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Dear readers,

 It makes me happy to present to you this JTREL issue though happiness in Covid-hit times is 

increasingly an elusive, almost alien, emotion for millions across the globe. As we go through grim, 

gloomy days, a thought that has often crossed my mind (and may have crossed yours too) is how 

literature can help us cope with these troubled times.   	 Literature	always	plays	a	significant	role	in	helping	us	define	who	we	are	as	human	beings	
and enriches our lives in multiple ways. This becomes more obvious in moments of crisis, like the 

COVID-19 pandemic that threatens human civilization today. While everything is not easily apparent 

unless we delve deep, literature offers a critical support and succour as many in our society have 

become anxious and lonely souls, full of fear of an invisible virus. In dealing with this unprecedented 

crisis, literature offers a range of insights and intangible rewards that make life worth living in an 

epoch of uncertainty and unfolding tragedy. 

 It is in this spirit that we bring to you the latest issue of JTREL with the fond hope that you will find	the	pieces	here	to	be	an	engaging	mix	of	literary	merit	and	thoughtful	research.	We	are	extremely	
thankful to all our contributors for enriching this issue with their creativity and research efforts. In addition	to	five	research	articles,	we	have	also	included	an	original	poetic	endeavour	in	the	quest	to	
open a new vista for JTREL.	 The	first	paper	in	this	issue	provides	a	perceptive	analysis	of	a	pithy	but	powerful	short	story.	
Through their paper entitled, ‘The Voice of Protest in B Rangrao’s ‘Farewell’, Hitesh H Siju and Milind 

Solanki strive to illustrate the plight of the suppressed classes of Indian society. In particular, they 

examine how B. Rangarao’s short story addresses the age-old dogma of untouchability, easily one 

of the most cruel social evils that scarred the Indian landscape for centuries. The text under study, 

according to the authors, also highlights other related problems such as pollution, public law and forced	migration.	In	a	nutshell,	their	reading	reflects	the	insightful	manner	in	which	this	short	story	amplifies	the	voice	of	protest.	
 In the next paper, entitled ‘Interplay of Love, Sex, and Politics in Asif Currimbhoy’s Goa’, Satya 

Paul highlights how the author has interwoven these elements in his dramatic creation. It brings 

to the fore how the playwright draws a parallel between the love stories in the play and the story 

of Goa’s invasion. The paper also underlines the artistic skills of the playwright who presents his 

thoughts by implication and innuendo rather than by direct statement. In addition, Currimbhoy’s 

stylistic improvisations and allusions, inseparably woven into the soul of this haunting play, have also 

been analysed at length. 

 Another piece on an insightful play is ‘Interrogating Human Identities in Seven Steps 

Around the Fire.’ Neelam Srivastava analyses Mahesh Dattani’s effort to bring out the predicament 

of marginalised communities with special reference to eunuchs presented in this celebrated radio 

play. The paper argues that Dattani’s play investigates the social and mental suffering faced by the 
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community of eunuchs whose identity is largely unacknowledged in society. This reading suggests 

that the central message of the play is to inspire society to be more responsible and give due space to 

such invisible minorities.

 

 In a somewhat similar vein, Neha Raghav analyses four anti-slavery speeches given by 

Frederick Douglass, Sojourner Truth, Abraham Lincoln, and William Lloyd Garrison. Entitled ‘Crusade 

Against the Wrong: Abolitionist Rhetoric in Anti- Slavery Speeches’, the paper analyses these speeches 

primarily in the light of theories of rhetoric and attempts a short comparative study of the speeches. 

The author also examines the use of ethos, pathos, and logos in depth and seeks to establish how the 

credibility of the speaker’s character, facts, and emotions play a crucial role in these speeches that 

helped in the abolition of slavery.

 The next paper entitled ‘Digital Poesy on Corona Pandemic: Peek into Plight, Pain and 

Purgation’ seems particularly poignant given the Covid19 challenge that surrounds us. Ritu R. Agarwal 

explores the way the pandemic inspired the sensibilities of the present generation to voice their 

feelings in a poetic form. She uses digitally expressed feelings on social media about the pandemic 

which capture the myriad emotions of people worldwide. In particular, the paper looks at the effect 

of the lockdown when people were desperately looking for consolation and reassurance. The author 

argues that language emerges as a powerful medium to combat the virus and the pandemic poems 

move from expression to empowerment and fear to hope in a spontaneous outburst of creativity in a 

crisis.

 Finally, we have a creative piece of poetry by Ms.Karthika. J. Her pithy poem talks about the 

young digital natives today who are comfortable with the online language of computers and social 

media but seem distinctly uncomfortable, even afraid, of real-life conversations with peers, friends and	acquaintances.	Her	poem	reflects	the	apathy	of	digital	natives	towards	relationships	in	the	real	
world which stands in sharp contrast to their compulsive anxiety to hold on to links and interactions 

in the virtual world.

 In conclusion, one hopes that reading the articles offered in JTREL will help to lift your spirits, 

despite the dark, distressing times confronting us. Let me end by sharing a few thoughts to make the 

burden we are all carrying a bit lighter. Instead of fear and despair, we need to always remember that 

there are nice people willing to go that extra mile to help and there are lots of them across our nation 

and the globe. Together, we will build back better with them and our collective effort will hopefully inspire	all	of	us	to	negotiate	and	overcome	these	difficult	days	and	ensure	the	ultimate	triumph	of	the	
human spirit!!

Be well and stay safe, folks!! 

 

Warm regards,

Shaila Mahan

Editor-in Chief, JTREL 

Associate Professor

Commissionerate of College Education of Rajasthan, Jaipur

Email: editor.jtrel@gmail.com



ABSTRACT 

The present paper discusses how B. Rangrao’s short story, Farewell, offers a social 

commentary on the wretched condition of the Dalit lives in rural India, where despite 

the grant of political rights to them, social change is yet to happen. The Dalits continue to 

be subjected to constant abuse by the powerful upper castes, as exemplified by the 

village chief in the story. The story captures a moment in India’s social history, where 

the author Rangrao depicts the stirring of Dalit consciousness in a remote Indian village, 

when the protagonist Lakhan attempts to stand up for himself and resists his 

oppressors, the upper caste villagers, in insisting that his father’s funeral procession be 

allowed to pass through the village square. The study highlights the baneful and deeply 

entrenched caste-based prejudices and rigid social laws of the Indian society, breaching 

which leads to ostracism and eventual deracination of a Dalit family. 
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Introduction 

Traditionally, Indian society has been 

a highly diverse and stratified society, 

where functional class divisions were 

evident along jati, kula, gotra, and varna, 

signifying birth, family lineage, race, and 

colour, which have persisted over time, 

well into the 21st century. At the bottom of 

the social hierarchy lie the Dalits, 

belonging to the scheduled castes and 

tribes, who have been subjected to unequal 

treatment and social discrimination 

besides being subjected to atrocities for 

centuries. The situation improved slightly 

during the colonial period. Social 

reformers and advocates of Dalit rights, 

Phule and Ambedkar, acknowledged 

British rule “for introducing modernity 

into the moribund Hindu society”, but both 

thinkers were also keenly aware of its 

limitations (Teltumbde 2000). Often, the 

colonisers co-opted the dominant social 

classes and attempted to preserve the 

status quo, and operate via the existing 

social laws of the land. When this happens, 

Ambedkar (1936) says that religious and 

legal doctrines make oppression a subtle 

practice, engendering conditions in which 

neither the body nor the mind is free to act 

as per will. The will is morphed, defaced, 

and substituted by the codes of conduct of 

the colonial ruler. The colonial powers 

often worked in tandem with the interests 

of the dominant social groups, leading to 

the maintenance of their ideological 

hegemony, and further subjugation of the 

oppressed castes. The age-old practice of 

untouchability thus became a more 

complex form of slavery. The self-effacing 

attitude of these people for ages has 
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obviated any scope for resistance against 

injustice, as Gayatri Spivak’s question aptly 

poses, “Can the Subaltern Speak?”. 
N. M. Aston has aptly commented on 

this in his Literature of Marginality: Dalit 

Literature and African-American Literature: 

The conditions of abject poverty, 

unhealthy and unsanitary conditions in 

which these people sheltered, but they 

believed that they are bind to live such 

lives. Even the minimum rights as a human 

being denied to them, rendering them 

incapable of seeing the light of freedom 

and comfortable living, thanks to the age-

old ideology taught to them by the upper 

castes in India and… that they were fated 

to be hewers of wood and drawers of 

water – mere slaves. (Aston 9) 

Concerns of Dalit Literature after 

Independence 

Many Dalit thinkers took to writing 

as a way to protest, by adopting different 

genres like poetry, memoirs, testimonies, 

and fiction, to protest against the historical 

injustice meted out to them. They recorded 

their social tribulations as an attempt to 

bring it to the light of the civilised world. 

Reflecting on the bitter experiences of 

their community members, Dalit writers 

started manifesting and freely articulating 

their experiences, sometimes morbidly, at 

other times stridently. The word ‘Dalit’ 
with its origin in Marathi, is derived from 

the Sanskrit root ‘dal’ suggesting ‘the 

broken and the crushed’. It was first used 

by Jyotirao Phule, and was subsequently 

used by Dr B. R. Ambedkar, to refer to the 

outcastes and untouchables, not just their 

economic, socio-political and cultural 

backwardness, but also to provide them 

with a new identity of liberation and 

assertion (Mondal). Dalit literature has 

thus emerged as a cannon of writing that 

attempts to give voice to these sections of 

the society, representing their concerns 

and their suffering through the tool of 

language. 

Arjun Dangle rightly observes that: 

“Dalit literature is not simply literature; it 

is associated with a movement to bring 

about change. It represents the hopes and 

ambitions of a new society and new people” (Poisoned Bread 266). Tarachand 

Khandekar, another Dalit author, 

elucidates on the underlying rationale of 

Dalit writing: “Man is the centrifugal force in the 

philosophy of Dalit literature. Man is 

supreme. He is above all gods, sacred 

books, and science. It is a man who can 

make and unmake anything. Dalit 

literature believes that nothing is 

permanent. Everything is subject to decay. 

With every decay, there is a resurgence, 

new creation. It, therefore, does not accept 

the maxim 'Satyam, Shivam, Sundaram.' On 

the other hand, it proclaims that nothing is 

true, which is not applicable for man's 

sublime freedom; nothing is good if it is 

not useful for man's welfare, nothing is 

beautiful, which is not useful for the 

beautification of mankind.” (Khandekar 6) 

Yogesh Maitreya, in his book Of 

Oppressor’s Body and Mind, writes 

evocatively on some of the abiding 

concerns of the Dalit literature: “How dominant-caste people think? 

In what way they reproduce caste through 

their texts and visuals? In what way they 

govern the direction of perceptions among 

Dalit and other non-privileged 

communities? It has rarely been discussed 

or analysed from the Dalit perspective. A 

Dalit perspective has always been about 

their lives and how dominant caste people 

stand there as an access point of 

oppression.” (Maitreya 10) 

Dalit Subjugation as Reflected in 

Rangrao’s Story 

The text under study here, B. Rangrao’s short story Farwell, sheds light 

on the oppression that the Dalits have 

experienced in the hands of the dominant 

castes of the Hindu society. It portrays the 

awakening of Dalit consciousness in the 

marginalised quarters of a village 



community, who attempt to challenge the 

hegemony of the upper caste and mobilise 

resistance against their tormentors. The 

paper explores the modus operandi of the 

elite savarnas, who adopt devious ways to 

exercise their control over the Dalits, and 

reflects on the latter’s predicament when 

pitted against the powerful upper-caste 

members. It describes the indignities that 

the Dalits in the countryside are subjected 

to daily, as this part of the country is still 

largely conservative, where social change 

in tune with India’s changing political 
scenario is yet to take place. In his 

introduction to the Poisoned Bread (1992), 

Arjun Dangle speaks of the pathetic and 

deplorable plight of the Dalits in Indian 

society: “The most perverted practice of 

untouchability was that which at one time 

compelled the untouchables to tie an 

earthen pot around their necks so that 

their sputum should not fall to the earth 

and pollute it. Another was the compulsion 

to tie a broom behind them so that their 

footprints would be erased before others 

set their eyes on them.” (Dangle xxi) 

B. Rangrao is a celebrated Dalit 

writer in Marathi, whose stories are 

remarkable for providing vignettes of 

social and cultural life in rural India, with 

particular focus on the Dalit consciousness. 

The story Farewell dwells on the 

aspirations of a Dalit man, Lakhan, and his 

ostracised community in a remote village 

of India. Lakhan, the protagonist, and his 

wife Jamuna, like the rest of the villagers, 

are dependent upon the farming sector for 

their livelihood. As a Dalit, Lakhan does not 

have any other option except to work as a 

farm labourer. The untouchables, to which Lakhan’s family belonged, were considered 

to fall outside the varna system and were 

marked as Sudras and reduced to live 

under abject conditions. With the 

attainment of political independence, 

though untouchability was abolished in 

India and constitutional rights under the 

new laws of the polity were granted to all, 

social emancipation for people like Lakhan 

was still a distant dream. The roots of the 

deeply entrenched caste system were yet 

to be shaken. It is against this background 

that Rangrao’s short story is set. 

Lakhan's ancestors had lived in the 

same village for generations and flourished 

there. His parents were proud of their 

ancestry. Despite living in penury, and 

suffering from hunger, Lakhan and his 

family lived blissfully till the death of 

Lakhan's father. An epidemic broke out in 

the village, to which Lakhan's father also 

became a victim, plunging Lakhan’s family 

into grief and dejection. Meanwhile, the 

villagers wanted to renovate the old 

temple of the Goddess, which was in a 

decrepit condition. The village chief invited 

the villagers to contribute, either through 

donations or in kind. Lakhan, who loved 

his father, wished to conduct for his father 

a dignified funeral rite by taking a 'funeral 

yatra' (31). All his relatives and 

neighbours joined the funeral yatra. 

Outraged at this, the upper-caste village 

chief, together with his companions, 

gridlocked the ‘funeral yatra’ (31) as it was 

passing through the village streets. The 

chief ordered Lakhan to alter the route of 

the 'funeral yatra' (31), saying that, as a 

Sudra, he was not allowed to take the route 

as the temple under construction was 

located in the same lane. The whole notion 

of purity and pollution that the story 

highlights is interesting. Anthropologists 

studying Hindu religion and rituals have 

often discussed how the notion of purity 

has been relevant to the Hindu caste 

system (Dumont, 1980 & Bouglé, 1908). 

They have spoken extensively on how the 

whole religious practices rest on the 

distinctions of ‘purity’ and ‘impurity’. Also, 

in this highly stratified Indian society, 

should any Dalit or Sudra, as per the Hindu 

Chaturvarna system, encounter any of the 

upper-caste Hindu, the former was to take 

every care not to touch them or even cast 

their shadow on the latter. 

The village chief and the other village 



elders point out to Lakhan that if the 

corpse of a Dalit or an untouchable is 

allowed to pass through the street where 

the temple is located, the Goddess may feel 

desecrated and show her wrath by 

bringing suffering to the villagers. Lakhan 

was aghast on hearing their words. He 

argued that his father had toiled his whole 

life for the well-being of the villagers. He 

had served and worshipped the Goddess. It 

is evident that even after so many years of 

independence, people with the chief’s 
mind-set had not yet changed. However, 

the Dalit community, led by Lakhan, 

attempt to resist it. Lakhan argues with the 

chief, asking him: “How can the mother Goddess be so 

unkind and get infuriated because a dead 

body is carried out through the lane where 

her temple is rebuilt? She certainly knows 

the worth of the man – pure-hearted 

servant of the people and a total devotee of 

the Goddess herself.” (29) 

Lakhan refuses to heed the chief's 

command and decides to proceed as 

planned. One of the chief's companions 

angrily asks Lakhan when he refuses to 

kowtow before the figure of authority, 

"How dare you disobey the chief's order? 

Are you bent on destroying the lives of us 

all?" (29). Undaunted by the chief’s threats, 

Lakhan moves his father's 'funeral yatra' 

(31) to the graveyard through the same 

lane. He insists that he had every right to 

give his father a decent funeral as he had 

offered his entire life for the welfare of the 

village. Though the chief and his 

companions bully him and tower over him 

and his family, Lakhan resists their brute 

force to make way for the procession. 

However, his act of defiance costs him 

dearly. Lakhan's disobedience injures the 

chief’s ego badly. He wreaks misery on 

Lakhan. After the 13 days of the funeral 

period, the chief passes a dictum in the village not to hire Lakhan’s services. The 

villagers follow his orders and refuse to 

offer work to Lakhan or his wife, Jamuna. 

Both the husband and wife are boycotted 

by the whole village and they are soon out 

of work. 

The Wretched of the Earth 

Lakhan and Jamuna found no way 

out, other than meeting the chief. Lakhan 

pleads with the chief, “Have mercy on my 

old mother and little children, who will die 

of hunger if you don't allow us freedom" 

(32). On hearing the proposition of 

freedom, the chief reminds Lakhan that the 

Dalits do not deserve freedom as they 

were born in servitude and would die so. 

Lakhan tries to reason with him but to no 

avail. The following conversation between 

Lakhan and the village chief is quite 

illustrative: “Oh, I see,” said the chief, “you don't 

remember now the act of your 

disobedience when you took away your 

father's dead body from the front of the 

Goddess temple despite our command. You 

have forgotten it, ah...” “How can that be sin, sir?” enquired, 

Lakhan. “Was not my father a native of this 

village? Was he not a faithful servant of the 

people and the Goddess herself? How do 

you deny an honourable death to a man...” “Honourable death? To an 

untouchable?” The chief spat contempt 

once again; “an untouchable can never 

expect honour even in death. An 

untouchable is a footwear whose place is 

determined by the shastras. He will live in filth and die in filth, that’s all….” “He is a human being rendered 

untouchable by your society. He is as much 

a child of God like you, sir. Why, then, this 

discrimination? God's compassion reaches 

out equally to all. You people hamper its 

rendering,” Lakhan's desperate argument. 

(33) 

The story is instructive, how despite 

the progressive laws and the social 

reforms initiated by thinkers like 

Ambedkar, the attitude of the chief 

towards Dalits largely remains unchanged. 

Lakhan attempts to exercise his agency 



and speak out against the injustice, but the 

powerful chief suppresses it. The story 

highlights how the networks of power 

deeply rooted in caste-based social 

affiliations are still very much in place. 

Delivering his historic speech at the 

Bombay Presidency Mahar Conference on 

31st May 1936, in Bombay, Ambedkar had 

cautioned the Mahars (the untouchable 

class) of the imminent conflicts when they 

would start to assert their rights. He asks: “Why then do the caste Hindus get 

irritated? The reason for their anger is 

very simple. Your behaviour with them on 

a par insults them. Your status is low. You 

are impure, you must remain at the lowest 

rung; then alone they will allow you to live 

happily. The moment you cross your level, 

the struggle starts.” (Ambedkar, 1936) 

The above instance proves that the 

struggle between the Hindus and the 

Untouchables is an ongoing phenomenon. 

Doubly Vulnerability of Dalit Women 

The story also suggests that the Dalit 

women are doubly vulnerable. They suffer 

for being a woman as well as a subaltern. 

The village chief denigrates Lakhan, 

refusing to admit that a Dalit is a human 

being, but when it comes to a Dalit woman, 

his hypocrisy becomes evident. Seized by 

lustful thoughts and evil desire, he tells 

Lakhan, referring obliquely to Jamuna, “Your women are the only human beings 

amongst you, untouchables. She can set 

you free if you so desire” (33). Unable to 
grasp the chief’s slanted hint, Lakhan 

innocently inquires what he meant. The 

chief clarifies, “It's simple. Send your wife 

to haveli tonight and tomorrow you will be free” (33). Hearing this Lakhan flies into a 

fit of rage. He is disgusted with the 

duplicity of the chief, wondering whether it 

is the same chief who had talked about 

untouchability and all the things on the day 

of the 'funeral yatra'? (31). In a 

counterattack, the companions of the chief 

beat up Lakhan brutally. None of the 

villagers come out to Lakhan’s aid, not 

even his relatives. The other Dalits of the 

village would not dare to resist or 

challenge the chief's power or come to Lakhan’s rescue. Lakhan and his family are 

left with no other option but to leave the 

village in search of a livelihood. They are 

thus compelled to migrate to another 

village. With heavy hearts, Lakhan bids 

farewell to the land of his ancestors, of 

which he could no longer be a native. This 

exodus of Dalits is not a new historical 

event. The Dalits pan India have 

experienced the same. 

Rangrao shows how even after the 

onset of modernity, the tradition-bound 

Indian society, particularly the rural part, 

has been slow to change. The powers that 

be have allowed the toiling multitudes, i.e., 

the Dalit people, to partake in the 

economic activity of the village and subsist, 

only if they did not challenge the 

hegemony of the upper castes or did not 

transgress the boundaries laid out by 

them. The harmony of the village is 

sustained only till these downtrodden 

accept their position at the bottom of the 

social pyramid. They are condemned to 

live on the margins, outside the 

mainstream society, and lack the agency to 

challenge the oppressive power structures. 

The moment they attempt to assert 

themselves, as Rangrao depicts, they are 

ruthlessly crushed. Even a small act of 

assertion by the minority community, like 

Lakhan wanting to claim his right to use 

the public space of the village, brings about 

a severe backlash from the powerful 

upper-caste members of the village, 

heaping misery on their families. The story 

thus presents the conflict between Lakhan 

and the domineering chief of the village, 

who, steeped in orthodoxy and bigotry, 

subdues Lakhan, leading to his further 

ostracisation. The story acutely presents 

the practice of untouchability. Caste 

remains a stigma for Dalits, as they are 

considered accursed sinners by the 

savarnas. Even after the abolition of 

untouchability, Rangrao illustrates how the 

baneful caste system remains rooted in 



people's psyche. Mere laws directing the 

abolition of untouchability does not mean 

that caste-based discrimination is over. 

Conclusion 

The story thus sheds light on how ‘untouchability’ as a mark of disgrace is 

attributed to the Dalits and how they are 

stigmatised as polluting substances, who 

can contaminate the savarnas, generally 

considered to be pure. Though Lakhan 

raises his voice against the injustice and 

egregious practices prevailing in the 

village, the people in power refuse to cede 

him and his community members their 

right to use the public space or partake in 

the community life. It is a reality that Dalits 

often agitate against social and political 

suppression, but they neither have the 

power nor the money to assert themselves 

or resist the unjust treatment meted out to 

them. The paper explores how, even after 

decades of independence; the people of 

Indian society are still steeped in obsolete 

and retrogressive social laws, which is 

reflected in their outlook towards the 

Dalits. Despite the changing times, the 

village chief is not yet ready for the new 

realities of the world, and is unyielding to 

the historical moment when a Dalit 

questions the social mores of the village 

and the values of the dominant class, as an 

attempt to expose them as a dogma. 

Lakhan's aspiration for social equality and 

his insistence that the Goddess does not 

refuse anyone's worship, as everyone is 

equal in her eyes, goes unheeded by the 

village chief. He thwarts Lakhan’s efforts to 

claim the use of the village public space. 

The study, while highlighting the plight of 

those at the bottom end of the social 

pyramid afflicted by the caste-based 

prejudices and rigid social laws laid down 

by the powerful upper-caste, also sheds 

light on the strategies that the members of 

the upper-caste use to suppress the voice 

of protest emanating from the 

downtrodden, through a nexus of power, in 

order to retain their hegemony. The paper 

also explored the social stigma of pollution, 

which is the root of the evil of 

untouchability in the Hindu society. 
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ABSTRACT 

Asif Currimbhoy (1928-94), an eminent contemporary Indian playwright, has written 

plays on a wide variety of themes. His play Goa weaves themes of love and sex, along 

with the political theme of the invasion of Goa, in its texture. The love stories in the 

play run parallel to the story of Goa in such a way that the two mingle symbiotically. 

The present paper emphasises how Currimbhoy has entwined the interplay of love, 

sex, and politics in a single tapestry. It brings to the fore how the playwright draws a 

parallel between the love stories in the play and the story of the invasion of Goa. In 

this paper, the artistic skills of the playwright, who presents his thought by 

implication, indirection, and innuendo, rather than by direct statement, have been 

highlighted. Apart from this, Currimbhoy’s stylistic improvisations, allusions, and 
associations have been discussed with the help of appropriate quotes from the 

text of the play. 
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Asif Currimbhoy (1928-94), a 

famous contemporary Indian playwright, 

has carved his own place in the arena of 

Indian drama with his voluminous 

production of 29 stageable plays, which 

are substantial in content and rich in 

theatrical appeal. An eminent critic, 

Faubion Bowers, suggests, “Currimbhoy’s 

plays reveal him to be India’s first 

authentic voice in the theatre”.1 

Renowned practicing writers such as 

Graham Greene and Arthur Miller too 

have applauded Currimbhoy’s work while discovering in him “a forceful playwright”, 2 besides considering his 

play Goa to be “a most remarkable piece 

of work”.3 

Observed closely, Currimbhoy’s 

dramatic creations seem to possess the 

diversity of themes drawn from a wide 

variety of fields, such as contemporary 

politics, history, social and economic 

problems, psychological conflicts, and 

metaphysics and art, encompassed in 

forms like tragedy, history, comedy, 

farce, and melodrama. During his 16-

year-long literary career, from 1959 to 

1975, he produced noted plays such as 

The Tourist Mecca (1959), The 

Doldrummers (1960), Goa (1964), 

Inquilab (1970), Darjeeling Tea? (1971), 

Sonar Bangla (1972), and This Alien – 

Native Land (1975). 

Out of the plays authored by 

Currimbhoy, Goa (1964) has been really 

popular among theatre lovers. Besides its 

thematic richness, the stylistic 

improvisations introduced in the play 

add to the mellifluent tapestry of Asif 

Currimbhoy’s dramatic art. The present 

paper endeavours to analyse the theme 

of love, sex, and politics in the play Goa. It 

also attempts to establish how not just 

thematically, but stylistically also, Goa 

assigns to Currimbhoy a place of pride in 

the galaxy of other outstanding Indian 

playwrights such as Vijay Tendulkar, 

Girish Karnad, and Mahesh Dattani. 

In Goa, Currimbhoy chooses to 

employ an intriguing strategy, weaving 

http://www.jtrel.in/
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the apparently diverse themes of love 

and sex, along with the political theme of 

the invasion of Goa. The love stories in 

the play run parallel to the story of Goa in 

such a way that the two are one while the 

reader is hardly aware of this fact. The 

only hint to the parallelism is in the key sentence “Rose is Goa. Goa is Rose”, 4 

which is repeated several times in the 

play. The seemingly simple love story of 

an Indian boy yearning for a Goan girl 

subsumes metaphoric allusions 

culminating finally in a superb allegory. 

In Goa, Currimbhoy chooses to delineate 

characters that are not just allusive but 

elusive as well – characters that stand for 

abstractions, characters that are two 

bodies but one mind – there is God’s 

plenty in Goa. 

There are two ‘love’ couples in the 

play – Maria and Alphonso, and Rose and 

Krishna. The love bond between Krishna 

and Rose is romantic, passionate, and 

emotional. Their irresistible passion for 

each other in the opening scene of the 

play is reminiscent of the proverbial 

togetherness of Romeo and Juliet: 

GIRL (ROSE): It’s getting dark now. 

I can see your lips no longer. I do not 

know what you say... But my heart is full 

of love: the more for you are unknown to 

me and I would love…this secrecy… (Boy 

climbs up to balcony and gives her a 

rose) Yes…that’s my name how did you 

know? ... No, don’t touch my hand don’t 

touch me touch me not stranger. (G 9) 

The youthful lover is eager to touch 

the shy beloved. But the evening is fast 

enfolding the lovers in its darkness. The ‘darkness’ naturally rouses a question in 

the minds of the spectators – is this 

darkness symbolic? The question 

enlarges as the lover makes a bold 

declaration of his love for Rose in the 

presence of her mother: 

KRISHNA: Nobody’s going to stop me, Maria…I’ve waited for her too long. It 

took care and patience, and long years of 

understanding. You see, we had 

something in common. It rhymed. It matched…I love her, Maria. She’s tender 

to the touch, though I never touched 

her… terrified that my hands should hold 

the uncrushed flower…so pure…and 

fragrant. (G 33) 

However, Senhora Maria Miranda 

has an intrigue in her mind. She wants to 

whore Krishna in the bargain. She 

demands: “No one’s going to stop you Krishna…but you’ll have to pass by me 

first.” (G 33-34). Alarmed, he resists such 

a weird overture. As his frustration 

grows, he resorts to malevolence, 

slapping Maria, raping Rose and 

murdering Alphonso before eventually 

sacrificing his own life on the altar of the 

passion of love. Thus, a yearning heart is 

forced to turn to beastly lust, scheming 

malevolence, and frenzied violence. 

Viewed retrospectively, Maria 

herself seems to be a victim. Before 

running into Alphonso and Krishna, she 

had been racially abused. As the 

antecedents unfold before us, we get to 

know that she had been raped by a dark-

complexioned man. It is this shocking 

incident in her life that seems to have left 

an indelible mark on her psyche. It puts in perspective Maria’s hatred for the dark 

Rose – an unwanted offspring of this 

violent and undesirable copulation 

between her and her rapist. 

Tossing between her natural love 

for the child and a seething contempt on 

account of her unnatural breeding, she 

continues to deprecate her because of 

her colour – a painful reminder to her 

agonising experience at having been 

raped – and stoops to avenging her when 

another black boy Krishna falls in love 

with the girl. 

While representing love and sex, 

Currimbhoy embraces the device of 

juxtaposition for creating proper effect 

on the stage. Love affairs have been 

brought against each other to find out 

their respective significance in the life of 

the characters. The nature of the love 

affair between Krishna and Rose is 

idealistic, passionate, and emotional, 

whereas the liaison between Senhora 

Miranda and Alphonso is purely sexual. 

The love affair between Maria and 

Alphonso is not only a source of animal 



satisfaction, but also a strategic tool to 

challenge the dark coloured people 

whom Maria hates. She tosses up her 

head in pride and admiration for her man 

Alphonso, while the ‘regulars’ on the 

benches watch his drunken entry into 

her house. Sexuality and lust seem to 

dominate her mind the way Maria 

receives her lover: 

SENHORA MIRANDA: (Throwing 

herself in his arms) Alphonso! (She kisses 

him long and tenderly) You smell of drink 

but kiss me again... (They kiss) and have 

another.... Girl …I am your girl…I’m your 

mistress and your wife. (G 16) 

Again, the manner in which 

Senhora Miranda takes the long ‘patio’ 
walk in the opening scene, with her body 

movements, and pride in her person 

under the forceful vulturous eyes of the 

natives, stands for three things; one, it 

denotes her strong sexual appeal as well 

as desire; second, it stands for the 

challenge that she offers in a non-verbal 

language to the natives who are against 

her aberrant style of life, and finally, it 

underscores her love for the Portuguese 

whites, along with her hate for the ‘dark’ 
natives. 

Maria, the fair-looking woman of 

around 40, splendidly dressed in the 

latest Portuguese fashion, and with a 

colourful parasol in her hand, crosses the ‘regulars’ on the benches, hushing their 

conversation with her movements: “But 
her walk is the same: a slightly 

exaggerated movement around the hips, 

a tone of feminine self-consciousness 

mixed with artful coquetry which SHE 

obviously enjoys” (G 8). The ‘stare’ of the 
society (in the form of bench-watchers) 

on the coquettish beauty Maria creates 

not only a tense atmosphere suited for a 

good play but also a presentiment of 

sexuality in the play. Her strong sexual 

desire is also represented in the way she 

behaves. This is how she knows and 

weighs men: “I measure them first, from 
tip to toe, from circumference to height. 

Then I look at the stuff they are made of…are they made of air…or beer? Then I 

multiply the two, and pronto, I get their 

weight” (G 41). Her filthy and mucky 

nature is well expressed in the language 

she uses. She needs Alphonso because “He’s got the instinct of a horse” (G 46) to 

satisfy her carnal desires. For him, she 

uses animal images that stand for sexual 

power, like a ‘horse’, ‘bear’, ‘beast’, ‘bull’, 
and ‘dog’, thereby underlining his sexual 

capabilities as well as her detestation of 

him. She designs a competition between 

him and Krishna, using her daughter 

Rose as bait, and instigates violence 

between the two, resulting in the murder 

of Alphonso at the hands of the otherwise “peaceful boy” Krishna. But the similarity 

between these two contrasting love 

affairs is that they culminate on a similar 

note, as Alphonso is killed leaving behind 

the wailing Senhora Miranda, while 

Krishna is dead as Rose embraces 

darkness and silence as her permanent 

companions. 

The conflict between the purity and 

impurity of sexual relationship gathers 

tremendous force in the play. The love of 

the first couple, comprising Krishna and 

Rose, is based on peace, passion, and 

non-violence, whereas that of the second 

has animal instincts and animosity 

inherent in it. Whereas the former 

involves commitment and sacrifice, the 

latter involves the exchange of hot 

arguments, demeaning warfare, and even 

violence, extending to murder. 

Observed thus, Currimbhoy’s 

ideology appears be in consonance with 

that of Vijay Tendulkar, another 

formidable figure in the echelons of 

Indian playwrights in English. Tendulkar’s belief that violence is an 

essential part of human nature and it 

surfaces as soon as the circumstances 

demand it; seem to run through the 

tapestry of Goa by Asif Currimbhoy. Currimbhoy’s characters, essentially 

human, are mentally weak and they are 

easily prone to victimisation by forceful 

circumstances. Even their virtuous 

nature cannot deter them from 

degeneration. They are capable of both 

extremes: they can be noble, sensitive, 

and loving, besides being indifferent, 

violent, and destructive. 



In Goa, people are hardly conscious 

of the society or its customs. Their desire 

for sexual relationship and the 

consequences it breeds, especially how 

the passion of love ‘consumes’ an 
individual in struggle itself, is a 

spectacular sight. Alphonso is murdered, 

Maria is left dejected, Rose is raped, and 

Krishna is killed, but the hurdles of 

society cannot be blamed for the ill-fate 

of any one of these characters. Currimbhoy’s accomplished 

craftsmanship comes to the fore in his 

strategic use of unique dramatic 

techniques. Sex, for example, a recurrent 

motif in his plays, has not been used 

merely to exploit the emotions of his 

audience, but to make a point. In Goa, the 

gulf between the Indians and the 

Portuguese is symbolised by strong sex. 

Rose, the beautiful girl, who symbolises 

the mellifluous poetic grace of Goa, is 

raped by Krishna, who represents the 

crude Indian aggressiveness. In political 

dimensions, Krishna’s rape of Rose 
becomes symbolic of the Indian military 

assault on Goa. 

The saga of Goa, from romance to 

fiasco, runs though implicitly, parallel to 

the love stories of Rose and Krishna. 

Symbolically speaking, Krishna is India, 

Rose is Goa, Senhora Miranda and 

Alphonso are the Portuguese colonisers 

who do not allow Goa to be one with 

India. “Krishna’s waiting for fourteen 

years for Rose symbolises India’s waiting 

for fourteen years (1947 to 1961) for Goa 

to become one with it.”5 

While trying to understand Krishna, 

Maria asks, “Why are you so full of 

opposites Krishna? Soft and hard. Love 

and hate. Young and old. Peaceful and 

violent. Yes, you have potential. You 

cover the full range of the known and the unknown” (G 43). Here, in speaking 

about Krishna, she appears to speak 

about India. Again, the challenge that 

Krishna throws at Alphonso at the end of 

Act II scene (i) “We…meet…tonight” (G 
51) comes on the night of the invasion of 

Goa (18 December 1961), when Goa is 

liberated and Alphonso is murdered. 

Another evidence of such parallels comes 

to the fore when Krishna is seen 

challenging Alphonso for Rose. It is 

through his assertion that the Goan 

Nationalist seems to be challenging the 

Portuguese Administrator for Goa. In a 

sense, the Goan Nationalist and 

Portuguese Administrator are other 

halves of Krishna and Alphonso, 

respectively. 

Further, in the act of invading Goa, 

the “innocent and peaceful and moral 

image of India was blemished with her first act of violence” (G 57), the same way 

as that of Krishna in killing Alphonso out 

of necessity. In addition, Goa found itself 

frustrated and desolate after the 

liberation, no better than it was earlier, 

the same way as Rose, an essential part 

of Krishna, finds herself after being ‘one’ 
with him. In both the cases, the final 

achievement is silence, darkness, and 

stillness. 

After liberation, peace and calm in 

Goa is replaced with death and 

destruction, and so also the love affair 

between Rose and Krishna. What the Old 

Woman in the play says of the fate of Goa 

is true of this love affair also: “who would 
have thought this paradisial island, 

where love flowed like rain, would form 

dreadful avalanches of death and destruction...” (G 14). Thus, Currimbhoy’s 

socio-realistic plotting in Goa “expands 

into allegory, where rape, the most 

violent personal abuse, symbolises the 

final suffering and disintegration. The 

beauty is gone; only harsh reality 

remains, no one wins”, says Ruth L. 

Meserve.6 If Rose escaped from the 

possible use of filthy physical force by 

Alphonso, she got raped by Krishna; if 

Goa was liberated from the Portuguese 

clutches, there came her own people in 

the form of political leaders to disgrace 

and exploit her. 

Currimbhoy presents his thought 

by implication, indirection, and 

innuendo, rather than by direct 

statement. Use of allegorical mode and 

devices like verbal echoes, visuals, 

ellipses, gestures, symbols, parallels, and 



contrasts, and above all, a language true 

to the life of the characters and the 

situation in hand, appear to form an all-

encompassing paraphernalia of stylistic 

assonance to achieve the desired effect 

on the stage. 

Currimbhoy usually draws on 

parallelism and contrast for achieving the 

required dramatic effect in a play. These 

two devices are the tools that help him 

achieve completeness of plots in his 

plays. A contrast inherent in the 

comparison of people and situations to 

what they were in the beginning of the 

play and how they are poised at the end 

of it, gives a sense of culmination at the 

end of each of his plays. 

In Goa, the love affairs in the play 

involve a lot of violence and hate; the 

play that begins with a picturesque Goan 

scene and a romantic lover, ends with a 

despicable scene of death and desolation; 

friends are turned into foes; and 

passionate lovers into violent rapists. The 

sharp and clever use of language is 

transformed into staggering hysterical 

people grappling with words and 

situations. Moreover, there are 

characters that have been contrasted 

with each other to explain the virtues and 

vices in the nature of these characters: Maria, the clever ‘white’ whore has been 

placed against Rose, the innocent ‘dark’ 
girl; the lustful and dissipated “ruddy 

brainless bull” (G 47) Alphonso presents 

a total contrast to the passionate, 

peaceful, and emotional lover Krishna, 

and the Portuguese Administrator is 

different from the Goan Nationalist 

ideologically, as the former supports 

colonialism, while the latter stands for 

the spirit of nationalism. Further, the 

playwright has placed the poetic 

language of Krishna against the violent 

actions of Alphonso. Currimbhoy’s characters are 

broader than what they appear to be. 

Sometimes they stand for abstractions; 

the smuggler in Goa, for example. 

Characters, situations, gestures, and 

movements of the characters appear to 

carry additional meanings. Apart from 

this, imagery has been used superbly. 

Currimbhoy uses animal images 

repeatedly to underline the bestial 

instincts of his characters – ‘horse’, ‘bull’, ‘dog’, and ‘bitch’, which occur and 

reoccur in the play to represent strong 

sexual desire, as well as the sexual power of human beings. ‘Vulture’, ‘cow’, and ‘swine’ are other animal images used to 

embody censure, acquiescence, and 

hatred in human behaviour, respectively. 

Similarly, even the smallest 

possible instance in an amorous 

discourse is symbolic. Krishna takes one 

spoon of sugar in his tea, Maria “always 

take(s) two” and Rose three; thereby 

meaning that Krishna is monogamous by 

choice, while Maria is a prostitute who 

likes more than one at a time, and she 

wants Rose to go farther than her (it is 

Maria who speaks for her daughter that 

she will take three). Maria later confirms 

the meaning when she says, “…Its not 
going to be easy, Krishna. (Softly) You 

see, Krishna, I come first, like two spoons 

of sugar before three. No one’s going to stop you Krishna… but you’ll have to pass 

by me first.” (G 33-34). Here, Currimbhoy 

conveys the vilest thought through 

symbols, without hinting at a speck of 

obscenity. Again, deep symbolic 

significance has been conferred upon the gestures used in the play. Maria’s holding 

the cross that she wears in her neck is a 

notable gesture that recurs in the play. 

Whenever she is confused and is in 

trouble, she holds the cross in her hand 

(G 24, 55), thus perhaps asking for 

Omnipotent help. However, she also 

appears to have lost faith in Him. The 

gesture expresses the conflict in her 

mind. She is unconsciously torn between ‘faith’ and atheism. A similar gesture involving the ‘cross’ and the sinner is 

there in The Doldrummers. Rita makes it 

when Liza asks her to abort the 

illegitimate child in her womb. The 

gesture reveals Rita’s sense of justice for 
the one who is not at fault; she does not 

want to kill the child in the womb. Again, 

in Goa, Rose and Krishna’s quivering lips 

under the stress of strong emotions, 

when they find tough impediments in the 



way of their being ‘one’, is another 

gesture appropriately used by the 

playwright, a gesture that speaks 

volumes about the depth of feelings and 

emotions in the heart of the lovers, 

otherwise inexpressible with verbal 

signifiers. 

Currimbhoy bestows his characters 

with suitable dialogue. Dialogue in Goa is 

marked with passion, agitation, insanity, 

and hate. Use of a device like ellipses 

underlines and suggests the ‘unsaid’ 
perfectly. Ellipses represent diverse 

temperaments like angry eruptions, 

clever and witty intensions, perturbed 

mental state at the time of crisis, and 

hysterical and emotional outbursts of the 

characters. The change in dialogue 

travels parallel to the change in the 

temperament of a character. Maria, in the 

beginning of the play, is a clever whore 

who makes diplomatic use of language; 

but in the latter part of the play her talks 

become barmy as she drifts towards 

insanity. Alphonso, the drunkard, does 

not change much from the beginning to 

the end and so his language also remains 

the same. Krishna, who is the only moral 

character in the play, is peaceful and 

contented in the beginning, while at the 

end of the play, he is frustrated and 

agitated, and the words that he utters 

undergo a change accordingly. His sense 

of loss at his degeneration and the 

resulting pain is visible in his words 

when he talks to Maria and Alphonso: “. . . 
closing, shutting out, killing that one 

instinct of pure love which had to be 

whored in order to get to pure love, 

staining itself on the long long way, 

leaving me no better than both of you.” (G 48). To represent Krishna’s sense of loss 

after his transformation into a tyrant, his 

uncontrolled anger over Maria’s bad 

intentions and his failure to win Rose, 

Currimbhoy attributes him a superb 

speech towards the end of the play, 

where he addresses and questions Maria: 

Who took your innocence, in that 

night fertile with horror… innocence 

reminded only… by Rose. Bringing back 

that memory; constantly reminding. 

Rose... Rose. Who was born of your 

original sin. Rose. Rose. Dark Rose. Who 

was colour of blood that broke out when 

she was conceived. Rose. Rose. Dark 

Rose. WHO RAPED YOU? Rose. Rose. A 

man, dark, stranger, colour of Rose, who 

raped you. Who was it? Rose! Rose! Who 

reminded you of Rose? Understand me, 

Maria, now…. Why was it Rose? Why was 

she innocent? Understand closely. 

(MARIA closes her eyes in delirium, 

in part-consciousness, yet with mind 

conditioned to his compulsion) Why was it 

Rose? Why was she innocent? When you 

were fair and blemished yourself? If Rose 

was he, and he was Rose, what would be 

the best vengeance? A nail for a nail, and 

a tooth for a tooth, Maria. That which 

cannot remain innocent any longer if 

blemished. (MARIA is praying to herself) 

So, you, Maria, not I, started the game. 

Dangled Rose before us, not through 

competition for you, but for her. Made us, 

whore with you, not for yourself, but for 

her. Used us, not to rape one who had 

already been raped, but to rape one who 

had not been raped! (She stops praying) 

Who constantly reminded you of your 

former self. Whom you wanted also on 

your point of equalisation. Who was 

taught not to be touched so that 

experience of the rape would be a real 

one. (He pauses) Rose. Rose. Maria, it is 

Rose. Single your intentions. Use me a 

step further. Pour your hate not on me 

but on Rose. Relieve yourself of the guilt 

through Rose. For she was the cause of it 

all. Then remember; did she scream like 

you? Feel your pain and horror. For then 

only she becomes you. (He stops dead and 

looks at her penetratingly…) (G 55) 

Here the perfect mixture of 

questions, surprises, and rebukes is a 

superb example that shows Currimbhoy’s 

maturity as an artist in expressing the 

psyche of his characters. The repetition 

of ‘Rose’ (Krishna repeats it 25 times in a 

single speech) serves various purposes – 

it questions Maria’s identity vis-à-vis 

Rose, demands explanation for her racial 

reservations, reveals the lover’s strong 
and passionate emotions for his beloved, 

portrays his stressed and perturbed 

mind in the true sense of the term, 



expresses his strong desire for 

possessing his unrealised love Rose, is a perfect ‘objective co-relative’ for his 

tortured soul, and succeeds in expressing 

his anger and frustration, along with 

driving Maria to a guilty conscience as 

the one who has been responsible for his 

degeneration. Finally, it explains the 

reason for his being violent and the 

extent to which he is violent. As a result, 

Maria helps Krishna in raping Rose 

immediately after this outburst. Currimbhoy’s characters are 

essentially good people but they are 

found caught in intriguing situations. 

However, it is not just that they have to 

counter man-made intrigues in their 

endeavours, but also come to terms with 

God-made mystique, which is 

permanently embedded in human 

existence. Caught up in adversities, 

aspirations, and frustrations, and yet in 

pursuance of nudging ahead of the other, 

they poetically bring to the fore the 

complex and multi-layered intricacies of 

human realties. It is this intriguing nature 

of human existence that engages Currimbhoy’s creative attention as an 

artistic manifestation, which we get to 

see in Goa. 

In unravelling such complex 

characters, Currimbhoy weaves a rich 

thematic tapestry that draws our 

profound concerns and serious attention 

in his memorable play Goa. Adroitly 

blended with it are the stylistic 

improvisations, allusions, and 

associations that seem inseparably 

interwoven in the soul, structure, and 

substance of this uniquely haunting play. 
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ABSTRACT 

The renewed social consciousness and the discourse on gender-defined roles have 

been a major concern for the literary thinkers, social scientists, as well as activists. 

The gender-centric roles cannot confine an individual to limitations and inhibitions 

of his ability and human sensibility. The present paper is focused on investigating the 

social and mental suffering of the community of eunuchs whose identity remains 

weak and unacknowledged. Several literary thinkers and writers have tried to bring 

forth such concerns to the society, wherein these unfortunate beings are deprived of 

emotions and feelings from the society. The researcher has earnestly tried to analyse 

Mahesh Dattani’s immense conscious efforts to present the predicaments of this 

marginalised community through his plays, with the message that the society must 

be responsible enough to give due space to such invisible minorities and 

acknowledge their existence. 

 

Keywords: Eunuchs, Invisible Minority, Human Sensibility, Gender-Consciousness 

Journal of Teaching and Research in English Literature 

An international peer-reviewed open-access journal [ISSN: 0975-8828] 

Volume 12 – Number 1 – January 2021 – www.jtrel.in 

 

Interrogating Human Identity in Seven Steps around 

the Fire 

Neelam Srivastava 

Asst. Professor Dept. Of English, D.S. College, Aligarh 

Email ID: srivastava.neelam28@gmail.com 
 

 

 

With the renewed social 

consciousness, the discourse on gender 

defined roles has been a major concern 

for social scientists and literary thinkers. 

Gender determined roles are not the 

determinants either of nature or of 

destiny, but a socially-constructed 

phenomena to discriminate sex-based 

power politics and to carve out the 

patterns of social behaviour for better 

functioning of the social system. 

Although gender roles are not absolute 

or ultimate, they are the partial paradigm 

of human society. The fact cannot be 

denied that gender consciousness as part 

of the social system has been 

instrumental in modifying human 

personality, human psyche, and power-

centric roles. 

In modern Indian literature, 

dramatists like Mahesh Dattani or 

poetess’ like Kamla Das express their 

deep sympathy for the transsexuals or 

the third genders, who are often known 

as eunuchs. They are thrown in the 

invisible space, deprived of their human 

potential, their dignified roles in human 

society, their craving for personal 

relationships, and their tremendous 

potential to receive and to respond to 

human emotions. “The preoccupation with ‘fringe’ 
issues forms an important element in Dattani’s work – issues that remain latent 

and suppressed, or pushed to the 

periphery, come to occupy centre stage 

quite literally. With Dattani, this becomes 

the only way to actually push these ‘invisible’ issues forward, to create at 

least an acknowledgement of their 

existence. [Kuthari 2005] 

Mahesh Dattani chooses to work on 

extraordinary, uncommon, non-

traditional themes. Jeremy Mortiner is of 
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the view that Dattani was a playwright 

who was not afraid to work within a 

relatively conventional dramatic 

structure to present a plot that was bold 

and powerful, without being 

melodramatic. His plays often include 

characters not given due space in society, 

having no self-identity, and therefore feel 

isolated and insecure. It is therefore they, 

who unconsciously seem to struggle with 

the relentless forces of nature and 

society. This view has been supported by 

Dr Beena Agarwal in the following observation: “The bias and 
discrimination towards the neuter 

gender, makes Dattani to explore the 

emotional crisis and human aspect of them.” [Agarwal 2015] 

The play Seven Steps around the Fire 

is a murder-mystery of a beautiful hijra. 

The term ‘Hijra’ is a combination of 
Hindi, Arabic, and Persian, having 

originated from Urdu, meaning ‘neither 

male nor female’. Their ancestry can be 

traced from a legend in the Ramayana. 

According to the legend, when Lord 

Rama was going into exile, the 

inhabitants of Ayodhya wanted to follow 

him. He ordered the men and women to 

turn back. However, some of his male 

followers, not knowing what to do, could 

not disobey him. So, they sacrificed their 

masculinity and followed him to the 

forest. Being pleased with their devotion, 

Rama blessed his followers who were 

neither male nor female. There are 

transsexuals all over the world and India 

is no exception. In India, the hijra 

community is known as the third gender. 

Physiologically, they are males having 

adopted a feminine identity. They dress 

up like women. Thus, they do not 

conform to the social status of male or 

female gender but are a mixture of the 

two, and so, the society labels them as 

transgender. These people face a lot of 

harassment because of the stigma 

attached to their lot. They are under-

privileged and live a life of poverty. 

Generally, this class is not financially 

well-off, and is often looked down upon 

as the unwanted lot. In the Indian society, 

the presence of hijras on two occasions is 

considered to be auspicious. Their 

presence on the birth of a baby or at a 

marriage seems to bring blessings for the 

baby or the newly-wed couple. It is a pity 

that they are devoid of both of these 

pleasures. They themselves can never 

celebrate these two rituals during their 

lifetime, though they sing and dance on 

the birth of a baby or at the 

solemnisation of marriage. They are 

underprivileged, neglected and are not 

even permitted to attain their full 

humanity by seeking space in the centre 

through their mental accomplishments. 

The venues of education and professional 

life are closed to them. 

Mahesh Dattani’s play, Seven Steps 

around the Fire, revolves around the 

mystery of Kamla’s death; a beautiful 

hijra, eunuch, who had been secretly 

married to Subbu, the son of a wealthy 

minister, a representative of the 

government. The minister is not able to 

accept this relationship, therefore he 

conspires to burn Kamla to death. He 

even hastily arranges a fat, pompous 

wedding for his son Subbu, with an 

acceptable girl. Another eunuch, 

Anarkali, is framed for Kamla’s murder 

and put behind the bars, that too in a 

male prison. She was manhandled not 

only by the constable but also by the 

inmates. Uma, the wife of Suresh, the 

chief superintendent of police and 

daughter-in-law of a police deputy 

commissioner comes to meet Anarkali in 

the jail. Uma, a postgraduate in sociology, is pursuing her research on “Class 
gender-based power implications”. 
During the course of her research, she 

meets Anarkali, the eunuch, and from 

there her quest to unravel the murder 

mystery of Kamla begins. In due course 

she stumbles upon several startling 

realities, which finally lead to the 

murderer of Kamla. Despite her sincere 

efforts, the criminal roams free and the 

case is closed, thereby proving that the ‘invisible minority’ has no voice of its 

own, and the powerful lot, both in terms 

of wealth and power politics, even 

though unlawful, reign the society. Subbu’s suicide must have been a blow to 



the father, the wealthy, powerful 

politician, and though he was not 

punished by the mortal beings – the 

society – he was punished by God, the 

Almighty. Thus, gender consciousness 

and its afterthought are a socially 

constructed mechanism, and it is a 

burden for the growth, freedom, and self-

actualisation of human beings. This 

further holds true in the argument of Dr Beena Agarwal: “Uma in her helplessness 

shares the anguish of dramatist to 

establish that human identity is far above 

sex-determined social identities.” 

[Agarwal 2015] 

It is radical rather than 

revolutionary on the part of Dattani that 

he opened the stage inside the theatre for 

eunuchs who are deemed to be cursed 

and are even denied of their basic human 

identity. Breaking the barrier of social 

contemptuousness within the structure 

of the play Seven Steps around the Fire, 

Dattani provides ample space to the 

representatives of eunuchs for the 

affirmation of their rational self in a 

conventional society. The transsexuals 

are also human beings, though with a 

biological deficiency. They are 

unfortunate beings. Nature has denied 

them two major roles – nuptial knots and 

childbirth. Thus, nature has been unjust 

to them, so is the society. They have an 

innate tendency to promote human 

relationships in spite of contempt and 

negligence of the society. Suresh, the 

chief superintendent of police, as well as 

Mr Sharma, the powerful minister, try to 

exploit this community of eunuchs to 

satisfy their personal egos. Champa, the 

head hijra, at the very outset of the play 

exhibits her resistance against the apathy 

of the society. Rationality and emotional 

identification with fellow beings is an 

integral part of human self. In the case of 

eunuchs, they are denied the social 

identity, but their emotional and rational 

behaviour consistently reflect in their 

observations, actions, and responses. As 

soon as Uma tries to win the confidence 

of Champa with her sympathy and 

identifies with her suffering, Champa 

rationalises the whole situation and 

shares her feelings for Kamla and 

Anarkali. She cries: “If I had the money, I 

would throw it on that superintendent’s 

face and get her back….” [24] 

Resistance and rationality give a 

sweep to the emotions and rational 

argumentative defense of eunuchs. It is to 

establish that the human consciousness 

is intact beyond the gender-centric 

conventions of the society and here lies 

the distinction and strength of the stage 

of Dattani. In Seven Steps around the Fire, 

Champa, one among the lot of eunuchs 

who are constantly targeted with hatred 

and contempt, exhibits her tenderness of 

heart while showing the picture of Kamla 

with her biological parents and admits, “These were his first father and mother, 

afterwards I am her father and mother...” 

[28] Champa even confesses that she did 

not want Kamla to get married, not 

because she would lose an earning 

member, “but only because she will not 

be happy in the outside world” [28] Uma 

argues with Champa that she had a 

reason to kill Kamla as she defied her 

authority. Champa defends herself and 

says. “That is not true. We had fights, but 

Anarkali and me – we are not killers...She 

was my only daughter...” [28]. As soon as 

she comes to know that Uma is childless, 

she feels sad for her and displays her 

sympathy towards Uma, though just for a while “...oh poor woman…” [23]. On 

knowing that Uma had come to help her 

to get Anarkali out of jail and that she had 

also brought money for Anarkali’s bail, 
Champa bestows her with blessings, “Oh, 

May you have a hundred children.’ [24] 
As a sensible human being she develops a 

kinship with Uma and feels a sort of 

confidence to release the pain of her 

heart in the company of Uma. She 

rationalises the situation and reveals that 

Kamla was killed, but Anarkali did not 

kill her. They are endowed with sublime 

human emotions and retain their 

commitment by blessing other human 

beings. “May God bless this house with 

many children”, “May God always smile 

upon this house” [38]. From this, it is 

evident that though they do not enjoy the 

pleasures of motherhood and family, they 



have an emotional side to their lives. 

They are also human beings under the 

cursed position acknowledged as 

eunuchs. Just because of the 

incompleteness rendered to them by 

nature, they cannot be refused an 

honourable identity and dignity. In spite 

of their identity as the third gender, they 

are equally equipped human beings 

capable of retaining and expressing 

emotions. In the blessings and 

confessions of Champa, there is ample 

evidence of her generosity, immensity of 

spirit, and rational understanding of 

human sensibility. This emotional side of 

the transsexuals finds its voice in the 

following observation: Anarkali’s yearning for various 

relationships like brother, sister, mother, 

and father suggest that they have equal 

desire for the protection of personal 

relationships. She is torn between the 

fear of social code and legal provisions 

but finds consolation in the love and 

sympathy of Uma. [Agarwal 2015] 

In the light of the above 

observation, it is evident that the 

transsexuals survive with those values 

that are essential to retain balance in 

society. Anarkali’s outburst, “I did not do 

anything to Kamla. She was my 

sister.”[12], and her sympathy for Uma 

on learning that she has no sister is 

evident in her statement, “If you were a 

hijra, I would have made you my sister”, 

[13] reflects the emotional quest of 

Anarkali. 

The realisation of agony and 

anguish is also an integral part of human 

self. It further leads to the idea of guilt 

and shame and sometimes to remorse 

too. When Uma accuses Champa, the 

head hijra, of murdering another hijra 

Kamla, Champa loses her temper and 

orders Uma to immediately leave her 

house. She cries: “She was my only 

daughter! [pause] Take your money and 

get out of my house! GO! This is my house 

[Pause] You don’t know! You don’t know!” [28] 

Anarkali is overwhelmed with 

agony when she comes to know that 

Uma’s husband would not allow her to 

visit Anarkali which is evident from the 

following: “Anarkali: Come closer... Does your 

husband know that you are here? 

Uma: No 

Anarkali: Why did you not tell him? 

Uma [after a while]: He wouldn’t 

allow me to visit you.” [35] 

Anarkali is well aware of the fact 

that the hijras are not considered to be a 

part of society. Her pain is clearly visible 

in her thoughts, when she proclaims, “One hijra less in this world does not 

matter to your husband.” Anarkali and 

Champa knew about the killers of Kamla, 

but unfortunately, they do not have a 

voice of their own. Nobody seems to take 

them seriously. When Uma questions 

Suresh about Anarkali’s arrest, he 

answers in a ruthless manner. “Suresh: Maybe. Who knows? If she 
runs away to another town, who can 

trace these people? Anyway, we only 

arrested her because there was no one 

else. There is no real proof against her...” 

[33] 

Uma quite rightly terms the hijra as ‘invisible minority’. They are not 

accepted by society and so are treated 

like degenerate humans. When Uma 

refers to Anarkali as ‘she’, “Suresh chokes 

with laughter...” He mockingly retorts: “What’s that you said? Sister… There is 

no such thing for them. More lies. They 

are all castrated degenerate men...” [10] 

Anarkali is filled with remorse 

when Uma asks her why she did not tell 

her about Kamla’s murderer. She cries 

for a while during her outburst. Anarkali 

was right. Nobody even cared to report 

the truth let alone arrest the culprit. 

Whatever the end may be, Champa and 

Anarkali brought truth to the surface. 

They intentionally went to Subbu’s 

wedding and made their presence felt. 

Subbu reacted and ultimately commits 

suicide. In a way, it was revenge for Kamla’s murder. Thus, the last scene, the 

wedding of Subbu, exceptional in its own 
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way, has been dramatised by Dattani as a 

mechanism to take revenge upon the 

entire community of power holders. Had 

Champa been weak and marginalised at 

the mental level, she might have taken 

some barbaric or weak angle of revenge 

for the suppression of humanity. The 

resistance of Champa is to signify the fact 

that in spite of their marginalised 

position, the eunuchs are endowed with 

infinite capacity to raise their voice 

against the accumulating injustice. The 

nerve-stricken pent-up emotions in this 

scene express the anarchy of human 

sensibility beyond gender-centric 

conventions. The awakening of human 

sensibility is the ultimate mechanism to 

take revenge upon those who try to 

overpower human values, without caring for their fatal consequences. Subbu’s 
death is tragic and painful, but it is 

inevitable to expose the triumph of 

human sensibility that is the ultimate 

reflection of man’s infinite potential 

against socially accepted man-made 

conventions. In the last scene, the 

affirmation of human sensibility is not a 

surrender of the community of eunuchs, 

but is the triumph of human sensibility 

that is neither male nor female. Dattani, 

within the texture of the play, tries to 

establish that in the post-colonial era, it is 

the need of the hour to break the human 

barriers of caste and creed to establish a 

society based on human values. [Young 

2020] It will be a mechanism of 

redemption of the identity of invisible 

communities to establish a society, where 

the sublimity of human self reigns 

supreme. 

In her social status, Uma is an icon 

of power. But in her heart of hearts, she 

retains sympathy for the weaker sections 

of the society, and therefore takes on the 

responsibility of investigating the case of Kamla’s murder, an innocent eunuch. The 

message of the play is that it is the duty 

of the society to construct and 

acknowledge the existence and human 

identity of the transsexuals. It is quite 

apparent that this ‘invisible minority’, 
though with a biological deficiency, has 

adequate human values. The eunuchs, 

like any other human beings, have an 

innate tendency to promote emotional 

bonding and relationships. Rationalism 

and identification with other people’s 

sufferings, their resistance, agony, and 

anguish are all indicative that human 

consciousness surpasses every gender-

centric conventions. The arguments 

analysed in this paper justify Dattani’s 
immense consciousness for the 

predicament of the invisible 

communities. Marginality of eunuchs is 

the consequence of the treacherous 

dominance of power-holders, who 

remain indifferent to human emotions. 

The consistent resistance of the 

transsexuals enables them to expose the 

veil of hypocrisy adopted by the 

politicians and bureaucrats. It is the 

humane appeal dramatized in the play 

Seven Steps around the Fire that imparts a 

lasting effect on the audience to 

revolutionise the existing framework of 

power mechanisms. 
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ABSTRACT 

The abolitionist movement sought the abolition of slavery in America. The movement 

made use of various means and strategies to circulate its anti-slavery views and 

enforce an immediate abolition of the inhuman system. Ranging from famous 

abolitionists and former slaves like Frederick Douglass and Sojourner Truth to great 

political leaders like Abraham Lincoln, these people have brought their views to the 

large audience through their highly eloquent speeches. The abolitionists made 

frequent use of their oratory skills through their speeches. The present paper is an 

attempt towards an analysis of various facets of some of the famous speeches by 

well-known abolitionists like Sojourner Truth, Frederick Douglass, Abraham Lincoln, 

and William Lloyd Garrison. The paper will examine speeches like “Ain’t I a Woman”, “No Compromise with the Evil of Slavery”, “What to the Slave is Fourth of July”, and 

others. The anti-slavery rhetoric used by these orators to further the abolitionist 

cause will also be analysed in the paper. 
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Social change and literature share 

an intricate bond. One has been available 

for the service of the other from time 

immemorial. Literature has often been an 

active means for the propagation of any 

changing perspective due to the 

performative aspect of language. It is in a 

similar way that literature has served the 

anti-slavery cause throughout the world 

since the 18th century. Abolitionism, a 

movement solely dedicated to the 

eradication of slavery, began in the last 

decades of the 18th century. Abolitionists 

sought to persuade the general public 

against slavery, to hasten its abolition. 

Speeches, pamphlets, newspapers, and 

books play a significant role in social 

movements, and were similarly 

employed in the abolitionist movement. 

In the earlier times, which lacked the 

sustainable means of propaganda like the 

present-day social media, people made 

frequent use of public platforms through 

their highly eloquent oratory powers. 

The 19th century slave narratives 

were one of the crusaders of the anti-

slavery drive in America. The genre 

motivated a vast number of fictional 

literatures on the topic. Neo-slave 

narratives are the literary upshot of slave 

narratives, which keep on making a mark 

on the literary scene till the present. The 

supporters of slavery equally manifested 

the cause through literature. However, 

the propagators of slavery were met with 

an equally determined opposition from 

the anti-slavery fraction of the society. 

A large-scale institution like slavery 

had an impact on every aspect of 

American society. In order to persuade 

people towards the abolition of slavery, 

abolitionists appealed to the various 

facets of slavery which impinged on the 

life of a slave. Addressing the public 

through speeches was a direct means to 

fight against slavery. Women rights 

activists and fugitive slaves also joined 

this crusade against slavery and appealed 

http://www.jtrel.in/
mailto:neha.jpr.24@gmail.com
mailto:neha.jpr.24@gmail.com


against the atrocities experienced by 

slaves, specifically the plight of slave 

women, by speaking at various platforms. 

The present paper takes into 

consideration four anti-slavery speeches 

which pleaded the anti-slavery cause. 

The four speeches taken for deliberation 

are by Frederick Douglass, Sojourner 

Truth, William Lloyd Garrison, and 

Abraham Lincoln. 

Rhetoric plays an important role in 

any social movement. Classical Greek 

Philosopher Aristotle, in his work Art of 

Rhetoric, deals with the art of persuasion. 

In his work, he claims that ethos, pathos, 

and logos are the prominent means of 

persuading people. The philosopher 

describes ethos, pathos, and logos as credibility of the speaker’s character, the 
emotional plea, and the logical facts or 

arguments, respectively. The importance of Aristotle’s postulation has been 
uncontested throughout centuries. Every 

oratory and literary work makes 

successful use of the trio to win over an 

argument. Modern day scholars and 

philosophers have further explored the 

importance of rhetoric. It is in keeping 

with this that J. A Herrick postulates the power of “rhetoric to assist advocacy” 
(16). It is a means through which we 

propagate our beliefs. James Herrick 

holds that power and rhetoric share an 

important relationship. To him rhetoric is 

a source of personal, psychological, and 

political power. In relation to African 

Americans, these speeches provided 

them with not only a platform but also a 

means of empowerment against the 

helplessness of slavery. Through their 

speeches they indirectly inspired the 

Black slaves toiling in servitude and 

racism. As Herrick says, “In addition to its 
capacity to affect action, rhetoric is a 

means by which one person alters the 

psychological world of another” (18). 
What to the Slave Is the Fourth of 

July? is an epitome of anti-slavery speech 

in the abolitionist circle. It was delivered 

by Frederick Douglass on 5 July 1852 in 

New York. As the title of the speech 

asserts, Douglass illuminates the connotations of America’s Independence 

Day to a slave. He very specifically says 

that it is a day “that reveals to him, more 
than all other days in the year, the gross 

injustice and cruelty to which he is the constant victim” (68). Douglass, in his 

speech, addresses the issue of atrocities 

of slavery as witnessed by him. The 

whole speech of Douglass hinges upon 

two words, freedom and liberty. Douglass 

starts his address with an expression of his oratory incapacity due to a slave’s 
illiteracy. Through it he emphasises the 

deprecating impact of slavery as he says that his speech evinces “no elaborate preparation, nor… any high-sounding exordium…” as he has put his “thoughts hastily and imperfectly together” due to “little experience and… less learning” 
(58). It comprises his first argument 

against the atrocities of slavery. This 

assertion works in the favour of the 

speaker and tries to appeal to the 

audience emotionally. 

Furthermore, in order to rouse the 

sympathy of the White public against the 

oppression of slaves, Douglass employs 

the discourse of oppression and 

oppressed very wittily on the event of the 

Independence Day of America. What 

could be a more appropriate platform for 

the enunciation of the cause of liberty of 

the oppressed than the Independence 

Day? He tries to equate the present 

injustices meted out to slaves to the 

oppression faced by colonial America 

under the foreign reign of England. The 

cause of emancipation of slaves is espoused through the motif of America’s 
political freedom. His appreciation of 

change and revolution paves the way for 

the much anticipated cause of abolitionist 

action on slavery. 

In his speech, Douglass presents 

slavery as a blot on the country’s fame. 
While on the one hand Douglass praises 

the nation for its progressive journey 

from the prerevolutionary period to 

contemporary times, on the other hand he terms the present as “degenerate times” for its “sin of slavery” (62). 

Douglass also does not refrain from the 

use of Biblical references like other 

abolitionist discourses. He puts the Bible 



and the Constitution on the same 

pedestal to enforce his claims to freedom 

both from a political as well as spiritual 

stand point. He indirectly compares the 

present American generation to biblical 

Jacob, who boasts having Abraham for the father “when they had long lost Abraham’s faith and spirit” (64). 
Douglass emphasises the difference 

between White Americans and Black 

slaves, where the latter do not share the 

spirit of independence of the rest of the 

nation. He stresses his inability to join the celebration of the nation’s 
independence when his brethren are 

struggling in the chains of servitude. In keeping with Aristotle’s 
tradition, Douglass makes elaborate use 

of logos or facts to emphasise the 

injustices suffered by a slave. As a 

perfectly rational man his pleas do not 

lack logic and reasoning. The 

pronouncements of state laws serve as 

his witness to the elaborate oppression 

of the slave. He says, “There are seventy-

two crimes in the state of Virginia, which 

if committed by a Black man, (no matter 

how ignorant he be), subject him to the 

punishment of death; while only two of 

the same crimes will subject a White man 

to the like punishment” (66). 
In order to break the myth of 

savageness and lack of reasoning in 

Africans, he elucidates several fields of 

learning where Blacks have proved their 

mettle. It serves as his rational argument 

for granting Blacks liberty. The elaborate 

picture of slave market in his speech 

emphasises the pathos of slavery, as he elucidates “There see the old man, with 
locks thinned and gray. Cast one glance, if 

you please, upon that young mother, 

whose shoulders are bare to the scorching sun… See, too, that girl of 

thirteen, weeping, yes! Weeping, as she 

thinks of the mother from whom she has been torn!” (69). 
The oratory at times takes the form 

of religious sermon, with several 

prophetic quotations and sayings of 

several religious leaders. He tries to 

encourage and persuade with his 

enthusiastic words every religious 

institution to stand against slavery – “Let 
the religious press, the pulpit, the Sunday 

school, the conference meeting, the great 

ecclesiastical, missionary, Bible and tract 

associations of the land array their 

immense powers against slavery and 

slave-holding” (75). 
He makes use of literary works to 

enforce his cause, and like a perfect 

orator, quotes from famous 

contemporary poets. He forms several 

analogies in the process of his speech. He 

compares a nation to a river, which 

though exuberant with energy and force, 

dries up in time. His comparison asserts the “departed glory” of America which is 
engulfed in the clutches of slavery. 

Douglass also makes use of the coloniser-

colonised binary to persuade his 

audience of the injustices of the system of 

slavery. The elaborate use of poetic 

language separates Douglass’ rhetoric 

from other abolitionists. Douglass 

through his speech makes an elaborate 

display of his knowledge and intellectual 

exuberance. 

Arthur L. Smith, in Rhetoric of Black 

Revolution, shares four strategies 

associated with Black movements. These 

are Vilification, Objectification, 

Mythification, and Legitimation, i.e., “vilifying their oppressors, objectifying 
their enemy as a specific person or 

institution, mythifying their positions 

through reliance on Black assimilation of 

the biblical themes of oppression and 

redemption, and legitimising their 

aggressive actions to counter oppression” (Kent 51). 

These strategies are also visible in Douglass’ address. Douglass here 

condemns slavery as their oppressor, as he states that his subject is “American Slavery” the “great sin and shame of America” (66). The second stage of 
objectification corresponds with his 

condemnation of racism and other 

factors which are the enemies of Blacks. 

In his criticism of slavery, the nation USA 

does not escape the rebuke. He daringly exposes America’s hypocrisy and 



barbarity, saying, “America reigns without a rival” among “all the 
monarchies and despotisms of the old world” (68). Internal slave trade, which 

flourished during the period, is also the 

target of his rebuke. He calls it against 

the laws of nature. He calls the southern 

states “man drover”, which robs a human 

being of their humanity. He attacks the 

fugitive slave laws passed by the 

American Congress. American legislation 

is also his target. Religious bigotry of the 

racist population, who justify slavery of 

Africans, is shamed. He holds the 

American church guilty for its validation 

of slavery. At several occasions he makes 

use of the Bible to validate his stance, 

which highlights ‘Mythification’. He says that any “business, if I have any here to-

day, is with the present. The accepted 

time with God and his cause is the ever-living now” (63). And the final stage is 
evident in his legitimisation of his 

actions, as he very tactfully validates his 

stance, asserting that the oppression of 

slaves needs no elucidation, as “what, am 
I to argue that it is wrong to make men 

brutes, to rob them of their liberty… to 
keep them ignorant of their relations to 

their fellow men, to beat them with sticks, to flay their flesh… Must I argue 
that a system thus marked with blood 

and stained with pollution is wrong? No, I will not” (67). 
He further uses the ‘Declaration of 

Independence’ to assert the 

emancipation plea. He implores the 

audience that the Constitution is 

misinterpreted by people and questions 

its sanction of slavery. He calls it a “GLORIOUS LIBERTY DOCUMENT” (79). 

He avers that slave and slaveholding have 

no mention in the highly esteemed 

document. Through his statement he 

presses the charge of the 

unconstitutional nature of slavery in the 

nation. 

Douglass ends his speech on an 

optimistic note, declaring, “I do not 
despair of this country. There are forces 

in operation, which must inevitably work the downfall of slavery” (73) and claims 
that in order to move on the path of 

progress it must discard old practices. 

The speech follows a cyclical pattern and 

ends on a similar note of elucidation of 

the progress of the world and anticipates 

a brighter future filled with emancipating 

freedom. 

The often-sidelined experience of 

slave women was also an important part 

of the abolitionist drive. One such 

prominent voice looking for the uplifting 

of women of colour and slaves was 

Sojourner Truth. Truth, whose entire life 

in slavery was marked by her resolute 

will and audacity, left an indelible mark 

in her abolitionist fight as well as in her struggle for women’s rights. Sojourner Truth’s role as an activist has been 

applauded by famous abolitionists like 

Frederick Douglass, Wendell Phillips, and 

Harriet Beecher Stowe (Patton 2). 

The role of women in the 

abolitionist movement cannot be 

ignored, even though the field of public 

speaking was dominated largely by males 

(Books 254). The social environment did 

not work in favour of women 

abolitionists. As Books states, “Abolitionist women faced a ‘status bind’ 
arising from nineteenth-century gender beliefs and practices”, which demanded 

that women should be silent and subordinate and if they “raise grievances in public” they risked becoming “immodest and unbecoming” (239). 
Sojourner Truth, irrespective of all 

the limitations, made profound use of 

this platform to voice the anti-slavery 

cause. She belongs to that class of women 

who was herself a fugitive slave and an 

activist for the rights of Black women. 

Her widely known speech titled Ain’t I a 
Woman addresses a similar issue. 

Sojourner Truth in her well-known 

speech Ain’t I a Woman addresses the 

cause of the coloured as well as slave 

women. The much sought-after notion of 

womanhood and femininity of the 19th 

century finds an echo in her address. Truth’s assertion that “twixt the negroes 
of the South and women at the North all 

talking about rights” (48) suggests her 
questioning of the absence of the voices 



demanding the rights of Black women. 

She questions the prevalent notions of 

womanhood in the light of the inhuman 

treatment of slave women. The lack of 

concern for the condition of African 

American women is interestingly brought 

forward by Truth when she says, “Nobody ever helps me into carriages, or 
over mud puddles, or give any best place! Ain’t I a Woman” (48). Truth uses her 
personal life to espouse the cause of women’s rights and abolition of slavery. 

Through brilliant use of pathos and logos, 

Truth seeks to further the cause of 

coloured women. Truth, in her espousal of the women’s rights, brings attention to 

the three-layered oppression of Black 

women. Through a single platform she 

raises the issue of the triangle of 

oppression – race, gender, and class. The religiosity of Truth’s conduct finds a vivid 
manifestation in her speeches. The 

feminist voice of Truth also inverts the 

ancient stigma and taboo attributed to 

Eve since time immemorial. She says, “if 
the first woman God ever made was 

strong enough to turn the world upside 

down all alone, these women together 

ought to able to turn it back, and get it 

right side up again! And now they is asking to do it, the men better let them” 
(48). Truth here not only uses the Bible 

as her reference, but also tries to instill 

courage in the drooping spirits of women 

around the world. Such perception was 

unprecedented at the time. Neil A. Patton 

underscores the role of spirituality in the 

speeches of Sojourner Truth. He avers 

that the “system of slavery as a violation of scriptural law” (3). Her rhetorical 
powers show her conviction (Patton 3). 

Truth, in her speech, questions the 

gender essentialism and age-old 

orthodox notions of femininity through 

her own example. Being a slave, she cites 

her own example and very powerfully 

vindicates her position. Her rhetoric is 

quite distinct from other Black and White 

abolitionists’. Truth’s individual 
personality lent a distinct appeal to her 

public speaking, despite her illiteracy. 

Her colloquial and straight-forward 

manner of speaking is the highlight of her 

oration. Parker Pillsbury highlights it as her “rude eloquence” (qtd in. Patton 3). 
Books, in his study Angry 

Abolitionists & the Rhetoric of Slavery 

asserts that three common rhetorical 

frames are found in abolitionist writings, 

namely the sentimental frame, 

republican frame, and protestant frame. 

He describes sentimental frame as that which “problematises slavery because of 

its cruelty and inhumanity” (94); the 

republican frame according to him “presents slavery as a social problem 
because it goes against values of equal rights and liberty”; and lastly, “Protestant frame constructs slavery as a sin… which 

should be repented immediately” (95). 
All of the selected speeches employ these 

frames to an extent to enforce the 

eradication of slavery. 

William Lloyd Garrison was one of 

the crusaders of the abolitionist 

movements in America. He was an 

important link in the abolitionist 

movement. His importance in the anti-

slavery movement can be estimated from Eugene V. Debs’ assertion, who says, “When Garrison demanded the abolition 
of the African – the Negro slaves – in the United States, ‘public opinion,’ to an 
extent a defying exaggeration, was 

against him. He had no support from 

church or press, except to an extent too 

limited to command any respect whatever.” (491) 

No Compromise with Slavery is one 

of Garrison’s famous speeches furthering 

a similar cause. Garrison begins his 

speech claiming his belief in the 

inalienable right of every human being to 

freedom. In his sentiments we find an 

echo of the indefensible nature of slavery 

as asserted by Douglass. The Declaration 

of Independence forms the crux of Garrison’s speech as he validates its claim “that all men are created equal” 
(n.pag). A majority of abolitionists made 

use of the Declaration of Independence in 

order to justify or discard slavery. Some 

of the abolitionists believed in the pro 

slavery character of the US constitution 

while some were against it. It was a 



similar ideology which was the cause of a 

rift between Frederick Douglass and 

William Lloyd Garrison in the later years 

of their career (Smith). 

Garrison derides the inhuman 

treatment of slaves in his speech. He 

gives spiritual value to the abolitionist 

movement saying that by not following the cause “he will degrade [his] manhood and stain… soul” (n.pag). His oration has 
a religious and spiritual overtone. He 

metaphorically compares freedom to God 

and slavery to sin, a highly frequent 

comparison in the abolitionist circles. It 

is the spiritual connotations of his speech 

which he knew would definitely 

persuade the audience. By placing 

slavery in equality to a sin, the 

abolitionist sought to persuade the audience that “It [slavery] broke the laws of God” (Matthews 168). He, like 

Douglass, invalidates the church and 

institutions which sanction slavery and 

makes use of the “protestant frame”. He 
also brings about the topic of antagonism 

between the North and the South over 

the issue of slavery. He blames the lack of 

commitment of the North to the issue of 

slavery, whose sole concern is to 

maintain the union and not the abolition 

of slavery. The political aim of the nation is part of Garrison’s critique. In the tone 
of a perfect politician, he calls himself and others “Friends of the slave”, who 

will try to abolish slavery through the 

best of their efforts. Garrison compares 

slavery indirectly to anarchy or madness 

when he says that if slaves are not human beings, then he is “undeniably mad” 
(n.pag). 

His speech provides a picturesque 

description of the agonies of a slave, and 

enriches its appeal through pathos. His 

speech not only has the element of 

sentimentalism but also rationalism. The 

reference of slave codes which make a slave liable “reputed and adjudged in law 
to be chattel personal in hand of their owners and possessors” (n.pag) serves as 

the logos. 

Garrison builds his argument with 

the support of religion as well as 

spirituality. In order to persuade the 

audience about common humanity of 

slaves, he makes use of Christian 

theology. He says, “Christ is within many of them ‘the hope of glory’; then, when I 
claim for them all that we claim for 

ourselves, because we are created in the image of God” (n.pag). His speech ends on 
an exuberant note with a cry for abolition 

of slavery, their love and preference for humanity, “No compromise with slavery! 
Liberty for each, for all, forever! Man 

above all institutions! The supremacy of God over the whole earth!” (n.pag). 
Abraham Lincoln, the president of 

the USA, under whose presidency the 

country abolished slavery, was also an 

important part of the abolitionist 

movement. Though the opinions of 

scholars are divided on the subject, 

Lincoln consistently made use of anti-

slavery oratory to further his political 

cause. A large number of his speeches 

have interestingly dealt with the issue of 

slavery, especially when the nation was 

on the brink of the Civil War. Slavery 

makes a viable presence in his speeches, 

and as a part of his political manifesto as 

well. The political strain was ever 

present in his denunciation of slavery. Lincoln’s speech on slavery of 1858 
highlights his preoccupation with the 

cause of slavery. The religious sanction to 

the anti-slavery cause begins Lincoln’s address with the mention of our “Father in Heaven”. He intersects his speech with 

a fable -like analogy where ants defend 

their product of much toiled labour. 

However, the religious and spiritual 

motif that is present in the denunciation 

of slavery by abolitionists and fugitive 

slaves fades away in his rhetoric. He tries 

to persuade his audience in the name of 

the unity of the nation. Even his house 

divided speech makes use of slavery as a 

cause for the instability of the nation, and 

his nationalist sentiments take 

predominance over his disapproval of 

slavery, and the evils pertaining to it are 

sidelined. The Declaration of 

Independence, which asserts the rights of 

every citizen in the country, is used as a 

primary weapon by Lincoln. Propensity 



for a welfare state is one among his chief 

arguments. This individual trait in Lincoln’s anti-slavery rhetoric is due to 

his position as a political representative. 

Lincoln also tries to sway the audience 

through the use of emotional appeal. 

However, the emotional content in his 

speech has much less presence and sway. 

Scholars of abolitionism insist that 

there exists a difference between the 

rhetoric of Black and White abolitionists. 

The appeals of Black abolitionists were 

highly subjective and credible due to 

their firsthand experience of racism. 

Benjamin Books highlights the basic 

differences between the Blacks and 

Whites abolitionism, stating that the 

former were devoted to the cause of 

elimination of racial prejudice as well as 

slavery, while the latter at times value 

abolition of slavery but not racism (135). 

This variation of point of view can be perceived in Lincoln’s speech as well. 
A majority of abolitionists, in their 

speeches, disapprove of racist claims, like 

the lack of cognitive skills in slaves. 

However, Lincoln does not refrain from 

hypothetically assuming the racial 

character of Black slaves. Even though for 

a moment only, Lincoln hypothetically 

takes into consideration the racist claims 

regarding the ignorance of slaves and 

their much-deprived state in slavery. The 

pernicious influence of slavery is 

asserted by Lincoln as the sole cause of 

all the depravity of slaves. 

Throughout his speech, Lincoln 

supports the cause of abolition of slavery. 

However, he also keeps in sight the 

lingering presence of the institution 

throughout his oration. The most 

appealing argument put forward by him 

is the questioning of slavery from a 

subjective position. He avers, “though 
volumes upon volumes is written to 

prove slavery a very good thing, we 

never hear of the man who wishes to take the good of it” (n.pag). Much of his 

argument centres on the deprivation of 

the slaves from the fruits of their labour. Here Lincoln’s passion for economic 
rights and accessibility to the fruit of one’s labour finds vibrant manifestation. 
These Marxist echoes at time overpower 

the pathetic and sentimental appeals so evident in Black abolitionism. Lincoln’s 
appeal has a rational base and is firmly 

rooted on logos. 

The trait of a politician is not absent in Lincoln’s speech. His arguments 
against slavery lack the enthusiasm 

found in other abolitionists. Historians 

like Norman A. Graebner and Gerald 

Sorin were of the view that Lincoln and 

others did not share the zeal of the 

abolitionists. As we can see in his speech, 

he nowhere condemns the slave owners. 

All his criticisms were directed at the 

institution. All this is done to avoid 

angering a section of the population. 

These speeches, along with “freedom suits”, worked as a part of “non-violent tactics” employed by 
abolitionists, and characterised their protest (“African American Abolitionists Tactics”). All the four abolitionists, i.e., 

Garrison, Truth, Douglass, and Lincoln, 

make brilliant use of emotional as well as 

logical arguments in their abolitionist 

discourses. The eminent characters of the 

speakers serve as ethos in their rhetoric. 

Spiritual life, which was at the heart of 

19th century life also has extraordinary 

presence in their orations. The 

profession of abolitionists demanded 

them to speak in the words of their 

individual audience that would rouse a 

favourable response from them 

(Matthews 167). Though the core of their 

arguments remains the same, the 

intensity of their assertion depended on 

their personal conviction to the notion that “All human beings are born free and 
equal in dignity and rights” (“Universal Declaration of Human Rights”). 

 

WORKS CITED “African American Abolitionists Tactics.” The Abolition Seminar, www.abolitionseminar. 

org/african-americans-and-abolitionism/>. Accessed 14 Apr. 2019. 



Aristotle. The Art of Rhetoric, Translated by H.C Lawson-Tancred, Penguin, 1991. 

Books, Benjamin Lamb. "Angry Abolitionists & The Rhetoric of Slavery: Minding the Moral 

Emotions in Social Movements.” Sociology Graduate Theses & Dissertations, 2015, p. 

38. 

Debs, Eugene V. “William Lloyd Garrison.” Locomotive Firemen’s Magazine, vol. 16, no. 6, 

1892, pp. 493-491. 

Douglass, Frederick. “What To A Slave Is the Fourth of July.” The Will of People: A Critical 

Anthology of Great African American Speeches, edited by Richard W. Leeman, and 

Bernard K. Duffy, Southern Illinois UP, 2012, pp. 82-57. 

Garrison, William Lloyd. "No Compromise with the Evil of Slavery, Speech, 1854." 

Lit2GoEdition, www.etc.usf.edu/lit2go/185/civil-rights-and-conflict-in-the- united-

states-selected-speeches/5061/no-compromise-with-the-evil-of-slavery- 

speech1854-/>. Accessed 21 July 2019. 

Herrick, J.A. The History and Theory of Rhetoric – An Introduction. 5th ed., Routledge, 2016. 

Kent, Michael Oval. "Theory and criticism of the rhetoric of social movements." Theses 

Digitization Project, 1987, p. 370, www.scholarworks.lib.csusb.edu/etd-project/370. 

Accessed 23 Apr. 2019. Lincoln, Abraham. “Lincoln, Abraham (1865-1809) Speech fragment on slavery and American government.” The Gilder Lehrman Institute of American History, www. 

gilderlehrman.org/collection/glc03251>. Accessed 20 Aug. 2019. Matthews, Donald G. “The Abolitionists on Slavery: The Critique behind the Social Movement.” The Journal of Southern History, vol. 33, no. 1967, 2, pp.182-163. 

Patton, Neil A. “The Nineteenth Century Black Woman as Social Reformer: The "New" 

Speeches of Sojourner Truth.” Negro History Bulletin, vol. 49, no. 1986, 1, pp. 5-2. 

Smith, George H. “William Lloyd Garrison and Frederick Douglass on Disunionism.” 

Libertarianism.org, 2018, www.libertarianism.org/columns/william-lloyd-garrison-

frederick-douglass-disunionism>. Accessed 20 Aug. 2019. Truth, Sojourner. “Ain’t I a Woman.” The Will of People: A Critical Anthology of Great 

African American Speeches, edited by Richard W. Leeman and Bernard K. Duffy, 

Southern Illinois UP, 2012, pp. 48-47. “Universal Declaration of Human Rights”. United Nations. Accessed 15 July 2019. 
 

Dr. Neha Raghav is currently working as an Assistant Professor of English in S.S Jain 

Subodh PG (Autonomous) College. She is an UGC-NET/JRF. She completed her Ph.D. 

from University of Rajasthan, Jaipur. She has to her credit numerous papers in 

journals of repute. She has also presented papers in several national and international 

conferences. 

http://www.etc.usf.edu/lit2go/185/civil-rights-and-conflict-in-the-
http://www.scholarworks.lib.csusb.edu/etd-
http://www/
http://www.libertarianism.org/columns/william-


Journal of Teaching and Research in English Literature 

An international peer-reviewed open-access journal [ISSN: 0975-8828] 

Volume 12 – Number 1 – January 2021 – www.jtrel.in 

 

Born Digital 

Karthika. J 

 

 
In this digital world, I was born digital 

It is a wonderful world, but life here is fragmental 

Now I am in class seven, but I want to be in eleven 

So that I will be given my own wired cavern. 

 
My mom constantly reminds me of my play time 

When I am completely immersed in my screen time 

My dad lectures me on digital wisdom 

But my heart craves digital freedom. 

 

In online chats I am amazingly bold 

But in person I feel utterly cold 

I can interact with ghosts that are virtual 

But among my peers I am not natural. 

 
My mom reminds me of the digital divide 

While I have a digital free ride 

I cannot comprehend digital exclusion 

All I am worried about is digital seclusion. 

 

Yours ever anxious 
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ABSTRACT 

The paper attempts to present the corona pandemic in the light of digitally expressed 

feelings on social media. It tries to understand the different aspects of the pandemic 

and its reflection in poetic form, which captures the myriad emotions of the people 

worldwide. Language emerges as a powerful medium to combat the virus. From 

expression to empowerment, from analysis to awareness, from fear to hope, the poems 

kindle a light of spontaneous outburst. 
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Introduction 

An expression of words, a soulful 

penning of thoughts, and deep-seated 

thought-provoking contemplations 

define poetry. It carries with it seeds of 

emotional forbearance. Pandemics and 

epidemics have greatly influenced the 

literary works, and in the year 2020, this 

has come to the fore. The corona virus 

has become viral and so are the poems 

written on it. Metaphorically, the corona 

virus has been defined as a ‘terrible monster’ and a ‘bulbous spike’, which has a ‘fanciful shape’ and is ‘noxious & lethal 
which sucks the blood.’ Paula Treichler, 

in How to Have Theory in an Epidemic, 

observes that an “epidemic is cultural 

and linguistic as well as biological and biomedical” (qtd. in Nayar). John Donne’s 
term, Emergent Occasions (1624) echoes 

with Geoff Dye’s The Existential 

Inconvenience of Coronavirus (March 

2020). Edgar Allen Poe’s short story, The 

Masque of the Red Death (1842), finds a 

resemblance in the present time of 

corona pandemic. Rosenberg states: “most epidemics are united in their 

ability to raise questions of ‘volition, 

responsibility, and susceptibility’ (6). 

History remains not just a time line, but a 

graph of images, recreating the memory 

into a memoir in the present. 

Aim 

The aim of the paper is to present 

the corona pandemic expressed in the 

poetic form available in a digital format. 

In this digital world, where social media 

rules, one finds that people belonging to 

different professions are expressing 

themselves through words, verse, and 

prose. An important development is that 

the corona pandemic has also led to a 

spurt in new creations and expression of 

thoughts. The attempt is to study ‘insta’ 
poetry and poetry published on various 

forums and websites, which have delved 

into the poignancy of the situation. 

Paradigm Shift 

In the current times, there is a 

paradigm shift from looking at life as not 

just a role to be played, but as a mask to 

be adorned for personal protection. What 

was once called self-isolation is now 

proclaimed as self-quarantine or 

quarantined. The oscillation of feelings, 

the ugly dance of poverty, the custodial 

arrest of authority, and the hollow dance 
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of politics alongside the fearful and 

panicking virus has led people to 

question and come out with a heart wrenching flow of words. “The 
awareness of disorder generates in the 

human mind a spontaneous ordering response” (Orr 17). Digital medium has 

become the platform for voicing the 

unvoiced, and poems have buzzed with 

satirical expositions and painful 

renderings to thankful expressions. 

Poems have served as the medium to 

escape and transcend the mundane 

feelings to hope for survival. Orr opines: 

In the act of making a poem at least 

two crucial things have taken place that 

are different from ordinary life. First, we 

have shifted the crisis to a bearable 

distance from us: removed it to the 

symbolic but vivid world of language. 

Second, we have actively made and 

shaped this model of our situation rather 

than passively endured it as lived 

experience. (4-5) 

Imagination and Reality: A Confluence 

of Paradoxes 

Digitally written poems reflect the 

pain and the plight of people, ecology, 

nature and environment, isolation and 

seclusion, fear and remorse, and the 

moral and spiritual learning from the 

catastrophic experiences. The potent rule 

of a contagious disease has brought out 

the significance of life and its little 

pleasures. These poems chronicle the tale 

of twisting destinies and the overbearing 

human responses, and traces the pulse of 

human beings during critical moments. 

Sameer Khan (2019) has written: “…when a potentially dangerous 
outbreak appears on the horizon, we give 

in to those impulses again, this time at 

the collective, societal level.”(37) 

Fear, stillness, and human 

uncertainty are the most recurrent 

themes of the pandemic writings. Charles 

Coe, in his poem Love in the Time of 

Corona: (Apologies to Gabriel Garcia 

Márquez), mentions: “In the days of fever 
and fear / we keep our distance” and “Until then our cries for human touch / 

are dispatches from separate battlefields” 

(1). Each human body is fighting to 

survive the greatest war of all times and 

within them is lingering the passionate 

desire to kindle the lamp of life again. 

Lindsay Crudele, in First Line Second Line, 

has poignantly expressed the feeling of 

timelessness in the sphere of existence. She writes: “Stillness everywhere / until 

we find another way / calendar pages 

bury my bare feet” (7). The perplexing 

interaction of suffering abounds in these 

poems and this suffering is more at the 

mental level. Chad Paranteau’s At-Home 

distressingly exhibits the grave 

morbidity. He writes: “Silence speaks 
loud enough to shake the pillars all exes 

stand on” and he wonders “if reality or 

dreams have more ghosts now”. Mathew Minicucci’s Nostalgia is laden with 

imagery to question the existence as to him “… eyes shut in a sickly-sheeted 

afternoon is like space flight.”(Tonthat 1) 

The literature written on pandemic 

creates an uneasy alertness of the most 

dreaded word ‘DEATH’. The struggle is 

not for identity, but for survival. The 

struggle is of placing the disjointed paths 

into a path that has a direction and can 

lead to an understanding. Angelica Maria 

Aguilera echoes the emotions of pain at 

thinking that death is near and life is 

precious. In her poem I Take Notes from 

My Brother in Prison Quarantine, she 

writes: “we speak not knowing how 

minutes …. are left on the timecard” (13). 

The use of ellipsis in her poem suggests 

the elliptical contracted time of death, 

which rules the mind and body. Same is 

expressed by Kim Addonizio in the poem 

titled Divine, as he loquaciously 

articulates the condition of human beings 

as in “Denial of pleasure / death before death.” The coexistence of pain with 
hope, realisation with actualisation, and 

danger with anticipation is evident. 

Susan Moore, in Downtown Portland Pre-

Pandemic, says: “Crows that blanket the 

sky with their voices. The crow inside me 

that doesn’t answer when I call, the crow 

inside me that never shuts up” (Tonthat 

1) has voiced the internal conflict. Crystal Jackson’s poem Ring around the Rosie 

articulates the distress: “But all four walls 



are creeping near / As the life I had fades 

into fear”. (1) 

The title of the poem We are not in 

the Same Boat catches the fancy as it 

strikingly juxtaposes the condition of the 

people and the myriad reactions of the 

same. The poem titled How to get Home 

questions the meaning of home and being 

at home: “I've heard home makes the 

man / But which one is my home?” Dr. 
Elizabeth Mitchell, in The Apocalypse, 

labels her workplace as a “battleground” 

and regrets that the “trusting hands” 

which nursed the sick have now become 

untouchable. Through her poetic 

expression, she succeeds in creating a 

war-like image of the present society. 

These digitally written poems also 

tend to be like empowering cries aiming 

to change the future. Most of the poems 

lament the loss of freedom, which was 

taken for granted. The concluding line of 

Alicia Jo Rabins’ poem Breathing is “Teach me to breathe”, which does not 

only pen anxiety, but also reflects the 

most important lesson of life. The Alipore 

post on Instagram: “I’ll remember it as 

the summer of death / when humanity 

came alive” sheds light on the 

paradoxical truth of grim reality. In these 

digitally written poems, the shift can be 

seen from individualism to collectivism, 

from nation to the world, and from a part 

to the whole of existence. Pandemic has 

levelled the playing field for all, as the 

emotions crisscross along the same path. 

Though nature is gaining its 

pristine beauty back, the reality is that 

people fail to appreciate the naturalness of the nature. Susan Moore’s phrase: “The 

sky grey, blue, then grey again” hints at 

the change in nature and the 

mindlessness of the poetess for whom 

greyness symbolises dull life. The writers 

seem to draw inspiration from nature as 

Sally Morgan compares the human beings 

to squirrels that bury food and a bear 

that lumbers out of hibernation. Donna 

Musick Evans’s poem Shelter in this Place 

hints at the regenerating beauty of the 

environment, which seemed to have been 

endangered by the human species. She 

writes: “Wildlife ventures further / while 

the streets are empty.” Brother Richard 

Hendrick's poem Lockdown manifests the 

positive impact of the virus on society 

through the lines “The sky is no longer 

thick with fumes / But blue and grey and clear… The birds are singing again / The 

sky is clearing” (medhumchat.com July 

15, 2020). Manohar Shetty’s poem 

Quarantine Blues captures the pathos 

pervading nations and celebrates the 

beauty of nature, which gives a message 

of a new beginning waiting to be unfolded by humanity. He writes: “Into 

the jetless, noiseless blue / Of the sky or play a timeless…. There is so much time 
to pause / And reflect – and please don’t 
give in.” (scroll.in) 

Unity in Calamity 

The tone of the poems reverberates 

with eclectic feelings which waver from 

pessimism to optimism. These poems 

express the wrongs of the time and 

enables humans to learn through 

experiences. The subtle reality pokes its 

spikes and leads the people to ponder. It 

is rightly said: “True poetry survives as 

singularity, as utterly its own, but always 

touched too by obligation: by isolation, 

grief, community, faith and death. Poetry 

is the human mouth figured as the mouth 

of a river” (Corcoran 9). Poetry has 

become a medium to give vent to the 

suppressed feelings and underlines the 

need for unity in diversity to combat the 

lethal virus. Alisha Patel, in her Instapoetry, pens: “Nothing belongs to 

you alone / Perhaps this will remind you 

it never did.” Yayoi Kusama expresses 
hope for the future, but she emphatically 

orders and commands the virus to leave 

the earth and give the people much 

needed solace. The poet says: “It is time 

to seek a hymn of love for our souls…To 

COVID-19 that stands in our way / I say 

Disappear from this earth.” Laura Fanucci’s words ring a sign of moralistic 

message: “When this is over / may we 

never again take for granted / a handshake with a stranger”, which 

culminates in a strong sense of 

acceptance of our egoistic rides and 

negligence of gratitude. Richard’s poem 



Lockdown has a spiritual message: “To 

how big we really are / To how little 

control we really have / Wake to the 

choices you make as to how to live now / 

Today, breathe / Open the windows of 

your soul.” 

Conclusion 

Poetry written digitally in the 

present time is like a representation of 

moralistic perception of reality and a ‘vehicle of linguistic innovation’. Harish Trivedi writes: “Literature may not 
explain or fight off things like pandemics 

even as modern science sometimes can’t, 
but it does become a source of 

consolation, a way of sharing our common humanist concerns.” (TOI April 

20, 2020) 

Similar to the verbal art, digital 

poems articulate the ongoing discussions 

and manage to raise pertinent questions. 

The personal suffering parallels the 

universal grief in these poems and the 

inner state of mind connects with the 

power of language, which has broken the 

barriers of emotions. This poetry too 

works to liberate and break free from the 

monotony of the usual chores of life. 

These expressions are passionate 

outbursts of men wired in front of 

desktops and their necks stuck in 

mobiles, and are an assessment tool to 

examine the current anguish, anxiety, and 

ambivalence. Despite the prevailing 

gloominess experienced by humans 

across the world, digital poetry has 

offered a consolation in the face of 

human isolation. 
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