान कय भतवारे हो गए हैं। 

उनके इस सौंदमण की अशबववृद्ध उनके गरे भें ऩड़ ेकठुरे (कॊ ठहाय) व शसॊह नख से औय फढ जाती है। सूयदास कहते 
हैं कक श्रीकृष्ण के इस फाररूऩ का दिणन महद एक ऩर के शरए बी हो जाता तो जीवन साथणक हो जाए। अन्मथा 
सौ कल्ऩों तक बी महद जीवन हो तो तनयथणक ही है।  

  

“सोशबत कय नवनीत शरए। 

घुटुरुतन चरत येनु तन भॊडडत भुख दथध रेऩ ककए॥ 

चारु कऩोर रोर रोचन गोयोचन ततरक हदए। 

रट रटकतन भनु भत्त भधुऩ गन भादक भधुहहॊ वऩए॥ 

कठुरा कॊ ठ वज्र केहरय नख याजत रुथचय हहए। 

धन्म सूय एकौ ऩर इहहॊ सुख का सत कल्ऩ प्जए॥” 

फारक श्रीकृष्ण फाफा नन्द के घय आॉगन भें ककरकारयमाॉ भायत ेहुए घुटनों के फर चर  यहे हैं ।याजा नॊद के घय का 
आॊगन जो सोने से सुसप्जजत था उस भें अऩने प्रततबफॊफ को ऩकड़ने के शरए दौड़ते हैं ।अऩनी प्रततबफॊफ को देखकय 

के ककरकारयमाॉ भायत ेहुए हॉसते हैं। 

सोने की बूशभ ऩय फारक कृष्ण के हाथ ऩाॉव की ऩयछाई देखकय मह  उऩभा अत्मथधक सुिोशबत हो यही है भानो 
ऩथृ्वी ने प्रत्मेक कदभ ऩय कृष्ण के फैठने के शरए प्रत्मेक भणण भें कभर  आसन प्रकट कय हदमा है। भाॉ मिोदा 
फार कृष्ण की फार ववनोद कक्रमाएॉ देखकय बावुक  हो जाती है औय याजा नॊद को फायम्फाय कृष्ण की फार 

क्रीड़ाओॊ को हदखाने के शरए ऩुकायने रग जाती  ।इसी का बाव ऩूणण थचत्र प्रस्तुत कयते हुए कवव सूयदास जी कहते 
हैं कक:- 

“ककरकत कान्ह घुटुरुवतन आवत।  
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भतनभम कनक नॊद के आॉगन, बफम्फ ऩकरयफैं धावत॥ 

कफहुॉ तनयणख हरय आऩ छाॉह कौ, कय सौ ऩकयन चाहत।  

ककरकक हॉसत याजत है दततमाॉ, ऩुतन-ऩुतन ततहहॊ अवगाहत  

कनक-बूशभ ऩय कय-ऩग छामा, मह उऩभा इक याजतत।  

करय-करय प्रततऩद प्रततभतन फसुधा, कभर फैठकी साजतत। 

फार-दसा-सुख तनयणख जसोदा, ऩुतन-ऩुतन नॊद फुरावतत। 

अचया तय रै ढाॉकक, सूय के प्रबु को दधू वऩमावतत॥  

भाॉ मिोदा अऩने फारक कृष्ण को रेकय भन भें तयह तयह की कल्ऩनाएॊ कयती हैं ।वह बी दसूयी भाताओॊ की तयह 

सोचती है कक कफ उसका फच्चा घुटनों के फर चरेगा ,कफ अऩने तोतरी -तोतरी बाषा बाषा भें भधुय वाणी से 

उसे भाॉ कहकय ऩुकायेंगे ।कफ वह तोतरी बाषा भें याजा नॊद को फाफा कहकय  ऩुकायेंगे ।कफ वह उसे भीठी भीठी 
रोरयमाॉ गाकय सुनाएगी।आज भ ॉँ मिोदा फारक कृष्ण को चरते हुए देखतीॊ है तो प्रसन्नता से झूभने रगती है 

।भन की कल्ऩनाओॊ को मथाथण भें देखकय वह अत्मथधक बाव -ववबोय हो जाती है ।सूयदास जी इसी बाव को 
थचबत्रत कयत ेहुए कहते हैं: 
“कान्ह चरत ऩग द्व-ैद्व ैधयनी | 
जो भन भैं अशबराष कयतत ही, सो देखतत नॉद-घयनी || 
रुनुक-झुनुक नूऩुय ऩग फाजत, धुतन अततहीॊ भन-हयनी | 
फैहठ जात ऩुतन उठत तुयतहीॊ सो छबफ जाइ न फयनी || 
ब्रज-जुवती सफ देणख थककत बइॉ, सुॊदयता की सयनी | 
थचयजीवहु जसुदा कौ नॊदन सूयदास कौं तयनी ||” 

फारक कृष्ण की फार हठ क्रीड़ाओॊ का  सूय ने फड़ा ही भनोवैऻातनक वणणन ककमा है ।फारक कृष्ण जफ आकाि भें 
चभकते चाॉद को देखते हैं तो मे भाता से प़्िद कयत ेहैं वहीॊ चन्र णखरौना चाहहए जो आकाि भें चभक यहा है 

।भाता मिोदा उन्हें सभझान ेका प्रमास कयती हैं रेककन व ेअऩनी फार हठ नहीॊ छोड़ते हैं ,अवऩतु उथचत अनुथचत 

की ऩयवाह न कयत ेहुए कहते हैं कक महद इन्हें चन्र णखरौना नहीॊ प्रातत हुआ तो वे  धयती ऩय रेट जाएॉगे औय 

भाता से रुष्ट हो जाएॊगे ।इसी ऩय फार हठ ऩय प्रकाि डारते हुए कवव सूयदास जी कहते हैं: 
“रहौंगौ भैमा यी भैं चॊद रहौंगौ । 

कहा कयौं जरऩुट बीतय कौ, फाहय ब्मौंकक गहौंगौ ॥ 

मह तौ झरभरात झकझोयत, कैसैं कै जु रहौंगौ ? 

वह तौ तनऩट तनकटहीॊ देखत ,फयजमौ हौं न यहौंगौ ॥ 

तुम्हयौ पे्रभ प्रगट भैं जान्मौ, फौयाऐॉँ  न फहौंगौ । 

सूयस्माभ कहै कय गहह ल्माऊॉ  सशस-तन-दाऩ दहौंगौ ॥” 
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गोवऩकाएॉ  फार गोऩार को भाखन  चोय कहती हैं। भाॉ मिोदा को मह फात बफल्कुर बी अच्छी नहीॊ रगती कक 

कोई उसके फार गोऩार को भाखन चोय कहकय ऩुकाये ,तबी फारक कृष्ण अऩनी भाता मिोदा को कहता है की 
भाॉ वह भाखन की चोयी नहीॊ कयता वो तो गोवऩकाएॉ ही  उसे अऩन ेघय भें फुराकय भाखन खान ेके शरए भजफूय 

कय देती है।भ ॊ मिोदा को गोवऩकाओॊ ऩय ासु्सा आता है औय वात्सल्म बाव भें खयी -खोटी सुनाती है ।फारकृष्ण 

मिोदा भ ॉँ को कहता है कक भैं छोटी फाॉहों से कैसे ऊॉ चे छीॊके से भाखन उताय सकता हूॉ?स्वमॊ जफयन भुझ ेणखराती 
है,अऩने आऩको तनदोष शसद्द कयत ेहुए कृष्ण तकण  देते हुए भैमा मिोदा को सफाई देते हुए कहते हैं:- 
"भैमा भोयी भैं नहीॊ भाखन खामो,  
बोय बमो गैमन के ऩाछे, भधुवन भोहहॊ ऩठामो ।  

चाय ऩहय फॊसीफट बटक्मों, साॉझ ऩये घय आमो ।। 

 भैं फारक फहहॊमन को छोटो, छीॊको ककहह बफथध ऩमो।  

ग्वार फार सफ फैय ऩये हैं, फयफस भुख रऩटामो।।” 

दसूयी तयफ गोवऩकाएॉ भाता मिोदा को कृष्ण की शिकामत बी कयती हैं व आऩस भें सबी गोवऩकाएॉ  कृष्ण के 

भाखन चोयी की आऩस भें फात कयती है कक 

चोरय भाखन खात 

चरी ब्रज घय घयतन मह फात। 

नॊद सुत सॊग सखा रीन्हें चोरय भाखन खात॥ 

कोउ कहतत भेये बवन बीतय अफहहॊ ऩैठे धाइ। 

कोउ कहतत भोहहॊ देणख द्वायें उतहहॊ गए ऩयाइ॥ 

कोउ कहतत ककहह बाॊतत हरय कों देखौं अऩन ेधाभ। 

हेरय भाखन देउॊ  आछो खाइ प्जतनो स्माभ॥ 

कोउ कहतत भैं देणख ऩाऊॊ  बरय धयौं अॊकवारय। 

कोउ कहतत भैं फाॊथध याखों को सकैं  तनयवारय॥ 

सूय प्रबु के शभरन कायन कयतत फुवद्ध ववचाय। 

जोरय कय बफथध को भनावततॊ ऩुरुष नॊदकुभाय॥ 

फच्च-ेफच्चे  ही होत ेहैं ।ज़्मादातय फच्चों को दधू ऩीना बफल्कुर बी अच्छा नहीॊ रगता ।कृष्ण बी उनभें  भें से एक 

है,प्जसे दधू ऩीना बफल्कुर बी अच्छा नहीॊ रगता है ।  भाॉ मिोदा अऩन ेफच्च ेको दधू वऩराने के शरए तयह तयह 

की भनगढॊत क़ स्से कृष्ण के सभऺ प्रस्तुत कयती है ।मिोदा कहती हैं कक महद तुभ दधू वऩओगे तो तुम्हायी 
चोटी तुम्हाये बाई फरयाभ की तयह फड़ी हो जाएगी ।फारक कृष्ण भाॉ मिोदा की फातों भें आ जाता है औय वह 

तीन-चाय हदन रगाताय दधू ऩीता है ,कुछ हदनों के फाद कपय वह दधू ऩीना छोड़ देता है तो भाॉ मिोदा उसे ऩुन् 
सभझान ेका प्रमास कयती है ।फारक भ ॊ मिोदा से भासूशभमत   के साथ कहता है की भाॉ तीन चाय हदन भैंने दधू 
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रगाताय दधू वऩमा है ।भेयी चोटी तो वैसी की वैसी ही है ।मह फरयाभ बैमा दाऊ की तयह की तयह क्मों नहीॊ रम्फी 
हो यही है ।फताओ भैमा भेयी चोटी कफ फढेगी ।भाॉ कृष्ण के बोरेऩन ऩय भोहहत जाती है | 

सूयदास जी ने फारक श्रीकृष्ण की प्जतनी भनभोहक क्रीड़ाएॉ व चेष्टाओॊ की सुन्दय प्रस्तुत की है उसे देखकय कोई 

बी मह कह सकता है कक सूयदास जी को भाता का रृदम प्रातत था । सूय ने  फारक कृष्ण के वात्सल्म बाव की फड़ी 
ही सूक्ष्भ -सुॊदय- भनभोहक अशबव्मप्क्त प्रस्तुत की है ।भाॉ मिोदा फारक कान्हा की सबी फार सुरब 

गततववथधमों को तनहायती हैं तफ भ ॊ मिोदा को प्जस सुख की प्राप्तत होती हैं,उसके सभऺ सॊसाय के सबी सुख 

गौण है।कबी कबी जफ फारक श्रीकृष्ण व्माकुर प्रतीत होत ेहै मा  कबी दधू नहीॊ ऩीत ेहैं तफ मिोदा भ ॊ को महीॊ 
भ्रभ होता है कहीॊ उसके फच्चे को ककसी की ऩिय रग गई हैं ।भाॉ तो भाॉ होती है चाहे वह  साधायण फच्चे की भाॉ 
हो मा फारक श्रीकृष्ण की भाॉ हो ,भाॉ का हदर भाॉ का होता है ।मिोदा अऩन ेफच्च ेके शरए वहीॊ अनुबव कयती है 

जो साभान्म फच्चे की भ ॉँ अऩन ेफच्चे के शरए अनुबव कयती है ।फच्चे योटी का स्वाद चखन ेऩय दधू से जी चुयाने 

रगत े है ।महीॊ फारक कृष्ण के साथ हुआ ।भ ॉँ मिोदा कृष्ण को चोटी फढान ेका रारच देकय दधू वऩराने का 
प्रमास कयती है। भैमा भेयी चोटी तो वैसी की वैसी है ,फरयाभ की तयह रम्फी व भोटी नहीॊ हो यही है ।फारक कृष्ण 

की सयरता-स्वाबाववकता  का थचत्रण  प्रस्तुत कयत ेहुए कवव कहते है: 

“भैमा कफहुॊ  फढैगी चोटी 
ककतीफाय भोहह दधू वऩमत बई, मह अजहुॉ है छोटी। 

तू जो कहती फर की फेनी जमों ह्व ैहै राॊफी भोहट।” 

गोवऩकाएॉ  फार गोऩार को भाखन  चोय कहती हैं। भाॉ मिोदा को मह फात बफल्कुर बी अच्छी नहीॊ रगती कक 

कोई उसके फार गोऩार को भाखन चोय कहकय ऩुकाये ,तबी फारक कृष्ण अऩनी भाता मिोदा को कहता है की 
भाॉ वह भाखन की चोयी नहीॊ कयता वो तो गोवऩकाएॉ ही  उसे अऩन ेघय भें फुराकय भाखन खान ेके शरए भजफूय 

कय देती है।भ ॊ मिोदा को गोवऩकाओॊ ऩय ासु्सा आता है औय वात्सल्म बाव भें खयी -खोटी सुनाती है ।फारकृष्ण 

मिोदा भ ॉँ को कहता है कक भैं छोटी फाॉहों से कैसे ऊॉ चे छीॊके से भाखन उताय सकता हूॉ?स्वमॊ जफयन भुझ ेणखराती 
है,अऩने आऩको तनदोष शसद्द कयत ेहुए कृष्ण तकण  देते हुए भैमा मिोदा को सफाई देते हुए कहते हैं:- 
"भैमा भोयी भैं नहीॊ भाखन खामो,  
बोय बमो गैमन के ऩाछे, भधुवन भोहहॊ ऩठामो ।  

चाय ऩहय फॊसीफट बटक्मों, साॉझ ऩये घय आमो ।। 

 भैं फारक फहहॊमन को छोटो, छीॊको ककहह बफथध ऩमो।  

ग्वार फार सफ फैय ऩये हैं, फयफस भुख रऩटामो।।” 

दसूयी तयफ गोवऩकाएॉ भाता मिोदा को कृष्ण की शिकामत बी कयती हैं व आऩस भें सबी गोवऩकाएॉ  कृष्ण के 

भाखन चोयी की आऩस भें फात कयती है कक 

चोरय भाखन खात 

चरी ब्रज घय घयतन मह फात। 
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नॊद सुत सॊग सखा रीन्हें चोरय भाखन खात॥ 

कोउ कहतत भेये बवन बीतय अफहहॊ ऩैठे धाइ। 

कोउ कहतत भोहहॊ देणख द्वायें उतहहॊ गए ऩयाइ॥ 

कोउ कहतत ककहह बाॊतत हरय कों देखौं अऩन ेधाभ। 

हेरय भाखन देउॊ  आछो खाइ प्जतनो स्माभ॥ 

कोउ कहतत भैं देणख ऩाऊॊ  बरय धयौं अॊकवारय। 

कोउ कहतत भैं फाॊथध याखों को सकैं  तनयवारय॥ 

सूय प्रबु के शभरन कायन कयतत फुवद्ध ववचाय। 

जोरय कय बफथध को भनावततॊ ऩुरुष नॊदकुभाय॥ 

  

भा मिोदा फारक कृष्ण के भन को आनॊद प्रदान कयने के उद्देश्म से उसे  ग्वारों के साथ भनोयॊजन हेत ुवन भें 
बेजती है ।फारक कृष्ण  ग्वारों के साथ वन भें जाता है तो ग्वारे कृष्ण से गाम चयान ेके शरए कहते हैं।कृष्ण फाय 

-फाय गाम को ऩकड़ने के शरए दौड़ता है ,प्जससे उसके ऩाॉव भें ऩीड़ा होने रगती है ।वह घय आकय भा मिोदा  से 

ग्वारों की शिकामत कयता है तो भाॉ को ग्वारों ऩय फहुत ासु्सा आता है क्मों ग्वारों ने उसके नन्हें  फच्चे नन्हें से 

इतना काभ कयवामा? क्मों इसे इतनी  दौड़ामा ? भाॉ मिोदा वात्सल्म बाव से बय उठती है औय ग्वारों से नाया़ि 

होकय भीठी भीठी डाट-पटकाय सुनाती  है ।मिोदा नहीॊ चाहती कक कृष्ण वन जाए ऩयन्त ुकृष्ण के भन को देखते 
हुए वह उसे वन बेजने को तैमाय हो जाती हैं ।सूयदास कहते हैं कक जफ श्माभसुॊदय गौओॊ को चयाकय आए तो 
मिोदा ने उनकी फरैमाॊ रीॊ।इसी वात्सल्म बाव का वणणन कयत ेहुए कहते है कक  

“आजु हरय धेनु चयाए आवत। 

भोय भुकुट फनभार बफयाज ऩीताॊफय पहयावत॥ 

प्जहहॊ प्जहहॊ बाॊतत ग्वार सफ फोरत सुतन स्त्रवनन भन याखत। 

आऩुन टेय रेत ताही सुय हयषत ऩुतन ऩुतन बाषत॥ 

देखत नॊद जसोदा योहहतन अरु देखत ब्रज रोग। 

सूय स्माभ गाइन सॊग आए भैमा रीन्हे योग॥” 

तनष्कषण मह है कक बप्क्तकार का वात्सल्म वणणन बप्क्तकार को सभदृ्ध कयने भें भहत्वऩूणण मोगदान है 

।बायतीम सॊस्कृतत भें भाततृ्व रूऩ ऩूजनीम एवॊ वन्दनीम है ।भाता मिोदा के वात्सल्म का अनूठा व गौयविारी 
थचत्रण प्रस्तुत कयने भें सूय यचनाएॉ हहन्दी साहहत्म भें भीर का ऩत्थय है। 

सूय का रृदम भभत्व का अथाह सागय था प्जसभें ऩववत्रता, तनश्छरता, तनभणरता की रहयें काव्म बाषा फनकय 

तन्सतृ हुई। सूय काव्म भें भ ॊ को रौककक धयातर ऩय प्रस्तुत कयने का प्रमास ककमा गमा है ।सूय की रृदमता ही 
तो उसके वात्सल्म वणणन के रूऩ भें प्रकट हुई हैं। सूयसागय इन्हीॊ ऩववत्र रहरयमों का भहासागय है।सूय का 
वात्सल्म वणणन हहन्दी साहहत्म भें ही नहीॊ अवऩतु ववश्व साहहत्म भें बी सवणशे्रष्ठ है ।सूयदास जी की यचनाओॊ भें 
फार क्रीड़ाओॊ का सजीव-स्वाबाववक थचत्रण देखकय मही कहा जा सकता है कक सूय ही वात्सल्म है औय वात्सल्म  
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ही सूय है ।सूयदास जी की यचनाएॉ सावणबौशभक -सावणकाशरक है ।सूय के वात्सल्म वणणन भें 
तन्भमता,स्वाबाववकता,भनोवैऻातनकता ,सहजता व सयरता भे  रृदम को आकृष्ट कयने की ऺभता है 

।भनोवपृ्त्तमों के कुिर थचतेये सूयदास जी फॊद आॉखों से वात्सल्म का कोना-कोना झाॊक आए है।तनस्सॊदेह सूय जी 
का वात्सल्म वणणन हहन्दी साहहत्म जगत की अभूल्म तनथध है । 

 

ड  काभना कौशिक  

सह प्रवक्ता हहन्दी  
वैश्म भहाववद्मारम शबवानी  
 

सम्फप्न्धत ऩाठ्म ऩुस्तक :-  

1)सूयसागय:सूयदास  

2)सूय सायावरी:सूयदास  

3)साहहत्म रहयी:सूयदास  

4)हहन्दी साहहत्म का इततहास: िकु्र आचामण याभचॊर  BBA 

 5)हहन्दी साहहत्म का प्राचीन इततहास:-श्री वास्तव,ड  याजेि 
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पैसरा कहानी भें वसुभतत का चरयत्र चचत्रण 

 

Dr Kamna Kaushik 

Associate Professor Hindi, Vaish College Bhiwani 
 

भैत्रमेी ऩुष्ऩा जी का नाभ हहॊदी साहहत्म जगत भें ककसी ऩरयचम का भोहताज नहीॊ है ।कथा साहहत्म भें ववशषे  

मोगदान के कायण इनका नाभ हहन्दी कथा रेखकों भें अत्मॊत  आदय  के साथ लरमा जाता है ।हहन्दी कहानी को 
एक नई हदशा औय भु़ाभ तक रे जान ेभें इनके मोगदान को अनदेखा नहीॊ ककमा जा सकता ।ऩरयवततित 

ऩरयस्थथततमों भें सॊफॊधों भें आई कटुता -बफखयाव को इन्होंने अऩनी कहातनमों के भाध्मभ से अलबव्मक्त ककमा 
औय साथ ही साथ साभास्जक मथाथि का नग्न चचत्रण प्रथतुत कयत े हुए सभाज भें व्माप्त हहॊसा औय थवाथि ऩय 

अऩनी रेखनी चराई । इन्होंने रोक जीवन की गहयी ऩयतों को उजागय कयने हेतु रोक जीवन की नायी ऩात्रों से  

अऩनी कहातनमों का तनभािण ककमा । इनके रेखन भें ब्रज औय फुन्देर दोनों सॊथकृततमों की झरक के साथ 

ग्राभीण बायत का साकाय चचत्र प्रथतुत हुआ है ।इन्हें हहन्दी अकादभी हदल्री की उऩाध्मऺ तनमुक्त ककमा गमा 
।पणीश्वयनाथ येणु औय याॊगेम याघव उच्च कोहट के यचनाकायों की शे्रणी भें इनका नाभ फडा ही आदय के साथ 

लरमा जाता है ।याष्रीम ऩत्र -ऩबत्रकाओॊ „सहाया‟ „वतनता‟ भें तनयॊतय रेखन अनुबव से हभ सफ राबास्न्वत होते 
यहे हैं। भैत्रमेी ऩुष्ऩा जी का जन्भ एक साधायण ऩरयवाय भें हुआ ।30  नवम्फय 1944 को उत्तयप्रदेश के अरीगढ़ 

स़्िरे के लसकुयाि नाभक गाॉव भें हुआ था ।थथानीम ऩाठशारा से इनकी प्राथलभक लशऺा हुई ।झाॉसी के फुॊदेरखॊड 

भहाववद्मारम से सन ्1962 भें  इन्होंने फी.ए ऩयीऺा उत्तीणि की ,सन ्1964 भें फुॊदेरखॊड भहाववद्मारम झाॉसी से 

ही इन्होंने एभ .ए की ऩयीऺा ऩास की।भैत्रमेी ऩुष्ऩा के वऩता का नाभ ऩॊडडत हीयारार ऩाॊडमे तथा भाता का नाभ 

कथतूयी। हीयारार का जन्भ उऩाध्माम गोत्र के ब्राह्भण ऩरयवाय भें हुआ था।  भैत्रमेी की भाॉ कथतूयी कभिठ औय 

ईयादों की दृढ़ थी। भाॉ की भीठी आवाज से अॊगडाई रेते हुए उठना औय यात भें याजा-यानी की कहातनमों को सुनते-
सुनते भाॉ की फाॉहों भें सोना भैत्रमेी के नसीफ भें था ही नही। वह तो भाॉ के ईशायों ऩय उठती-फैठती तथा भाॉ उनके 

लरए ईश्वय की जीती-जागती प्रततभा थी।भाॉ की फेयहभी औय कड ेअनुशासन भें योते-योते, ऩुरुषों की हवसबयी 
दृस्ष्ट औय शोषण के सॊकटों से जूझते हुए, ठोकये खात े हुए इनका फचऩन,थकूरी तथा कॉरेज का जीवन फीत 

गमा।सत्रह वषि की उम्र भें भैत्रमेी के ऩास वववाह ही एक भात्र भानलसक औय शायीरयक व्मालबचायों से छुटकाया 
ऩान ेके लरए ववकल्ऩ था।डॉ. यभेश चन्र शभाि का रयश्ता औय प्रथताव कथतूयी को ऩसॊद आने ऩय भैत्रमेी का वववाह  

डॉ यभेशचन्र शभाि के साथ तनस्श्चत हो गमा।ववदाई के सभम कथतूयी ने अऩनी फेटी को  ककताफें दी थी औय कहा 
था रारी वहाॉ जान ेके फाद ऩीएच.डी. कयने के फाये भें सोचना।ऩतत यभेशचॊर शभाि को हदल्री के एम्स अथऩतार 

भें नौकयी लभरने के फाद वे हदल्री भें यहने रगे। भैत्रमेी जी का अचधकाॊश जीवन गाॉव भें  व्मतीत होने के कायण 

हदल्री जैसे भहानगय भें यहना थोडा-सा कहठन हुआ।कथाकाय भैत्रमेी ऩुष्ऩा जी की फडी फेटी नम्रता, भझरी 
भोहहता तथा सफसे छोटी सुजाता मे तीनों फेहटमाॉ अऩन ेवऩता की तयह ही डॉक्टय हैं। भैत्रमेी ऩुष्ऩा का डॉ. लसद्धाथि 
से फातचीत कयना औय रोगों का फातें फनान ेसे भैत्रमेी के ऩतत डॉ. शभाि को अऩभान भहसूस होता था।डॉ. शभाि 
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की इन फातों से भैत्रमेी को उनका ऩुरुष बाव थऩष्ट नजय आता है।भेडडकर की ऩढ़ाई कयने वारी फडी फेटी 
„नम्रता‟ ने ही सविप्रथभ  भैत्रमेी ऩुष्ऩा जी को रेखन के  लरए प्रोत्साहहत ककमा |भैत्रमेी ऩुष्ऩा जी ने साहहत्म की 
ववलबन्न ववधाओॊ ऩय अऩनी करभ चराई ।इनके द्वाया यचचत यचनाएॉ इस प्रकाय से है:- 

उऩन्मास - 'चाक', 'अल्भा कफूतयी', 'कथतूयी कुॊ डरी फसैं', 'इदन्नभभ', 'थभतृत दॊश', 'कहैं इशयुी पाग', 'झूरा नट', 

'फेतवा फहती यही'। 
कहातनमाॉ - 'बत्रमा हठ' (कहानी सॊग्रह), 'पैसरा', 'लसथटय', 'सेंध', 'अफ पूर नहीॊ खखरते', 'फोझ', 'ऩगरा गई है 

बागवती', 'छाॉह', 'तुभ ककसकी हो बफन्नी?'। 
कहानी सॊग्रह - 'चचन्हाय', 'ररभतनमाॊ'। 
कववता सॊग्रह - 'रकीयें ' शीषिक से उनकी एक कववता सॊग्रह बी प्रकालशत हो चुका है। 
आत्भकथा - गुडडमा बीतय गुडडमा 
मात्रा-सॊथभयण - अगनऩाखी 
आरेख - खुरी खखडककमाॉ 
सम्भान औय ऩुयथकाय:- 

भैत्रमेी ऩुष्ऩा को अफ तक कई सम्भान हालसर हो चुके हैं, स्जनभें 'सुधा थभतृत सम्भान', 'कथा ऩुयथकाय', 'साहहत्म 

कृतत सम्भान', 'पे्रभचॊद सम्भान', 'वीयलसॊह जू देव ऩुयथकाय', 'कथाक्रभ सम्भान', 'हहॊदी अकादभी का साहहत्म 

सम्भान', 'सयोस्जनी नामडू ऩुयथकाय' औय 'साकि  लरटयेयी अवाडि' प्रभुख हैं। 
फैसरा कहानी भें भैत्रमेी ऩुष्ऩा थत्री की नई छवव प्रथतुत कयत ेहुए ऩुरुष प्रधान सभाज भें याजनीततक  ता़त को 
अऩना हचथमाय फनाकय ऩुरूष  सभाज भें थत्री उद्धाय के लरए नवीन भागि प्रशथत कयती है ।वह अऩन े  वोट की 
ता़त से ऩुरूष  भानलसकता को धयाशामी कयने के लरए दो ऩुरुषों को आभने -साभने खडा कय देती है ।वह 

जानती है कक कॉ ॊटे  से कॉ ॊटा तनकारा जा सकता है । थत्री ववभशि को नई ऩहचान हदराने की हदशा भें याजनीततक 

ता़त ही एक ठोस ़दभ है ।याजनीततक ता़त वोट भें तनहहत है ।इसलरए वोट की ता़त को शथत्र रूऩ भें 
प्रमुक्त कय वह ऩुरूष शस्क्त को भात देकय नायी जीवन को उच्च उठान ेके सॊकल्ऩ को नमी हदशा हदखाती है । 
फैसरा कहानी के कथानक के अध्ममन ऩय मह थऩष्टत् दृस्ष्टगोचय होता है कक ‟ वसुभतत „ कहानी की नातमका 
ऩात्र है । कहानी का साया ताना-फाना वसुभती के इदि -चगदि घूभता है । कहानी का आयम्ब औय अन्त  उसी के 

प्रसॊग से होता है । कहानी का उद्देश्म बी वसुभती नातमका  ऩात्र से  साथिक -साकाय रूऩ प्राप्त कयता है । वसुभतत 

के भन भें ऩुरूष सभाज के प्रतत ववरोह ऩरयस्थथततमों से उत्ऩन्न हुआ है। वसुभतत एक वववेकशीर औय जागरूक 

नायी है जो ऩरयस्थथततमों के सभऺ नतभथतक नहीॊ होती ,उन्हें अऩन ेऊऩय हावी नहीॊ होने देती, अवऩतु अऩन े

वववेक एवॊ सॊमभ से सभाधान तनकारने भें सऺभ है । फैसरा कहानी के आधाय ऩय वसुभती के चरयत्र चचत्रण की 
ववशषेताएॉ इस प्रकाय से है :-वसुभती ऩतत धभि का ऩारन कयने वारी एक आदशि ऩत्नी है ।वह अऩन ेऩतत के 

ववचायों से सहभत नहीॊ है, रेककन कबी बी खुरकय उनका ववयोध नहीॊ कयती ।यणवीय के अन्माम -भ्रष्टाचायों को 
देखकय दखुी हो जाती है ।अऩने ऩतत को सभझाने का प्रमत्न कयती है रेककन जफ उसकी एक बी नहीॊ चरती तफ  
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वसुभती भन ही भन अऩने ऩतत की फातों का ववयोध कयती है ।रेककन एक आदशि ऩत्नी की तयह एक सीभा भें 
यहकय उन्हें सभझाने का प्रमत्न कयती है ,जफ यणफीय चुनाव भें हाय जाते हैं उस वक़्त वसुभतत अऩने ऩतत 

यनवीय को साॊत्वना देन ेका का प्रमास कयती है ।वह यणफीय को हदरासा देती है कक आऩन ेअऩन ेप्रमास ककए 

,उसके फाद जो तनमतत का फैसरा उसे हभें  भान रेना चाहहए ।वसुभती अऩने ऩतत धभि से कबी बी ब 

ववभुख नहीॊ हुई ।उसने फोट का प्रमोग अऩनी ऩतत के ववयोध नहीॊ ककमा ,अवऩतु उसन ेअऩने वोट का प्रमोग उस 

व्मस्क्त के ववयोध भें ककमा जो गाॊवों भें  अन्माम  -भ्रष्टाचाय को फढ़ावा दे यहा था ।उसने अऩन ेवोट का प्रमोग 

उस व्मस्क्त के ववयोध भें ककमा जो भानवता को ताय -ताय कय यहा था ।हयदेई के केस भें उसके वऩता का साथ 

देकय  यणवीय ने दानवता का ऩरयचम हदमा ।वसुभतत अन्माम- भ्रष्टाचाय के ववरुद्ध खडी हुई थी। अऩने ऩतत के 

ववरुद्ध नहीॊ ।वसुभती ने अऩन ेऩतत के भान -सम्भान को कबी बी ठेस नहीॊ ऩहुॉचाईं ,आॊच नहीॊ आने दी ,कबी 
उसको अकेरा भहसूस नहीॊ होने हदमा । जफ वह चुनाव हाय गमा ,तफ वसुभती यनवीय को साॊत्वना देने का प्रमास 

कयती है । 
“एकाॊत भें भाथे ऩय हाथ पेया तो वे अचधक गॊबीय हो उठे। चेहया दमनीम हो आमा। 
थोडी देय भें ही व े येत भें ऩडी भछरी-से तडऩने रगे। सभझने को कुछ शषे नहीॊ था भाथसाफ, भैं ऩयाजम ऩय 

साॊत्वना देने रगी, धीयज यखो। कोलशश कयना तुम्हाया काभ था, हाय-जीत तो रगी यहती है। 
हदरासा तो दे यही थी रेककन भेया भन बी रुॊध-खुॊद गमा। कबी उनके हाथ सहराती, कबी ऩाॊव दफाती। बीतय से 

कुॊ डी फॊद कय री। 
भाथसाफ, मह लरखने की फात नहीॊ है, ऩतत को धीयज देन ेका हय सॊबव प्रमत्न ककमा था भैंने। भन से भन औय 

देह से देह लभराकय, ताऩ हयना चाह यही थी उनका।” 

वसुभतत बायतीम नायी की बाॉतत  ऩयॊऩयागत भूल्मों की यऺा के प्रमत्न भें आत्भदभन कयती है ।वसुभतत  का ऩतत 

यनवीय ही उसकी अचधकायों का प्रमोग कयता है औय उसे भात्र यफय थटैम्ऩ के सभान दथतऽत के लरए प्रमोग 

कयता है। वह आऻाकारयणी  ऩत्नी लसय औय भाथ ेऩय ऩल्रा रेकय ही तनकरती है ।वह अऩने ऩतत के सम्भान के 

लरए अॊदय ही अॊदय थवमॊ घुटती यहती है ।वसुभती ऩतत का भान यखन े  का ऩूया प्रमास कयती है ।वह ऩॊचामती 
चफूतये ऩय नहीॊ जाना चाहती क्मोंकक यणवीय नहीॊ चाहता कक उसकी ऩत्नी ऩॊचामती चफूतये ऩय जाएॉ  ! इसी 
प्रकाय से  ऩतत यनवीय मे बी नहीॊ चाहता कक वह घय -घय जाकय औयतों से लभरे तो वह अऩनी इन दोनों इच्छाओॊ 
को दभन कयने का प्रमास कयती है । गाॉव की प्रधान होने ऩय बी अन्माम के ववरुद्ध अऩन ेऩतत यणवीय के सभऺ 

अऩना भुॉह तक नहीॊ खोर सकती थी ।भन भें उपनता ाथुसा दधू के झाग की बाॉतत एकाएक ही ठॊडा ऩड जाता था 
,भन भसोस कय भन की आवा़ि को दफा कय भन ही भन दोहयाती है कक वह ऩतत यणवीय की भनभानी ऩय अफ 

भौन नहीॊ यहेगी ।ककसी ारत काा़ि ऩय वह हथताऺय नहीॊ कयेगी ।वसुभतत  की इसी स्थथतत -इसी द्वॊद्व ऩय 

प्रकाश डारत ेहुए भैत्रमेी ऩुष्ऩा जी लरखती है कक 

“भैं ही ऩथतहहम्भत थी मा कक ऩतत की प्रततछामा भेये बीतय तनवास कयती थी, देहयी उराॊघते ही कोई फयजने 
रगता, हभ हैं तो सही। अफ तक बी तो कयते यहे हैं। तुम्हें क्मा जरूयत है फाहय आने की? 
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उत्तय भें भन उऩपनता। आक्रोश के सवार की सीभा तक होंठ खुरत,े भगय ऩत्नी होने के नात ेसफ कुछ लसयाने 
रगता। दधू के झाग-सा फैठ जाता ववयोध। 
भाथसाफ, भैंने ककतने हदनों तक सोचा था कक दथतखत नहीॊ करूॊ गी। कयने दो भनभानी।” 

लशऺा व्मस्क्त को भानलसक रूऩ से सुदृढ़ फनात े हुए सही -ारत का तनणिम रेन े  की ऺभता उत्ऩन्न कयती है 

।लशक्ष त व्मस्क्त लशऺा का हढॊढोया नहीॊ वऩटता  अवऩतु हय स्थथतत को गहयाई से सभझने की ऺभता उत्ऩन्न 

कयत े हुए स्थथतत का सकायात्भक ऩऺ देखने की चचन्तन ऺभता प्रदान कयता है ।वसुभतत ऩढ़ी -लरखी नायी 
है।ईसुरयमा वसुभती को कहती है कक तुभ अऩन ेऩतत यणवीय से ज़्मादा ऩढ़ी लरखी हो, ज़्मादा होलशमाय हो । तुभ 

प्रधान ऩद ऩय ववजमी अऩनी गुणवत्ता से हुई हो ना कक  तुम्हाये ऩतत यणवीय के कायण। तुभ यणवीय से फहुत 

ज़्मादा सभझदाय हो औय हभन ेतुम्हें चुना है ,तुम्हायी मोग्मता के कायण !तुम्हायी अच्छाई के कायण !  ईसुरयमा 
तनबीकताऩूविक वसुभतत औय गाॉव की औयतों के सभऺ वसुभतत की ऩढ़ाई के साथ-साथ यनवीय के कुकभो ऩय 

प्रकाश डारत ेहुए  कहती है:- 

“सुन रे! सुनाने के लरए ही कह यहे हैं हभ। यनवीय एक हदन चाखी ऩीसेगा, योटी थाऩेगा। औय हभायी फसुभती, 
कागद लरखेगी, हुकुभ चराएगी, याज कयेगी। 
है न फसुभती? 

साॊची कहना, तू ग्मायह ककरास ऩढ़ी है न? औय यनवीय नौ पेर? फताओ कौन हुलसमाय हुआ?” 

हभाये महाॉ ऩय स्थत्रमाॊ ककतनी बी ऩढ़ी -लरखी क्मों नहीॊ हो जाए ! बायत सयकाय स्थत्रमों की उन्नतत के लरए उनके 

आत्भसम्भान जीवन  के लरए ककतनी ही मोजनाएॊ क्मों न फना रे ।सॊववधान भें  नायी अचधकाय के लरए ककतने 
ही ऩदों को आयक्ष त कय हदमा जाए। ऩुरुष प्रधान सभाज भें थत्री ककतनी बी उन्नतत क्मों न कय रें रेककन उसके 

फाद बी घय -ऩरयवाय की स़्िम्भेवायी का दातमत्व उसी के कॊ धे ऩय यहता है । सॊववधान ने याजनीतत भें नायी के लरए 

ऩद आयक्ष त ककए औय नायी की उन्नतत के लरए ,नायी सशस्क्तकयण के लरए ़ानूनन दयवा़ि ेखोरे गए ,रेककन 

ऩुरुष वगि भें अचधकाॊश  ऩतत उसके अचधकायों का हनन कयत ेहैं ।अफ वह  ऩत्नी को याजनीततक अखाड ेभें 
उतायता तो हैं ऩद ऩय अऩनी ऩत्नी की जीत के लरए प्रमास बी कयता है ।रेककन उसके अचधकायों का प्रमोग उसके 

ऩतत के द्वाया ही ककमा जाता है ।भात्र हथताऺय के लरए उसे प्रमुक्त ककमा जाता है ।इतना ही नहीॊ ऩत्नी को मह 

तक जानने का अचधकाय नहीॊ कक वह ककस ऩय हथताऺय कय यही है औय कबी वह जानने का प्रमास बी कयें तो 
ऩतत आग फफूरा हो जात ेहैं। भात्र यफय थटैम्ऩ की तयह हथताऺय के लरए प्रमोग की जाती है ।सॊववधान द्वाया  
प्रदत्त अचधकाय सही अथों भें उसे आज तक बी प्राप्त नहीॊ हुए है ।आज बी घय भें चूल्हा- चौका उसी की 
स़्िम्भेवायी हैं ।याजनीततक शस्क्त का प्रमोग कयने के लरए नायी थवतॊत्र नहीॊ है ।इसी ऩय प्रकाश डारत ेहुए भैत्रमेी 
ऩुष्ऩा जी फैसरा कहानी भें लरखती है :- 

“यनवीय यस्जथटय लरए चायऩाई ऩय फैठे थे। भैं काभों भें उरझी थी। सवेये का सभम वैसे बी खान-ेऩीन ेसे रेकय 

दधू-घी की साय-सॊबार भें तनकर जाता है, ऊऩय से भईदायों का करेऊ-ऩानी। 
वे आवाज दे चुके थे, शामद कई फाय। 
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भैं कपय बी खारी नहीॊ हुई। 
सुनो, भैं लरखत-ऩढ़त कफ का तनफटा चुका, तुम्हें दथतखत कयने का सभम नहीॊ?” 

वसुभतत कुशर एवॊ व्मवहारयक नायी हैं ।प्रधान ऩद ऩय ववजमी होने के फाद वह गाॉव की औयतों का धन्मवाद 

कयना चाहती है ,ऩतत यनवीय की फॊहदशों के फावजूद वह‟ऩथनवाये‟ भें जाकय गाॉव की नारयमों का धन्मवाद कयती 
है ।‟ऩथनवाया‟ औयतों के सबी प्रकाय के सुख -द:ुखों का साऺी थथान हैं जहाॉ वे अऩने सुख दखु की फात एक-दसूये 

से कह -सुन रेते हैं ।मथा:- 
“ब्राक प्रभुख की ऩत्नी होने के नात ेघय-घय जाकय अऩनी फहनों का धन्मवाद कयना जफ सॊबव नहीॊ हो सका तो 
भैं „ऩथनवाये‟ भें जा ऩहुॊची।„ 
„आऩ जानते तो हैं कक हय गाॊव भें ऩथनवाया एक तयह से भहहरा फैठकी का सुयक्ष त थथान होता है। गोफय-लभट्टी 
से सन ेहाथों, कॊ डा थाऩते सभम, औयतें अकसय आऩफीती बी एक-दसूये को सुना रेती हैं।„ 
„हभाये सुख-दु् खों की सविसाऺी है मह जगह।„“ 

वसुभतत एक दमावान थत्री है ।उसके भन भें दसूयों के प्रतत दमा बावना है ।दसूयों के दखुों को देखकय उसका रृदम 

रववत हो जाता है ।वह अऩने ऩतत की आऻा का ऩारन कयने वारी  थत्री  है। रेककन दसूयों के दु् ख -ऩीडा को देख 

वह ऩतत की इच्छा की चचॊता ककए बफना उनकी सहामता कयती हैं। हयदेई के केस भें ऩॊचामती चफूतये ऩय ऩहुॉचकय 

ऩॊचों से लभरकय उसे न्माम हदराने का प्रमास कयती है ।वसुभतत अऩने ऩतत को थऩष्ट शब्दों भें कह देती है कक 

याभलसॊह तनदोष है ।हयदेई को न्माम हदराने के फैसरे भें वसुभती की दमारुता -न्मामवप्रमता औय तनबीकता 
दशिनीम है । 
“उस सभम न जान ेकैसे तनणिम रे डारा कक हठठके कदभ अम्भाॊ के सॊग चर ऩड।े देववीय योकता यह गमा। 
पैसरा कयवाकय आई तो अऩूवि तोष भें बीगी हुई थी। अनाभ आरिता औय पे्रलभर तनष्ठा के साथ लरमा तनणिम। 
ऩववत्र भॊहदय-सा रगा था ऩॊचामत वारा चफूतया, स्जस ऩय फैठकय रुके हुए सड ेजर को जैसे काटकय फहा हदमा हो 
भैंने। सॊऩूणि गॊदगी रयता दी हो अऩन ेहाथों से। अफ भानो नई वाहटका का फीजायोऩण होगा वहाॊ।” 

फासभती को ऩता चरता है कक हयदेई ने कुएॉ भें कूदकय आत्भहत्मा कय री है ,तफ वसुभती भन ही भन सोचती है 

की यातों -यात ऩॊचों का तनणिम कैसे फदर गमा ?वह अॊदय ही अन्दय  टूट जाती है- बफखय जाती है ,उसे कुछ बी 
सभझ नहीॊ आ यहा कक क्मा हुआ ?कैसे हुआ ?हयदेई की आत्भहत्मा से आहत ईसुरयमा जफ  वसुभती को फुराने 

आती है औय उसे ऩॊचों के फैसरे को फदरन ेकी फात फताती है तो वसुभतत  के भन भें ववचायों का जो तूफान उठता 
है,वह तूफान उसके भन रूऩी  काॉच को टुकड-ेटुकड ेकय देता है।ईसुरयमा वसुभतत को ऩुकायते हुए कहती हैं कक:- 

“ओ यन्ना की दरुहन! ओ फसुभततमा... 
अयी फाहय तो आ... 

ववयथा है तेयी ववद्मा! खाक है तेयी ऩढ़ाई! औय याख हो गई तेयी वऩयधानी! 
मह कातय करुण थवय! 

मह योदन की रम भें छटऩटाती ईसुरयमा! 
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ववराऩात्भक करुणा सनी प्रकॊ वऩत आवाज...! हाथ भें थभा प्मारा थयथयान ेरगा। न जान ेक्मा हो ऩडा। 
अयी जल्दी आ जा! फड ेऩीऩया तयें कुआॊ भें कूद के हयदेई ने वऩयान तज हदए। भैं काठ हो गई। 
उरटी तयप बागने रगी यनवीय के कभये की ओय। टाॊगें काॊऩ यही थीॊ। साॊसों भें अवयोध टकया यहा था। 
ववश्वास नहीॊ हो यहा था, ऩय बीतय ही बीतय कोई अदृश्म, अथऩष्ट फसूरा आत्भा को छीरन ेभें रगा था। 
यनवीय बफथतय ऩय नहीॊ थे। 
देह लशरा से बी बायी होने रगी। ऩाॊव गततहीन...। तनढार हुई आॊगन भें ही फैठ गई। 
ककसने उरट हदमा तनणिम? यात ही यात भें सफ कुछ ववऩयीत कैसे हो गमा? ऩॊचों का पैसरा यद्द ककसन ेककमा? 

ककसने योका उसे ऩतत के सॊग जान ेसे?” 

वसुभतत का ऩतत यनवीय उसके ऩद  का दरुुऩमोग कय गाॉव भें अन्माम  -भ्रष्टाचाय को फढ़ावा दे यहा है ।याभलसॊह 

,हयदेई,याभककसुन कुम्हाय  के प्रतत होने वारे अन्माम को देखकय वसुभतत ततरलभरा उठती है । वसुभती कुछ 

कयने की सोचे उससे ऩहरे ही उसका ऩतत यणवीय उसे चचकनी चुऩडी फातों भें फहरान े  का प्रमास कयता है 

।यणफीय नहीॊ चाहता कक वसुभती अऩने अचधकायों के प्रतत जागरूक हो !वह न्माम का साथ दे ! यनवीय ऩुरूष औय 

नायी भें बेदबाव बी कयता है ।वह नायी अचधकायों का शोषण कयने के साथ-साथ अन्माम-भ्रष्टाचाय को फढ़ावा 
देने वारा ऩात्र है ।वह अऩनी ऩत्नी को इज़़्ित नहीॊ देता ।रेककन अऩन ेथवाथि के लरए उसे फहरान े-पुसराने के 

लरए 

कहता है कक- 

“वे सभझाते यहे, ऩतत-ऩत्नी भें कोई अॊतय नहीॊ होता है? ऩगरी, एक-दसूये के लरए ही जीत-ेभयते हैं। गाॊव वारों 
को रेकय ववयथा अऩन ेभन भें क्रेश ऩार फैठी। 
हभसे जरते हैं सफ। देखा नहीॊ जाता कक ऩतत प्रभुख औय ऩत्नी प्रधान। चाहते हैं कक तुभ द्वाय-द्वाय डोरो। रौंड-े

रऩाड ेहॊसी-ठट्ठा कयें। रोगों को कहने का भौका लभरे कक यनवीय की घयवारी ऩयाए भदों के फीच...” 

वसुभती एक लशक्ष त नायी होने के साथ साथ एक नेक हदर इॊसान बी है ।इसलरए जफ वह प्रधान ऩद ऩय चुनी 
जाती है तो वह अऩने भन भें गाॉव के रोगों की बराई के लरए अनेक प्रकाय की मोजनाएॊ फनाती है ।वह अऩने भन 

भें गाॉव के सुधाय के लरए थवप्न सॊजोती है ।जफ जवाहय यो़िगाय मोजना से प्राप्त धन का गाॉव के ववकास के 

लरए प्रमोग नहीॊ ककमा जाता ,तो वसुभती के भन भें ववरोह सैराफ की बाॉतत उभडन ेरगता है ।गाॉव के ववकास के 

लरए सयकाय से जो धन लभरता है उसका प्रमोग गाॉव के ववकास के लरए न कयके रोग अऩनी जेफें बयन ेके लरए 

कयत ेहैं ।प्रधान-ऩॊचामत सफ की लभरीबगत से ऩैसा साभान्म जनता के हहत के लरए प्रमोग नहीॊ ककमा जाता 
,अवऩतु अऩनी जेफों को गभि कयने के लरए ककमा जाता है ।सयकायी मोजनाओॊ का राब साभान्म जनता को प्राप्त 

नहीॊ होता ।इसी अन्माम औय भ्रष्टाचाय ऩय प्रकाश डारत ेहुए ऩुष्ऩा जी लरखती है कक- 

भजूय आए थे भेये ऩास, कहते थे कक अबी तक गाया-ऩत्थयों की ढुराई की भजदयूी...? 

गाॊव की औयतें ताना देती हैं कक बरी हुई तुभ प्रधान, अऩने द्वाये ऩय ही ऩक्का खयॊजा कया लरमा। अऩनी गरी ही 
ऩत्थयों से जड री। हभसे क्मा फैय था फहन कक कीचड भें ही छोड हदए। 
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फच्चों को थकूर बेजते डय रगता है, छत आज चगयी कक कर। आऩके अरावा कौन सुधयवा सकता है उसे। 
कौन कहेगा कक मह वऩयभुख का गाॊव है? गड्ढों भें ऩानी, ऩानी भें भच्छय। कूडा-कचया। घय-घय जूडी-ताऩ। कुछ 

दवा-दारू होती। गड्ढों की ऩुयाई, जैसे रारऩुय भें। 
कुछ बी तो नहीॊ हुआ जवाहय योजगाय मोजना के ऩैसे से?” 

वसुभतत जभीन से जुडी व्मवहारयक थत्री है ।वह गाॉव के रोगों की तकरीफ सभझती हैं।उनके द:ुख-ददि तकरीफ 

को दयू कयना चाहती है ।वह चाहती है कक गाॉव की सडकें  ऩक्की हो ,फच्चों की ऩढ़ाई के लरए अच्छी ऩाठशाराएॉ  
हो ।स्थत्रमों को चूल्हा-चौका भें सफ सुववधाएॉ  प्राप्त हो ।सबी की  भूरबूत आवश्मकताओॊ की ऩूतत ि हो ।प्रधान ऩद 

ऩय ववजमी होने के फाद जफ जवाहय यो़िगाय मोजना से गाॉव के लरए धन लभरता है ।उसके भन भें गाॉव ववकास 

के लरए जो थवप्न-बावनाएॉ -ख़्वाफ ऩनऩ यहे थे उसी ऩय प्रकाश डारत ेहुए कवतमत्री लरखती हैं- 
“इस रुऩए को स्जस हदन हथताऺय कयके राई थी, उन हदनों थवगि के सऩनों भें ववचया कयती थी। चभचभाते 
थकूर औय ऩक्की गलरमों की चाह थी भन भें। वषाि की यौ भें ढहे झोंऩडों को सॊवाय देने की आकाॊऺा की थी। हाथ 

ऩय हाथ धये फैठे फेयोजगायों के घय दहुदिनों भें चूल्हा जरान ेकी फात सोची थी। फीभायों के ददि को हयने के लरए कुछ 

दवा-गोरी की साध थी।” 

ग्राभ ववकास का धन कुछ रोगों की जेफ भें चरा जाता है ।वसुभतत को हथताऺय के लरए कठऩुतरी के सभान 

उऩमोग ककमा जाता है ।गाॉव की दमनीम दशा से आहत वसुभतत   जवाहय यो़िगाय मोजना के तहत गाॉव सुधाय 

हेतु धन रेकय आमी थी उस वक़्त वह काफी खुश थी ।उसने गाॉव के सुधाय के लरए काफी मोजनाएॊ फनामी 
थी,उसकी सायी मोजनाएॊ -कल्ऩनाएॉ  उसका ऩतत धयाशामी कय देता है । उसकी सायी कल्ऩनाएॊ टूट जाती है -

बफखय जाती है ।वसुभतत ऩतत यणवीय के अन्माम -भ्रष्टाचाय से ग्राभ ववकास भें डारी गई फाधाओॊ से खखन्न हो 
जाती है ,कुछ न कय ऩान ेकी वववशता उसे अॊदय ही अॊदय कचोटने रगती है ।मह कचोट उसे कभ़िोय नहीॊ फनाती 
है अवऩतु उसे उठ खड ेहोने के लरए ,रडने के लरए पे्ररयत कयती है ।वह याजनीततक अखाड ेभें उतयकय ऩुरुष प्रधान 

सभाज को नायी अस्थभता को थवीकाय कयने के लरए फाध्म कयती है ।वसुभती वववेक से काभ रेती हैं ।यणवीय की 
भ्रष्ट नीततमों को योकन े के लरए ब्राक प्रधान के चुनावों भें अऩनी ऩतत के ववरुद्ध अऩन ेवोट का प्रमोग कय 

अन्माम के ववरुद्ध फुरॊद ़दभ उठाती है ।वह नायी जातत के  आॉसुओॊ औय प्रत्माशा को एक  साथ गूॉथकय अऩने 
वोट का प्रमोग अऩने ऩतत के ववरुद्ध कयती है ।मह उसकी नमी चेतना है ,स्जसके प्रकास भें नायी अऩन ेअचधकायों 
को औय सभाज भें अऩनी प्रततस्ष्ठत थथान को प्राप्त कय सकेगी । 
“उन्हीॊ अॊतयॊग ऺणों भें फाहय फततमाता देववीय का थवय भेये कानों ऩय हावी हो गमा, अगय एक फोट औय होता तो 
बइमा हायत ेनहीॊ। उस रुहयटा के फयाफय आ जाते। 
एक फोट! 

ववश्वास नहीॊ कय सकी भैं। 
सहसा भेये बीतय सफ कुछ डाॊवाडोर होने रगा। 
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ओ भेये अस्ग्न देवता! ओ सप्तऩदी हदराने वारे भहाऩॊडडत! ओ भेये जननी-जनक! औय भाथसाफ आऩ, भेये 

गुरुवय...आऩने भुझ ेसुख-दु् ख की सहबाचगनी, अधािनचगतन, सहचयी फनाकय यनवीय की ऩत्नी के रूऩ भें ववदा 
ककमा था। 
रेककन भैं क्मा कयती? 

अऩने बीतय की ईसुरयमा को नहीॊ भाय सकी।” 

ऩुष्ऩा जी थत्री सशस्क्तकयण की अवधायणा को घय- ऩरयवाय की सीभाओॊ से फाहय तनकारकय साभास्जक -

याजनीततक सयगलभिमों के भध्म रे जाती है । थत्री अस्थभता आॊदोरन की केवर फात ही नहीॊ कयती अवऩत ुथत्री 
चेतना की नई छवव प्रथतुत कयती है ।नायी की इस नई चेतना को व्मक्त कयना ही फैसरा कहानी का प्रभुख 

रक्ष्म है ।वसुभतत  अऩने ऩतत के ववरुद्ध वोट डारन ेका साहलसक ़दभ उठाकय अऩन ेभुक्त होने का उद्घोष 

कयती है ।वसुभतत ने चुप्ऩी के साथ याजनीततक अखाड ेको अऩना हचथमाय फनाकय नायी चेतना को नई हदशा 
हदखाई है। फैसरा कहानी का अध्ममन कयने के फाद मह थवत् ही थऩष्ट हो जाता है कक भैत्रमेी ऩुष्ऩा जी ने  

कहानी का जो भूर उद्देश्म यखा है वह उद्देश्म वसुभतत के चरयत्र के भाध्मभ से ही ऩूणिता प्राप्त कयता है ।इसलरए 

वसुभती कहानी की प्रभुख ऩात्र हैं ।डॉ योहहणी अग्रवार जी  फैसरा कहानी के उद्देश्म ऩय प्रकाश डारत े हुए 

लरखती है- 

उसका मह ़दभ फेहद साॊकेततक हैं -भुक्त होने की साहलसक रडाई का उद्घोष ,बचगनीवाद के ववथताय का 
ववश्वास, दलरत अस्थभताओॊ के  सशक्तीकयण का भोचाि ।वसुभती की चुप्ऩी भें हदरेयी गूॉथकय भैत्रमेी ऩुष्ऩा स्जस 

नई थत्री को राना चाहती है ,रेखखका उसे याजनीततक अखाड ेभें उताय कय वऩतसृत्तात्भक व्मवथथा से थत्री को 
„भनुष्म „के रूऩ भें देखे जाने की भाॉग कयती है क्मोंकक ़ानून औय नीततमों का तनधाियण मही होता है ।” 
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ईदगाह कहानी के  ऩात्र  फारक हामभद के जीवन ऩय प्रकाश 

Dr Kamna Kaushik 

Associate Professor Hindi, Vaish College Bhiwani 
 

आधुननक हहन्दी कहानी के पऩताभह औय उऩन्मास सम्राट भुॊशी पे्रभचॊद जी का जन्भ सन ् 1880 भें फनायस के 

ननकट रभही नाभक गाॉव भें एक साधायण कामस्थ ऩरयवाय भें हुआ था ।फचऩन का इनका नाभ धनऩत याम था 
। पे्रभचॊद को नवाफ याम औय भुॊशी पे्रभचॊद के नाभ से बी जाना जाता है।इनके दादाजी गुय सहाम याम जोकक, 

ऩटवायी थे औय पऩता अजामफ याम ऩोस्ट भास्टय थ े।फचऩन से ही इनका जीवन फहुत ही, सॊघषो से गुजया था। 

पऩताजी डाक पवबाग भें मरपऩक के ऩद ऩय कामययत थ े।भाता जी आनॊदी देवी का स्वास््म ठीक नहीॊ चर यहा था 
।भात्र ऩाॉच वषय की आमु भें ही भाता पवहीन हो गए अथायत ्  इनकी स्वगयवासी हो गई ।कुछ सभम फाद पऩताजी ने 

दसूया पववाह कय मरमा . सौतेरी भाता ने कबी पे्रभचॊद जी को, ऩूणय रूऩ से नही अऩनामा ।भात्र 14 वषय की अवस्था 
भें ही इनके पऩता जी बी स्वगयवासी हो गए।ऩरयवाय का साया दानमत्व   इनकी कॊ धों ऩय आ गमा जजसके कायण 

सोरह वषय की आमु भें ही ही नौकयी कयनी ऩड़ गई ।भदयसा भे यह कय, इन्होंने हहन्दी के साथ उदूय व थोडा फहुत 

अॊगे्रजी बाषा का बी ऻान प्राप्त ककमा ।स्नातक की ऩढाई के मरमे , फनायस के एक कारेज भे दाखिरा मरमा 
जैसे-तैसे 1919 भे कपय से अध्ममन कय फी.ए की डडग्री प्राप्त कयी ।पे्रभचॊद जी का  उनकी भजी के बफना ऩन्रह वषय 
की उम्र भे स्वबाव भे फहुत ही झगड़ारू प्रवनत की औय, फदसूयत कन्मा से हुआ ।पे्रभचॊद की प्रथभ ऩत्नी से, 

उनकी बफल्कुर नही जभती थी जजसके चरते उन्होंने उसे तराक दे हदमा. औय कुछ सभम गुजय जाने के फाद, 

अऩनी ऩसॊद से दसूया पववाह , रगबग ऩच्चीस सार की उम्र भे एक पवधवा स्त्री से ककमा . पे्रभचॊद जी का दसूया 
पववाह फहुत ही सॊऩन्न यहा उन्हें इसके फाद, हदनों हदन तयक्की मभरती गई । 

अध्माऩक की नौकयी से डडप्टी इॊस्ऩेक्टय के ऩद तक का सफ़य इन्होंने तम ककमा ।देशबजक्त की बावना इनभें 
कूटकय बयी हुई थी ।मे अत्मॊत  स्वामबभानी थे।अऩने स्वामबभान के कायण औय  याष्ट बजक्त के कायण इन्होंने 
नौकयी से त्मागऩत्र  दे हदमा औय याष्रऩनत गाॊधीजी के साथ स्वतॊत्रता  आॊदोरन भें बाग मरमा ।उनकी ऩहरी 
हहन्दी कहानी सयस्वती ऩबत्रका के हदसम्फय अॊक भें १९१५ भें सौत नाभ से प्रकामशत हुई औय १९३६ भें अॊनतभ 

कहानी कपन नाभ से प्रकामशत हुई।इन्होंने ताउम्र  साहहत्म  सेवा से सभाज सुधाय भें अऩना मोगदान हदमा । 

इनके ऩुत्र हहन्दी के प्रमसद्ध साहहत्मकाय  अभतृयाम ने भुॊशी पे्रभचॊद जी को करभ का मसऩाही नाभ हदमा था।इन्होंने 
आजीपवका के मरए स्वतॊत्र रेिन को अऩनामा औय जीवन सॊघषय कयते हुए  8 अक्टूफय सन ्1936 भें मह भहात्भा  
इस सॊसाय को शायीरयक रूऩ से अरपवदा कहकय अऩनी यचनाओॊ के भाध्मभ से सदैव के मरए अजय- अभयता 

हो गए। प्रायम्ब भें इन्होंने जफ रेिन कामय प्रायॊब ककमा था तफ वे उदूय बाषा भें अऩना रेिन कामय कयते थे ,फाद भें 
भें धीये -धीये हहन्दी भें मरिने रगे थ े।पे्रभचॊद ने हहन्दी कहानी औय उऩन्मास की एक ऐसी ऩयॊऩया का पवकास 

ककमा जजसने ऩूयी सदी के साहहत्म  का भागयदशयन ककमा । भणृार सेन ने पे्रभचॊद की कहानी कफ़न ऩय आधारयत 

ओका ऊयी कथा नाभ से एक तेरुगू कफ़ल्भ फनाई जजसको सवयशे्रष्ठ तेरुगू कफ़ल्भ का याष्रीम ऩुयस्काय बी मभरा। 
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इनका मोगदान अतुरनीम -अपवस्भयणीम है।इन्होंने अऩने जीवन भें साहहत्म  की पवमबन्न पवधाओॊ ऩय ़रभ 

चरामी ।इनकी प्रभुि यचनाएॉ इस प्रकाय से है:- 

नाटक:-सॊग्राभ(1923),कफयरा(1924) 

पे्रभ की वेदी (1933) 

उऩन्मास:-सेवा सदन ,वयदान, यॊगबूमभ कभयबूमभ ,ाफन ननभयरा ,गोदान,   कामाकल्ऩ, पे्रभाश्रभ इत्मादी 
कहाननमाॉ:-अन्धेय , अनाथ रड़की  अऩनीकयनी ,अभतृ ,अरग्मोझा,आखऽयी तोहफ़ा ,आखियी भॊजजर , आत्भ-

सॊगीत 

आत्भायाभ ,  दो  फैर की कथा ,आल्हाइज्जत का िून ,इस्तीपा 
ईदगाह ,ईश्वयीम न्माम ,उद्धाय 

एक ऑ ॊच की कसय , एक्रेस , कप्तान साहफ , कभों का पर ,किकेट भैच, कवच ,़ानतर , कोई दिु न हो तो 
फकयी ियीद रा ,कौशल़ ,िुदी ,गैयत की कटाय ,गुल्री  डण्डा , घभण्ड का ऩुतरा ,ज्मोनत  , जेर ,जुरूस , झाॊकी 
ठाकुय का कुआॊ ,तेंतय ,बत्रमा-चरयत्र 

ताॊगेवारे की फड़ ,नतयसूर ,दण्ड ,दगुाय का भजन्दय ,देवी , देवी - एक औय कहानी,नेकी , नबी का नीनत-ननवायह 

,नयक का भागय ,नैयाश्म , नैयाश्म रीरा ,नशा ,नसीहतों का दफ्तय, नाग-ऩूजा ,नादान दोस्त , ननवायसन ,ऩॊच 

ऩयभेश्वय ,ऩत्नी से ऩनत ,ऩुत्र-पे्रभ ,ऩैऩुजी , प्रनतशोध , पे्रभ-सूत्र ऩवयत-मात्रा , प्रामजश्चत, ऩयीऺा, ऩूस की यात 

,फैंक का हदवारा ,फेटों वारी पवधवा , फड़ ेघय की फेटी , ,फड़ ेफाफ ू ,फड़ ेबाई साहफ ,फन्द दयवाजा ,फाॉका जभीॊदाय 

फोहनी , भैकू , भन्त्र ,भजन्दय औय भजस्जद 

भनावन , भुफायक फीभायी , भभता 
भाॉ , भाता का ह्रदम ,मभराऩ 
भोटेयाभ जी शास्त्री , स्वयग की देवी 
याजहठ , याष्र का सेवक , रैरा 
वफ़ा का ऽजय , वासना की कडड़म ॉँ 

पवजम , पवश्वास ,शॊिनाद  , शरू 

शयाफ की दकुान , शाजन्त , शादी की वजह ,शाजन्त सभ्मताओॊ का यहस्म 

, सभय मात्रा सौत ,होरी की छुट्टी ,नभ क का दयोगा ,गहृ-दाह ,स्त्री औय ऩुरूष 

स्वाॊग सैरानी फन्दय ,स्वामभनी ,मसपय एक आवाज, सोहाग का शव ,सौत  ,ग्रह-दाह इत्माहद  । 

भुॊशी पे्रभचॊद द्वाया यचचत कहाननमाॉ भानसयोवय के आठ बागों भें सॊकमरत हैं ।इन्होंने अऩने जीवन भें रगबग 

तीन सौ कहाननमाॉ मरिी ।अऩनी कहाननमों भें अऩने मुग के पवमबन्न यॊगों को उकेया है ।मे अऩने मुग के सवयशे्रष्ठ 

कहानीकाय हैं ।इन्होंने अऩनी कहाननमों भें जीवन के पवपवध ऩहरुओॊ का पवमबन्न ऩरयजस्थनतमों के अॊतगयत पववेचन 
पववेचन ककमा है ।ईदगाह का कहानी भुॊशी पे्रभचॊद जी द्वाया यचचत एक सुप्रमसद्ध कहानी है ।इसभें एक भुजस्रभ 

ऩरयवाय की आचथयक जस्थनत का मथाथय चचत्राॊकन प्रस्तुत कयते  हुए रेिक ने ईद के  ऩावन ऩवय के भहत्व  को 
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उजागय कयने का प्रमास ककमा है । दादी अभीना का सॊसाय भें फारक हामभद के अनतरयक्त कोई नहीॊ है फारक 

हामभद दादी भाॉ के जीवन का सहाया है ।फारक हामभद के चरयत्र चचत्रण द्वाया फारक का  दादी भाॉ के प्रनत स्नेह 

बाव  चचबत्रत ककमा गमा है ।कहानी का कथानक प्रायॊब से अॊत तक जफ हभ अध्ममन कयते हैं तो हभ देिते हैं 
कहानी भें दादी अभीना औय फारक हामभद मे दोनों ही प्रभुि ऩात्र उबय कय आते हैं औय इन दोनों का बी जफ हभ 

तुरनात्भक अध्ममन कयते हैं तो हभ देिते हैं कक फारक हामभद ही है जो कथानक के उद्देश्म को साथयकता प्रदान 

कयता है ।फारक हामभद के चरयत्र चचत्रण की पवशषेताएॉ इस प्रकाय से हैं:- 
 

 

हाभीद के  अब्फाजान -अम्भीजान  दोनों ही अल्राह को प्माये हो गए थ े। हामभद का ऩारन ऩोषण उसकी फूढी 
दादी अभीना कय यही थी ।अभीना के घय भें कोई बी कभाने वारा नहीॊ था। फारक हामभद के ऩारन ऩोषण - बयण 

ऩोषण के मरए दादी अभीना दसूयों के कऩड़ ेमसरने का काभ कयती थी ।दादी अभीना के घय की आचथयक जस्थनत 

अच्छी नहीॊ थी ।ायीफी भें ही वह अऩने फच्चे हामभद का ऩारन ऩोषण कय यही थी । दादी अभीना ईदगाह  ऩय 

हामभद की इतनी दयू  ऩैदर चरने की फात सोचकय डय जाती है ,चचजन्तत हो जाती हैं । वह भन ही भन सोचती है कक 

हाभीद के जूते बी पटे हुए है ,वह बी उसे गोद रेकय नहीॊ जा सकती क्मोंकक महद वह उसे ऽुद रेकय जाती है तो 
त्मोहाय ऩय सेपवमा कौन ऩकाएगा ?दाढी अभीना की इसी दमनीम जस्थनत ऩय प्रकाश डारते हुए रेिक मरिते हैं 
कक:- 

“अभीना का हदर कचोट यहा है। गाॉव के फच्चे अऩने-अऩने फाऩ के साथ जा यहे हैं। हामभद का फाऩ अभीना के मसवा 
औय कौन है! उसे कैसे अकेरे भेरे जाने दे? उस बीड़-बाड़ से फच्चा कहीॊ िो जाम तो क्मा हो? नहीॊ, अभीना उस े

मों न जाने देगी। नन्ही-सी जान! तीन कोस चरेगा कैसे? ऩैय भें छारे ऩड़ जामेंगे। जूते बी तो नहीॊ हैं। वह थोड़ी-
थोड़ी दयू ऩय उसे गोद भें रे रेती, रेककन महाॉ सेवैमाॉ कौन ऩकामेगा? ऩैसे होते तो रौटते-रौटते सफ साभग्री जभा 
कयके चटऩट फना रेती।” 

हामभद अत्मॊत  बावुक फारक है ।वह अऩनी दादी हभीना ऩय ऩूणय पवश्वास कयता है ।वह  इतना बोरा- भासूभ है 

उसे मह तक नहीॊ ऩता कक उसके अब्फाजान औय अम्भीजान का देहाॊत हो चुका है ।दादी अभीना ने उसे फता यिा 
है कक उसके अब्फाजान-अम्भीजान शहय गए हैं औय वहाॉ से ढेय साये रुऩमे कभाकय राएॊगे ।फारक हामभद कल्ऩना 
भें यहता है औय वह कल्ऩना की उड़ान बयता यहता है ।जफ उसके अब्फाजान-अम्भीजान  ढेय सायी रुऩमे कभाकय 

राएॊगे तो वह क्मा -क्मा कयेगा ?कल्ऩना के ऩॊि  उसे ायीफी से रड़ने की हहम्भत देते है ।अब्फाजान-अम्भीजान 

के आने की उम्भीद से वह प्रसन्न है ।हामभद की इसी कल्ऩना ऩय प्रकाश डारते कपव कहता है कक:- 

“अफ हामभद अऩनी फूढी दादी अभीना की गोद भें सोता है औय उतना ही प्रसन्न है। उसके अब्फाजान रूऩमे कभाने 
गए हैं। फहुत-सी थैमरमाॉ रेकय आमेंगे। अम्भीजान अल्राह मभमाॉ के घय से उसके मरए फड़ी अच्छी-अच्छी चीजें 
राने गमी हैं, इसमरए हामभद प्रसन्न है। 
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आशा तो फड़ी चीज है, औय कपय फच्चों की आशा! उनकी कल्ऩना तो याई का ऩवयत फना रेती है। हामभद के ऩाॉव भें 
जूते नहीॊ हैं, मसय ऩय एक ऩुयानी-धुयानी टोऩी है, जजसका गोटा कारा ऩड़ गमा है, कपय बी वह प्रसन्न है। जफ उसके 

अब्फाजान थैमरमाॉ औय अम्भीजान ननमाभतें रेकय आमेंगी, तो वह हदर से अयभान ननकार रेगा। “ 

ईद  के हदन चायों ओय प्रसन्नता ऩूणय वातावयण छामा हुआ था ।ईद ऩय फच्चे  फच्चे फूढे जवान सबी भें चहर-

ऩहर थी। सबी ईदगाह ऩय जाने की तैमायी कय यहे थ े।गाॉव उल्रास वातावयण था ।फच्चे सफसे अचधक ऽुश थे 
,उन्हें भेरे भें जाने  के मरए काफ़ी उत्साह था ।नए-नए वस्त्र ऩहनन ेका , नए-नए खिरौने ऽयीदने का चाव  ,फच्चों  
के भन भें ईदगाह ऩय सेवैमा िाने की प्रसन्नता बी भचर चर यही थी ।ईद वातावयण का सजीव चचत्रण ईदगाह 

कहानी भें प्रस्तुत ककमा गमा है :- 

“यभजान के ऩूये तीस योजों के फाद ईद आमी है। ककतना भनोहय, ककतना सुहावना प्रबाव है। वृऺ ों ऩय अजीफ 

हरयमारी है, िेतों भें कुछ अजीफ यौनक है, आसभान ऩय कुछ अजीफ रामरभा है। आज का सूमय देिो, ककतना 
प्माया, ककतना शीतर है, मानी सॊसाय को ईद की फधाई दे यहा है। गाॉव भें ककतनी हरचर है। ईदगाह जाने की 
तैमारयमाॉ हो यही हैं। ककसी के कुयते भें फटन नहीॊ है, ऩड़ोस के घय भें सुई-धागा रेने दौड़ा जा यहा है। ककसी के जूते 
कड़ ेहो गए हैं, उनभें तेर डारने के मरए तेरी के घय ऩय बागा जाता है। जल्दी-जल्दी फैरों को सानी-ऩानी दे दें। 

ईदगाह से रौटते-रौटते दोऩहय हो जामगी। तीन कोस का ऩैदर यास्ता, कपय सैकड़ों आदमभमों से मभरना-बेंटना, 
दोऩहय के ऩहरे रौटना असम्बव है। रड़के सफसे ज्मादा प्रसन्न हैं। 

ककसी ने एक योजा यिा है, वह बी दोऩहय तक, ककसी ने वह बी नहीॊ, रेककन ईदगाह जाने की िुशी उनके हहस्से की 
चीज है। योजे फड़-ेफूढों के मरए होंगे। इनके मरए तो ईद है। योज ईद का नाभ यटते थे, आज वह आ गमी। अफ जल्दी 
ऩड़ी है कक रोग ईदगाह क्मों नहीॊ चरते। इन्हें गहृस्थी की चचॊताओॊ से क्मा प्रमोजन! सेवैमों के मरए दधू ओय 

शक्कय घय भें है मा नहीॊ, इनकी फरा से, मे तो सेवेमाॉ िामेंगे।” 

फारक हामभद ईद  के आने ऩय काफ़ी उत्साहहत  है । दादी अभीना ईद को रेकय भन ही भन कोसती है क्मोंकक 

उसके ऩास त्मोहाय को भनाने के मरए ऩैसा तो दयू की फात है ,अपऩतु उसके ऩास अऩने ऩोते हामभद के मरए बी ऩैसे 
नहीॊ है। अभीना के ऩास आठ ऩैसे है ।वह आठ ऩैसों भें क्मा -क्मा कयें?फच्चे हाभीद को उदास बी नहीॊ कय सकती 
।हाभीद की ऽुशी के मरए वह कुछ बी कय सकती है ।हामभद ही उसके जीवन का एकभात्र सहाया है ।दादी अभीना 
ईद के त्मोहाय ऩय भन ही भन हहसाफ ककताफ रगात ेहुए कहती है :- 

“भाॉगे का ही तो बयोसा ठहया। उस हदन पहीभन के कऩड़ ेमसरे थे। आठ आने ऩैसे मभरे थे। उस अठन्नी को ईभान 

की तयह फचाती चरी आती थी इसी ईद के मरए रेककन कर ग्वारन मसय ऩय सवाय हो गमी तो क्मा कयती? हामभद 
के मरए कुछ नहीॊ है, तो दो ऩैसे का दधू तो चाहहए ही। अफ तो कुर दो आन ेऩैसे फच यहे हैं। तीन ऩैसे हामभद की जेफ 

भें, ऩाॉच अभीना के फटवे भें। मही तो बफसात है औय ईद का त्मौहाय, अल्राह ही फेड़ा ऩाय रगावे। “ 

फारक हामभद गयीफ है ।सभझदाय औय ऩरयऩक्व व्मवहाय से वह पववेक से कामय कयता है ।जफ दादी अभीना उसे 
भेरे भें ऽचय कयने के मरए तीन ऩैसे देती है तो फारक हामभद भेरे भें जा कय अऩने साचथमों को कबी खिरौनों की 
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दकुान से खिरौने ऽयीदत ेदेिता है ,तो कबी मभठाई की दकुान से मभठाई रेते हुए देिता है ।उसका बी भन कयता 
कयता है कक वह बी खिरौने रे औय खिरौनों से िेरे इसी प्रकाय मभठाई का स्वाद बी रेना चाहता है ,रेककन वह 

अऩनी  जस्थनत से अच्छी तयह वाक़ फ़ है ।उसे ऩता है कक उनके घय की जस्थनत अत्मॊत  दमनीम है इसमरए वह 

अऩनी भन की इच्छाओॊ का दभन कय रेता है औय अऩने भन को सभझाता है कक खिरौने ऽयीदने से क्मा फ़ामदा 
फ़ामदा ? मे खिरौने जल्द ही टूट जाएॊगे !इसी प्रकाय से जीब के स्वाद का क्मा , क्मोंकक मभठाइमाॊ स्वास््म के मरए 
मरए बी अच्छी नहीॊ होती औय मह फीभारयमों का घय होती है ।इस प्रकाय वह अऩने भन को स्वमॊ  ही साॊत्वना दे 

यहा है औय अऩने ऩैसों को फचाने का प्रमास कय यहा है ।जफ वह कुछ आगे जाता है तो उसे रौहे की दकुान हदिाई 

देती है ।वह उस दकुान भें चरा जाता है ।रौहे की दकुान ऩय जाकय वह चचभटे को फड़ी ही जजऻासा औय उत्साह  से 

से देिता है ।मद्मपऩ दकुानदाय उसे आगे चरने के मरए कहता है क्मोंकक दकुानदाय को बी रगता है कक मह फच्चा 
है ,फच्चे मा तो खिरौने ऽयीदते हैं मा मभठाई ! जफ दकुानदाय फारक हामभद को आगे चरने के मरए कहता है तो 
फारक हामभद दकुानदाय से कहता है कक क्मा इस दकुान का साभान फेचने के मरए नहीॊ है ।दकुानदाय से फारक 

हामभद तोर- बाव कयता है। प्रायम्ब भें दकुानदाय द्वाया चचभटे का येट ज़्मादा फतामा जाता है ।रेककन फारक 

हामभद दकुानदाय को अऩनी फुपद्धभत्ता से तीन आने भें चचभटा  देने के मरए याजी कय रेता है। 

“दकुानदाय ने उसकी ओय देिा औय कोई आदभी साथ न देिकय कहा- तुम्हाये काभ का नहीॊ है जी! 
'बफकाऊ है कक नहीॊ?' 

'बफकाऊ क्मों नहीॊ है? औय महाॉ क्मों राद रामे हैं?' 

तो फतात ेक्मों नहीॊ, कै ऩैसे का है?' 

'छ: ऩैसे रगेंगे।' 

हामभद का हदर फैठ गमा। 

'ठीक-ठीक ऩाॉच ऩैसे रगेंगे, रेना हो रो, नहीॊ चरते फनो।' 

हामभद ने करेजा भजफूत कयके कहा- तीन ऩैसे रोगे? 

मह कहता हुआ वह आगे फढ गमा कक दकुानदाय की घुड़ककमाॉ न सुने। रेककन दकुानदाय ने घुड़ककमाॉ नहीॊ दी। 

फुराकय चचभटा दे हदमा।” 

फार हामभद अत्मॊत सॊतोषी स्वबाव का फारक है ।भेरे भें फच्चे तयह -तयह के झूरे झूरते हैं ,तयह- तयह के 

खिरौने ऽयीदते हैं, तयह -तयह की मभठाइमाॊ िात ेहैं, महाॉ तक कक उसका भजाक बी उड़ाते हैं !रेककन फारक हामभद  
हामभद  उनकी ऩयवाह नहीॊ कयता ।वह अऩनी दादी भ ॊ के मरए रोहे का चचभटा ऽयीदना चाहता है इसमरए वह अऩने 
अऩने भन को भसोस कय यह जाता है ।जफ फच्चे चचभटा ियीदने ऩय फारक हामभद का भजाक उड़ाते हैं तो वह 

फच्चों से तकय  -पवतकय कयता है ।फारक हामभद के तकय  पवतकय से फच्चे मह स्वीकाय कयन ेऩय भजफूय हो जाते हैं कक 

कक उनके खिरौने ऩय िचय ककए गए ऩैसे फेकाय है ,मभठाइमाॊ बी उनके स्वास््म के मरए अच्छी नहीॊ है ,इसी प्रकाय से 

प्रकाय से झूरे झूर कय बी ऩैसे  फेकाय चरे गए ।सबी फच्चे स्वीकाय कय रेते हैं फारक हामभद द्वाया ऽयीदा गमा 
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रोहे का चचभटा उत्तभोत्तभ  है ।सबी फच्चे अऩने -अऩने खिरौने को अच्छा फता यहे है ।फच्चों भें खिरौने को 
शास्त्राथय नछड़ गमा ।सबी अऩनी -अऩनी दरीरें प्रस्तुत कयने रगे । 

“अफ फारकों के दो दर हो गमे हैं। भोहमसन, भह्भूद, सम्भी औय नूये एक तयप हैं, हामभद अकेरा दसूयी तयप। 

शास्त्राथय हो यहा है। सम्भी तो पवधभी हो गमा! दसूये ऩऺ से जा मभरा, रेककन भोहमसन, भहभूद औय नूये बी हामभद 
से एक-एक, दो-दो सार फड़ ेहोने ऩय बी हामभद के आघातों से आतॊककत हो उठे हैं। उसके ऩास न्माम का फर है औय 

नीनत की शजक्त। एक ओय मभट्टी है, दसूयी ओय रोहा, जो इस वक्त अऩने को पौराद कह यहा है। वह अजेम है, 

घातक है। अगय कोई शये आ जाम तो मभमाॉ मबश्ती के छक्के छूट जामॉ, मभमाॉ मसऩाही मभट्टी की फॊदकू छोड़कय बागें, 
वकीर साहफ की नानी भय जाम, चोगे भें भुॉह नछऩाकय जभीन ऩय रेट जामॉ। भगय मह चचभटा, मह फहादयु, मह 

रूस्तभे-हहॊद रऩककय शये की गयदन ऩय सवाय हो जामगा औय उसकी आॉिें ननकार रेगा” 

फारक हामभद अत्मॊत  सभझदाय है जफ फच्चे अऩने -अऩने खिरौनों को रेकय शास्त्राथय कयते हैं औय सबी फच्चे 
एक दर भें सजम्भमरत होकय फारक हामभद को ऩयास्त कयन ेकी कोमशश कयते हैं तफ फारक हामभद अऩने तकय  
पवतकय से उन्हें ऩयास्त कय देता है औय उन्हें सभझा देता है कक उसका चचभटा उनके खिरौनों से फेहतय है ।चचभटा 
ऽयीदने ऩय सबी साथी जो उसका भजाक उड़ा यहे थे वो सबी उसके तकय -पवतकय से सहभत होकय उसे अऩने 
खिरौने हदिाने के मरए बी तैमाय हो जाते हैं !इतना ही नहीॊ वह  अऩने  चीभटे  को „रुस्तभे  हहॊद „का नाभ देता है ।  

फारक हामभद ने अऩनी फुपद्धभानी से औय तकय  शजक्त से सबी फच्चों के सभऺ अऩने साधायण चचभटे को „रुस्तभे 
हहॊद „कहकय उसे सवयशे्रष्ठ मसद्ध   ककमा औय सबी फच्चों को अऩने यॊग भें यॊग मरमा। 
“हामभद ने भैदान भाय मरमा। उसका चचभटा रूस्तभे-हहन्द है। अफ इसभें भोहमसन, भहभूद नूये, सम्भी ककसी को बी 
आऩजत्त  नहीॊ हो सकती। 

पवजेता को हायनेवारों से जो सत्काय मभरना स्वाबपवक है, वह हामभद को बी मभरा। औयों ने तीन-तीन, चाय-चाय 

आने ऩैस ेिचय ककए, ऩय कोई काभ की चीज न रे सके। हामभद ने तीन ऩैस ेभें यॊग जभा मरमा। सच ही तो है, खिरौनों 
का क्मा बयोसा? टूट-पूट जामॉगे। हामभद का चचभटा तो फना यहेगा फयसों? 

सॊचध की शतें तम होने रगीॊ। भोहमसन ने कहा- जया अऩना चचभटा दो, हभ बी देिें। तुभ हभाया मबश्ती रेकय देिो। 

भहभूद औय नूये ने बी अऩने-अऩने खिरौने ऩेश ककमे।” 

 

 

फारक हामभद की ऩयवरयश फड़ी अच्छी हुई हैं ।छोटे फच्चे अऩने फाये भें सोचते हैं । फारक हामभद जफ खिरौनों की 
की दकुान ऩय जाता है तो वह खिरौने नहीॊ ऽयीदता ।इसी प्रकाय से जफ दसूये फच्चे अऩने मरए मभठाई ऽयीदते हैं 
तफ वह अऩने मरए मभठाई बी नहीॊ ऽयीदता औय न ही झूरों को देिकय रारानमत होकय झूरे झूरता है क्मोंकक 

उसके फारभन भें उसकी दादी की तस्वीय फसी हुई है ।उसे ऩता है कक जफ उसकी दादी उसके मरए गयभ गयभ 

िाना ऩकाती है ,तफ तव ेसे योहटमाॊ उतायते हुए उसकी दादी की उॉगमरमाॉ जर जाती है । फारक हामभद के भन भें 
अऩनी दादी के मरए पे्रभ-बाव औय चचन्ता है। वह अऩने मरए खिरौने नहीॊ ऽयीदता अपऩतु दादी अभीना के मरए 
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चचभटा ऽयीदने की सोचता है ।वास्तव भें मे उसके सॊस्काय ही तो है जो उसे अऩनी ऽुशी से ऩहरे ऩरयवाय की 
देिबार के मरए पे्ररयत कयती है ।मथा:- 
“अभीना ने छाती ऩीट री। मह कैसा फेसभझ रड़का है कक दोऩहय हुआ, कुछ िामा न पऩमा। रामा क्मा, चचभटा! 
'साये भेरे भें तुझे औय कोई चीज न मभरी, जो मह रोहे का चचभटा उठा रामा। 

हामभद ने अऩयाधी बाव से कहा-तुम्हायी उॉगमरमाॉ तव ेसे जर जाती थीॊ, इसमरए भैने इसे मरमा।” 

हय फच्चे के भन भें होता है कक दसूये उसकी तायीफ़ कयें ।हामभद बी एक ऐसा ही फच्चा है जजसके भन भें है कक 

उसकी दादी भाॉ उसकी तायीफ़ कयें। इसमरए जफ वह ईदगाह के भेरे भें जाता है औय भेरे भें खिरौनों को देिता है 

,मभठाइमों को देिता है औय झूरों को देिता है तो उसका बी भन होता है कक वह मभठाइमाॊ िाएॊ ,खिरौने ऽयीदें औय 

झुरा झूरे ।रेककन वह  अऩने घय की आचथयक जस्थनत से अच्छी तयह वाक़ फ़ हैं ।इसमरए वह अऩने ऩैसों को फचाकय 

-सम्हार कय यिता है ।वह इन तीन ऩैसों से अऩनी दादी के मरए चचभटा ऽयीदना चाहता है ।उसका फारभन 

चाहता है कक जफ वह दादी के मरए ही चचभटा ऽयीद कय रे जाएॉ तो दादी सफके सभऺ से उसकी तायीफ़ कयें  , उसे 
गरे से रगाएॉ औय उसे ढेय साया प्माय कयें । उसे  आशीवायद -आशीष बी दे । 

“अम्भाॉ चचभटा देिते ही दौड़कय भेये हाथ से रे रेंगी औय कहेंगी-भेया फच्चा अम्भाॉ के मरए चचभटा रामा है। ककतना 
अच्छा रड़का है। इन रोगों के खिरौने ऩय कौन इन्हें दआुमें देगा? फड़ों की दआुमें सीधे अल्राह के दयफाय भें 
ऩहुॉचती हैं, औय तुयॊत सुनी जाती हैं।” 

फारक हामभद बी अऩनी प्रशॊसा से ऽुश होन ेवारा फच्चा है औय मह एक भनोवैऻाननक सत्म  है कक फच्चा अऩनी 
प्रशॊसा से ऽुश होता है । फारक हामभद अऩनी प्रशॊसा के मरए औय दादी की ऩीड़ा से रपवत होकय चचभटा ऽयीदता है 

।हाथ जरने से दादी को जो  त़रीप होती है उसे दयू कयन ेकी सोचकय वह  भेरे से रोहे का चचट्ठा ऽयीद कय राता 
है ।फारक हामभद की सोच फड़ी ही उच्च कोहट की है ।भेरे भें फच्चे अऩने खिरौने हदिा हदिाकय उसे चचढाते है औय 

उसे मभठाई िान ेके मरए नहीॊ देते। महाॉ तक कक भोहमसन फच्चा उसे येवड़ी हदिाकय चचढाता है 

“भोहमसन कहता है- हामभद येवड़ी रे जा, ककतनी िुशफूदाय है! 

हामभद को सॊदेह हुआ, मे केवर िूय पवनोद है, भोहमसन इतना उदाय नहीॊ है, रेककन मह जानकय बी वह उसके ऩास 

जाता है। भोहमसन दोने से एक येवड़ी ननकारकय हामभद की ओय फढाता है। हामभद हाथ पैराता है। भोहमसन येवड़ी 
अऩने भुॉह भें यि रेता है। भहभूद, नूये औय सम्भी िूफ तामरमाॉ फजा-फजाकय हॉसते हैं। “ 

फारक हामभद फच्चों द्वाया उसका भजा़ उड़ाने ऩय बी मह नहीॊ सोचता कक वह उनके साथ ारत कयेगा अपऩतु वह 

सोचता है की जफ उसके अब्फाजान औय अम्भीजान शहय से ढेय साये रुऩमे कभाकय  रुऩमे की थैरी रेकय आएॊगे 

तफ वह उनको ढेय साये खिरौने ऽयीद कय देगा । उन्हें हदिा देगा कक दोस्ती क्मा होती है ?दोस्ती भें कैसे हदमा 
जाता है ?दोस्ती भें उऩेऺा औय नतयस्काय नहीॊ होता । दोस्ती भें हदमा जाता है-प्माय ककमा जाता है । फारक हामभद  
की मह सोच वास्तव भें उसकी उच्च भानमसकता को दशायती है । फच्चों  द्वाया फारक हामभद का भजाक उड़ाए 

जाने ऩय बी वह महीॊ  सोचता है कक वह अऩने अब्फाजान औय अम्भीजान आने ऩय उनके मरए ढेय साये खिरौने 
ऽयीदेगा औय उन्हें थैरे बय -बयकय रुऩमे देगा ।वास्तव भें फारक हामभद की सोच प्रशॊसनीम हैं । 
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“आखिय अब्फाजान कबीॊ न कबी आमेंगे। अम्भा बी आमेंगी ही। कपय इन रोगों से ऩूछूॉगा, ककतने खिरौने रोगे? 

एक-एक को टोकरयमों खिरौने दूॉ औय हदिा दूॉ कक दोस्तों के साथ इस तयह का सरूक ककमा जाता है।” 

फारक हामभद के घय के हारात ने ,उसकी  आचथयक तॊगी ने उसे वक़्त से ऩहरे ऩरयऩक्व औय सभझदाय फना हदमा 
था ।इसका अथय मह कदापऩ नहीॊ है कक उस फार भन भें खिरौने के प्रनत आकषयण नहीॊ था मा मभठाइमाॊ िाने की 
इच्छा नहीॊ थी । उसका फार भन बी इन सफ चीजों के प्रनत आकपषयत होता है ,महीॊ कायण है कक जफ वह अऩने 
साचथमों की टोरी को अऩने रोहे के चचभटे को रुस्तभे हहन्दी कहकय चचभटे  की तयफ़ सफको आकपषयत कय रेता है 

।तफ सबी रड़कों को फायी -फायी  अऩना चचभटा हदिाता है औय उनके खिरौना रेकय िेरता  है।अऩनी दादी को  
वह फहुत प्माय कयता है ।इसमरए भेरे के मरए प्राप्त तीन आने खिरौने ,मभठाई औय झूरे ऩय न ऽचय कय दादी के 

मरए ऽचय कयता है । 

मथा:-“फच्चे भें ककतना त्माग , ककतना सद्भाव  औय ककतना पववेक है! दसूयों को खिरौने रेत े औय मभठाई िाते 
देिकय इसका भन ककतना ररचामा होगा? इतना जब्त इससे हुआ कैसे? वहाॉ बी इसे अऩनी फुहढमा दादी की 
माद फनी यही। अभीना का भन गद्गद् हो गमा।” 

फच्चों की अऩनी ही एक दनुनमाॉ होती हैं वो अऩने ही एक सॊसाय भें पवचयते हैं ।उन्हें  सभाज से कुछ बी रेना देना 
नहीॊ !महीॊ  कायण है कक जफ ईद का त्मोहाय आता है तो दादी अभीना ईद को अऩनी आचथयक तॊगी के कायण कोसती 
है ।वह भन ही भन बी सोचती है कक उसके ऩास भात्र आठ आने है। भैं आठ आनों से क्मा- क्मा करूॉ गी । इतना ही 
नहीॊ उसे मह बी चचॊता है कक महद वह ईद भेरें भें  फार हामभद  के साथ जाती है तो घय का काभ कौन  सॉबारेगा 
।हामभद के  ऩास कऩड़ ेनहीॊ है ,न ही उसके ऩास भें भेरे भें ऽचय कयने के मरए ऩैसे हैं ,नहीॊ जूते हैं औय न ही उसके 

साथ जाने के मरए उसके अब्फाजान -अम्भीजान मा ऩरयवाय के अन्म सदस्म हैं ।फारक हामभद के भन भें तो फस 

ईद के भेरे  ऩय जाने के मरए एक उत्साह है औय वह अऩनी ायीफी के मरए तननक बी नहीॊ सोचता औय न ही ऩैसों 
के फाये भें बी चाहता है। फस उसके भन भें तो ईदगाह का भेरा देिने की जजऻासा है ।शहय को देिने की ररक है 

।ईदगाह के भेरे को ऩय जाने की सोच से ही वह आनॊहदत है । 

वास्तव भें फारक हदर के साफ़ -सच्चे होते हैं ।दनुनमादायी से दयू होते हैं  ।फारक हामभद इसका साऺात उदाहयण 

है वह अऩनी ही कल्ऩनाओॊ की दनुनमा भें यहता है । 

“आशा तो फड़ी चीज है, औय कपय फच्चों की आशा! उनकी कल्ऩना तो याई का ऩवयत फना रेती है। हामभद के ऩाॉव भें 
जूते नहीॊ हैं, मसय ऩय एक ऩुयानी-धुयानी टोऩी है, जजसका गोटा कारा ऩड़ गमा है, कपय बी वह प्रसन्न है” 

फारक हामभद अत्मॊत  बोरा है उसे नहीॊ ऩता कक उसके अब्फाजान-अम्भीजान इस दनुनमा भें नहीॊ है ।दादी अभीना 
ही उसके जीवन का एक भात्र सहाया है ।दादी ने फारक को सभझा यिा है कक उसके अब्फाजान शहय ढेय साये रूऩमे 

कभाने गए है औय अम्भीजान अल्राह के घय से हामभद के मरए सुन्दय-सुन्दय वस्तुएॉ राने गई है ।उस भासूभ को 
नहीॊ ऩता कक वह अनाथ है ।फारक हामभद अत्मॊत  बोरा है उसे नहीॊ ऩता कक उसके अब्फाजान-अम्भीजान इस 

दनुनमा भें नहीॊ है । 
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“वह चाय-ऩाॉच सार का गयीफ- सूयत, दफुरा-ऩतरा रड़का, जजसका फाऩ गत वषय हैजे की बेंट हो गमा औय भाॉ न 

जाने क्मों ऩीरी होती-होती एक हदन भय गमी। ककसी को ऩता क्मा फीभायी है। कहती तो कौन सुनने वारा था? 

हदर ऩय जो कुछ फीतती थी, वह हदर भें ही सहती थी ओय जफ न सहा गमा तो सॊसाय से पवदा हो गमी। अफ हामभद 
अऩनी फूढी दादी अभीना की गोद भें सोता है औय उतना ही प्रसन्न है। उसके अब्फाजान रूऩमे कभाने गए हैं। 

फहुत-सी थैमरमाॉ रेकय आमेंगे। अम्भीजान अल्राह मभमाॉ के घय से उसके मरए फड़ी अच्छी-अच्छी चीजें राने गमी 
हैं, इसमरए हामभद प्रसन्न है।” 

फारभन हामभद के भन भें खिरौनों के प्रनत बी आकषयण था औय वह मभठाइमाॊ बी िाना चाहता था रेककन अऩने घय 

की आचथयक तॊगी के कायण औय वक़्त की नजाकत को सभझते वह  अऩने भन को भायता है, भन को भसोस कय 

यह जाता है ।वह अऩनी चॊचर वजृत्तमों  ऩय ननमॊत्रण कयना जाता है।वह भेरे भें अऩने मरए तीन आने ऽचय नहीॊ 
कयता अपऩतु उन ऩैसों का सदऩुमोग कय अऩनी दादी के मरए चचभटा ऽयीदता है।हामभद की ऩरयऩक्वता से दादी 
बाव पवह्वर हो जाती है। दादी का साया ासु्सा काफू़य हो जाता है ।वह हामभद के गरे रगकय पूट-पूट कय योने 
रगती है उस वक़्त के  दृश्म का रेिक ने अत्मॊत बावुक चचत्र िीॊचा है:- 

 

“फच्चे हामभद ने फूढे हामभद का ऩाटय िेरा था। फुहढमा अभीना फामरका अभीना फन गमी। वह योने रगी। दाभन 

पैराकय हामभद को दआुएॊ देती जाती थी औय आॉसू की फड़ी-फड़ी फूॉदें चगयाती जाती थी। हामभद इसका यहस्म क्मा 
सभझता!” 

हामभद अत्मॊत  स्वामबभानी औय उदाय व्मजक्तत्व  का धनी हैं । वह ायीफ जरूय है  रेककन वह अऩनी ायीफी से 

कबी बी अऩने स्वामबभान के साथ सभझौता नहीॊ कयता है ।महीॊ  कायण है कक भेरे भें जफ फच्चे  तयह तयह के 

खिरौने हदिाकय उसका भजाक उड़ा यहे थ े,उसे मभठाई हदिा हदिाकय चचढा यहे थे ।तफ वह अ स्वामबभानी प्रवजृत्त  

को दशायता है ।वह न उनसे खिरौने भाॉगता है औय न ही मभठाई िाने को भाॉगता है अपऩतु वह स्वामबभान के साथ 

दरीर देता है कक उनके खिरौने मभट्टी के हैं जो चगयते ही टूट जाएॊगे ।इसी प्रकाय ककताफों भें  मभठाई की अनेकों 
दषु्ऩरयणाभ मरिे है ।मभठाई िान ेसे शयीय योगी होता है ।वह स्वामबभानी फच्चा है औय उसके स्वामबभान ऩय प्रकाश 

डारते हुए रेिक मरिते हैं कक 

“भेये ऩास ऩैसे नहीॊ हैं।तबी तो भोहमसन औय भहभूद मों मभजाज हदिाते हैं। भैं बी इनसे मभजाज हदिाऊॉ गा। िेरें 
खिरौने औय िामें मभठाइमाॉ। भ ै नहीॊ िेरता खिरौने, ककसी का मभजाज क्मों सहूॉ? भैं गयीफ सही, ककसी से कुछ 

भाॉगने तो नहीॊ जाता।” 

हामभद के साथी  जफ हामभद का भजाक उड़ाते हैं तफ हामभद शमभिंदगी अनुबव नहीॊ कयता अपऩतु वह उनको भुॉह तोड़ 

जवाफ देता है ।अऩने दोस्तों को अऩनी ायीफी ऩय हावी नहीॊ होन ेदेता। 

“िामें मभठाइमाॉ, आऩ भुॉह सड़गेा, पोड़-ेपुजन्समाॉ ननकरेंगी, आऩ ही जफान चटोयी हो जामगी। “ 

इसी प्रकाय अन्मत्र स्थर ऩय मभठाई िाने के फुये प्रबावों ऩय प्रकाश डारते हुए कहता है कक :- 

हामभद- मभठाई कौन फड़ी नेभत है। ककताफ भें इसकी ककतनी फुयाइमाॉ मरिी हैं। 
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इस प्रकाय ईदगाह कहानी के कथानक भें भुॊशी पे्रभचॊद ने फार-भनोपवऻान की गहयाइमों का स्ऩशय कय फारक 

हामभद के चरयत्र भें पवमबन्न बावात्भक यॊग बय कय ईदगाह कहानी के उद्देश्म को अमबव्मजक्त प्रदान की है ।फारक 

हामभद अनाथ है ककन्तु सभझदाय ,धैमयशीर,बावुक,कल्ऩनाशीर,फुपद्धभान,स्वामबभानी,ननडय औय पववेकशीर है। 

महद मे कहा जाए कक   भुॊशी चॊद की कहानी ईदगाह के उद्देश्म को साथयकता फारक हामभद के चरयत्र के भाध्मभ से 

प्राप्त होती है तो इसभें कोई अनतशमोजक्त नहीॊ है ।ननस्सॊदेह फारक हामभद ईदगाह कहानी का प्रभुि ऩात्र हैं औय 

महीॊ कहानी के उद्देश्म को साथयकता प्रदान कयता है। 
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with Non-Sufi Saints and Their Influence on 

Administration 
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Abstract: Jahangir, an intellectually astute and multilingual cosmopolitan monarch, was a naturalist and 

scholar who investigated Hindu customs and faith. He attended Parsee and Hindu celebrations, such as the 

Rakhi festival and Diwali. Jahangir's sovereign and mother, Man Bai, was a Rajput princess. Guru Arjan and 

Akbar maintained a cordial rapport; however, Jahangir ascended to the throne subsequent to Akbar's demise. 

Khusrau, his eldest son, rebelled and subsequently withdrew to Punjab. On the way, he encountered Guru 

Arjan after being apprehended by the imperial army. Khusrau was granted 5,000 rupees by the Guru in order 

to meet his expenditures. Conversely, his inability to wed Har Gobind to Prithia, the senior sibling of Guru 

Arjan, incited hostility from Chandu Shah and Prithia. Prithia and Chandu collaborated in an effort to 

eliminate the Guru. His son Mihrban apprised Emperor Jahangir of the event following Prithia's demise and 

provided Khusrau with reassurance regarding his prospective heir to the throne. Qazis and pandits capitalised 

on this circumstance by asserting that the Guru had written a book in opposition to the tenets of Islam and 

Hinduism. Jahangir embarked on a journey to Pushkar, a highly regarded Hindu pilgrimage site renowned 

for its multitude of ancient and contemporary sanctuaries, one of which was the "Deohara." In exchange for 

sustenance, Jahangir engaged in dialogue with the Jogis of Jakhbar, who were bestowed with land in Punjab. 

Jahangir ruled during the reign of Gaddi Chandar Nath, a chief to whom Akbar had granted land in 1578 

A.D. Jahangir encountered inquiries from his disciples, with Bhandar Nath in particular, concerning the 

madad-i-mash grant that had been sanctioned by the emperor. After consenting to the request, he left. 

Keywords: Jahangir, Medival History of India, Non- Sufi Saints, Mughal Emperor. 

Content 

Jahangir possessed a cosmopolitan disposition. He possessed erudition and was fluent in a multitude of 

languages. Regarding Persian literature, he outperformed his peers of the time. Similar to his great-grandfather 

Babur, he penned his memoir in the Persian language. In addition to being a naturalist, he pursued the 

comparative study of religions as an academic. He extensively expounded upon the Hindu faith and customs 

in his memoirs. Similar to his father, he held a liberal stance on religion. His mother, Man Bai, was a Rajput 

princess and the daughter of Raja Bharamal Kachhwaha of Amber. He was his sovereign. He observed the 

PAPER 113
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Hindu and Parsee festivals. Jahangir provides detailed accounts in his Memoirs of the Hindu festivities that 

were enthusiastically observed and celebrated at this royal court. He observed the Rakhi festival and issued a 

directive for the Hindu amirs and chiefs of castes to adorn themselves with "rakhi" on their person. 

Additionally, he participated in wagering with his attendants during the three-night Diwali celebration. "Holi" 

and "Dussehra" were appropriately observed as festivals at the court. A painting attributed to Govardhan (circa 

1615–25 A.D.) depicts Jahangir participating in the festival of Holi. As per tradition, decorated elephants and 

horses were presented to Jahangir on the day of Dussehra. 

On the annual passing of their fathers and other cherished individuals, adherents of Hinduism observed the 

occasion by gathering erudite individuals, presenting them with food and fragrances, and organising an 

assembly to commemorate the moment. Consequently, on the occasion that the death anniversary of Akbar 

aligned with this Hindu custom, Jahangir conducted the ceremony in accordance with the tradition, dispatched 

his son Prince Khurram to the mausoleum of Akbar to coordinate the assembly, and contributed 10,000 rupees 

for the distribution of aid among the destitute. In 1620 A.D., during Jahangir's reign in Kashmir, the 15th 

regnal year, the Festival of "Vethtarwah" was celebrated. The purpose of this festival was to honour the 

discovery of the "Jhelam" river. Observance occurred during the Muslim holy month of "Shawwal." As was 

the customary practice of the ancient inhabitants (Brahmans) of the area, the lamps along the riverbanks were 

lighted nightly. Jahangir travelled by canoe to observe the festival and was in awe of it. Jahangir held 

astrological beliefs as well. Jotik Ray was a highly esteemed and reliable astrologer who practiced at his court. 

Jahangir places immense trust in astrologers to the extent that he will never embark on a voyage or engage in 

any endeavour without first consulting them. 

Jahangir, driven by his curiosity and fervour for understanding diverse religions, often paid visits to religious 

deities and occasionally extended invitations to them to partake in religious dialogues at his court. He invited 

Jesuit Fathers to his court to engage in religious discourse. Thus, individuals from various countries, castes, 

and religions were welcomed at Jahangir's court, and each individual was permitted to practise his or her own 

faith. As per Edward Terry's account of India (1616–19 A.D.), during the reign of Jahangir, all individuals 

were permitted to freely practise their respective religions. Additionally, he asserts that all faiths were accepted 

and their respective clerics were held in high regard. In Jahangir's India, Hindus and Muslims coexisted 

harmoniously and were afforded equivalent opportunities in both civil and military service, as stated by Pietro 

Della Valle. Jahangir demonstrated a profound regard for the sentiments of non-Muslims by designating Sri 

Kant Kashmiri as the "Qazi" (judge) of the Hindus, tasked with resolving religious disputes. In the sixteenth 

regnal year (1621–22 A.D.), subsequent to the annexation of Kangra, Jahangir visited the Durga temple. 

During his reign's fourteenth year, or 1619 A.D., Jahangir paid a visit to the temples located at Brindavan in 

Mathura. In 1621 A.D., Jahangir made a stopover at Haridwar, which is located on the banks of the Ganga, en 

route to Jammu and Kangra. He characterised the location as "one of the most renowned Hindu places of 

worship." Donations of money, commodities, and charitable contributions were bestowed upon the Brahmans 

who were observing worship in that location. To show deference to the religious sentiments of the Hindus, 

Jahangir forbade the slaughter of cattle throughout his empire. English travellers in Gujarat and Cambay 
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dutifully observed the prohibition on bovine slaughter. Jahangir maintained relations with religious divines, 

saints, recluses of various sects, and religious organisations, demonstrating his tolerance for other faiths. 

Guru Arjan and Akbar maintained a highly amicable relationship, with Akbar even paying him a visit at 

Govindwal. However, subsequent to Akbar's demise, Jahangir ascended to the throne, and Guru Arjan's eldest 

son, Khusrau, rebelled and escaped to Punjab. Sought after by the imperial army, he was apprehended along 

the Chenab Riverbank. Khusrau encountered Guru Arjan during the course of his voyage and earnestly 

requested his benediction. He paid the Guru a visit. I beseeched TaraTaran for his hospitality. Guru, having 

witnessed the ill fortune of Khusrau, provided him with 5,000 rupees to cover his expenditures. Chandu Shah, 

diwan of Lahore, and Prithia, the elder sibling of Guru Arjan, developed animosity towards him due to the 

Guru's failure to matrimonially tie his son Har Gobind to his daughter. Prithia and Chandu formed a coalition 

with the intention of annihilating the Guru. Following the demise of Prithia, his son Mihrban capitalised on 

the Guru's encounter with Khusrau to apprise Emperor Jahangir of this occurrence via Chandu. Mihrban 

further communicated that the Guru had assured Khusrau of his future ascension to the throne. Furthermore, 

this incident was exploited by the qazis and pandits to their advantage, as they claimed that the Guru had 

authored a book that contradicted the tenets of Hinduism and Islam. Jahangir was induced by Chandu Shah to 

invite the Guru into his presence. Upon Guru Arjan's appearance before Jahangir in Lahore, the Emperor 

inquired as to why he had bestowed financial support and bestowed blessings upon the rebel Khusrau. The 

Guru responded that he provided equal treatment to all individuals. Khusrau, who had come to his residence 

in a state of distress, was assisted by him not only out of compassion but also because he was a grandson of 

Emperor Akbar, who had consistently shown favouritism and reverence towards the Guru's household. 

Indifferent to the Guru's veracity, Jahangir levied a monetary penalty of two lakh rupees against him. 

Additionally, he requested modifications to the Granth Sahib from the Guru. However, the Guru declined to 

remit the fine, reasoning that it was unfair to demand payment from religious divines when the penalty was 

intended for transgressors, adulterers, and bandits. Furthermore, he declined to modify a single line of the 

Granth. Following his imprisonment at Lahore Fort, he was subjected to severe torture. The Guru and his five 

Sikh disciples bathed in the Ravi River one day. Following his ablution, the Guru succumbed to his mortal 

wounds. 

Guru Arjan's martyrdom was allegedly precipitated by the active animosity of a rival Hindu extremist, 

Danichand Kashtriya, whose writings he declined to incorporate into the Adi Granth, as stated by Melcom. 

Based on the aforementioned sources, it is clear that Guru Arjan was detained for political rather than religious 

motives, and Jahangir did not bear sole responsibility for his demise; rather, it was Guru's adversaries who 

subjected him to the arduous tortures that ultimately led to his death. 

A considerable number of Jain religious divines resided at the Mughal court during the reign of Jahangir; 

consequently, they continued to enjoy regal favour. Bhanu Chandra Upadhaya, who had been a consistent 

resident at the court for approximately 23 years during this period, successfully obtained permission for 

Jahangir and his disciple Siddhi Chandra to depart for Gujarat. Jahangir, on behalf of Bhanu Chandra and 

Siddhichandra, issued a farewell in support of the Jain faith shortly after assuming power. The farman, which 

was dated the 14th Shahryver of Ilahi in the year 1605 A.D., validated the farman of Akbar that forbade the 
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slaughter of animals for six months annually. Abul Mazaffar Sultan Shah Salim Ghazi's Farman. The intended 

audience of the farman was the Mutasaddis of Sarkar Surat. The text asserts that "Ala Hazrat" (Akbar) 

abolished various oppressive practices, including the misrepresentation of Jain leaders Bhanuchandra and 

Siddhichandra (the holder of the title of Khushfaham), the jiziya and poll tax imposed on Jain pilgrims to 

Mount Satrunjaya, and the slaughter of animals (cows, she baffaloes, he baffaloes, bullocks, and the killing of 

other animals on specific days). Additionally, the massacre of animals and the seizure of the property of 

deceased individuals and captives in battle have been strictly prohibited. 

Additionally, the Jogis of Jakhbar interacted with Jahangir. For their upkeep, he made two farmans granting 

these jogis land in Punjab. Jahangir ruled during the reign of the chief of Jakhbar Gaddi Chandar Nath, to 

whom Akbar granted land in 1578 A.D. Jahangir was queried by his disciples, most notably Bhandar Nath, 

regarding the affirmation of the madad-i-mash grant that the emperor had authorised for them. Jahangir 

acquiesced to the request of Bhandar Nath and departed. On July 10th, 1606 A.D., Jahangir issued his initial 

farman, which conferred ten bighas of land in the name of Jogi Bhandar Nath, on 30 Tir Ilahi 1st/14 Rabi Ist. 

This particular farman was issued by Jahangir under his imperial insignia. An order was issued to the hukkam, 

Ummal, jagirdars, and karoris of pargana Kathnah, Sarkar Punjab, informing them that on 29 Shaban 

986A.H./31 October 1578A.D., Chandar Nath Jogi was granted ten bighas of land located in "Mauza" Naroli 

Sanga, pargana Kathnah, tappa Parol Sarkar Punjab, as madad-i-māash. His chela (disciple), Bhandar Nath, 

and others awaited the emperor and informed him of the circumstances following the demise of the grantee. 

As a result, decrees were issued mandating that Bhandar Nath be allotted the aforementioned land as madad-

i-mash commencing in the first month of Kharif. As a result, the officials were given the directive to quantify 

and assemble the land prior to transferring its possessions to the grantees. Additionally, it has been mandated 

that the recipients not be troubled by imposts. (that is, the land was exempt from taxation). Annually, the 

authorities ought not to require him to provide a new farman or parwancha. The document displayed the 

inscription "Allah u Akbar" and a tughra in red ink, accompanied by Jahangir's lineal seal atop. An 

endorsement containing information about the grant was located on the reverse. 

Jahangir, during his sojourn in Pushkar, attested that it is an esteemed Hindu pilgrimage site, positioned at a 

distance of three "Kos" from Ajmer. Around that reservoir were numerous ancient and modern temples, 

including the "Deohara" (Idol temple). Jahangir spent three years in Ajmer, between November 1613 and 

November 1616 A.D. Throughout his sojourn in Ajmer, he frequently visited Pushkar Lake. This sacrosanct 

reservoir was unearthed by the Pokharna Brahmans, the original tribe of Pushkar. Land was purportedly 

granted to the Brahmans in the form of a copper plate by a Parihara prince. In recognition of the village's 

sanctity, Jahangir bestowed the entire settlement upon the Brahmans of Pushkar. A farman was issued by him 

on the 4th Khurdad, 9 Ilahi/15 Rabi II 1023 A.H./1614 A.D., attesting to the representation of his dependable 

noble, Ani Rai Singh Dalan, that conferred "Zunnardars" (Brahmans) authority over the village of Pushkar in 

inam. A grant was allocated for the two Brahman parties; however, a dispute arose regarding the land's 

division, and the grant was subsequently revoked within a span of two years. Jahangir issued a second farman 

with the same intention, awarding the Brahmans of Pushkar land from one harvest to the next and from one 
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year to the next. The farman lacks the specified date and year, providing solely the month of Khurdad. In 1617 

A.D., Jahangir issued another farman to the Puskhar Brahmans, which contained certain conditions. 

The farman communicated to the officials that Jahangir had discovered that two Zunnardar 'qaums' had 

occupied Mauza "Phukkar" and that the aforementioned village had been bestowed upon both of them. Due 

to a disagreement that arose between them concerning its allocation, the grant was revoked. It is now mandated 

that Hindu pilgrims undertaking the Phukkar pilgrimage shall have the freedom to select their "Purohit" from 

the two qaums. Any alms presented individually to either sect shall be divided among itself by that sect. 

Furthermore, if alms were presented collectively to both sects, each shareholder shall have his share 

predetermined for him. In addition, they were cautioned against engaging in any dispute or quarrel regarding 

the grazing of cows in the aforementioned village. Should they recur to their improper behaviour, they shall 

be deemed culpable and confined within the fort. Additionally, it is mandated that the madad-i-mash be 

regranted the mauza "Pushkar," Pargana Haveli Ajmer, from the commencement of Ilanlil to the Zunnardars 

of "Pushkar." Directs the recipients to transfer ownership of the aforementioned village to the beneficiaries 

without requesting a cess. Additionally, they should not require them to annually produce a renewed farman 

and parwancha. A square seal, the invocation "Allahu Akhar," and a tughra of Jahangir are emblazoned atop 

it. 

On his way back from Kangra between 1621 and 1622 A.D., Jahangir learned that a renunciant sanyasi named 

Moti resided in the vicinity. He was invited to Jahangir's presence so that they could discuss religion. 
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Abstract 

In this digital era of 21st century, technology completely affects human life, this affect can either be 

positive or negative. Nomophobia is a newly emerged term included in DSM-5 as a mental health issue. 

The present study aimed at investigating the relationship between Nomophobia and Depression among 

students. The study was conducted on a sample size of 116 students of UG and PG courses within the age 

of 17 to 25. The convenience sampling method was used. They were selected from various colleges of 

Bhiwani, Hisar, Charkhi-Dadri districts of Haryana.  Nomophobia Questionnaire (NMP) and the Beck 

depression inventory (BDI) were used to assess the severity of Nomophobia and depression respectively. 

To analyze the data descriptive and inferential statistics were used and results were discussed. The findings 

show significant positive correlation between Nomophobia and Depression. Findings also revealed 

significant difference on the Nomophobia of UG and PG students. It was observed that Nomophobia was 

found to be the predictor of depression among students. 

 

Keywords: Nomophobia, Depression, Digital Age 

 

Technology affects human life in terms of physical, emotional, mental as well as psychosocial aspects. 

There has been a huge change in information technology due to the new developments, innovations and 

other changes in the media. In today’s digital age, our mobile phone have become an important part of our 

daily lives. Now-a-days from children to old people, everyone has been going from physical to digital 

world. There are many phenomena like online payment methods, online business, online shopping, online 

gaming, online classrooms and online social relationships etc  of the digital age. Till some time ago, people 

had to wander from office to office for their work, but today in the digital era, people can do their work 

from anywhere in one click. Smart phones are essential for daily life and human existence since they give 

all these characteristics in a single device and options that make life easier with smartness. They also 

utilize the time of a person that’s why the use of smart phones is growing very rapidly day by day. It is 

said that excess of everything is bad. The same applies here. If we use mobile phones specially smart 

phones excessively, then gradually it becomes an addiction. And this addiction starts giving birth to many 

mental health diseases as well as physical health problems.  

 

“Nomophobia” is one of the major and trendy mental health issues in this digital world. The term 

Nomophobia means “No Mobile Phone Phobia” and it was originally coined by the United Kingdom(UK) 

post office in 2008 and the objective of that research was to assess the possibility of anxiety disorders 

occurring due to overuse of mobile phone. “Nomophobia” is a psychological condition in which people 

have the fear of being detached from mobile phone connectivity(sudip bhattacharya,2019). DSM-5 

defined Nomophobia in the form of specific phobia. Specific phobias are defined as the fear and anxiety 

which are circumscribed to the presence of a particular situation or object which may term to the phobic 

stimulus (American Psychological Association, 2013). Nomophobia is a type of phobia in which if a 

person does not get access to his mobile phone, personal computer and other virtual communication 

devices, then discomfort and anxiety start to arise inside him (King. Valencia, Silva, Sancassiani, 

Machado, & Nardi, 2014). Other types of psychological factors such as panic disorder, social anxiety 
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disorder and other anxiety disorders are also included in the symptoms of nomophobia (Binachi.& Philips, 

2005). Nomophobia is a psychological condition in which a person is scared of being detached from the 

mobile and feels fear, distress and anxiety at an extreme level (Ghanate et al. 2021). Nomophobic people 

are mostly checking their mobile without any reason, checking mobile every hour at night and most of 

their bed time is spent with their phones(Kanmani et al., 2017: King et al., 2014; 2010). 

 

Depression is a very common problem in youth. It is increasing day by day in our country. It is a serious 

problem related to mental disorder associated with depressed mood. In this busy era depression is not 

limited to any particular age, it can happen in any age. Depression is more than just sadness. People with 

depression may experience a lack of interest and pleasure in daily activities, significant weight loss or 

gain, insomnia or excessive sleeping, lack of energy, inability to concentrate, feeling of worthlessness or 

excessive guilt and recurrent thoughts of death and suicide(American Psychological Association). 

Depression badly affects a person’s sleep, appetite, mood and day to day interest etc. Depression also 

impacts individual’s personal, social and professional life. Depression can be treated to some extent 

through pharmacological and psychotherapeutic interventions. If a person’s depression is not treated in 

time, then it can also lead the person to suicide. More than 264 million people are affected from depression 

at world wide (World Health Organization). 

Sharma et al.(2019) suggested that nomophobia is an emerging mental health condition especially 

in male adolescents. Results of this study also showed that nomophobia has positive and significant 

relationship with depression. Sureka et al.(2020) examined level of nomophobia  and depression among 

167 medical and dental students. And the results revealed a prevalence of nomophobia 54% among 

students and 14%, 29% and 8% students were seen having severe/extreme depression, anxiety and stress 

respectively. Korat (2020) examined the correlation between nomophobic and depression among adults. 

He found significant correlation between nomophobic symptoms and depression. It means wide 

prevalence of nomophobia can lead to anxiety, stress and depression. BTN Nguyen et al.(2022) observed 

that nomophobia was positively associated with depression symptoms, and loneliness and self-control 

partially mediated the association between nomophobia and depression symptoms. Kundu et al(2022) 

revealed that most of the UG  medical students had nomophobia and among them 22.1% had mild, 61.5% 

moderate and 16.4% had severe nomophobia. His results also indicate  5.7% nomophobic medical students 

showed symptoms of depression. 
 

Objectives  

The present study aimed to explore the relationship between nomophobia and depression by assuming the 

following objectives: 

● To examine course differences (UG & PG) of students in nomophobia. 

● To examine course differences (UG & PG) of students in depression. 

● To examine the association between nomophobia and depression among students. 

● To examine the predictive value of nomophobia for depression. 
 

Hypotheses: 

● There will be significant difference in nomophobia of students  in relation to their course. 

● There will be significant difference in depression of students in relation to their course. 

● There will be significant positive association between nomophobia and depression among 

students. 

● Nomophobia will significantly predict depression among students. 
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Method 

Participants 

The initial sample consisted of 120 (UG 55, PG 65) student  participants of age range of 17 to 27 years 

from Bhiwani, Hisar, Charkhi-Dadri districts Haryana. Four  participants out of 120 participants were 

found non-nomophobic, therefore, the final fresh sample achieved at the end of the data collection was 

116 (UG 52 and PG-64) participants.  

Sample 
The convenience sampling technique was used for sample selection from the population. A mixed survey 

approach of online Google-form and paper-pencil tests were used to collect data that measured the level 

of nomophobia and depression of participants. 

Tools 

Nomophobia Questionnaire (NMP-Q) is a 7-point Likert scale developed by Caglar and Yildirim in 2005, 

with a reliability coefficient of  91 which was used to assess the level of nomophobia among the student 

samples. This questionnaire consists of 20 items. These items were related to four factors i.e, not able to 

communicate(six items), losing connectedness(five items) not being able to access information(four 

items) and giving up convenience(five items). The score range of this scale varied from 20 to 140 that 

categorized participants into four levels: nomophobia absent(1-20) mild nomophobia (21-59), moderate 

nomophobia (60-99) and severe nomophobia (100- 140) 

 

The Beck Depression Inventory (BDI)  

Beck depression inventory was developed by Beck in 1996. It consists of 21 items which is very reliable 

and valid. It also assesses depressive symptoms and typical attitudes of the subject. It is a self reporting 

questionnaire. It is for evaluating the severity of depression in normal and psychiatric populations. The 

highest possible score for the whole test would be 63 and lowest would be zero. 

 

Procedure 

All participants were informed of the nature of study. The questionnaire and inventory were administered 

uniformly to all participants. After completion of the test it was taken back and ensured that participants 

have responded each and every item in the prescribed way. Scoring was done according to scoring 

procedure. Obtained data were analyzed by using different statistical analysis. Pearson's Product Moment 

correlation was performed to find out the relationship between nomophobia and depression. Descriptive 

analysis and t-test were used for finding out detailed information extracted from the sample. Simple linear 

Regression analysis was employed to determine the predictive effect of nomophobia on depression. 

 

Results and Discussion 

In the present research study, the Overall refined sample of students (N-116) composed 44.82 percent (52) 

UG students and  55.17 percent (64) PG students participants are shown in table 1. 

Table 1. Sample distribution(N=116) across course. 

Course No. of Participants(N) Percentage 

UG 52 44.82% 

PG 64 55.17% 

Total 116 100% 

From a cleaned sample of 116 participants, 30 (25 %) participants were found mild nomophobic,58 

(48.33%) participants were moderate nomophobic and 28 (23.33%) participants were severely 

nomophobic. Only 4 (3.33%) participants were non-nomophobic that was excluded from the study in 

earlier stage. 
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Figure 1. Pie Chart indicating levels of nomophobia among the students (in percentage). 

 

Table 2 showing a significant positive correlation(r=.58) between nomophonia and depression among 

students. 

Table-2.Correlation coefficient value between nomophobia and depression . 

Variable Depression 

Nomophobia 0.58* 

     Significant at *p<0.01 

Differences on courses in nomophobia were found statistically significant (t-value =5.686) at 0.01 level 

of significance with the mean and SD value of 55.97, 27.64  and 75.98,  25.01 for UG and PG students 

respectively. But UG and PG course differences on the depression level were found non- 

significant(t=1.946.) with a mean and SD value of 15.69, 11.01  for UG students and 12.86, 9.50 for PG 

students.(Table 3) 

 

 

Table 3- Showing Course difference in nomophobia and depression. 

Variable Course N Mean SD t-value 

Nomophobia UG 52 55.97 27.64 5.686* 

PG 64 75.98 25.01 

Depression UG 52 15.69 11.01 1.946ns 

PG 64 12.86 9.50 

Significant at *p<.001 

In addition to it, simple linear regression analysis(table 4) values between nomophobia and depression  

indicate that nomophobia appear to be the predictor of depression.  

 

Sales, mild, 25, 
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nomophobia, 

3.3, 3%
Different levels of Nomophobia
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Table 4- Showing simple linear regession matrix. 

Dependent variable Independent 

variable(Nomophobia) 

R square F for R square 

Depression 0.16 17.12** 

Significant at *p<.005 

The data were analyzed by using descriptive as well as inferential statistics, and the results are given in 

tables 1 to 4 and figure 1. The results of the study reveal that most of the part of the sample had moderate 

level nomophobia. Figure 1 also showing that only 3.33% students do not have nomophobia, all the rest 

of the students have some degree of nomophobia. On the basis of these findings it can be clearly said that 

today mobile phone has become the basic need of every student, the use of mobile phone has increased a 

lot, they can’not spend time without it even for 5 minutes. They always check their mobile phone again 

and again without any reason, active on many social media, always carry their charger and power bank. 

The result of the study (table 2) indicates a strong positive correlation between nomophobia and 

depression. It means if the level of nomophobia increases the severity of depression also increases. In the 

beginning, students only use smartphone or mobile phone to do their study related works, but gradually, 

they start misusing it and the level of nomophobia increases in them. Later, when the parents and others 

stop them from using the mobile every time then they start showing anxiety, stress and aggression and 

gradually this anxiety and stress takes the form of depression. The result of the study reveals (table 3) that 

being UG and PG students makes a difference in nomophobic level. PG students are showing more 

nomophobic severity than UG. Because at PG level,there is a lot of pressure of assignments, projects and 

syllabus on the students ,due to which they use the mobile phone more.Also,PG students are now more 

independent so that restrictions of parents and others are reduced on them. The regression analysis (table 

4) also indicate that nomophobia appears to be the best predictor of depression. 

Findings of the present study are in tone with the earlier studies of nomophobia, stress, anxiety and 

depression among students, adults etc. conducted by Rawas et al.(2021) and Korat et al.(2020) reported a 

significant positive correlation between nomophobia and depression. Rawas suggest that 40.2% UG 

students presented severe nomophobia. These all researches suggest that severity of nomophobia 

contributed positively to severity of depression. Kubrusly et ai.(2021), examined 99.7% students had some 

degree of nomophobia and 64.5%  students had a moderate and severe level of nomophobia. Santl et 

al.(2022) revealed significant correlation between nomophobia and other distress factors and it was also 

found nomophobia as a significant predictor in expression of distress factors. 30% of the variance in the 

severity of depression symptoms was explained. The findings of the study are in line with study of 

Bhattathirippad & Patel (2021) and TOLAN & Karahan (2021), they found significant positive correlation 

between social networking usage and nomophobia among adults. TOLAN & Kahan also found 

nomophobia as a predictor of depression, anxiety and stress. The results are in accordance with the  study 

of  Darvishi et al(2009) who revealed that nomophobia was recorded more frequently in participants with 

higher educational status. Present study also supports the results of the study by Schwaiger & Tahir(2020) 

who found largest proportion of UG students reporting moderate level of nomophobia.  

 

Conclusion 

The findings of the study can be concluded by saying that nomophobia is emerging as a huge problem 

among students as well as adults. Wide prevalence of nomophobia can gradually lead to anxiety,stress and 

lastly depression. For this ,it is necessary to provide counseling to the students and tell smart ways to use 

mobile phone, so that they can face academic, social and mental problems. Social gathering and face to 

face interaction should be encouraged. Students should be aware about nomophobia. Moreover, the 
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findings of the study need to be generalized cautiously owing to the sample size and only a small area 

specific sample. But the findings clearly indicate that it is a public mental health issue where the teachers, 

students, parents and the policy planner need to work together and come out with specific program and 

policies. 
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Tracing the 'Third-Space' is very interesting while reading Jhumpa Lahiri as it is the pivotal point of focus in her 

writings. She excels in picturizing a new model of American identity, though being always tagged as a diasporic 

writer. Creativity is taken to a new height by a significant enrichment of narrative by Jhumpa Lahiri. She employs 

socio-cultural and familial past as recurring themes. Here is an attempt to explore immigrant experiences in 

Lahiri's latest novel The Lowland, which got shortlisted for Man Booker Prize 2013. It emphasizes the 

significance of time and attitude of generations in the process to get themselves assimilated. For the first 

generation, strong feelings about the country of their origin are inevitable. From the second generation onward, 

ties with the homeland get gradually replaced by those of the adopted country. Cultural differences remain with 

the host country, but they start melting as new generations realize that they belong to America's-global culture 

and their Indian connection does not create any hurdle in their process of assimilation. 

The capacity of American socio-cultural milieu to absorb the 'other' resulted in the emergence of global space. 

The influence of home culture tortures the immigrants but they turn Americanized as they struggle with their 

minds. Jhumpa Lahiri delves deep into the souls of indelible characters struggling with displacement, guilt and 

fear as they try to find a balance between the solace and suffocation of tradition and terror along with the 

excitement of future into the new set up. 

As far as the novel The Lowland is concerned, it is certainly Lahiri's most ambitious undertaking which eventually 

opens out into a moving family story. Born just fifteen months apart Subhash and Udayan Mitra are inseparable 

brothers. One is often mistaken for the other in the Calcutta neighborhood. But they are also opposites with 

different futures ahead. It is the 1960s and Udayan, the charismatic and impulsive, finds himself drawn to the 
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Naxalite movement. He is a man who can risk everything for what he believes in. On the other hand, Subhash, 

the dutiful son, doesn't share his brother's political passion and leaves home to pursue a life of scientific research 

in America. But when Subhash learns what happened to his brother in the 'lowland' outside their family's home, 

he comes to India to mourn the death of his brother. He helps to heal the wounds Udayan left behind for the 

family. He marries the widow of Udayan and takes her to America from the torturing widowhood of Calcutta that 

she was destined to live throughout her life. The Lowland is suspense filled, a masterly crafted novel of fate and 

will, exile and return. Thus the work offers a lot to explore about the new generation and their lives wherein they 

try to attain a belonging to a particular place seeking out a new American identity.  

Assimilation is a complex process in which immigrants integrate themselves with a new country, but, in this 

process, lose their heritage too. Their own conscious minds force them to believe that they are assimilated. 

Accommodating to another culture is not an easy process. Lahiri, through her works, talks about human condition 

of sensibility about her family's ethnic heritage and the lives of South Asian immigrants in the United States. In 

the minds of expatriate Indians burden of alienation and rootlessness is well captured. 

Dynamics of shift and cultural pull are just one part of the story of the new age or second or third generation 

Indian-Americans. Cultural interactions have led to the transformation leading to multicultural societies. 

Swinging from one culture to get grafted in the 'other culture' has become a way of life for them. Therefore, the 

feeling of 'in-betweeness' is generated. How the dominant cultures cannibalize the non-dominant ones has always 

been a subject favouring literary artists. United States is basically a migrant nation where the cultural 

cartographies are blurred to some extent. It is easy to come across instances of hybridity occurring in the recent 

generations of Indian diaspora in the U.S.  

Transplanting people into new soil makes them harder and reactive. It is a suitable metaphor for the transformation 

that Lahiri oversees in The Lowland, in which two generations of Bengali immigrants to America, struggle to 

build normal and secure lives. As her characters mature in their new environments, they feel themselves as 

completely mixed up. Generations undergo suffocation in handling relationships. Trips to India, once in three or 

four years, often excited them.  

A nostalgic reminiscence about their homeland is still evident in the first generation characters. Their roots are so 

deep that nothing can take them away from the memories of their motherland. They had a few visits back their 

land of origin and also recalled it in their minds. But when it comes to the next generation differences in attitudes 

can be clearly spotted. Second and third generations were less interested in their parent's land and culture. 

Difficulties faced by the first generation and second generation during the early stages of expatriation were 

variable. Institutions, society, economic milieu, all offered a struggled path indifferent to what they were 

accustomed to. Cultural environment in America, where relationships have another level of exposure, 

embarrassed them, making it difficult for the Indian diaspora to get assimilated with it. 
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The first generation immigrants often undergo a check when they have to overcome haunting memories of their 

past in the harsh reality of the present. Living conditions offered by the adopted land, for them, are hostile in the 

beginning. They have to suppress their inner desires in the name of assimilation, for their existence. The second 

generation's approach is somewhat different. They want an assimilated life despite the fact that like their parents 

are indifferent to the host culture. For them their assimilation-dreams are thwarted by none other than their own 

parents. 

Bela, the daughter, blames Subhash for Gauri’s departure. Her grades drop and she has no friends. She has to see 

a psychologist but without any results. She even tries to commit suicide. After a critical year she turns outward 

and joins the marching band, plays the clarinet, and embraces ecology and recycling. She is never at home and 

does not reconnect with her father. Bela excels in environmental science at  Liberal Arts College in the Midwest, 

but does not want to spend her life in a university. In order to create her own space, she moves to western 

Massachusetts to work on a farm, weeding and harvesting, cleaning animal wastes. She deliberately rebels against 

her parents and dismisses the academic lifestyle. Bela takes up jobs on farms across the country. She turns 

careless, wears denim overalls and heavy soiled boots. Subhash notices, “calluses on her palms, dirt beneath her 

nails. Her skin smelled of soil. The back of her neck and her shoulders, her face, turned a deeper brown” (222). 

She travels like a nomad, working on American soils from Washington State to Arizona, Kentucky and Missouri. 

Bela plants trees, maintains beehives and raises animals. She lives for a few months in Montana, in a tent. She 

has no insurance, no fixed address and no concern for her own future. She lives in a productive, generative time, 

linked to agriculture. Individual time is subordinated to collective time and well-being. Bakhtin writes in his book 

The Dialogical Imagination: Four Essays, "agricultural time is a pregnant time, a fruit-bearing time, a birthing 

time and a time that conceives again. This is a time maximally tensed towards the future” (207). He explains that 

generative time is irreversible binding together the earth and the laboring hand of humans. 

Later Bela moves to Baltimore and Detroit, and helps to convert abandoned properties into community gardens, 

before settling in Brooklyn for a short period. Here she trains the youths to turn a dilapidated playground into 

vegetable beds. She feels comfortable in sharing a house with ten other people. In Brooklyn she overhears some 

workers from Bangladesh speaking Bengali, “a language she stopped hearing after her mother left” (The Lowland 

256). She thinks about the past she shares with the Bangladeshi workmen: “Ancestors for what was once a single 

country, a common land” (256). Motherless and rootless, Bela concentrates all her efforts on her work. She 

dislikes the cultures of consumerism and scolds Subhash for buying fruits and vegetables from supermarkets: 

“What we consume is what we support, she said, telling him he needed to do his part. She could be selfrighteous, 

as Udayan had been” (The lowland 224). Subhash accepts Bela for what she is but cannot help being worried for 

her future: “She had eschewed the stability he had worked to provide. She’d forged a rootless path, one which 

seemed precarious to him. One which excluded him. But, as with Gauri, he’d let her go” (The Lowland 224-25). 

Bela is miraculously able to be reborn and discover meaning in her life dedicating all her time and effort to the 

prosperity of the community.  
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Immigration changed Gauri also radically. In Calcutta she had been devoted to the collective good whereas in the 

United States she leads a hyper-individualized life, focusing only on her research. Ironically, her American-born 

daughter takes up organic farming instead of pursuing higher education, and supports an anti-capitalist lifestyle. 

At thirty-four, Bela is “brown, sturdy, unadorned” (The Lowland 261). She gets pregnant but does not tell Subhash 

who the father is, nor does she want to involve him in the child’s upbringing. Still, she takes Subhash’s help in 

raising her baby.  

She gives birth to a daughter and names her Meghna, after a river that flows into the Bay of Bengal in India. The 

cold relationship between her parents, Gauri and Subhash, prevented Bela from having an enduring romantic 

relationship of her own. She cannot imagine herself in a solid and happy relationship: “Bela will never marry, she 

knows this about herself. The unhappiness between her parents: this has been the most basic awareness of her 

life” (258). However, she meets Drew, a farmer whose family had lived on the same homestead for several 

generations. Bela has traveled to India and even across America, while Drew is rooted in Rhode Island since 

generation. They become close friends and, after initially telling a lie to Drew that her mother died of an illness 

in India, she confesses that Gauri abandoned her. She admits that this is the reason she avoids being with one 

person. The ‘home’ that Subhash built for her in Rhode Island, reminds her too much of her mother’s absence 

and she leaves home frequently trying to forget her past with a tendency to get lost in the multi-ethnic and 

pluralistic society of America. 

The issues of race, colour and ethnicity are the ones that the expatriates share without any matter of generational 

gap. It reveals the racial apartheid against Indian immigrants. The Lowland offers certain immigrant experiences. 

Subhash's dilemma reflects, “Here each day he remembered how he'd felt those evenings he and Udayan had 

spent into the Tolly Club. This time he'd been admitted officially, and yet he remained vigilant, at the threshold” 

(36). Subhash desperately wanted to leave his place. After succeeding in it, he got struck with the thoughts of his 

homeland. The feeling of not belonging to America provokes him to utter the same to his friend. American and 

Indian family life are totally different. Generations grow under their ancestor's shade in India, whereas America 

believed in open relationships, and family never became a matter of commitment that thwarted individual 

freedom. Geographical distances became a barrier to him. “It was the distance between America and India; that 

now separated him from his family” (65). Americans and Indians follow quite different cuisines. It was unlikely 

to merge into the taste of the land in the beginning. “They ate pieces of chicken cooked in mushrooms and wine, 

served with bread warmed in the oven instead of with rice. The taste was complex…” (71). Apart from all these, 

first generation immigrants wanted to live their rest of the life back in India. “And yet they preferred India, not 

wanting to retire here” (250). Life witnessed a change in case of Subhash, with the passage of time. The memory 

of the parents seems to fading away from his active mind. As Lahiri observes:  
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He was learning to live without hearing their voices, to receive      news of them only in writing… and wrote that 

he was eager to see them. And yet, day after day, cut off from them, he ignored them. (The Lowland 63)  

It shows Subhash's attempt to be an assimilated immigrant in the American society. Lahiri further shares 

Subhash's state of mind:  

The difference was so extreme that he could not accommodate the two places together in his mind. In this 

enormous new country, there seemed nowhere for the old to reside. There was nothing to link them, he was the 

sole link. Here life ceased to obstruct or assault him. Here was a place where humanity was not always pushing, 

rushing,  running, as if with a fire at its back. And yet, certain physical aspects of Rhode Island . . . corresponded 

roughly to Calcutta, within India. (The Lowland 34)  

The suffocation of being caught between two altogether different cultures is visible in all the expatriate characters. 

Then life is never so smooth as it seems especially when one has to fight against the mental agony. Lahiri shares 

with the readers that this is how Gauri endeavours to get assimilated with the host culture: 

And yet she remained, in spite of her western clothes, her western academic interests, a woman who spoke English 

with foreign accent … still unconventional. (The Lowland 236)  

Although expatriates will never be considered as natives for the reason of their identity, yet as they mature, they 

give up themselves to the circumstances and become insiders. For the first generation immigrants, the landscape 

of memory and homeland are more significant. As one shifts, one assesses the geographical dislocation and 

analyses the socio-cultural boundaries. Diasporic persons live simultaneously in two cultures, forming a 'third-

space'. The psychological movement from one state to another causes dilemma, nostalgia, sense of alienation and 

loss. Yet for the sake of comfortable living in the new nation they crave for an American identity for themselves. 

For the second and the third generation Indian-Americans the 'Third-Space' is a postcolonial concept of identity. 

It explains the position of each person as a hybrid. It is the space where both the cultures come to meet together. 

Being in 'third-space', as felt by the hyphenated society, depicts the conflict of the mind of immigrants. Their lives 

are submerged beneath the boundaries of culture and nationality. “A jellyfish had drifted up from the Caribbean, 

spread like a flattened chrysanthemum on the hard sand” (The Lowland 66) exemplifies the process of being 

forced to root in an alien soil, almost reluctantly. While answering to a question, in an interview, about how 

different the experiences of Indian immigrants to the United states are different from those of their America born 

children, Jhumpa Lahiri herself says: 

The question of identity is always a difficult one for those who are culturally displaced, as the immigrants are, or 

those who grow up in two worlds simultaneously as is the case for their children. She spells out that the older she 

gets, the more aware she is that she has somehow inherited a sense of exile from her parents, even though in many 

ways a superficial one largely. She feels that she is more American than they are and yet not fully American. For 
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immigrants, the challenges of exile, the loneliness and the constant sense of alienation, the knowledge of and 

longing for a lost world, are more explicit and distressing than for their children. (Web) 

America is still a place where the rest of the world comes to reinvent itself, accepting it with excitement and 

anxiety. It is the mix of ethnicities, languages and cultures that co-exist within this society. Known for her unique 

prose style and penetrating insights, Lahiri attains new heights of artistry, flawless transparency and intimacy 

with characters. Her characters tend to be immigrants from India but their America-born children, who straddle 

two countries and two cultures belong to neither. They are used to freedom to accept the rituals and conventions 

of home, and yet steeped in tradition to embrace American way of life fully. The Indian-American parents want 

to fulfil the 'American Dream' for their children namely brand schools, a prestigious job, a large house etc. But 

they are anxious about the pitfalls of life in this alien land and feel isolated due to their difficulties with language 

and customs. Their children-the second and third generation Indian-Americans-often feel outsiders having grown 

up translating the mysteries of the United States for their relatives. They are fluent navigators of both Indian and 

American cultures but feel at home with none. 

Subhash comes to deliver several lectures at the University of Calcutta, so Bela is left with her grandmother and 

Deepa, a servant. In Tollygunge, the girl is not permitted to leave the house alone. In Rhode Island, her mother 

had allowed her since third grade to wander the campus which seemed “enormous to her, with streets to cross, 

cars to be mindful of” (203). At first she is afraid of the Indian metropolis, “at once ramshackle and grand” (195). 

Then Subhash starts taking her out for shopping, or to visit the Zoo and eat at Chinese restaurants. Bela records 

the heavy traffic, noise, and pollution. Her twelfth birthday is celebrated inside the Tolly Golf Club. She swims 

in the pool, rides a pony, speaks English to other children. Subhash walks with her across the Golf Course and 

tells her how they had to sneak in when he and his brother were little. He lies that Udayan had died of an infection. 

Ironically, they have access to a space, previously out of the reach of the Indians, particularly the lower classes. 

Subhash has returned as a foreigner and Bela was born in the United States. Had Udayan been alive, he would 

have surely disapproved and accused Subhash of siding with the enemy. 

After their return to Rhode Island, after six weeks in India, the landscape is unchanged, but their house is vacant. 

The windows are shut and locked, leaving the rooms dark and the soil of the houseplants dry. There is no food in 

the fridge and no sign of Gauri. Subhash finds a letter in which she announces that she has moved to California 

to teach at a college. From now onward, Bela sees her mother only in a shadow that appears briefly on her wall 

each day, reminding the girl of Gauri’s profile:  

In this apparition, every morning, Bela recognized her mother, and felt visited by her. It was the sort of 

spontaneous association one might make while looking up at a passing cloud. But in this case never breaking 

apart, never changing into anything else. (The lowland 213)  
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Gauri is now just a ghost in her daughter’s room. The narrative is replete with haunted houses and ghostly 

presences looming over spaces and people’s lives. The past perpetually overshadows the present and spoils the 

future. Gauri goes as far from Rhode Island as she can and lands on the opposite side of the United States, in Los 

Angeles. For the second time in her life she crosses a threshold and hopes to start afresh in a place where nobody 

knows her. Besides the spatial distance, the time gap between the two coasts also cuts her off from the people she 

has abandoned.  

The three hours on her watch that separated her from Bela and Subhash were like a physical barrier, as massive 

as the mountains she’d flown over to get here. She’d done it, the worst thing she could think of doing. (The 

Lowland 232)  

Still, she constantly fears that Bela or Subhash would come, “confronting her, exposing her. Apprehending her, 

the way the police had apprehended Udayan” (231). But they never look for her in twenty years. She moves 

around freely, takes up teaching jobs in Santa Cruz and San Francisco, before settling in a small, unnamed college 

town in Southern California. She teaches a seminar on the hermeneutics of time, and relocates for a year to 

Heidelberg, where she is invited as a visiting scholar. She still carries 'the shawl from Subhash' during her 

journeys. She has a good relationship with her colleagues and students, but otherwise lives like a widow though 

continuing to wear the wedding band. Gauri has brief affairs with different men and even with a woman (a 

graduate student at UCLA who requests Gauri to be the outside reader of her dissertation). In the United States 

she has had the opportunity to reinvent herself several times.  

She had generated alternative versions of herself, she had insisted at brutal cost on these conversions. Layering 

her life only to strip it bare, only to be alone in the end. Thus, Udayan’s widow becomes Subhash’s wife; as Bela’s 

mother she abandons her daughter and behaves like a “childless woman. (The Lowland 240)  

As a woman, who is not divorced, she gets involved with other men and a woman. But her controversial choices 

have led her to a place where she is irredeemably alone. She has actively chosen to take these steps, yet she has 

failed at turning back time, and hence has lived unhappily. Walking away from Bela does not turn out to be a 

redemption. Instead, it “had been her own act of killing. A connection she had severed, resulting in a death that 

applied only to the two of them. It was a crime worse than anything Udayan had committed” (242). However, 

Gauri often searches on the internet for traces of Udayan and Bela. As no results show up, she regrets that her 

daughter does not exist in the ‘web’ world. She does come across information about the Naxalite movement, still 

operating in India and Nepal, and about Kanu Sanyal, the leader whom Udayan had followed blindly. Articles 

call Sanyal both a hero and a terrorist. Gauri is captivated by the internet and its power to dive so into the past 

and come out with the desired information. 
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At every moment the past is there, appended to the present.                

It’s a version of Bela’s definition in childhood, of yesterday.            (The Lowland 275). 

Gauri still has an Indian passport, although she never returned to India after coming to the US. Over the years, 

California has become her only home. She loves the climate, the familiar vegetation, and its vastness. She feels 

“protected by that impersonal ongoing space” (236). Although their marriage did not work out, Gauri is grateful 

to Subhash for having taken her away from Tollygunge. “He had brought her to America, and then, like an animal 

briefly caged, released her” (242). Immigration frees Gauri from societal demands of India and empowers her 

professionally. Yet she continues to bear an unusual name, the first given by her parents, the last by the two 

brothers she had married. She still speaks English with a foreign accent. Her complexion is still dark and, against 

the backdrop of most America, she is a strange woman. Bela, on the other hand, as a second generation 

representative, strives to get assimilated fully with the American world forgetting the first part of her life and her 

connection with India. Carrying the genes of Udayan, she believes in independence and self reliance and works 

accordingly. 
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Mahasweta Devi is known for her pathbreaking and voluminous work focusing on the plight of the 

dispossessed tribes and landless farmers of India. She herself visited many districts of Bihar and Bengal and 

saw the pitiable condition of India's tribal population. These people became her primary concern. She started a 

journal Bortika for voicing the problems of these indigenous people.  In this journal Mahesweta Devi publishes 

the unedited tales written by the tribals in their own language. She is also one of the founders of the Denotified 

and Notified Tribal Rights Action Group which works for improving the condition of these people through 

education, legal intervention and activism. Her view is not an outsiders' view, it is an insider's view of the plight 

of tribal people. She knows their language, their folklore, their myth, their dreams and aspirations and, above 

all, their frustration with the system. She is popularly known as Didi among them. Focusing her writing on the 

questions of suffering of the tribal people, Mahasweta Devi writes about the uncongenial conditions where this 

suffering humanity is bound to lead a hellish life. Through her works, Mahesweta Devi exposes our ignorance 

about the rich tribal culture and tribal civilization.  

Tribals are taken to be uncivilized and unsophisticated by our so called civilized world. But as we try to 

understand them from close quarters, we find that they are very close to nature and lead a simple and balanced 

life. We exploit the nature and natural resources without thinking of the consequences and feel proud of it. 

Denial of the subaltern rights exposes our weakness as modern civilized men. The tribal culture which, in a 

way, is taken to be a primitive culture, has a very rich legacy of values. Adivasis love to lead a life uncorrupted 

by the ruthessly invasive modern civilization. They have equal love for a boy and a girl. They have extra-

ordinary respect for their female counterparts. There is no concept of dowry system among the tribal. And, 

furthermore, they are very cooperative and helpful. The tribals and the tribal culture are the topics of main 

concern in the writings of Mahasweta Devi. Her literary output is mainly centered on the plight of the subalterns 

PAPER 116
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as the 'others'. As a social activist, Mahasweta Devi endeavours to change the destiny of the marginalised 

communities and her activism gets translated into her writings. Endorsing this view Radha Chakravarty opines 

her views in "Mahasweta Devi : A Luminous Anger" published in the book Feminism and Contemporary 

Women Writers: Rethinking Subjectivity. 

Mahesweta's current reputation as a writer rests largly on her own self projection as a 

champion of the tribal cause and decrier of class prejudice.(94) 

Mahasweta Devi, a champion of tribal rights, has weaved her stories on the matrix of oppression where 

fibres of caste, class and gender intertwine. She discusses the women issues within the larger framework of 

class exploitation. The men and women are equally oppressed. But it doesn't mean that she underplays the issue 

of gender. In an interview with Gabrielle Collu, she says:  

Women have to pay a lot. They also have their special problems. They add to my stories 

naturally, not just to uphold the woman. (224) 

 Devi strongly dismisses the tag of a feminist writer. But she finds "that woman suffers because of her 

class and she suffers because of her body" (Gabriel Collu 224). She projects women in her works as she finds 

them as an activist, in society. The writer's choice of not being feminist, does not underplay her concerns with 

downtrodden women. 

Numerous women characters, in her stories come from different historical backgrounds and social 

milieu. The gender sensitive portrayal of women characters by Mahasweta Devi is linked to the issues of class, 

caste, tribe, economic condition etc. Women, in her works, come from different social backgrounds. They are 

dalit and upper caste, educated and uneducated, tribal and non tribal labourers and working class revolutionaries 

and rebels. They come from a cross section of Indian society. What binds them together to be Devi's daughters 

is that they all are oppressed and exploited. They are mothers, daughters, wives, sisters, bonded laboureres, 

witches, prostitutes, rape victims etc. but they are survivors and winners. Their resistance and refusal to be 

victims of oppressive system encompass the whole narrative of Mahasweta Devi. The system oppresses them 

at physical, sexual or psycho-emotional level, but these daughters of Devi, with their indomitable spirit, heralds 

a new dawn of optimism for their other sisters. The lesson drawn at the end of the day is courage. This is the 

courage to cry at the death of oppressors; courage to stand named in front of the oppressor; courage to shout at 

an insensitive husband. 

 Economic exploitation, sexual oppression and state violence make the lives of tribal women miserable. 

Mahasweta Devi brings out the pain and plight of these women in most of her major works. Devi had a long 

association with tribal women. She understands and comments in Imaginary Maps when she says: 
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Bits of their old culture can still be glimpsed. In the nineteenth century, for example, 

mainstream Indian reformers had to struggle to pass a Widow Remarriage Act in caste-

Hindu society, the society that is generally called Indian. Among the Austric and 

Dravidian tribes of India, on the other hand, in the states of West Bengal and Bihar alone 

there are Oraons, Mundas, Santhals, Lodhas, Kherias, Mahalis, Gonds, and more-widow 

remarriage has always been the custom. In tribal society, there is no dowry system, only 

bride price. (Imaginary Maps i) 

 Mahasweta has many tribal women who are extremely courageous and independent. She places her 

women characters in such historical circumstances so that their socio-political positioning brings about the real 

causes of their oppression and marginalisation. The tribal Women's exploitation is the direct outcome of their 

community's exploitation as a whole. In the process of class exploitation, tribal women became an easy prey 

for outsiders known as diku. Devi's essays included in the Dust on the Road highlight the statistical details of 

the working condition of tribals, dalit women and other poor women who work as migrant and bonded labourers 

in the states of Bihar, West Bengal and Punjab (Dust on the Road 1-24,     87-96). 

 Rape is the most common crime against women in India. According to The National Crime Records 

Bureau 2013 Annual Report, 24923 rape cases were reported across India in 2012. Most rapes go unreported 

because the rape  victims fear the humiliation. There is an increase in the number of reported cases of rape in 

India from 24923 in 2012 to 33,707 in 2013. It is also revealed in the Report that Madhya Pradesh has recorded 

the maximum rapes in 2013 among all other states. The most horrifying fact is that majority of the offenders 

are known to the victims. And most of the victims are aged between 18 and 30 years. According to a New Report 

published in The Hindu dated Jan 22, 2016, eight tribal women from Bijapur district of south Chattisgarh have 

accused the security forces of "repeated gang-rape and physical torture between Jan. 11 to 14. The police didn't 

register their complaints. Only after four days, after tribal activist and Aam Aadami Party Leader, Soni Sori, 

addressed a press conference with the victims, the police filed the FIR. Complaints of custodial deaths, rapes 

and torture are frequent phenomena in the states where security forces have been deployed for security reasons. 

The story "Hunt" figures in Imaginary Maps by Mahasweta Devi (1995). It  centres around the annual 

hunting festival, most popular festival of the tribals of Bihar. The first part of the story shows the peaceful tribal 

life in the village Kuruda.  Even with the decolonisation the exploitation has not come to a halt.  The forests, 

which once belonged to tribals, are now converted into estate owned by a few rich landlords. They exploit the 

poor tribals as bonded labour, maids to run the homes and low wage labourers. Mary Oraon is one such victim 

of exploitation though she refuses to be a victim at the end of the story. Mary's mother Bikhani was employed 

by an Australian planter, Dixon, on his estate to look after the bungalow. The colonial masters left the area after 

the independence. However, in 1959 Dixon's son came to this place to sell the bungalow and he impregnates 

Bikhani and deserts her. That's why Bikhani's daughter, Mary Oraon, does not look like a tribal though she is 
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one. Prasadji is the new owner of the estate and Mary Oraon works there in place of her mother Bikhani. 

Mahasweta Devi captures Mary's deftness in work at Prasadji's estate. 

The second part of the story marks the onset of the mainstream mechanised and industrial exploitation 

of tribal people. The area is planted with Sal trees by the Britishers. The tribals never calculated the economic 

value of these Sals. But Prasadji's son, Banwari, brought a contractor, Tehsildar Singh, to cut and ferry these 

precious sals. The poor tribals are hired by the contractor to fell 'Sal' trees. They are paid twelve annas daily for 

men.  Women are paid eight annas for trimming the branches. Only Mary understands the tricks of the broker. 

She embodies the love of tribals. She tries to advise Prasadji and other village headmen, but to no avail. They 

were bribed by the broker. She said, "twelve annas and eight annas! No porter carried gentlemen's case for this 

price."(9) Banwari and Tehisldar knew well that these Sals belong to Government, still they illegally cut the 

trees. Government machinery is so corrupt that the illegal action never comes to light. The virgin forests are 

ruined by the greed of the rich, and the poor tribals who are compelled to cut the trees out of need, are held 

responsible for deforestration. In "A Conversation with Gayatri Chakravorty Spivak", Mahasweta Devi explains 

the great skill with which illegal deforestration continues:  

Big money is involved......... The local political worthies, local police, local 

administrations are bribed.  The railways cooperate by carrying this illegal felled timber. 

Illegal saw mills come up everywhere.(Imaginary Maps xii)  

In the story even the driver of the train is bribed who is very instrumental in carrying forward the 

business of taking Sal wood to other places.  

The Contractor had a word with the driver of the train as well. The train stops at Murhai. 

There could be a deal so that the train will stop at Kuruda if needed.(Imaginary Maps 7)   

The exploitation is not only economic exploitation of the Adivasis. It leads to sexual exploitation of 

Adivasi women.  The evil hands of Tehisldar Singh touch the honour of Mary Oraon, a tribal girl. Adivasis 

value and respect the women-folk.  

The story "Hunt" also focuses on violence and sexual harassment- the much used male hegemonic act 

to subdue and control women. The story is about the revolt of a half tribal girl, Mary Oraon, against gender 

oppression. She is vulnerable more because of her looks and personality but she reverses the role generally 

ascribed to females and counters her exploiter through her physical power. The ecological exploitation of tribals' 

natural resources and sexual exploitation of their women go hand in hand. But Mary preserves the both- the 

natural resources as well as dignity of tribal women-by killing the oppressor. 
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 Mary Oraon is the daughter of Bikhni who looked after Dixon's bungalow and her household in Kuruda. 

After colonial rule, the onwers gradually left Kuruda. "Dixon's son came back in 1959 and sold the house... He 

put Mary in Bikhni's womb before he left" (2). Mary's mother had been a subject of sexual exploitation of a 

colonial master. The white blood in Mary made her different from other tribal women of Kuruda. Mary now 

works for the estate owner, Mr. Prasad, at the Dixon bunglow. Mary's life went undisturbed till the arrival of 

Tehsildar Singh, a contractor invited by the son of Prasad ji, who was waiting to exploit Kuruda's forest reserve. 

The giant Sal trees and tall Mary both attract the contractor. He makes arrangements to transport felled Sal trees 

through railways. He also makes advances on Mary without much success. Mary rebuffs this 'internal coloniser' 

very powerfully and delivers justice by killing her potential rapist on the eve of Janiparab- the women's hunting 

festival day. Mahasweta Devi in "The Author in Conversation" in Imaginary Maps comments: 

Among the tribals, insulting or raping a women is the greatest crime. Rape is unknown 

to them. Women have a place of honour in tribal society. (Imaginary Maps xi) 

 Mary refuses to be a passive victim. She, because of her colonial lineage perhaps, understands the 

advances of Tehsildar Singh. She plans and invites him on the Day of Janiparab. She hunts the prey trapped 

fully in her meticulously designed strategy. On Janiparab (a hunting festival when tribal women drink liquor, 

sing and hunt in the forest), the tribals give full freedom to their women to hunt like males in the jungle after 

every twelve years. The traditional reversal of roles is fully practised by Mary as she becomes the hunter for 

her aggressor.  

Mary murders Tehisldar Singh. She hunts him like an animal. Tehisldar Singh, in the story, is the 

representative of the mainstream exploitative power that exploits the poor tribals as well as their virgin 

homelands. The poor Adivasis are forced to resort to violence for the sake of their survival. They fight to save 

their honour. Mary Oraon's killing of Tehisldar Singh, like an animal to protect her honour, is an act of protest 

against the exploitative, corrupt system which fails to deliver justice.  

 The tribal culture offers much liberty to women unknown to mainstream women and that way it is much 

superior to mainstream culture. Emphasising this point Devi comments: 

The real point is, Gayatri, that it was Janiparab, the women's hunting festival day. She 

resurrected the real meaning of the annual hunting festival day by dealing out justice to 

a crime committed against the entire tribal society. One of the causes of the great Santhal 

Revolt of 1855-56 was the raping of tribal women. (Imaginary Maps xi) 

 In her coloured sari and red blouse Mary looks like the 'flamboyant tree in motion'. She baits the big 

beast as "Like other games the hunt game has its rule" (15). Mary sees that his prey Tehsildar Singh looks like 

an animal. She drinks and offers it to him also. She kills him with a machete, takes out money from his pocket, 
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takes a bath and joins the women's gathering. She eats, drinks, sings and dances there in the company of other 

women. She runs to lead a comfortable life with Jalim, her dream boy.  

 Gender is a social construct. It refers to a set of qualities and behavioural roles ascribed to male and 

female in a social set up. In "The Hunt", linking the traits to particular gender is not possible. Mary's physical 

appearance as well as temperament deny any hereditary or behavioural factors attached with gender or 

biological sex. The Janiparab, the traditional hunting festival, allows reversal of social roles. The 

aggressiveness, strength, courage and bravery can be learnt from social set up. They are not necessarily gender 

specific traits. Mary's resistance is exemplary in the sense that it shows other women a way out to say 'No' to 

every oppression. She is different, singular, because of her special lineage but strategy or modus operandi is 

learnt by her in the society itself. Other women can also trace her footprints if the need arises. Mary not only 

kills her potential rapist but she also saves her society from further oppression. Suggesting suffering in silence 

is not Devi's forte, her women characters retaliate, refute, and reject. They struggle, survive and shed the burden 

of gender. The women of Devi transgress their gender roles. They prove that masculine roles-like hunting, 

starting a new adventure, acquiring knowledge-are not exclusive male dominated area. The women can also 

wield the weapon in case of any oppression. 

 

REFERENCES 

Barry, Peter. Beginning Theory: An Introduction to Literary and Cultural Theory. U.K: Manchester University 

Press, 2012. 

Chakravarty, Radha. "Mahasweta Devi: A Luminous Anger" in Feminism and Contemporary Women Writers: 

Rethinking Subjectivity. New Delhi: Routledge, 2008.  

Devi, Mahasweta.  Breast Stories. Trans. Gayatri Chakravorty Spivak. Calcutta: Seagull Books, 2002.  

………… Imaginary Maps: Three stories. Trans. Gayatri Chakravorty Spivak. London: Routledge, 1993.  

Ghatak, Maitreya (ed.). Dust on the Road: The Activist Writings of Mahashweta Devi. Calcutta: Seagull, 2000.  

Satyanarayan, E. The plays of Mahasweta Devi. New Delhi: Prestige Books, 2000.  

Shiva, Vandana. Staying Alive: Women, Ecology and Development in India. New Delhi: Kali for Women, 1995.  

Uma, Devi, K. Tribal Right in India. New Delhi: Serials, 2006. 



www.ijcrt.org                                                              © 2023 IJCRT | Volume 11, Issue 3 March 2023 | ISSN: 2320-2882 

IJCRT2303189 International Journal of Creative Research Thoughts (IJCRT) www.ijcrt.org b739 
 

Douloti as a Debt-Slave in "Douloti the Bountiful" 

by Mahasweta Devi. 
 

By: 1. Dr. Vandana Vats 

Associate Prof. of English 

Vaish College, Bhiwani 

 

2. Dr. Hariom Sharma 
Associate Prof. of English 

MNS Govt. College, Bhiwani 

 

Mahasweta Devi is one of the major contemporary writers who have made significant contributions to Indian 

literary and cultural studies. Devi makes wonderful use of her creative energy to extend an artistic expression to 

the sordid realities of poverty, exploitation, bonded labour, hunger, class and caste exploitation and death in Indian 

society. Devi profoundly writes for the women issues also, though it is another fact that she doesn't claim to be a 

feminist writer. Profound humanism, combined with a deep rooted love and understanding for the suffering 

humanity, is the focus of Mahasweta Devi's literary oeuvre. Through her writings, she tries to portray the life of 

ordinary men and women, especially the tribal people of India. The Adivasis like the Santhals, the Loadas, the 

Shabars, the Oraons, the Mundas etc. of West Bengal appear realistically, with all their blood and skin, in her 

plays, novels and short stories.  

Mahasweta Devi, as a writer, does not believe in the world of imagination alone. Basically she is a social activist 

and her writings are an extension of her social activism. She explores the tortured consciousness and split 

personalities of the oppressed and the exploited. She leaves no stone unturned in raising her voice against the 

atrocities done to the poor and the Adivasis who are quite innocent and illiterate people knowing almost nothing 

about their rights. The writer also targets the welfare policies being undertaken by the Govt. to raise the standard 

of life in the most backward and undeveloped tribal regions of West Bengal. She acts as a guardian to this suffering 

tribal community and takes it her duty to bring to light the unholy nexus of bureaucrats, feudal lords and politicians 

who are responsible for the wretched life of tribal community. In the name of tribal welfare, the Government 

approves development projects. The tribal land is acquired in the name of these projects but ultimately what 

happens is that the money goes directly into the pockets of those enjoying political patronage and the bureaucratic 
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powers. Forest is the home of the tribals and once this very home is destroyed, it poses a direct challenge to the 

existence of very forest people, leading to their exploitation and oppression at the hands of the influential masters. 

Oppression creates injustice – social, political, economic and religious. Oppression, sometimes, may not be the 

direct form of the torture and exploitation. People are not always oppressed by the powerful groups with bad 

intentions. Even a liberal society can have a systematic restriction on its people and, in a way, limits their freedom. 

The selected groups of a few privileged people can exercise restriction and barrier in the form of customs, norms, 

habits and symbols that oppress a group of selected people. Irrespective of various definitions of oppression given 

by various scholar since times immemorial, one thing that is common to all definitions is that oppression makes 

other people less humane and it certainly dehumanizes them. It also means unequal opportunities denying human 

beings to use their full potential. 

The voluminous works of Mahasweta Devi are 'telling tales' of the exploitation of the marginalised and 

dispossessed groups by the ruling and dominant castes. This oppression is further aggravated by greedy 

bureaucrats and cunning politicians. The literary representations of oppressing circumstances in which Devi's 

victim-protagonists are placed, are not mere a record of oppression. In fact, Mahasweta Devi deciphers the code 

of courage and resilience with which these survivors retaliate and bounce back. The repressive situations don't 

cripple them permanently. The violation of human rights, custodial rapes, forced labour, poverty, prostitution, 

exploitation due to caste and class hierarchies etc. do not deter them from achieving their aim, i.e. survival at any 

cost. Nowhere, even for a once, Devi's daredevils surrender to oppressive conditions. They win even in their 

deaths. They show phoenix like capabilities of rising from their ash. The state and its long list of rights fail to 

protect them from the cruel hands of their oppressors. But the dignity of life is ultimately protected by the strength 

of indomitable will power. Mahasweta Devi scribbles their odyssey and hails the power of life-force of her real 

heroes. 

Bonded labour is another social evil against which Devi has brandished her creative pen. It is also very much 

linked to caste system as untouchables are denied of basic education, occupation and right to land. They depend 

on upper caste Hindus for their survival. They have been reduced to a status of slaves. According to an estimate 

made by Gandhi Peace Foundation and National Labour Institute (first ever survey of bonded labour in India), 

"Out of the 2.6 million bonded labourers, tribals formed over 18 percent and the scheduled castes 66 percent. 

Together they accounted for nearly 88 percent of those in bondage." (Ghatak xix). The UPA Government 

celebrating its nine years in office in 2013, had put out a print advertisement headlined as "Thanks to MGNREGA 

(Mahatma Gandhi National Rural Employment Guarantee Act), No Bonded Labour any more". Yet, surveys by 

Civil Society Organisations and researchers show that even 47 years after Parliament passed the Bonded Labour 

System (Abolition) Act, 1976, bonded labour exists in India. (The Economic Times Policy) "Bonded Labour 

System still a Reality". Urmi A Goswami, ET Bureau, Aug 12, 2013). 
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  Commenting on the dehumanizing system of bonded labour, Maitreya Ghatak observes: 

Under the bonded labour system a person loses his status as a free labour and virtually becomes a self labour 

under a person from whom he has taken a loan, the amount of which may appear to be ridiculously small. He 

forfeits the right to sell his labour or the products of his labour in the open market. He, or a member of his family, 

has to work under the creditor-till the loan is repaid. But the wages are absurdly low and the rate of interest 

astronomically high (Dust on the Road: The Activist Writings of Mahasweta Devi).  

  The system of bonded labour was abolished from the country with effect from 25th October 1975, 

under the Bonded Labour System (Abolition) Act, 1976. The Act envisages release of all the bonded labourers 

from bondage and simultaneous liquidation of their debts. The responsibility for identification, release and 

rehabilitation rests with the State Governments that are the implementing authorities under the Act. 

  As a social activist, Mahasweta Devi has an insight into the pathetic lives and struggles of the 

marginalised and oppressed communities. Palamu, the poorest district of Bihar, has been Karambhoomi of 

Mahasweta Devi. In "The Author in Conversation" in Imaginary Maps, she says: 

In such backward, feudally oppressed districts, the bonded labour system survives. The bonded labour system 

was introduced by the British. They created a new class, which took away tribal land and converted the tribals 

into debt bonded slaves. The present Government of India had to introduce, in 1976, The Bonded Labour System 

(Abolition) Act. You will be surprised to know that from Kashmir to the Indian Ocean and from East to West, in 

every state, there are districts marked as 'bonded labour districts' because there are more than forty thousand 

bonded labourers in each of them (Imaginary Maps p.24). 

  The efforts made by the Government to eradicate this social evil fail miserably as the rehabilitation 

and relief is disbursed through the officers who are perpetrators of this evil. The land generally given to them is 

infertile and without any irrigation facility. With the result, the released labourers again fall into the clutches of 

moneylenders. 

  The traditional agricultural bond slavery has reinvented itself to adapt to modern economy. New 

form of bondage has emerged. It has spread beyond agriculture and is prevalent in small eateries, brick-kilns, 

agarbatti units, looms, cracker industries, mines, construction and in our homes as domestic labour in the heart 

of metros. Mahasweta Devi's "Douloti the Bountiful" is one of the three stories in the collection named Imaginary 

Maps. It is a critical inquiry into the exploitative system of bonded labour and prostitution. In Post-colonial India 

women like Douloti are sold like commodities. The independence is a myth, a lie for them. They are oppressed, 

exploited and left to their fate when not in 'use'. 
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  In "Douloti the Bountiful" Douloti gives a realistic picture of oppression and torture imposed on 

women's bodies. Douloti, a tribal woman, is sold as a prostitute to a wealthy landlord on the false promise of 

marriage. Douloti is plundered by various males. The text brings to surface the sexual exploitation, bonded labour 

and prostitution along with economic exploitation of country. The independence has no meaning for these 

Kamiyas as they find that bonded labour runs into their generations. No law can save them from 'fate's decree'. 

The brothels thrive and do a brisk business in independent India. The colonial legacies still continue to flourish 

in post-colonial India. Douloti is forced to provide cheapest labour for sex industry. 

  Douloti's father, Crook Nagesia, is a Kamiya of Munabar Singh Chandela, the owner of Seora 

village. Poverty rules the region where women are treated as commodities, sold in the flesh market like a piece 

of meat. The Government does surveys in order to help the tribals, but sociologists blame the labourers and their 

primitive traditions for their indebtedness. 

And the sociologists travel around Palamu and write in their files, every sonofabitch is becoming Kamiya because 

of wedding funerals-religious ceremonies. That the peasant is becoming the Kaluk's Kamiya, this the sociologists 

avoid rather skillfully. These servants want government support. The government wants the Kaluk's support. 

Land-lender, this is new agri-capitalist caste. This caste is created by the Independent Government of India 

(Imaginary Maps p. 49). 

  The landlord, moneylenders and government officials, all want the status-quo. The rich can 

manipulate the law as per their wish. Ganori knows that even when the laws are there, the rich and the powerful 

like Munabar can buy the law. Munabar is a government servant who has contacts with the top officials of the 

government. Douloti is thrown into the flesh trade by Parmanand Mishra. He presents her before Latia Sahib, an 

elite contractor with an unending sexual urge for Harijan girls. Parmanand said, "Take a look, Latiaji, village girl, 

Harijan, unmarried and is still a virgin"(58). Latia Sahib, a typical postcolonial exploiter, rapes Douloti repeatedly 

till she faints. His attraction for Douloti lasted for three years. Then she is sold to another elite customer. When 

Douloti enters the brothel, Rampiyari warns her, "They'll eat the fruit of your womb(59)". This warning has 

several layers of meaning. It suggests the pitiable conditions of prostitutes – their forced abortions and 

exploitations of their children. Both tribal land and tribal women are subjected to exploitation. Women, like land, 

are property to be used maximum. The prostitutes are not allowed to keep their earnings even. The author portrays 

it in a very heart-touching manner. 

Parmananda takes every bit of their earnings monthly. Does not give any money in the name of clothing, cosmetics 

or medicine. Sometimes ten clients come daily as well. And in Madhapura there is a huge market twice a week... 

At that time thirty clients enter daily in every woman's room (Imaginary Maps p.62). 
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  The women have to borrow money from Rampiyari. Parmananda is very happy because "in the 

bond slavery trade, the bonded labour system, the recourse to loans is the general regulator". Somni's husband 

borrowed two hundred rupees to get land and in a year it became four thousand rupees. Her husband sent her in 

the brothel to repay the amount. These prostitutes are left for begging as they age. Their children, if they are boys, 

turn beggars, and if they are girls become prostitutes. Their condition is pitiable. When Douloti meets Uncle Bono 

in the fair, he talks of the abolition of 'Bonded Labour System'. But Douloti is fully convinced that this evil cycle 

will never end. She asks: 

"Who will stop it? Big contractors, government officers, they all come. They all help the dog" (Imaginary Maps 

p.73) 

  In fact, the male characters are equally helpless. They feel cheated because the compound interest 

incurred on the borrowed amount went up to thousands for one hundred rupees only. Uncle Bono, Mohan 

Srivastava-the school master and Father Bom Fuller, all bring false hopes for Douloti. The exhausted Douloti 

develops veneral disease and goes to hospital where she is referred to another hospital. She decides to go to Seora-

her birth place. But even before she reaches Seora, she vomits blood and lies 'spread ealged' across the map of 

India outside the Basic Primary School. 'Douloti is all over India', comments Mahasweta Devi exposing the eternal 

truth. 

  The Independence is a lie, it is meaningless to a vast majority of people of India. The women, like 

Douloti, are being exploited everywhere. Every city has famous 'Red Light Areas' where the women live in dingy, 

small rooms, giving 'their contribution' to the fastest developing economy of the world. For the prostitutes, the 

Kamiya whores, the Independence means nothing except the continuing and increasing exploitation. Douloti dies 

on the chalk-dust map of India; and in the narrator's words, "the conclusion of the fairy tale is life bloody, pain-

filled life. (Imaginary Maps p.50). These women have to bear the burden of gender; the pain of being women. 

The male chauvinistic and hegemonistic behavioural tendencies shaped by capitalistic economic structures are 

revealed in the sexual attack on women. 

  The worst affected from bonded labour are women and children. Sanichari, Douloti, Lachhima 

and others are victims of bond-slavery. In "Douloti the Bountiful" Ganori Nagesia is a bond-slave of Munabar 

Singh Chandela who "Keeps Dusads, Ghasi, Nagesia, Munda Lohar, Oraon, Bhyian, Chamar, Parhia all tribals 

as Kamiya" (20). Ganori Nagesia took a loan of three hundred rupees and became a Kamiya. 

In fact, at first Ganori didn't think that becoming a Kamiya was special misfortune. He has been seeing Kamiya 

all over since birth. It is fate's decree to become a Kamiya... On a high caste – boy's forehead he writes property, 

land, cattle, trade, Education, Job, contract. On the Outcaste's forehead he writes bond slavery (Imaginary Maps 

p.22) 
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  The master puts an ox yoke on his shoulder, because the master's young ox was eaten by a tiger in 

the forest on account of Ganori's carelessness. While pulling the cart with an ox yoke on his shoulder, Ganori lost 

balance and axle plunged into his back. He spends three months in Tohri Hospital. When he comes out his body 

is misshaped and he becomes 'Crook Nagesia'. A Brahmin pays his debt and releases him from bondage but in 

exchange for Douloti whom he promises to marry. Paramanand, the Brahmin, Keeps a hawk's eyes on poverty 

stricken bond labourers. By paying the debts, he has established a lucrative bonded labour trade of prostitutes. 

Douloti, only thirteen years old, is thrown into the flesh market business of Madhopura. Bonded slavery is 

transmitted from father to daughter. "Douloti has taken the yoke of Crook's bond slavey on her shoulders.. she 

will repay the bond slavery loan as a beggar" (73). But she pays with her body, unlike her father who pays through 

labour.  

  First Latia Sahib, a pitiless contractor, and then Singh Sahib, she is passed on like used item. 

Adivasi land and women are taken away by force and used at mill for profit. The women are equated with land in 

Rampiyari's song. They are possessions, assests to be used for financial gains. 

  These are Parmanand's Kamiyas 

  Douloti and Reoti and Somni 

  The boss has tuned them into land 

  The boss plows and plows their land and raises the crop 

  They are all Paramanand's Kamiyas  

  They are all some people's meat (Imaginary Maps p.59). 

  Rampiyari's painful song has serious implications. Only the names given to bond slaves change 

but the oppression continues unabated. The agricultural exploitation of land and sexual exploitation of women go 

hand in hand simultaneously. 

  The fathers and husbands send their daughters and wives to pay the debt incurred by them. 

Rampiyari, the caretaker of the brothel, ridicules the ignorance of such fathers: 

 "your fathers! they blow me away. The animal says marriage, he'll marry a Dusad, Dhobi, Chamar, 

Parhaiya girl/ Brahamans? Who burn Harijans? They catch you to make you a Kamiya (59). Somri, another girl 

in the trade, is sent by her husband to pay his debt. 
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 The story of Douloti ends on Aug. 15, 1975 with Douloti dying of veneral disease and hunger. She earned over 

forty thousand rupees but all this money has been taken away by her owners. Both Ganori and Douloti are 

bandhua slaves. Rejected at Tohri hospital, she decides to go to her birth place, Seora. She is too weak to walk 

and falls "spread ealged' (94) across the map of the India drawn outside the Basic Primary School in Bir, a village. 

Douloti is found dead on the map of India by the people of the village and school teacher, Mohan Srivastava, who 

was preparing to hoist national flag on the Independence Day.  

Filling the entire Peninsula from the Oceans to the Himalayas, here lies bonded labour spread-eagled, Kamiya 

whore Douloti Nagesia's tormented corpse, putrefied with veneral disease, having vomitted up all the blood in its 

desiccated lungs. Today, on the fifteenth of August, Douloti has left no room at all in India of People like Mohan 

for planting the standard of the Independence flag. What will Mohan do now? Douloti is all over India (Imaginary 

Maps p.93). 

  The poor and exploited people inhabit a vast portion of India. Independence has brought change 

only in the life of the rich, the poor children only sell paper flags and work as usual on Independence Day. The 

modern economic policy of globalisation, industrial revolution and urbanisation has resulted into the haphazard 

expansion of cities, ever growing unemployment, loss of land for farmers, large scale migration of labourers from 

their native places, discontent among youth, ever increasing number of urban poor in the cities etc. In the middle 

of the novella, Devi comments: 

This bonded labour system prevails all over India. In Andhra the people of Matangi, Jaggali, Malajangam, Mahar 

and other castes become Gothi. In Bihar Chamar, Nagesia, Parhaiya, Dusad become Kamiya or Seokia. In 

Gujarat the Chalwaris, Naliyas, Thoris and other become Halpati. In Karnataka the low birth become Jeetho, in 

Madhya Pradesh Haroyaha. In Orissa Gothi and in Rajasthan Sagri. The Chettyrayats of Tamil Nadu keep 

Bhumidases, in Uttar Pradesh the Bhumidas is called Maat or Khandit Mundit or Sanjayat. Bonded labourers are 

thus known by different names in different regions. The system is slavery and outcastes, the harijans happen to 

be its victims (Imaginary Maps p.61-62). 

  The issue of economic exploitation, the war between 'have' and 'have-nots' remain at the core of 

all exploitations. The dominant classes maintain their hegemony because of their control over the means of 

production. The wealth remains concentrated within few hands. Even the land reforms remained on paper. It could 

not bring justice to all. But Devi's stories do not present the victims. They resist and their violence can be seen as 

an awareness of their due rights. Only organised struggle can bring desirable change in the system. As a social 

activist, Devi has seen the potential of collective effort. 
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  The multilayered oppression, to which the subalterns are subjected in various works of Mahasweta 

Devi, do not leave the reader depressed and shocked. He may feel sad and dejected, but the indomitable 

determination, the resistance of the underdogs, their collective strength and struggle certainly bring a smile full 

of hope on their lips are not mere narratives of individuals' saga of sorrow, but these are heroic tales of adventure 

and courage of a whole group of the oppressed all over the world irrespective of their caste, class, race, ethnicity, 

nationality or gender. These are epics of courage which will continue to inspire the suffering humanity in times 

to come.  

  Albert Camus claimed in his 1957 Nobel Prize speech that "the sympathy of the artist should lie 

with the victim". Mahasweta Devi not only draws the sympathy of the readers but also shakes the readers out of 

their comfort zones and exhorts them to action. Martin Luther King also once said that "the ultimate tragedy is 

not the oppression and cruelty by the bad people but the silence over that by good people". Devi's characters break 

the silence, her fiction gives voice to the oppressed. They speak, they cry, they howl. 
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  Being an Indian by ancestry, British by birth and American by immigration, Lahiri is much 

interested in the large section of new generation Indian- Americans, their cultural traditions, value systems and 

relationships, their feelings for home and homelessness. In the narration of their social practices during birth, 

death, marriage and divorce, Lahiri attempts to iron out the cultural creases of the Bengali immigrants in 

America.    

  Lahiri projects the Indian immigrants of Bengali origin as economic refugees, self-chosen exiles 

and transnational hybrids who form a new generation of Indian- Americans in the American national culture 

as a separate ethnic identity and cultural 'other', they feel that their native culture is dynamic, multi-dimensional 

and has its onward movement. While the first generation immigrants are caught in a cultural Limbo due to the 

contamination with multicultural beliefs, the second generation is emotionally dislocated from their 

mainstream culture due to their hyphenated existence between desh and pradesh.  

  The first generation immigrant Bengalis have a cultural disruption and a double consciousness. 

But the second generation is a more conflicted lot and has a cultural eruption in 'false consciousness'. In both 

the cases, the ideological bonding and 'fixity of Identity' provide the essentials for their existence. Lahiri 

negotiates the dilemma of the cultural spaces lying across the continents with a distinct Universal appeal 

between two traditions- one inherited and left Behind, and the other encountered but not necessarily 

assimilated. She has all the praise for the Bengali identity for its Alliance with the Pan- American culture. Her 

characters and their survival strategies between their affiliations to two cultures. They try to negotiate with the 

cultural dilemma of America which provides a transnational hybridity as an unavoidable condition of 

emotional life. For them identity is an invention which is never complete but always in process. 

PAPER 118
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  The Indian immigrants do not need merely a place for refocusing but they search for a position 

to exercise their cultural authority. They develop a split consciousness and try to reconcile their hybridity. 

Heredity opposes hybridity in Indian cultural tradition but in Pan- American context this is marked by fluidity. 

In this context one is reminded of Homi Bhabha's postulation in The Location of Culture: "Cultural difference 

is not the acquisition or accumulation of additional cultural knowledge. It is momentous, if momentary, 

extinction of the recognisable object of culture in the disturbed artifice of its signification, at the age of 

experience".  

  It is a common fact that most of Lahiri's characters are Indian immigrants negotiating two 

cultures but the problems that the stories deal with are not culture specific rather they have a Universal appeal 

since they may happen to anybody in any corner of the world. Unlike other Indian -American writers, Lahiri 

is more concerned about human relationships and tries to focus on how interpersonal relationships develop in 

the new diasporic space. The stories namely "A Temporary Matter", "Interpreter of Maladies" and "That 

Blessed House" have second generation Indian Americans of the age group of thirty as protagonists but the 

crises they suffer from are of universal nature having no connection with caste, class, race and ethnicity. The 

other two stories that have girl narrators are primarily concerned with international relationship but the 

questions of identity formation and reconciliation of cultures remain as an undercurrent theme. 

  Jhumpa Lahiri's" "When Mr Pirzada Came to Dine" takes place in 1971 in a New England 

college town. The narrator is Lilia, a ten years old Indian- American girl who lives with her parents in America. 

They often look through a University directory, call people with Indian names and invite them for dinner at 

their home. This way they invite Mr. Pirzada who has come to study Botany in the United States, while his 

wife and daughters remain back in Dacca, East Pakistan, facing a civil war. Lilia's parents entertain Mr Pirzada 

almost every night, sharing dinner and news of what is happening in the Indian subcontinent. Thus, he 

temporarily becomes a part of their family. Lilia struggles to negotiate her own Indian -American identity 

while constantly confronting the perceptions of foreigners that her skin colour creates. Lilia assumes that as 

Mr. Pirzada is outwardly similar to her parents in looks and speaks the same language- Bengali- and he must 

be an Indian. However, when Lilia refers to Mr Pirzada as an Indian, her father informs her that Mr Pirzada is 

no longer considered Indian since partition, as the country was divided in 1947. Lilia's parents differ from Mr 

Pirzada in religion and nationality, but they share physical and cultural similarities. Lilia gets confused by her 

father's assertion and it makes no sense to her. Mr Pirzada and her parents spoke the same language, looked 

more or less the same. They ate pickled mangoes with their meals and ate rice every night with their hands. 

While Lilia sees only their outward similarities and immediately identifies them as alike on the basis of their 

similar appearance. She does not see that race is not the binding feature of their relationship. She does not 

recognise that the bond between her parents and Mr Pirzada is created primarily by common cultural 

backgrounds that involve shared practices, and that their relationship is centred on what they do together. 

  While Lilia sees her parents and Mr Pirzada united because of their skin colour, her father uses 

colours on a map to show that they are different as they belong to two different countries. Pakistan is yellow, 

not Orange. Here, ironically, Lilia's father uses colour as a way of both Uniting some people as well as 

separating others. Pakistan is separate from India not because the people are inherently different but because 

of religion which is not always outwardly recognisable. India's declaration of war against Pakistan shows the 
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superficiality that these people, who were once of the same nationality, are divided between Pakistani and 

Indian and become enemies because of borders, though visible only on the maps. The similarity between Lilia's 

parents and Mr Pirzada shows that individuals are not defined merely by race, religion or nationality, as their 

relationship points to a shared culture, but by border signifying religious and national status. 

  However, even after being told the truth Lilia is still unable to understand how Mr Pirzada and 

her parents can be so similar in race and customs when they have different nationalities. As a result, she closely 

observes Mr Pirzada in order to ascertain visually what differentiates him from her parents. She tries to find 

physical indications of his Pakistani identity.  

Now that I had learned Mr Pirzada was not an Indian. I began to study him with extra 

care, to try to figure out what made him different. I decided that the pocket watch was 

one of those things. (IOM p.30)  

  As Lilia cannot find any other physical mark of difference between Mr Pirzada and her parents, 

see concludes that the pocket watch Mr Pirzada has set to East Pakistan time serves as an outward indicator of 

his identity. However, like race, Mr Pirzada's pocket watch is only a superficial mark of difference, and it is 

also a misleading one because its signifies different meanings to different people. As a child, Lilia is able to 

see what adults of often cannot -that the differences that separate people are often very superficial. Through 

Lilia's narration, readers have access to her innocent observations of the outward absurdity of the fact that these 

differences are often socially constructed. 

  At school, Lilia is discouraged from learning about South Asia and directed to express interest 

in the United States. As an American student, she is expected to take interest primarily in American history 

rather than in world events. Her teacher, Mrs. Kenyon, makes this clear when she tells Lilia that she sees no 

reason to consult the book on Pakistan she looks at in the library.  But Lilia wants to learn more about what 

makes Mr Pirzada so different from her parents. Judith Caesar points out in his article "Beyond Culture Identity 

in Jhumpa Lahiri's When Mr. Pirzada Came to Dine": 

 Mrs Kenyon apparently cannot understand why a child whose parents are Indian might 

want to read about the subcontinent rather than the American history. Her reprimand to 

Lilia for showing an interest in world affairs shows the emphasis and precedence she 

gives to all things. The distinction is between American and 'other'. Moreover, this 

distinction is not neutral as Mrs Kenyon shows a distaste for the 'other' when she holds 

the book on Pakistan as if it were a hair cleaning to sweater. For Mrs. Kenyon, learning 

about the world outside America is not important, and she expects Lilia to be immersed 

in American history and culture rather than showing interest in a place as far removed 

from America as Pakistan. 

However, Rajni Srikanth points out in "Naming Jhumpa Lahiri: Canons and Controversies ":  

To turn one's attention toward Pakistan does not imply a turning away from the United 

States, because one can certainly be American and still have connections to other parts 

of the world. Unfortunately, because Lilia and other South Asian Americans are often 

perceived as foreign, they risk, in Being attentive to Nations other than the United States, 

being viewed as less American. In writing about the South Asian American experience, 
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ethnic authors like Lahiri achieve what Mrs. Kenyon is unable to imagine they engage 

with both the United States and other Nations, showing that to recognise the South Asian 

part of Once identity does not necessarily negate the American aspect. As someone who 

is often perceived as foreign in relation to white America, Lilia is aware of the 

consequentiality of race but unsure why it is important in attempting to understand the 

implications of skin colour. 

  Lilia seems to cross the boundaries of American hegemony in order to learn more about 'other’ 

person like Mr.Pirzada. Lilia's struggle to define her own identity is complicated by the fact that she is of Indian 

ancestry, but that her nationality is American. Her mother takes pride in the fact that Lilia is born in America 

and therefore will have an easy life. But her skin colour keeps her away from being recognised as American 

even when Lilia's skin is pointed green, people notice her underlying colour and race and point to it as a sign 

of her difference. 

  Although Lilia, as an American citizen, is as American as her neighbours. Her race marks her 

as foreign to them because it is something that can be seen, unlike nationality or religion. The difference in 

religion and nationality would not distinguish Mr Pirzada and Lilia's parents from one another. Lahiri conveys 

the effects of radicalisation on Lilia and her family as Lilia recognises Mr. Pirzada as racially like her parents. 

But gradually Learns that although race is perhaps the most visible part of one's identity, it is neither the most 

significant nor the most defining, and therefore, cannot be the only basis for a meaningful relationship between 

people. Lahiri also demonstrates that perceptions of Identity based on race often cause misconceptions. 

struggling to understand the effect of race on identity, She is constantly defined by the world outside her home. 

  The other most important story of the collection -"Interpreter of Maladies"- describes the 

encounter during a day trip, between Mr Kapasi, an Indian who works for a local doctor translating patients's 

descriptions of their symptoms from Gujarati to Hindi and a tour guide for English speaking tourists and the 

Das family- an Indian- American family vacationing in India. The story explores The misconceptions that arise 

out of the assumption that race and ethnic Origins indicate more profound and personal human connections. 

Immediately after meeting them Mr Kapasi ascertains that Mr and Mrs Das and their children resemble with 

him physically because they all are of Indian Origin and he identifies himself with them on this very basis. 

Although he recognises that they are culturally different from him and learns that they do not share a nationality 

with him. 

  In the very first paragraph of the story Mr Kapasi watches through the rear view mirror as Mrs 

Das emerges slowly from his car dragging her saved and largely bare legs across the back seat. The fact that 

Mr Kapasi watches Mrs Das through the mirror, and not directly, underlines the distance between them which 

Mr Kapasi fails to initially recognise. He notices that although  the family looks Indian , they dress as foreigners 

and shake hands like Americans. Because the family looks Indian, Mr Kapasi takes it for granted that they 

must be from India. However, when he asks Mr Das if he left India as a child, Mr Das corrects him saying that 

he and his wife, both were born in America. The connection Mr. Kapasi feels with the family based on their 

shared race and ethnicity soon appears to be shattered. 
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  Unlike Mr Kapasi, Mr. Das does not suppose that they have anything in common with one 

another because of their shared race. When he says to Mr Kapasi, "in a way we have a common fate you could 

say, you and I", he is being polite and referring only to the fact that he takes his students on tours of museums 

in the U.S. while Mr Kapasi leads tours in India. Mr. Das seems aware that they are not intrinsically alike 

simply because of their shared race and ethnic origin. In addition to this, Mr. Das views India in an eroticized 

way as he takes a picture of a barefoot man with his head wrapped in a dirty turban. Mr. Das shows no feeling 

of identification with him, but rather sees the man as someone from another world. In fact, the scene in which 

Mr Das asks Mr Kapasi to stop the car so that he can take a photograph of monkeys that are wild and exotic 

like the Indian men, emphasises his detachment from India as a whole, and points to his tendency to reduce 

everything Indian, even human beings, to objects that exist only  to enhance  his pleasure in the exotic  spectacle 

of the  country. 

  Mr. Kapasi does not realise the vagueness of his fantasies until he is aware of the true nature of 

Mrs. Das's relation to him. In spite of their shared race, Mrs. Das shows that they will never meet again. So 

she feels free to tell Mr. Kapasi her secret - that one of her sons was fathered by a man other than her husband. 

Such a vast cultural distance exists between them that sharing her secret with Mr. Kapasi will, in no way, affect 

Mrs Das's life. 

  While Mr Kapasi views skin colour as a sign of deeper similarities that connect people, Mrs. 

Das's revelation shows that it can also signify disconnection. Because Bobby is slightly paler than the other 

children, his skin colour constantly reminds Mrs. Das of her illegitimate relations. However, the superficiality 

and insignificance of race are evident when Mr. Kapasi notices the difference in Bobby's skin colour. Neither 

the Das family nor Mr. Kapasi seems to correlate Bobby's difference in skin colour with belonging, but to Mrs. 

Das his skin colour is significant because it is an outward sign of her guilty conscience.  

  Ironically, only after the moment of Mrs. Das's confession, Mr. Kapasi sees something in Mrs. 

Das's eyes that makes him realise finally that common race and ethnicity cannot make up for the division 

caused by differences of nationality, culture and life experience. Mrs. Das confesses to Mr. Kapasi in order to 

share the burden of her secret as she expects some solution from him -the interpreter of Maladies. But she does 

not realise that what she feels is more than just pain. When Mr Kapasi suggests that she feels guilt rather than 

pain, she opened her mouth to say something but she stopped. Mrs. Das's reluctance to defend her action 

indicates her acknowledgement that they have no real connection based on race and ethnicity. 

  With the knowledge of the superficiality of their similarity, Mr Kapasi can watch the piece of 

paper on which his address is written, fly out of Mrs. Das's purse and flutter away in the wind. Only Mr Kapasi 

notices a scrap of paper floating away on the breeze. His last connection to the Das family drifting away 

symbolises both that he is unimportant to them and that his romantic notions of their similarity and future 

relationship have been crushed.  He lets the paper, with his address, float away because he Sees it as a 

meaningless object, not a real connection. What becomes clear in the story is that although race is an obvious 

aspect of Identity, it is not indicative of meaningful connections between members of the same base race. Mr. 

Kapasi is eventually able to realise what the Das family already knows- that shared race alone cannot bridge 

the gulf of misunderstanding that results from more fundamental differences. 
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I raise up my voice, not so that I can shout,  

but so that those without a voice can be heard. 

(Malala Yousafzai- Nobel Peace Prize winner 2014) 

Across the world, gender discrimination has been a burning topic for authors, journalists and social 

reformers of all times. Women, in all ages, have been the victims of male hegemony. They are being treated as 

daughters of lesser-gods where they are harassed, humiliated and exploited physically, sexually and emotionally. 

This gender-centric discrimination has emerged as a cause of concern for the organisations working for the cause 

of women. Within Indian society, the traditional patriarchal norms have pushed women to secondary status. The 

roles prescribed for women in our society have systematically resulted in their subordination which is so ingrained 

in their psyche and persona that they unknowingly accept this without thinking of its consequences. As French 

feminist writer Simone de Beauvoir puts it in her famous book The Second Sex: "A woman is not born, she becomes 

a woman". 

In India, a woman is not seen as an individual with an identity of her own. Rather she is always seen 

as a member of the family-as a daughter, sister, wife or mother of a male member. The roots of this gender ineuqality 

can be traced back to times of Manu in 200 B.C. where a woman is supposed to be subjected to her father in 

childhood; in youth, to her husband and when her lord is dead, to her sons. She must not be independent. During 

the Vedic period, education to women was an accepted norm. The deterioration in the position of women is 

generally ascribed to the foreign invasions on India leading to more constraints in their life, especially as a 

consequence to Muslim invasions. During colonial domination gender relations were redefined. The reformers of 

Indian Renaissance focused their attention on various social evils like sati, child marriage, widow remarriage, 

polygamy, devdasi system etc. With the untiring efforts made by Raja Ram Mohan Roy, Swami Vivekananda, 

Dayanand Saraswati and others, a great number of women were educated and increasingly involved themselves in 

PAPER 119
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the freedom movement. Gandhiji believed that swaraj would be meaningless without the upliftment of women. His 

ideas were in close similarity with the demands of the women's liberation movement all over the world-equality in 

the family and the society, the right to one's own body and the opening of wider opportunities for self development 

and a refusal to be regarded as a sex symbol. 

  In the post-independence India, a provision was made in The Constitution which provides that no 

distinction will be made on the basis of gender. Through these provisions The constitutions promises to provide 

economic, social and political justice to all the citizens of our country. Article 15 prohibits discrimination on the 

grounds of religion, race, caste, sex and place of birth. Article 16 provides for the equality of opportunity in matters 

of public employment. Article 300-A provides that no person shall be deprived of his property right by authority of 

law. Article 39 provides that the citizens, men and women, equally have the right to an adequate means of 

livelihood. It also provides for equal pay for equal work for both men and women. 

Under the guise of protection, patriarchal hegemony oppresses women at several levels. Violence against women 

is the most rampant violation of human rights. In the 21st century when women have shown their strength in every 

arena, the crimes against women continue to exist. According to United Nations Report, 89 countries collected data 

on violence against women between 2005 to 2014. It states that women across the world, regardless of income, age 

or education, are subjected to physical, sexual, psychological and economic violence. Worldwide, 35 percent of 

women have experienced physical and/or sexual violence by an intimate partner or sexual violence by a non-partner 

at same point in their lives. Surprisingly, in majority of the countries, less than 40 percent of the women who 

experience violence seek help of any sort. The percentage of women seeking help from the police is less than 10 

percent. Experience of violence can lead to long term physical, mental and emotional health problems. It may lead 

to death of the affected women. 

  Dalit and tribal women are triply burdened and discriminated on the basis of caste, class and gender. 

They are the targets of upper caste hegemony and simultaneously victims of their own dalit male counterparts. The 

scenario for dalit women is far more depressing as they constitute the largest percentage of bonded labour, sex 

workers or prostitutes, domestic helps in houses etc. Dalit and tribal women are the most oppressed group of society 

as they are the victims of patriarchal hegemony, feudalism, casteism and economic deprivation. They are worst 

victims of violence, exploitation and discrimination. Dalit women have not been given justice in 'Dalit Literature' 

as they face the hegemony of dalit male writers who speak on their behalf. Dalit women writers like Bama, Baby 

Kamble, Urmila Pawar and many more are voicing the concerns of their sisters with their creative pen. Bama's 

Karukku (1992) is the first Tamil Dalit text on the Christian Dalit community. It analyses Dalit women's oppression 

caused by triangular combination of caste, class and gender. The rise of Dalit women writers gave impetus to Dalit 

Feminism. And with her autobiographical novel, Bama becomes the foremost exponent of Dalit Feminism. Bama's 

Karukku won international acclaim after its English translation by Lakshmi Holmstorm in 2000. Bama strongly 

refutes all kinds of oppression and celebrates the resilience and courage of Dalit women. The caste has never been 
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an important point to be discussed among feminists before 1990. Sharmila Rege's Writing Caste, Writing Gender 

and We also Made History: Women Ambedkarite Movement by Urmila Pawar and Meenakshi Moon (Tr. Wandana 

Sonalkar) are a few attempts in this direction. Urmila Pawar's The Weave of My Life: A Dalit woman's Memoirs 

(Tr. by Maya Pandit) traces the journey of three generations of Dalit women who struggle to overcome the burden 

of their caste and gender. 

  Tribal women are equally oppressed and marginalised. Though the status of tribal women appear to 

be better because many tribes are matriarchal or matrilineal, especially the tribes of Kerala and Meghalaya. But 

recent studies have shown that the real decision making power lies with the men of the tribe. Radha Kumar in his 

work, A History of Doing : An Illustrated Account of Movements for Women's Rights and Feminism in India, states: 

Tribal women are oppressed because as women they are used by those who have the power 

to oppress their people. Rape, torture and forced prostitution are the means land owners and 

police employ to humiliate, punish and establish control on an entire community which is 

economically and materially dependant. (139) 

  Tribals respect their women and allow them much freedom and social movement. But with the 

colonialism and capitalism, the outsiders spoiled the social fabric of their pristine culture. The diku, or outsider, not 

only exploited the tribal land but tribal women also.  

Mahasweta Devi, a versatile genius, is known all over the world as a short story writer and a novelist. 

She is better known as a social activist. Her writings do not make a category with propaganda writing alone. But 

she is whole heartedly concerned for the lives of those who are the poor, the underprivileged, the downtrodden and 

especially the tribal class. She makes a very sincere attempt to articulate the suppressed feelings of the silent 

sufferers. 

  Mahasweta Devi, a champion of tribal rights, has weaved her stories on the matrix of oppression 

where fibres of caste, class and gender intertwine. She discusses the women issues within the larger framework of 

class exploitation. The men and women are equally oppressed. But it doesn't mean that she underplays the issue of 

gender. In an interview with Gabrielle Collu, she says:  

Women have to pay a lot. They also have their special problems. They add to my stories 

naturally, not just to uphold the woman. (224) 

  Mahasweta Devi strongly dismisses the tag of a feminist writer. But she finds "that woman suffers 

because of her class and she suffers because of her body" (Gabriel Collu 224). Devi projects women in her works 

as she finds them as an activist, in society. The writer's choice of not being feminist, does not underplay her concerns 

with downtrodden women. 
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Numerous women characters, in her stories come from different historical backgrounds and social 

milieu. The gender sensitive portrayal of women characters by Mahasweta Devi is linked to the issues of class, 

caste, tribe, economic condition etc. Women, in her works, come from different social backgrounds. They are dalit 

and upper caste, educated and uneducated, tribal and non tribal labourers and working class revolutionaries and 

rebels. They come from a cross section of Indian society. What binds them together to be Devi's daughters is that 

they all are oppressed and exploited. They are mothers, daughters, wives, sisters, bonded laboureres, witches, 

prostitutes, rape victims etc. but they are survivors and winners. Their resistance and refusal to be victims of 

oppressive system encompass the whole narrative of Mahasweta Devi. The system oppresses them at physical, 

sexual or psycho-emotional level, but these daughters of Devi, with their indomitable spirit, heralds a new dawn of 

optimism for their other sisters. The lesson drawn at the end of the day is courage. This is the courage to cry at the 

death of oppressors; courage to stand named in front of the oppressor; courage to shout at an insensitive husband. 

  Economic exploitation, sexual oppression and state violence make the lives of tribal women 

miserable. Mahasweta Devi brings out the pain and plight of these women in most of her major works. Devi had a 

long association with tribal women. She understands and comments in Imaginary Maps when she says: 

Bits of their old culture can still be glimpsed. In the nineteenth century, for example, 

mainstream Indian reformers had to struggle to pass a Widow Remarriage Act in caste-Hindu 

society, the society that is generally called Indian. Among the Austric and Dravidian tribes 

of India, on the other hand, in the states of West Bengal and Bihar alone there are Oraons, 

Mundas, Santhals, Lodhas, Kherias, Mahalis, Gonds, and more-widow remarriage has 

always been the custom. In tribal society, there is no dowry system, only bride price. 

(Imaginary Maps i) 

  Mahasweta has many tribal women who are extremely courageous and independent. She places her 

women characters in such historical circumstances so that their socio-political positioning brings about the real 

causes of their oppression and marginalisation. The tribal Women's exploitation is the direct outcome of their 

community's exploitation as a whole. In the process of class exploitation, tribal women became an easy prey for 

outsiders known as diku. Devi's essays included in the Dust on the Road highlight the statistical details of the 

working condition of tribals, dalit women and other poor women who work as migrant and bonded labourers in the 

states of Bihar, West Bengal and Punjab (Dust on the Road 1-24,     87-96). 

  Rape is the fourth most common crime against women in India. According to The National Crime 

Records Bureau 2013 Annual Report, 24923 rape cases were reported across India in 2012. Most rapes go 

unreported because the rape  victims fear the humiliation. There is an increase in the number of reported cases of 

rape in India from 24923 in 2012 to 33,707 in 2013. It is also revealed in the Report that Madhya Pradesh has 

recorded the maximum rapes in 2013 among all other states. The most horrifying fact is that majority of the 

offenders are known to the victims. And most of the victims are aged between 18 and 30 years. According to a New 
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Report published in The Hindu dated Jan 22, 2016, eight tribal women from Bijapur district of south Chattisgarh 

have accused the security forces of "repeated gang-rape and physical torture between Jan. 11 to 14. The police 

didn't register their complaints. Only after four days, after tribal activist and Aam Aadami Party Leader, Soni Sori, 

addressed a press conference with the victims, the police filed the FIR. Complaints of custodial deaths, rapes and 

torture are frequent phenomena in the states where security forces have been deployed for security reasons. 

  "Draupadi" is a story included in the Imaginary Maps where security forces gangrape the tribal 

Naxalite leader Dopdi Mejhen, the female protagonist of the story. The narrative is a tribalized rewriting of the 

famous episode of Mahabharata where Dushsana forcibly and publically strips Draupadi, one of the legendary 

women characters of the famous epic. It focuses on the tribal insurgency in West Bengal. Dopdi Mejhen is a wanted 

naxalite in the record of the state. Dopdi is apprehended by the security forces after her companions' breach of trust. 

The story, after a brief introduction of Draupadi, revolves around the circumstances that led to her arrest. But it is 

the final scene that has gained a lot of importance and attracted world wide criticism. 

  During war or insurgency or unrest, rape is a common strategic tactics to subjugate, degrade and 

humiliate the counter forces. The honour of women is the honour of the whole community. Draupadi belongs to 

Santhal tribe. "She felt proud of her forefathers. They stood guard over their women's blood in black armours" (31). 

Devi shows how women's honour becomes an instrument of setting power equation. The irony is that the patriarchal 

hegemonist societies, which have a legacy of innumerable legends and myths of protecting women honour, violate 

the code themselves as and when they get an opportunity to do so. The partition novels are full of heinous crimes 

against women, perpetuated by the so called 'guardians of honour' of the community. Humiliating women to 

suppress a community is the most recurrent tool adopted in all ages. It is being used as a tactic to push marginalised 

in the corners of silence. The honour attached to women and their body becomes the major male chauvinistic method 

of oppression. Rape became one of the common male dominated act that ensures submission and obedience without 

any trace of opposition. 

  Various writers have depicted rape as a male hegemonic tool to oppress women in their novels. What 

makes "Draupadi" a different case? Sadat Hassan Manto in one of his stories "Open It" depicts the rape of female 

protagonist Sakina. But at the end, the treatment of theme by Devi and Manto is different. In Manto's story Sakina 

is weak but in Devi's "Draupadi" the protagonist refuses to be a victim. She subverts the hegemonic male power 

structure.  

  The resilience of Draupadi reminds the readers of the epic Mahabharata where Draupadi, wife of 

Pandava, was publicly humiliated when the eldest brother Yudhishitra lost her in a game of chess to the Kauravas. 

Dushasana resorts to violence and drags her to the courtroom where he attempts to disrob her by pulling her Sari 

but fails to do so because of divine intervention of Lord Krishna.  Draupadi vows that she will not do her hair till 

the time she washes it with the blood of Dushasana. Devi reconstructs the myth of Mahabharata in her story. She 

revives the existing myths and uses them to suit to new circumstances. The Archetypal Approach to literature 
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assumes that there is a collection of symbols, images, characters and motifs that evoke basically the same response 

in all people. According to psychologist Carl Jung, "Mankind possesses a collective unconsciousness" that contains 

these archetypes and is common to all humanity. Archetypal critics believe that these myths are the source of literary 

power. The archetypal Draupadi prays to God for help whereas tribal Draupadi challenges the male world to cover 

her up by clothes. Devi has used the archetype from Mahabharata so as to show Draupadi as an archetype of 

suffering women but the after-effects of humiliation in the epic and rape in the story are quite different. Devi's 

Draupadi manages to disassociate herself from the 'burden of gender' and rejects the patriarchal shame and 

humiliation that come with rape. Dopdi, in her cry, spells the doom for patriarchy. Her body becomes 'a weapon of 

protest', the same body which her oppressors used to suppress her. She manages to topple the patriarchal world 

order and creates her own space, the symbolic 'a room of one's own'. Dopdi redefines the meaning of gender. She 

becomes an 'organic intellectual' as Gayatri Spivak comments:  

When the subaltern speaks in order to be heard and got into the structure of responsible 

resistance, he or she is on the way of becoming an organic intellectual. (qtd in Guha xxi)  

But the journey to this has not been an easy one. Dopdi lost her husband and suffered the trauma of 

rape. She leads a life of fugitives and fights for the common good. The struggle between the forces of oppression 

and the oppressed still continues. Dopdi and her husband Dulna lead the guerilla warfare. At first, Dopdi's husband 

Dulna is shot dead by the security forces. After Dulna's death, Dopdi commands the group of the oppressed. The 

Government declares a reward of two hundred rupees for her arrest. But Dopdi is not at all frightened rather she 

tells her relatives, "Go home, I don't know what will happen, if they catch me, don't know me" (28). And she further 

reflects. "What will they do if they catch me? They will "Kounter' me. Let them.... if mind and body give way under 

torture, Dopdi will bite off her tongue"(28). 

  The Government calls Senanayak, an expert in tribals 'guerilla warfare' mechanism. He lays a trap 

for Dopdi at every bend of the falls where Dopdi and her followers are expected. At last, Dopdi is captured. But a 

sincere leader as she is, she ululates three times before her arrest to give a signal to other comrades to flee. Dopdi 

is interrogated and Senanayak disappears giving orders, "Make her, do the needful" (34). And what follows is a 

democratic procedure of "making" a female captive. In Mahabharata, the Lord Krishna comes as rescuer but tribal 

Dopdi doesn't cry helplessly for the divine help. Mahasweta Devi cannot afford to show a brave Santhal woman 

warrior crying meeklessly for divine help. In a way, Devi rejects the patriarchal sense of security ingrained in 

women since birth. Dopdi rejects the patriarchal myth of shame associated with her body. She questions the 

manhood of standing there and declares them as devoid of man like qualities. The rape is not an act of bravery, it 

is a heinous act of shame. The shame is not for the victim but for the rapist. In the "Introduction" to her novel, 

Chotti Munda and His Arrow, Mahasweta Devi observes: 
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By just making them non-existent, they do not exist for her (Dopdi), all this male stuff, they 

are trying to do this, by mass raping, by gang raping also you just cannot destroy a woman's 

spirit, she does not recognize their existence, they are non-existent for her. (xix) 

  Dopdi, with her mutilated body, naked as she is, refuses to be clothed by them. She faces Senanayak, 

pushes him with her mangled breasts and Senanayak is terribly afraid to stand before an 'unarmed target'. 

Recognising the defiance of tribal woman, the feminist writer Patricia Duncker asserts: 

Dopdi has refused to endorse men's system of value. She has refused the meaning he has 

placed on her body. She has refused to bend, to give way, give herself up. He can kill her, 

but her power, her spirit can never be broken. (qtd. in Dasgupta 49) 

  Mahasweta Devi too detests the idea of being labelled as feminist writer. But the gender problems 

do surface while depicting class and caste oppression. While decoding the causes of suffering of all marginalised, 

women certainly come out as the 'most oppressed group'. T. Jyoti Rani and K. Katayani remark in the article 

"Violence on Women in the Context of Indian Political Economy - A Study of Mahasweta Devi's Sri Sri Ganesh 

Mahima and "Draupadi": 

Mahasweta Devi has written about the oppressed in the feudal system and the oppressed in 

the capitalistic system which retains still the essence of the feudal exploitative modes. She 

has portrayed the travails of women in these systems. While her Ganesh Mahima depicts the 

plight of women in the feudal society, her "Draupadi" lays bare the miseries of urban women 

in a capitalistic society. Whatever be the system, it is a woman who is sacrificed on the altar 

of male interests. (124) 

  Though the women are victims of male dominated Super Structure, they are not shown as a 'lost 

case'. The evolution from victims to survivors; from silence to speech; from reservations to resistance; from 

repression to rebellion is surely there. They all rise against suppression. Her women, cutting across the boundaries 

of time and space, become universal figures and they inspire all women around the globe. 

  While treading the difficult track of womanhood 'carrying the burden of gender on their backs' 

Mahasweta Devi's women find their own strategies of survival in an oppressive and suffocating social system. The 

structures of patriarchy in society, caste system, class divisions, invasion into tribal life, development policies of 

government and the state, all bring cumulative catastrophe for women. Doulotis and Gangors are forced to flee their 

native places to become bonded labourers in the hellish conditions of our cities. Dopdis and Nandinis are victims 

of state's insensitive policies. Sujatas and Somu's mothers all suffer even today. They try to raise their voice to 

disrupt the hegemonic structures of patriarchy, traditional economy and politics. Some of them become 'Nirbhaya' 

and some become ' Malala' and their march to victory still continues.  
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Abstract 

Mahasweta Devi, a renowned and voluminous writer of our times, never acknowledged the feminist tag attached 

to her writings but her female protagonists certainly overshadow the male characters in her writings. The short 

stories included in Breast Stories are all women centric and the discourse of doubly burdened denizens of this 

country. Breast Stories, translated by Gayatri Chakravorty Spivak in 2002, includes three stories where ‘Breast’ 

is the common motif. “Breast-Giver”, included in this trilogy, is a critique of Indian womanhood that has so 

completely and passively imbibed the patriarchal idea of motherhood as projected in  Legends and Epics.  

In this story breast becomes a metaphor of exploitation and torture. It symbolises a burden of gender. The story 

is built on the matrix of Caste, class and patriarchy. Jashoda, the protagonist, becomes the symbol of exploitation 

of a woman’s body. She becomes a wet-nurse for family of landlords after her husband is crippled by a rich spoilt 

brat from the Haldar family. To maintain the uninterrupted supply of milk, she has to undergo annual labour pain. 

The result is that at the end she has breastfed fifty kids including thirteen of her own. This over exploitation of 

body culminates with the development of tumour in her breast. In the story Devi debunks at the hypocrisy behind 

the divine motherhood idea when Jashoda’s own children and milk-children refuse to take care of her malignant 

breast. Jashoda becomes a victim of gendered violence which, inevitably, is a part of larger socio-economic 

exploitation. Spivak analyses the ‘‘Breast-Giver’’ according to Marxist Feminist Theory and highlights the 

commodification of motherhood in the story. The present paper seeks to show how the patriarchal ideology, in 

collusion with consumerism, exploits the female body to reap the benefits. 

Mahashweta Devi strongly dismisses the tag of a feminist writer. But she finds “that woman suffers because of 

her class and she suffers because of her body.” Devi projects women in her works as she finds them as an activist 

in society. The writer’s choice of not being feminist, does not underplay her concerns with downtrodden women. 

 

PAPER 120
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  Numerous women characters, in her stories, come from different historical backgrounds and 

social milieu. The gender sensitive portrayal of women character by Mahasweta Devi is linked to the issue of 

class, caste, tribe, economic condition etc. Women, in her works, come from different social backgrounds. They 

are dalit and upper caste, educated and uneducated, tribal and non tribal labourers and working class 

revolutionaries and rebels. They come from across sections of Indian society. What binds them together to be 

Devi’s daughters is that they all are oppressed and exploited. They are mothers, daughters, wives, sisters, bonded 

laboureres, witches, prostitutes, rape victims etc. but they are survivors and winners. Their resistance and refusal 

to be victims of oppressive system encompass the whole narrative of Mahasweta Devi. The system oppresses 

them at physical, sexual or psycho-emotional level, but these daughters of Devi, with their indomitable spirit, 

herald a new dawn of optimism for their other sisters. The lesson drawn at the end of the day is courage. This is 

the courage to cry at the death of the oppressors; courage to stand named in the front of the oppressors; courage 

to shout at an insensitive husband.  

                               Basically she is a social activist and her writings are an extension of her social activism. She 

explores the tortured consciousness and split personalities of the oppressed and the exploited. She leaves no stone 

unturned in raising her voice against the atrocities done to the poor and the Adivasis who are quite innocent and 

illiterate people knowing almost nothing about their rights. The writer also targets the welfare policies being 

undertaken by the Govt. to raise the standard of life in the most backward and undeveloped tribal regions of West 

Bengal. She acts as a guardian to this suffering tribal community and takes it her duty to bring to light the unholy 

nexus of bureaucrats, feudal lords and politicians who are responsible for the wretched life of tribal community. 

Economic exploitation, sexual oppression and state violence make the lives of tribal women miserable. 

Mahasweta Devi brings out the pain and plight of these women in most of her major works. Devi had a long 

association with tribal women. She understands and comments in Imaginary Maps when she says:  

Bits of their old culture can still be glimpsed. In the nineteen century, for                                    

example, mainstream Indian reformers had to struggle to pass Widow Remarriage Act in 

caste-Hindu society, the society that is generally called Indian. Among the Austric and 

Dravidian tribes of India, on the other hand, in the state of West Bengal and Bihar alone 

there are Oraons, Mundas, Santhals, Lodhas, Kherias, Mahalis, Gonds, and more widow 

remarriage has always been the custom. In tribal society, there is no dowry system, only 

bride price. (Imaginary Maps i) 

Works of Mahasweta Devi are 'telling tales' of the exploitation of the marginalised and dispossessed groups by 

the ruling and dominant castes. This oppression is further aggravated by greedy bureaucrats and cunning 

politicians. The literary representations of oppressing circumstances in which Devi's victim-protagonists are 

placed, are not mere a record of oppression. In fact, Mahasweta Devi deciphers the code of courage and resilience 

with which these survivors retaliate and bounce back. The repressive situations don't cripple them permanently. 
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The violation of human rights, custodial rapes, forced labour, poverty, prostitution, exploitation due to caste and 

class hierarchies etc. do not deter them from achieving their aim, i.e. survival at any cost. Nowhere, even for a 

once, Devi's daredevils surrender to oppressive conditions. They win even in their deaths. They show phoenix 

like capabilities of rising from their ash. The state and its long list of rights fail to protect them from the cruel 

hands of their oppressors. But the dignity of life is ultimately protected by the strength of indomitable will power. 

Devi has many tribal women who are extremely courageous and independent. She places her women characters 

in such historical circumstances so that their social-political positioning brings about the real causes of their 

oppression and marginalization. The tribal Women’s exploitation is the direct outcome of their community’s 

exploitation as a whole. In the process of class exploitation, tribal women became easy prey for outsiders known 

as diku. Devi’s essays included in the Dust on the Road highlight the statistical details of the working condition 

of tribals, dalit women and other poor women who work as migrant and bonded labourers in the state of Bihar, 

West Bengal and Punjab( Dust on the Road I-24, 87-96). 

                        The poor and exploited people inhabit a vast portion of India. Independence has brought change 

only in the life of the rich, the poor children only sell paper flags and work as usual on Independence Day. The 

modern economic policy of globalisation, industrial revolution and urbanisation has resulted into the haphazard 

expansion of cities, ever growing unemployment, loss of land for farmers, large scale migration of labourers from 

their native places, discontent among youth, ever increasing number of urban poor in the cities. 

  Violence against women has another dimension of emotional or psychological violence, inflicted 

directly or indirectly through threat, harassment, coercion or any other mean. Physical or sexual violence is the 

overt expression of violence, but emotional violence is an important component of domestic violence used by the 

near relatives of the victim. It is inflicted by fiddling with the emotions of the individual. Indian women are made 

to assimilate the images of ‘Indian womanhood’ since their childhood. It equates them with goddess ‘Durga’ or 

‘Sita’. They are taught  to accept the male hegemony and patriarchal structure of protection. These values are so 

imbibed that they silently suffer mental abuse with much appreciated endurance. They forget their dreams, their 

aspirations for the honour of Khandan. Jasodhara Bagchi observes that this myth of Indian womanhood has 

naturalized gender oppression. The representation of a  woman as a ‘Mother’ has long journey in the history of 

Indian literature. Literary critics, particularly women-writers, have found that stereotypical image associated with 

women has led to the oppression of women. The biological role of women as the mother of children has been 

superseded by culture role of women as ‘Divine Mother’.  

              Woman, in our culture, has been identified and worshipped as ‘mother goddess’ who is expected to 

sacrifice every comfort for the sake of ‘her family’. Every scripture glorifies a woman as the chief nourisher: one 

who is an axle around which the whole wheel of the welfare of the family revolves. If any member of family goes 

astray, it is because the women or the mother in the family have not discharged their duties properly. During the 

freedom movement, the figure of Indian women came to be identified with ‘Mother India’ whose honour was to 
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be saved by the patriotic sons of India. Most of the women are not allowed to jobs and to go outside because their 

family and children are thought to be their first priority. “Maternal responsibility is used as an alibi to exclude a 

woman from power, authority, decisions and a participatory role in public life”, observes Maithreyi Krishnaraj . 

Contemporary gender studies in India now focus on these stereotypical images of Indian motherhood ingrained 

in our social structure that led to the physical, psychological and emotional abuse of Indian women.  

                Mahasweta Devi in her various works has fathomed the unknown and unheard stories of motherhood. 

Her portrayals of mothers are drawn from history, religion, myth and contemporary life. In the famous story 

“Breast-Giver” she uses the metaphor of breast to highlight the oppression of women by using lactation process 

as commodity to be sold in lieu of money. Her pathbreaking novel Mother of 1084, projects a middle class working 

mother, Sujata who, after the death of her son, grapples with the causes of Naxalite movement of 1970s. The 

stories in the collection, In the Name of the Mother are heart rending portrayals of mothers who are forced to sell 

their female children. The mother are helpless as in “Douloti the Bountiful” when Douloti is sold to Parmananda 

on a false promise of marriage.  

Douloti and her mother were two stones clasping each other. The mother was running her 

hand gently and constantly over her daughter’s body. A split,  broken hand. Running her 

fingers she was weeping and humming, what is the mother, I never heard such a thing. 

(“Douloti” the Bountiful”51). 

            Noted critic and translator of Mahasweta Devi’ s writings Samik Bandyopadhay comments in the 

“Introduction” to Five Plays: 

 Characters that have dominated Mahasweta Devi’s stories and   novels in the 

seventies are the mothers bearing the brunt of social and political oppression and 

enduring and resisting with indomitable will (ix). 

   “Breast-Giver” is a very powerful and heart touching breast story where the protagonist, Jashoda, 

becomes the symbol of exploitation of a woman's body. Jashoda’s lactative glands become the root cause of her 

suffering and her death. Jashoda readily and happily accepts the motherhood to support her crippling husband. 

Mahashweta Devi keeps Jashoda’s name unchanged from the mythical Jashoda- the foster mother of Lord 

Krishna. Here Jashoda becomes a professional mother – ‘a wet nurse’ – for Haldar family after her husband 

Kangalicharan is crippled by a rich spoilet brat from the Haldar family.  

    Jashoda became a professional mother after she suckled a child of sick mother of Harldar family. 

The mistress of the house noticed the full breast of Jashoda. “ She looks in charmed envy at Jashoda’s mammal 

projections and says: The good lord sent you down as the legendary cow of fulfillment. Pull the teat and milk 

flows! The ones I’ve brought to my house, haven’t a quarter of this milk in their nipples!”(48). She immediately 



www.ijcrt.org                                                              © 2023 IJCRT | Volume 11, Issue 3 March 2023 | ISSN: 2320-2882 

IJCRT2303194 International Journal of Creative Research Thoughts (IJCRT) www.ijcrt.org b782 
 

hires Jashoda to breast-feed her grand children as it’ll keep them healthy and her daughter-in-law will remain slim 

and beautiful so as to stop young male Haldars from ‘looking outside’ or ‘harassing the maid-servants’. 

  In lieu of her service Jashoda would get her daily meals, clothes on feast day and some monthly 

pay. Jashoda never complains, she never blames her husband for her misfortune. In fact, she is “fully an Indian 

woman, has an unreasonable, unreasoning and unintelligent devotion to her husband and love for her children” 

(45). She wants to become the mother earth and feed her crippled husband and helpless children with a fulsome 

harvest. The Hindu religion states that every woman is an incarnation of ‘Divine Mother’ and every man is the 

‘Holy child’. “Such is the power of the Indian soil that all women turn into mothers here and all men remain 

immersed in the spirit of holy childhood”(46). 

  Jashoda is given the status of Kamdhenu, the legendary cow of fulfillment, by her employers and 

she is the most revered woman in the village. Her husband, though crippled but sexually active, gives her ‘the 

tips of the trade’. He, illuminated by the spirit of Brahma- the Creator’, explains: 

You will have milk in your breast only if you have a child in your belly. Now you’ll have 

to think of  that and suffer. You are a faithful wife, a goddess. You will yourself be 

pregnant, be filled with a child, rear it at your breast, isn’t this why mother comes to you 

as a midwife? (Breast Stories 50) 

  Jashoda, the poor victim of circumstances, accepts all the labour pain. She says. “Does it hurt a 

tree to bear fruit?”(50) . With the result ,at the end, she has suckled fifty kids, including thirteen of her own. But 

after the demise of Haldar Mistress, Jashoda’s services were not required in the house as the new daughter-in-law 

adopted family planning. Jashoda’s usefulness had ended not only in the Haldar family but also for her husband 

Kangalicharan. Jashoda begins to feel a strange pain in her armpit and breast. She develops breast-cancer. There 

is little hope of her survival. The doctors put her on sedatives and she hangs about a month in a hospital.  

  During her last days, no visitor came to her room because of the stench. She lies discarded by all 

her children and milk- children. There is nothing magnificent and glorious about her ‘mother image’. She has 

been ruthlessly exploited by all her children, her milk-children, her husband and her masters. The breast, a 

woman’s feeding potential, and her body again prove to be a ‘burden of gender’. Marxists believe that women’s 

domestic duties of child bearing and feeding have economic value. And economic revolution will begin only after 

women demand income in lieu of their maternal services.  

   “Breast-Giver” is a critique of Indian women’s complete identification with patriarchal notions of 

motherhood. In fact, a woman who fails to deliver a baby, has to bear a social stigma in her whole life. She is 

considered as an inauspicious and unwelcome during certain religious rituals. From Legends to Epics, so much 

glory is attached to mother image that no married woman can think of not being a mother. Jashoda becomes a 

victim of gendered violence which, inevitably, is a part of larger socio-economic exploitation. “Breast-Giver”, 
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thus, exposes how the patriarchal ideology in collusion with capitalism uses the female body to reap the benefits. 

Gayatri Spivak analyses the “Breast-Giver” according to Marxist Feminist Theory. She refers to milk produced 

by Jashoda for her own children as ‘use value’ and after that  she uses the ‘superfluous milk’ for ‘exchange value’ 

But even when the superfluous milk leads to no ‘capital gain’, she is dumped  by all who were thriving on her 

labour. Jashoda dies all alone. “She was cremated by an untouchable. Jashoda’s death was also the death of 

God”(74). She was a “mortal masquerading as God”. She is forsaken by humanity. She herself applies this 

‘Godliness’ to herself and ironically becomes a victim of humanity.  

  Devi debunks at the hypocrisy behind the ‘divine motherhood’ idea when Jashoda’s own children 

and milk-children refuse to take care of her ‘malignant breast’. She depicts how the ‘divine mother’ with her 

‘Kamdhenu breasts’, having exhausted her utility, is pushed to the margins. Mahasweta Devi does not reject the 

value of love and care that are traditionally associated with motherhood, but she does it without romanticizing 

and glorifying the ‘divine mother’ image that a mother usually accompanies in the traditional Indian literature. 

As Radha Chakrvarthy notes:   

She reappropriates these values for her radical project, locating them in a normal ‘Core’ 

that contains the possibility of female self empowerment. (“Introduction”, In The Name of 

the Mother ix). 

  Through her powerful portrayal of ‘Mother’,  Mahasweta Devi depicts the motherhood as an 

ambivalent concept which may restrict or release women from the burden of gender. Her women-like Douloti, 

Jashoda, Sanichari, Bikhni, Ganor, Chandidasi etc.-embody the dualities that arise when they embark on their 

journey of motherhood.  
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