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Invitro Rooting efficiency in Morus indica cultivars (S34, S54, M5 and Mysore-local) from invitro shoot cultures
                                                                                                                                                                     
                                      Lavanya Kakarla and Chakravarthy Rama
                              Dept. of Biotechnology, K L University,Guntur,AP,India   





Abstract:
   Development of plant tissue culture has contributed greatly to our understanding of the factors responsible for the growth and differentiation of plant cells which resulted in regenerating whole plants from the cultured material. Mulberry plant is usually heterozygous due to its cross pollination habit. Use of micro propagation as an integral component of tree improvement program has lagged behind for some important forest tree crops because of the failure to develop protocols for successful root induction. An attempt has been made to describe an efficient root induction protocol from in vitro regenerated shoots of all the mulberry cultivars (cvs. S34, S54, M5 and Mysore-local) under study. The rooting ability was found to be superior in cv S34 .when compared to other cultivars of mulberry.
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Introduction
  One of the essential requirements for the successful application of plant propagation technology to agriculture is the capacity to regenerate elite plantlets. The successful outcome to micropropagate plantlets through tissue culture essentially depend on induction of rooting. Mulberry leaves shows the synthesis of pharmaceutical and commercial products such as the sericin protein consumed by Bombyx mori yields cocoons. The leaf biomass produces energy rich substances like vitamins A & D, also helps in prevention of certain gastric disorders (Chinnaswamy K P et al 1993). Any means of micropropagation leads to success only on establishing efficient root induction protocols in tissue culture (Bonga et al 1981, Ravindran S et al 1988). Micropropagation as an important component of crop improvement systems that has lagged behind for some significant tree crops because of the failure to develop techniques for successful root initiation (Honda T 1970, Yadav U et al 1990). Problems encountered during rooting of invitro regenerated shoots are mainly related to the phenomenon of callus induction from the cut ends of the shoots, when high auxin concentration is usually applied for root initiation (Chand PK et al 1994). Here we describe efficient root induction (Obul reddy B et al 2001) and development protocol from invitro regenerated shoots (Chakravarthy R and Sadanandam A 2003, Chakravarthy R et al 2001) of all the mulberry cultivars. Our study demonstrates the rooting ability to be superior in cv. S34 (Plate -I Fig. a-d) compared with other cultivars (M5, Mysore-local and S54) under study.


Materials & Methods:
  Nodal explants of four mulberry cvs. namely M5, S34,S54 and Mysore-local were collected from 3-4 months old field grown mature plants (Hossain M et al 1991). Explants were surface disinfected with 0.1 % HgCl2 for 3-5 minutes and followed by 4-5 rinses in sterile distilled water. The explants were cultured on MS medium supplemented with different concentrations (0.5-2 mg/lit) of BA or KN and combinations of BA (1.0 mg/lit) and KN (0.5-2 mg/lit). The pH was adjusted to 5.7 and solidified with 0.8% difco bacto agar. Single explants were inoculated in each culture tube and incubated at 25 ± 2 °C for 2-3 weeks under 16 hours photoperiod.
   Invitro regenerated shoots were rooted on full strength MS medium (Murashige T 1974, Murashige T and Skoog F 1962) supplemented with auxins like IAA or IBA (0.5 - 2.0 mg/l) (Biswas S and Sengupta1993), after 3-4 weeks of culture. Percentage of rooted plants, average number of roots per shoot and root length was recorded in all the cultivars (S34, M5, Mysore-local and S54) after 20-25 days in culture.
Results and Discussion
Effect of IBA
    Effect of IBA on invitro root development and the percentage of response, average number of roots and average root length in all the mulberry cultivars were studied. Regenerated shoots (Kathiravan K et al 1995, 1997 & Tewary P K et al 1996) from all the cultivars responded with a high rooting efficiency at 1 mg/l IBA in cv. S34 (92%) (Plate-II Fig. a) followed by cvs.M5 (80%) (Plate-II Fig. b), Mysore-local (72%) (Plate-III Fig. b ) and S54 (60%) (Plate-III Fig. a). However at 0.5 mg/l IBA there was no significant response when compared with 1 mg/l IBA. The average number of roots produced at 0.5 mg/l IBA was less when compared to higher concentrations (1.0 – 1.5 mg/l) of IBA.
  Invitro regenerated shoots of cvs. M5, S34, S54 and Mysore-local were cultured on MS medium supplemented with different concentrations of IBA (0.5 – 2.0 mg/l). From the above concentrations 1 mg/l IBA was reported to be optimum for root induction in all the cultivars studied.
 The average number of roots were found to be maximum in cv. S34 (19.2 ± 0.3) (Table Ia, see Graph I) followed by cvs. M5 (13.6 ± 0.2) (Table IIa see Graph III), Mysore local (9.6 ± 0.2) (Table IIIa see Graph V) and S54 (8.2 ± 0.2) (Table IVa see Graph VII) at 1 mg/l IBA. There was a gradual decrease in the average number of roots with increase in concentrations (1.5 – 2.0 mg/l) of IBA.
 Maximum mean length of the root was recorded in cv. S34 (6.5 ± 0.6) followed by cvs. M5 (4.5 ± 0.4), Mysore-local (3.2 ± 0.4) and S54 (2.2 ± 0.2) at 1 mg/l IBA. At higher concentrations of IBA (1.5 – 2.0 mg/l) showed a gradual decrease in the mean length of the root in all the cultivars studied. Moreover, 0.5 mg/l IBA was reported to be least favorable for root induction.
Effect of IAA
             Effect of IAA on invitro root development, percentage of response, average number of roots and average root length was also studied. Regenerated shoots cultured on rooting medium showed highest percentage of rooting in cv. S34 (61%) (Plate – IV Fig .a) followed by cvs. M5 (48%) (Plate -IV fig. b), Mysore-local (40%) (Plate –V Fig. b) and S54  (32%) (Plate V Fig. a) at 1mg/l IAA. Percentage of response was poor at 0.5 mg/l IAA and was less significant when compared to higher concentrations of IAA (1.5 and 2.0 mg/l).
 The average number of roots grown were found to be high in cv. S34 (9.6 ± 0.3) (Table Ib,see Graph II) followed by cvs. M5 (9.2 ± 0.2) (Table IIb see Graph IV), Mysore local (7.8 ± 0.2) (Table IIIb see Graph VI) and S54 (6.0 ± 0.2) (Table IVb see Graph VIII) at 1 mg/l IAA. There was a considerable decrease in the average number of roots produced at higher concentrations (1.5 and 2.0 mg/l).
 The mean length of the root was maximum at 1.0 mg/l IAA in all the mulberry cultivars studied. It was found to the maximum in the cv. S34 (5.7 ± 0.6) at followed by cvs M5 (3.0 ± 0.4), Mysore –local (2.2 ± 0.1) and S54 (1.4 ± 0.1) at 1 mg/l IAA. There is a gradual decrease in the mean length of the root at higher concentrations (1.5 & 2.0 mg/l).
 The study is conducted to mark the rooting efficiency and also to determine the effect of auxins on rooting performance of invitro raised mulberry plants. It was found that 1 mg/l IBA was more favorable in inducing in vitro root development in mulberry. The size and length of the root were variable in different mulberry cultivars. Root length is maximum in S34 and M5 followed by Mysore local and S54.
 The thickness of the root in S34 and M5 were more when compared with Mysore-local and S54. At 0.5 mg/l IBA thickness was found to be less, but it increased when higher concentrations (1.5 and 2.0 mg/l IBA) were used. Roots showed positively phototropism at the early stages of development. Root induction was extensive in terms of length, thickness and size at 1.0 and 1.5 mg/l IBA and was not much significant at 0.5 mg/l IBA. The highest root number was recorded in S34 followed by M5, Mysore local and S54. Effect of IAA is poor when compared to IBA in the root initiation from in vitro regenerated shoots of mulberry. Studies on the use of IBA in rooting ripe mulberry cuttings is a well established fact.
Conclusion  
 Among the different mulberry cultivars studied cv S34 showed better response in rooting efficiency when compared to other cultivars. Efficient root induction results in better nutrient absorption which in turn helps in enhancing the leaf biomass for commercial production of silk and improving other qualitative and quantitative traits.
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                                                         Table-Ia(IBA) & Ib(IAA) 
Effect of different concentrations of IBA or IAA on rooting performance of in vitro grown shoots in mulberry cv. S34
	      Growth    
    regulators 
      (mg/l)
	        No. of  
      Cultures        
     Maintained
	         %  of  
        Response
	       Avg. no.
       of roots
	    Avg. root           
      length

	IBA                                              
	
	
	
	

	0.5
	25
	15
	2.6 ± 0.1
	0.82 ± 0.09

	1.0
	25
	92
	19.2 ± 0.3
	6.5 ± 0.60

	1.5
	25
	55
	7.6 ± 0.2
	2.1 ± 0.10

	2.0
	25
	28
	4.0 ± 0.2
	1.1 ± 0.10

	1AA
	
	
	
	

	0.5
	25
	9
	2.0 ± 0.06 
	0.68 ± 0.08

	1.0
	25
	17
	9.6 ± 0.3 
	5.7 ± 0.60

	1.5
	25
	46
	6.8 ± 0.2
	1.6 ± 0.10

	2.0
	25
	17
	3.2 ± 0.09 
	0.96 ± 0.09


Values are mean of 25 explants ± S.E
                 
Table-IIa(IBA) & IIb (IAA)
Effect of different concentrations of IBA or IAA on rooting performance of in vitro grown shoots in mulberry cv. M5
	      Growth    
    regulators 
      (mg/l)
	        No. of  
      Cultures        
     maintained
	         %  of  
        response
	       Avg. no.
       of roots
	    Avg. root           
      length

	IBA                                              
	
	
	
	

	0.5
	25
	12
	2.1 ± 0.1
	0.74 ± 0.08

	1.0
	25
	80
	13.6 ± 0.2
	4.5 ± 0.40

	1.5
	25
	48
	6.4 ± 0.2
	1.9 ± 0.10

	2.0
	25
	22
	3.6 ± 0.2
	0.98 ± 0.10

	1AA
	
	
	
	

	0.5
	25
	6
	1.6 ± 0.04 
	0.46 ± 0.06

	1.0
	25
	48
	9.2 ± 0.2 
	3.0 ± 0.4

	1.5
	25
	36
	5.6 ± 0.1
	1.4 ± 0.1

	2.0
	25
	12
	3.0 ± 0.09 
	0.54 ± 0.08



· Values are mean of 25 explants ± S.E
                                                         
                                                     
                                                       
Table-IIIa(IBA) & IIIb(IAA)
   Effect of different concentrations of IBA or IAA on rooting performance of in vitro grown shoots in mulberry cv. Mysore-local 
	      Growth    
    regulators 
      (mg/l)
	        No. of  
      Cultures        
     Maintained
	         %  of  
        response
	       Avg. no.
       of roots
	    Avg. root           
      length

	IBA                                              
	
	
	
	

	0.5
	25
	9
	1.85 ± 0.09
	0.52 ± 0.07

	1.0
	25
	72
	9.6 ± 0.20
	3.2 ± 0.40

	1.5
	25
	36
	5.0 ± 0.20
	1.5 ± 0.10

	2.0
	25
	19
	3.0 ± 0.20
	0.9 ± 0.10

	1AA
	
	
	
	

	0.5
	25
	4
	1.2 ± 0.04 
	0.36 ± 0.06

	1.0
	25
	40
	7.8 ± 0.20 
	2.20 ± 0.10

	1.5
	25
	28
	4.2 ± 0.10
	0.98 ± 0.10

	2.0
	25
	8
	1.5 ± 0.06 
	0.42 ± 0.08



Values are mean of 25 explants ± S
                                                                   
                                                         
                                                                     
Table-IVa(IBA) & IVb(IAA)
Effect of different concentrations of IBA or IAA on rooting performance of in vitro grown shoots in mulberry cv. S54
	      Growth    
    regulators 
      (mg/l)
	        No. of  
      Cultures        
     Maintained
	         %  of  
        Response
	       Avg. no.
       of roots
	    Avg. root           
      length

	IBA                                              
	
	
	
	

	0.5
	25
	4
	1.24 ± 0.03
	0.38 ± 0.06

	1.0
	25
	60
	  8.2 ± 0.20
	  2.2 ± 0.20

	1.5
	25
	30
	  4.2 ± 0.20
	  1.2 ± 0.10

	2.0
	25
	16
	  2.8 ± 0.20
	0.85 ± 0.09

	1AA
	
	
	
	

	0.5
	25
	2
	  1.0 ± 0.02 
	0.18 ± 0.02

	1.0
	25
	32
	  6.0 ± 0.20 
	  1.4 ± 0.10

	1.5
	25
	16
	3.6 ± 0.09
	0.64 ± 0.09

	2.0
	25
	4
	1.21 ± 0.06 
	0.21 ± 0.02


 Values are mean of 25 explants ± S.E
                                                                


                                                                     
Plate - I
                             [image: C:\Users\CHANDU REDDY\Desktop\finalised\scan0002.jpg]
Fig. a-d: efficient rooting performance recorded from in vitro regenerated shoots in mulberry cv.S34 on MS + 1 mg/l IBA.
                                                                      Plate - II
                           [image: C:\Users\CHANDU REDDY\Desktop\finalised\scan0003.jpg]
Fig. a: Root initiation from in vitro regenerated shoots on MS + 1 mg/l IBA in mulberry cv. S34.
Fig. b: Root induction on MS + 1 mg/l IBA from in vitro grown shoots in mulberry cv.M5
                                                                       Plate-III                              
                                [image: C:\Users\CHANDU REDDY\Desktop\finalised\scan0005.jpg]
Fig. a: Root initiation from in vitro regenerated shoots on MS + 1 mg/l IBA in mulberry cv. S54.
Fig. b: Root induction on MS + 1 mg/l IBA from in vitro grown shoots in mulberry cv.Mysore-local
                                                                    Plate-IV
                                       [image: C:\Users\CHANDU REDDY\Desktop\finalised\scan00041.jpg]
Fig. a: Root initiation from in vitro regenerated shoots on MS + 1 mg/l IAA in mulberry cv. S34.Fig. b: Root induction on MS + 1 mg/l IAA from in vitro grown shoots in mulberry cv.M5                                                                            
                                                                           Plate-V
                                     [image: C:\Users\CHANDU REDDY\Desktop\finalised\scan000661.jpg]
Fig. a: Root initiation from in vitro regenerated shoots on MS + 1 mg/l IAA in mulberry cv. S54.
Fig. b: Root induction on MS + 1 mg/l IAA from in vitro grown shoots in mulberry cv. Mysore-local

                                                            Graph-I
                                   
Effect of different concentrations of IBA on rooting performance of invitro grown shoots in mulberry cv. S34
                                                         Graph-II
                                  
Effect of different concentrations of IAA on rooting performance of in vitro grown shoots in mulberry cv. S34
                                                                   Graph-III
                                         
Effect of different concentrations of IBA on rooting performance of in vitro grown shoots in mulberry cv. M5
                                                                    Graph-IV
                                          
Effect of different concentrations of IAA on rooting performance of in vitro grown shoots in mulberry cv. M5
                                                                           Graph-V
                                             
   Effect of different concentrations of IBA on rooting performance of in vitro grown shoots in mulberry cv. Mysore-local 
                                                                          Graph-VI
                                             
   Effect of different concentrations of IAA on rooting performance of in vitro grown shoots in mulberry cv. Mysore-local 



  


Graph-VII
                                              
Effect of different concentrations of IBA on rooting performance of in vitro grown shoots in mulberry cv. S54
                                                                            Graph-VIII
                                              
Effect of different concentrations of IAA on rooting performance of in vitro grown shoots in mulberry cv. S54












Dalit Literature and Social Awareness: Reading New Avenues into Old Tropes and the Transformative Effects of Narratives of Marginalisation.
Anshula Ravi Kumar
                                                    Department of English ,St.Ann’s college,Hyderabad,AP,India
Abstract
Dalit literature has been the focus of various post-colonial discussions as well as the exploration of oppression narratives since it came to be recognized as a separate genre of literature. A large part of the criticism of Dalit literature is pointed towards the consideration of it as yet another of the various oppression and rebellion centered narratives that literature is replete with. This essay, however, seeks to argue that Dalit Literature must be read in terms of its social awareness quotient. Rather than comparing its emotive appeal to that of other narratives of oppression in the study of minority discourses, this essay instead seeks to explore the manner in which Dalit literature may create new avenues for further discussions of social awareness amongst other marginalised communities and minority groups. This has been argued via analysis of selections from Poisoned Bread (1992, Ed. Arjun Dangle), Bama’s harum-scarum saar & other stories (2006) and Gogu Shyamala’s Father May Be an Elephant and Mother Only a Small Basket, But… (2012). The literature of the marginalised seeks to create an awareness of itself amongst the larger communities as well as amongst the marginalised themselves. Dalit literature is essentially social, and aims at awareness in the dalit community. I argue in my essay that this building of awareness need not be limited to the dalit community alone.

 “Our work has been begun to bring about a real social revolution. Let no one deceive himself by supposing that it is a diversion to quieten minds entranced with sweet words. The work is sustained by strong feeling, which is the power that drives the movement. No one can now arrest it. I pray to God that the social revolution which begins here today may fulfill itself by peaceful means.”
- Dr. B. R. Ambedkar, from his Speech at Mahad.
This paper proposes that, rather than being considered a locus for narratives of repression alone, Dalit Literature must instead be read in terms of social awareness. With focus on the larger themes of oppression, female subjugation and education, this paper seeks to prove that Dalit literature may be looked upon as a genre which opens avenues for further discussions into social awareness amongst various marginalised groups and should not be considered ‘univocal’ or uni-dimensional. Selections from Poisoned Bread (1992), Bama’s harum-scarum saar & other stories (2006) and Gogu Shyamala’s Father May Be an Elephant and Mother Only a Small Basket, But… (2012) have been analysed in the course of this paper to support my argument.
Dalit Literature is a genre of literature associated with the so-called ‘outcastes’ of the caste system ascribed to Hinduism by the Manusmriti. The term “Dalit” is considered a more politically correct term by the people, referring to the Atishudra or Harijan caste, and is largely considered more acceptable than the more  derogatory and segregationist “Untouchable”. 
Historically speaking, dalits (SCs/STs) have not been part of Hindu social system, i.e. 'varna vyavastha', and so are referred as 'outcastes', whereas backward communities (shudras) have always been the fourth varna in the system.
(Kumar 1)
The terms Atishudra, Harijan, Untouchable, and Dalit all, in fact, refer to a singular community of people in Indian society1. Where the tag stems from Hinduism, with the Atishudra being present below the Shudra in the Chatur Varna system prescribed by Manu in his Manusmriti, this segregation of an entire community of people persists in other religious communities as well – mostly due to the fact that castes are such an ingrained part of the society that even a conversion from one religion to another does not prevent the larger community from ostracising those it considers ‘impure’. Harijan is a term coined by Mahatma Gandhi in his quest to bring equality to the untouchables, but this move wasn’t necessarily looked upon in a positive light by some Dalit leaders, chiefly Dr. B. R. Ambedkar, who staunchly maintained that changing the name of the community is not enough to ensure that justice will be served. The term “Dalit” is now a widely accepted term, and Sharankumar Limbale suggests that the term need not only refer to Harijans and Neo-Buddhists, but also to “all the untouchable communities living outside the boundary of the village, as well as Adivasis, landless farm-labourers, workers, the suffering masses, and nomadic and criminal tribes.” (Limbale: 2004 p. 30)
The inspiration for Dalit literature is drawn from the lives of the Dalit people, their experiences while interacting with other castes as well as the quandaries they face in a land where a majority of their peers consider them to be the lowest section of society. Dalit literature has slowly been gaining interest over a period of time, finding its roots at the same time as Dr. B. R. Ambedkar’s (1891-1956) mercurial rise as a central figure in the politics and caste politics of the Indian subcontinent, prior to Indian independence. 
Definitions for Dalit Literature have developed over time, with newer and more apt definitions being built or synthesized by contributors to and critics of the field. More prominence and popularity invariably ensured that the definitions created would be more acceptable not only to the various sections of Indian society but also to the interested parties world-over who developed interest in the genre. These definitions have also been subject to change and alteration, with better tailored definitions being offered when more pressure is placed on the genre by the literary community. 
As a whole, the genre has been subject to descriptions of revolt or negativity. In the words of Arjun Dangle, “Dalit literature is marked by revolt and negativism, since it is closely associated with the hopes for freedom by a group of people who, as untouchables, are victims of social, economic and cultural inequality”. However, while admittedly carrying strains of revolt and negativity within its matter, Dalit literature over time has evolved parallel to the needs of the Dalits themselves. Negativity within the texts is not so much negativity as it is a critique of the oppression faced by the Dalit people. And the essence of revolt is a call for change in an unsatisfactory or obsolete social system. Similarly, to quote Sharankumar Limbale:
Is it appropriate to expect pleasure of beauty, instead of inspiration for social transformation, from a literature that has been written primarily to raise awareness? Dalit writers believe that their literature should be analysed from a sociological perspective focused on social values rather than on beauty. 
(Limbale: 2004 19)
	 Over the decades since Ambedkar inspired Dalits to turn towards the written word to convey their grievances and their demands for justice and equality, the face of Dalit literature has changed drastically. Where earlier texts and anthologies focused solely on the oppression faced by Dalits in their daily lives, later texts began to develop a more positive trend. Dalit literature published early in the 21st century is far more willing to entertain thoughts of blowing past the traditional and religiously entrenched barriers condemning Dalits to remain separated from the rest of Indian society, a notion completely absent if not ridiculed in earlier texts. Stories and poetry of the 1970s focus solely on the experience of oppression, the narratives and characters functioning as witnesses to the depravity of an Indian society under the thrall of the caste system, while stories from the 90s onwards begin to focus more on working past this sense of oppression. While the characters still face a comparable level of strife, they are imbued with a sense of purpose – especially the next generation of Dalits, who have been given access to education and are unwilling to bend the way their forefathers did before them.
	With regard to the themes being discussed, oppression, female subjugation as well as education are all very important topics for consideration by the Dalits in the present day. In addition to the issues plaguing the Dalit people in connection with these topics, the subjugation of women and education are both topics of interest amongst other minority groups in the country as well. Oppression may not be a specific concern for all marginalized sections of the society2, but segregation still remains an invaluable topic of discussion in all marginalized communities. 
1. Oppression – A Fact of Life or a Reason for Revolt?
As victims of collective trauma, they endure oppression because of their identity. Whatever be the intensity of the trauma, from humiliation to assassination, it affects dalits’ ways of considering themselves and their community.

(Heering 9)
Oppression as a theme is one most commonly present in any medium of Dalit literature, but it should be noted that the oppression narrative shifts in perspective and conclusion over time. As mentioned previously, oppression exists in nearly all Dalit communities through the Indian subcontinent. It is a social phenomenon that is beginning to be curtailed only in the present day. A major argument of several Dalit writers is that their writing is what allows them to step past the oppressive attitudes of the ‘tyrannical’ upper castes. 
The primary motive of Dalit literature is the liberation of Dalits in particular and the liberation of the oppressed in general. It is fundamentally a cultural activity coming under the broad movements of Dalit political liberation. It is cultural politics. It takes the form of protest. 
(Bama: 1999 1)
Take into consideration the anthology Poisoned Bread - published in 1992, the poetry, stories, essays and auto-biographical stories are all translated editions of material from the 1970s and 1980s. A majority of the narratives discussed in Poisoned Bread have the underlying theme of oppression overshadowing everything to the point of exclusion of all else. The story3 selected from this anthology for further analysis of oppression is the titular “The Poisoned Bread” and the poem selected is “White Paper”.
From all the short story selections present in the anthology, “The Poisoned Bread” is almost shocking in the level of pococurante cruelty present in its pages. In the story, the narrator of the story is a man recalling a specific memory from his childhood. Having been educated in the city, he is unwilling to fall in line with the meeker attitudes of the previous generations of his community, strongly questioning the castist attitude of one of the upper caste members of the village where his grandfather lives.
The scenario here is one prominent in several Dalit narratives, that of the new generation questioning the traditionally held beliefs of the old. In the story, the grandfather, Yetalya, believes he must work the threshing floor for Babu Patil - an upper caste figure in the story – while his city-bred grandson feels demeaned by the very thought of doing the same. When Mhadeva’s fury at the insolence and lack of respect being shown to his grandfather causes him to lash out, the Patil vents his anger by refusing them any share of the jowar4 they worked for. Upon his refusal, Yetalya begs him to allow them to take back some stale bread he notices in the cattle shed, befouled and being ignored by the cows as well. 
Mhadeva is disgusted by the fact that his family (and, taken in the larger perspective, his community as well) is condemned to continue survival at the behest and mercy of an uncaring and oppressive upper caste. He makes several cutting and insightful remarks which force Yetalya to reconsider his stance on the upper castes. With further encouragement from his grandfather, Mhadeva feels free to comment on the state of their community as a whole.
‘When I said we should abandon the land-right I didn’t mean we should give it up literally. But we must stop begging under the pretext that we are getting our rightful share of corn. And instead of enslaving ourselves to life-long labour in exchange for that right, we must free ourselves from the land-bondage and learn to live independently, with a sense of pride. We Mahars have been misled by the false notion of land-right, taking it as a rightful favour to beg for bread as long as we live. We forget all the while that the crumbs they give us make us slaves.’
(Bandhumadhav 173)
The discussion Yetalya has with his grandson is enough to make him toss away the befouled bread, but the irony here is that even if Yetalya has been given the impetus to begin recreating his notions about the state of his community and the relationship they share with the upper caste, his wife having not been privy to the discussion insists on using the bread to make a meal. This meal later proves to have become poisonous and leads to the death of the Yetalya. 
Bandhumadhav draws an allegory between the bread and the relationship between dalits and the upper castes – that the nature of the relationship between the castes is vitriolic enough to render even bread poisonous. The crumbs have turned to poison, food to filth. Possibly, any food offered to dalits by a negligent upper class is comparable to offal, nothing else.
Amidst the commotion I could still hear Grandpa’s last words: ‘The poisonous bread will finally kill the very humanness of man…’ The recollection of these words put a stop to my sorrow in the loss of my beloved Grandpa. They inflamed me with a sense of fury and disgust, prompting me to retaliate.
(Bandhumadhav 175)
A further irony to be noted here is that Patil did not maliciously seek to end the life of Yetalya. Instead, his indifference to the actions of Yetalya and his belief that these actions were beneath the interest of the upper caste were enough to ensure Yetalya’s death.
	Limbale’s “White Paper” is very different in tone to most of the short stories present in the anthology, much the same way the style of Dalit poetry greatly differs from that of the short stories. The speaker of the poem is a Dalit man seeking his rights. While by itself the premise created in the poem seems straightforward, the socio-political context of the need to make such a demand is great. Articles 19 to 22 of the Indian Constitution confer the Right to Freedom to the people of India, and it is only under extenuating circumstances (as stated in the articles) that this right may be taken away. The fact that a member of any community in the country has no recourse but to demand his rights in the form of poetry – specifically poetry seeking to bring about social awareness and change, implies either a breakdown in the constitutional machinery of the state or else that certain communities are being denied their fundamental rights in defiance of the constitution.
	
My rights: contagious caste riots
	Festering city by city, village by village,
		Man by man
	For that’s what my rights are–
	Sealed off, outcast, road-blocked, exiled,
I want my rights, give me my rights. 
Will you deny this incendiary state of things? 
(Limbale: 1992 74.22-28)
As mentioned previously, it is a trend in later works of Dalit literature to maintain a more positive viewpoint. This is the most visible in the short stories of Bama, which are filled with instances of Dalits either throwing off the shackles of their oppressors or else ‘seeing the light’, so to speak, either due to education or simply because they are given enough reason to rethink the treatment of their community. The story I have selected, “Pongal”, is of the latter category. Again, the story contains images of a younger and better informed generation attempting to educate their predecessors. In the story, the main character, Madasami, heads to the house of his landlord every Pongal5 with a tribute of food in other to bring back the ceremonial prasadam6 of pongal, as well as any other gifts his landlord is willing to part with. Where Madasami and the rest of his family is willing to accept such a trip as a regular tradition to be followed without question, the middle and educated son Esakkimuthu finds the practice ridiculous, as the same tribute would be enough to feed their family for a week or more. Later, only the tribute has been offered and the prasadam accepted, Madasami begins to realize how foolish the tradition actually is - offering tribute to a man who does not receive it in the right spirit nor returns the sentiment to any extent. The fact that the landlord hasn’t even gifted his family with so much as a towel aside from the prasadam only increases his ire.
Reaching home, Madasami chewed on what Esakki had said like a cow chewing cud. “What the fellow said is right. Why did I go and call him stupid? Am I not a fool to have gone there and come back like this?” The more he thought about it the angrier Madasami got with himself.
(Bama: 2006 6)
The story concludes with Madasami telling his wife to leave the pongal to the cows, instead asking her to serve them a meal more regular to their own community. This act of his is symbolic of him throwing off the mental hold his landlord and the upper castes have on him, at least in the moment described in the story.
	While the stories of Gogu Shyamala aren’t as optimistic as those of Bama, they still carry more focus on the day-to-day lifestyles of the Dalit community. Where previous texts focused solely on oppression or else the means by which to overcome it, Shyamala’s work begins to show shades of a community that still manages to exist side by side with the upper castes. Oppression is referred to as a fact of life, but this doesn’t prevent them from leading their lives or enjoying them at every instance possible. In line with this, her stories never treat oppression as the sole topic of discussion or plot. Instead, mentions of it come up in passing. In the titular story “Father May Be an Elephant and Mother Only a Small Basket…” it has been used as the backdrop for the plot, where the father in the story is forced to flee when he is wrongly accused of stealing from the upper caste:
They put the entire blame on your poor father. They separated him from his family. They ruined us. The thief is one of them, but they put the blame on your father.…… How can we steal from them? We have no guarantee that we will get paid for our labour, but we have never demanded an account of our wages. Can we be thieves? We know how to work hard, not how to steal. They know all this, and yet they blame us. He was scared of being beaten to death, so he has gone god knows where.                                
(Gogu 19)
Even if the premise of the story is based on this act of oppression, however, the rest of the story carries no mention of it. Instead, Shyamala focuses on the manner in which the family recovers itself in the absence of the father, and how his sudden return spells both joy and disaster for them.
	From the viewpoint of social awareness, the fact of a new generation breaking past the barriers which curtail the older, more traditional and downtrodden generation is not only a commonly commented on trope but also a very important factor to take note of. With greater exposure through the work of NGOs and similar organizations, the members of a heretofore oppressed section of society are able to gain the knowledge necessary to argue against the religious or castist claims of upper sections of society that make use of ignorance to exploit them.
The exploitative state has a peculiar characteristic: it allows only those doctrines and institutions to survive and prosper which help its exploitative nature to proliferate; and it either pollutes or destroys those principles and opinions which are in fact constructive. The exploitative state needed inequality and untouchability, and so it sustained and cultivated them, shaping thought and culture accordingly. On the other hand, the principles which opposed inequality and untouchability were either destroyed totally, or were contaminated and suppressed.
(Bagul 275)
Where in earlier years a so-called heroic figure never emerged in the cultural imagination of the people to overthrow such a state7, modern Dalit literature carries inspiring tales which play an integral role in ensuring that the Dalit community as well as other communities realize that such a lack no longer exists. 
2. Motherhood and the Self - Female Subjugation
If there is any soul in this country who subjected to all kinds of oppression and exploitation, it is the dalit woman. On one side she is oppressed by the caste system, on the other side she is subjected to gender oppression and class exploitation. She is a dalit among dalits.
(Challapalli 2)
In the case of any struggle for identity among marginalised groups, there is always segregation to some extent of minority communities within a ‘larger’ marginalised whole. Similarly dalit women are found to face a similar level of segregation within their own community. Again, as in the case of the oppression narrative, earlier stories and texts carry a far more grim perspective on what it means to be a woman in the dalit community. Spivak in her “Can the Subaltern Speak?” states that “If, in the context of colonial production, the subaltern has no history and cannot speak, the subaltern as female is even more deeply in shadow.” Similar to this, if the men in Dalit society face oppression, the women are doubly oppressed as not only do they face oppression as dalits but are also subjugated by both the men of their community as well as by the higher castes for being women. By being socially segregated from the upper castes, the dalit woman may not rely on any legal institutions for aid if she faces abuse9, and whether this abuse is inter-caste abuse or intra-caste holds no weight - Patriarchal oppression has been accepted as a commonality. More modern texts are willing to consider the possibility of a dalit woman breaking the mould in order to better her status and position, but in some cases even with respect and standing, the position of the female dalit continues to remain precarious.
In Poisoned Bread, among the texts present those commenting on women’s issues are very few. While there is a selection of female poets, there are no short stories written by dalit women writers – possibly because dalit women took to poetry before short stories or novels8. Both the story and poem I have selected, “Livelihood” and “Under Dadar Bridge” are written by men, but consider the female perspective within these texts.
“Livelihood” follows the life of a newly married woman named Kashi who, after the death of the mother who took great care to protect her from the harsher realities of their lives and the conviction of her husband in the murder of an upper caste shopkeeper, has no choice but to condemn herself to a relationship with the bootlegger Kesu Ghatge. Shirwale’s description of Kesu and the son that Kashi later bears is nearly grotesque, embodying all the ugliness of the society that Kashi has been left vulnerable to. When Kesu is also imprisoned, Kashi is forced to consider a new means of supporting herself. After realising that her deformed child attracted the pity of others, she began to look upon the child as her trump card, her only means to continued survival.
Kashi, who had once wanted to strangle the baby, to demolish every sign of Kesu Ghatge from before her eyes, to revenge herself on him, now began nursing the child with tender care. She bought baby foods and tonics for him, and he began to thrive like a huge baby owl. And the more he thrived the fuller became her bag with coins.
(Shirwale 205)
While it can be argued that motherhood as a narrative is not readily accessible within these stories, the fact of the matter is that Kashi originally feels connected to her child (Shirwale p. 204). It is the resemblance he bears to Kesu, the patriarchal figure in the story, that makes him abominable to her. At the conclusion of the story, when Kesu takes the child away if only to ensure that Kashi cannot make a living off of the alms she gets for him, it is as though she loses her “lifetime’s livelihood” (Shirwale p. 208), she no longer has any means of survival left to her.
	Prakash Jadhav’s “Under Dadar Bridge”, however, takes a completely different stance on the ‘mother’ in question. Where Shirwale works within a feminine point of view, Jadhav’s speaker is male, but rather than the gender of the child the focus is on the gross sexuality of the mother. Motherhood here takes on a ghastly shade, and when the child in question demands to know about his father, seeking to form some sort of social or religious identity based on the identity of the father, the mother crudely denounces any connection to or recognition of who the child’s father may be. 
	‘Why? Was there only one who mounted
and then abandoned my body?
How many names shall I mention?
Many came and many went.’
(Jadhav 66.44-47)
It is clear here that the speaker’s mother has become distanced from her body. It is the last remaining commodity left for her to sell, and this causes her to have discounted all mental association with it. “‘My stomach was on fire with hunger, / and they needed my cold corpse’” (Jadhav p. 66.57-58) is what she says, her body having no more place in her life than a corpse. Rather than as a son, her child is regarded by her as a remnant of her body, or her old self – “‘…Strip me and/ have a good long look at the tomb/ that was broken to pull you out.’” (Jadhav p. 67.80-82) The son himself has othered the woman who is his mother, unable to understand why his mother is in the position that she is, not only selling herself for sustenance but also denying him the identity that he seeks. Much like Kashi in Shirwale’s story, it can be argued that the dalit mother in “Under Dadar Bridge” considers her child part of her own identity and livelihood, and the traditional conventions of Indian society that allow the father greater claim over the child (Shirwale p.208) are threatening enough to make the mother deny any possible cognizance of his father. The fact that his father has no more association with her body than as one of the many that violated it only strengthens her conviction.
	In comparison to the harsh picture of the lives of dalit women detailed in Poisoned Bread, Bama’s work is again comparatively bright. The shift from the older text to Bama’s stories is almost jarring – the women in Bama’s stories face abuse, but they also have the mental and physical fortitude to not remain beholden to the male members of their community – a perspective change that has likely become possible due to the changing face of women in society. In the story I have selected, “Ponnuthayi”, the titular character becomes an entrepreneur in order to make money to support herself, and this makes the other people of the village resent her, as she has managed to uplift herself from the traditional position of the women of the dalit community. She is independent and self-reliant enough that she is completely at mental peace with the idea that she is doing the unthinkable for a regular woman in her position. She distances herself from her abusive husband and the children that he fathered, complaining about him at the police station to ensure that he no longer troubles her - again a notion and action completely alien to the women of her village and in her community, a majority of whom reconcile themselves to the fact that a man is necessary in their lives.
Ponnuthayi put the thali10 in her waist-fold, picked up her basket and went to town. The next day she put up a small shop in front of the chavady and started her business. The thali that had lain around her neck for ten years occupied the entire shop now, in the form of goods to be sold.
(Bama: 2006 70)
Where the narratives in Poisoned Bread and Bama’s stories offered starkly different views of the dalit woman’s place in society, Gogu Shyamala’s stories manage to offer something of a middle ground. Some degree of respect and equality may be accorded to the women in her stories, but this doesn’t always mean that this equality exists in all spheres. In the selected story, “But Why Shouldn’t the Baindla Woman Ask for Her Land?”, the following dialogues are said by the dora and one of the upper caste heads during a discussion among them to prove that Saayamma has no right to demand that he return her ancestral land:
If we give her the slightest chance to talk, she starts digging up things from the past. She doesn’t allow anyone else to intervene. The problem is, she does not know her place and doesn’t know how to talk to her superiors.
(Gogu 59)
See now, all you do is ask them to perform the erpula’s role in the Ooradamma festival and they start talking about land… do they think land comes for free or that the wind brings it? Why do these riff-raff need land?
(Gogu 60)
The fact that this is said inspite of the fact that the erpula woman of the village must be accorded respect (Ghose p. 9), and that it is said inspite of the fact that the land actually belongs to Saayamma, clearly proves how low the lower caste is in the gaze of the upper caste portrayed within this village. At the end of the story, the moment Saayamma begins to demand justice and her land, to the extent where she angrily speaks out against the dora and the other upper caste heads, it is her own family that drags her away, while the dora’s first reaction is to demand why the lower caste elders were unable to keep a woman of their caste under control. Saayamma faces clear oppression for being a woman of a lower caste previously in her life as well, as can be seen in the flashback in the story, which informs the reader that due to inter-caste differences, she wasn’t allowed to freely grieve for her husband. She is even labelled a mistress, despite being a lawfully wedded wife and mother, solely for the fact that she is of the madiga caste while her husband had been of the mudiraju11.
The changing trends of the position that the dalit woman occupies in Indian society as well as in the dalit community are somewhat connected to the larger feminist struggle for emancipation and equal rights. Where several dalit women writers would argue that their struggle is separate from that of the upper caste woman due to a difference in context and granted value of freedom, the fact that the dalit woman accorded a higher degree of freedom in the present day as compared to earlier decades implies that the larger question of female emancipation should be considered a critical if not paramount concern. As Rege puts in her discussion of the creation of a Dalit Feminist Standpoint Position:
It is obvious that the subject/agent of dalit women's standpoint is multiple, heterogeneous even contradictory, i.e. that the category 'dalit woman' is not homogenous - such a recognition underlines the fact that the subject of dalit feminist liberatory knowledge must also be the subject of every other liberatory project and this requires a sharp focus on the processes by which gender, race, class, caste, sexuality - all construct each other.
(Rege 8)
Additionally, it must be recognised that not only the dalit woman but all women who struggle for emancipation must assimilate the experiences and narratives of struggle in other marginalised groups as well, as an accurate understanding and perspective of freedom can not be created in isolation from other significant narratives of liberation12.
3.  Dichotomous Views on Education
It is clear that although Dalits are permitted to enter the education system, they are prevented in many cases from taking full advantage of it. Some teachers from a high-caste background are often anxious about the threat to their status posed by Dalit self-assertion, and so do all they can to perpetuate their superiority. All this raises questions about the very nature of citizenship for Dalits in independent India.
(Paik 17)
As mentioned earlier in this paper (p. 4, 5, 8), education is the factor which separates the new generation of dalits from the old. In several instances, education is considered the deciding factor by which the community may uplift itself from the low position it is in, as with education comes a greater understanding of the society they live in and the rights granted to them by the government. Ignorance is in some cases the greatest obstacle before the dalit community. Not all members of the community agree with this notion, however, as schooling a child requires money as well as the loss of one possible earning member of the family – at least until the child has completed his or her education. On the whole, studies as well as discussions at various forums in the past indicate that there is a definitive voice in the dalit community that calls for the next generation to be educated13.
The story selected from Poisoned Bread, “Barriers”, depicts the high level aversion some members of the upper castes have to members of the dalit community gaining an education. This is again a regularly recurring theme in education-oriented narratives, but doesn’t necessarily mean that all members of the upper caste carry the same beliefs. In the story, Narayan is initially allowed to pursue his education in a different village than his own, but over time the close-minded attitude of the Headmaster of the school - punishing him with manual labour whenever he was late for class, later using any means possible to keep him away from class - forces him into confiding in one of the dalit political leaders. This eventually results in the headmaster attempting to get him arrested on false charges, taking any means possible to make him leave the school.
‘Gave me a jalebi with your own hand, you mongrel dog!’ The headmaster was muttering. ‘How did you dare?’ Vatsalabai was trying to lead him inside by the hand. ‘Desa Bhil spared you. Constable Arjuna also spared you. The cheats!’
(Meshram 240)
The story ultimately ends with Narayan setting the house of the headmaster on fire, and in this way finally breaking past the barrier imposed on him by the close-minded attitude of the headmaster, signifying his graduation into a new phase of his life and his symbolic escape from the control of the headmaster.
	Kardak’s poem “Send My Boy to School” is comparatively cheerful in tone, but the social commentary in it is still sharp. The theme of all hopes being pinned on the next generation echoes clearly in this poem, speaking in the point of view of any member of the community who seeks to better both the family and community by bettering the progeny:
	He’s got something from society; in return
My boy is going to learn
He’ll be a lawyer; nobody’s fool
Send my boy to school, etc.
(Kardak 11.17-20)
	In a strange turnabout, the stories in harum-scarum saar & other stories carry a more negative view of what dalit students in pursuit of an education can face. This is possibly due to Bama’s own experiences with the education system, both as a student in her youth as well as a teacher later in life (See Bama: 2000). The story I have selected, “half-sari”, depicts the fallout of the decision of Irulappan, who sends his daughter Chellakkili to study in another village. Sent to the household of her father’s landlord’s daughter to work and study at the same time, Chellakkili is instead subjected to the abusive treatment of the lady of the house, who doesn’t believe in sending the ‘working class’ to gain an education. 
She was brought here on the pretext that she could study but she was not sent to school at all. She was made to work non-stop. That ten or twelve year old child had to do all the household work, cleaning, cooking and whatnot! 
(Bama: 2006 78)
The ill treatment she faces proves to be fatal, and the story ends with Irulappan hanging himself from a tree in the house of his landlord once he realises what atrocities he condemned his daughter to in his ignorance. The symbolic significance of the title is that it is a half-sari (thavani) that the landlord attempts to use to convince Irulappan that his daughter’s death was fate and nothing more, and it is this garment that Irulappan makes use of when he commits suicide.
	Gogu Shyamala’s stories again rise to a more positive note in this theme. While more than one of her stories focus on the idea of education (whether academic or otherwise) the story I have selected, “Obstacle Race”, focuses specifically on the story of Adivaiah, considered very intelligent by his family and therefore sent to school to pursue his education. The story narrates various incidents from Adivaiah’s school life, the barriers he faces as well as the manner in which his natural intelligence and perseverance finally manages to endear him to his teachers. The most poignant part of the story is when an upper caste figure, Rami Reddy, insists in front of him that teaching anyone from the baindla caste is no more than encouraging them to become real ‘sorcerers’
“Your father is a fool and you are one too! What a thing to do! Teaching that boy to read and write indeed! That fellow is a crafty rascal even without any education. He is a baindla boy. The baindla… they are into all kinds of worship and even witchcraft! Imagine what they will do once they are educated. They’re going to take over our temples! Give this fellow some education and he’ll turn into a real sorcerer! So just stop this nonsense, you idiots! Stop it!”
(Gogu 128)
Adivaiah is understandably hurt by the statement, unable to understand Rami Reddy’s narrow-minded words. It is only when his grandfather turns the words around and makes the idea of becoming a sorcerer sound like something any young boy should wish become that he is reassured. The grandfather is not seriously considering the idea of his grandson doing sorcery here – instead, a sorcerer for the grandfather is someone capable of miracles. And Adivaiah’s natural intelligence and dedication towards education is indeed something that will one day culminate in miracles for the grandfather.
The antithetical views of education present in the dalit community create an interesting view of the community as a whole. Inspite of the negative tone that some narratives take, the speakers in question never appear to regret having undertaken the pursuit of education. Bama in her autobiography, Karukku, is particularly quotable in this regard:
Yet, because I had the education, because I had the ability, I dared to speak up for myself; I didn’t care a toss about caste. Whatever the situation, I held my head high. And I completed whatever I took up, successfully. So, both teachers and students showed me a certain affection, respect. In this way, because of my education alone, I managed to survive among those who spoke the language of caste-difference and discrimination.
(Bama: 2000 20)
Similar streams of thought are common to other marginalised sections as well. The topic of education is one that is given due consideration in several spheres, as education is a tool to move past oppression of any kind. 
4. Concluding Analysis
	The texts gathered under the thematic umbrella of Dalit literature in Hindi and other Indian languages are not just an undifferentiated mass of univocal narratives of ‘authentic experience’ and social protest. Rather, they represent today mature and nuanced manipulations of language, narrative structure, content and imagery that rely heavily on imaginative and creative ambitions and construct carefully wrought worlds of meaning
(Brueck 4)
	Discussion of themes of oppression, female subjugation and education are common in several minority groups. The literature of the marginalised seeks to create an awareness of itself amongst the larger communities as well as amongst the marginalised as well. Dalit literature is essentially social, and aims at awareness in the dalit community (Muktibodh 270). I argue that this building of awareness need not be limited to the dalit community alone. The issues before the dalit community are far reaching and have been successfully dealt with in a number of narratives – via fiction or autobiographical accounts. The real and the melodramatic come together to create a cohesive and stimulating narrative that encourage the reader to consider active transformation of the society (Brueck 7, 19), rather than passively commenting on the ‘abject state’ of the dalit community. Where some writers believe that pity and sympathy must necessarily be present to increase interest in the struggles of minority groups, the opposite is inherent in the narratives of the writers of those groups themselves. There is a strong current of thought aiming at a dynamic metamorphosis of these communities which can be possible only through the involvement of the communities in such an endeavour. 
Where some critics claim that the writing of marginalised groups and the literature of the dalit community in particular is univocal, it can be argued that the narration of various instances of revolt or suppression only seem univocal on the surface (Limbale: 2004 35) – writing of this variety is distinctly social in character, and the content being analysed is not the narrative but the context in which it is set. Similarly, uni-dimensionality is a charge that becomes concrete only when there is a single strand of thought being recognised in the literature of a community. Dalit Literature cannot be considered uni-dimensional when the issues being discussed cover a vast range of topics. Early Dalit Literature admittedly focused only on the oppression faced by the community, but later writers instead focus on the lives of the people. An in-depth analysis of the Dalit culture as well as the emergence of a distinct Dalit consciousness ensure that any earlier uni-dimensionality the genre may have been accused of no longer persist. 
Ultimately, that Dalit Literature has opened the way for further discussions into social awareness and transformation in other marginalised communities and minority groups is becoming increasingly evident in the present day.
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2. Except, again, in the case of the Shudra community, currently referred to as the Backward Castes while the Dalit community is segregated into Scheduled Castes and Scheduled Tribes. Being the fourth varna or caste of the Chatur Varna system, this community faces its own share of oppression even if it isn’t considered an untouchable community. Taken from George Bühler’s translation of the Manusmriti, or The Laws of Manu, “One occupation only the lord prescribed to the Sudra, to serve meekly even these (other) three castes.” (Chapter I, point(verse) 91)
3. Poisoned Bread contains translated selections of Marathi poetry, autobiographical extracts, short stories, essays and speeches. I have consciously made the decision to analyse only the short stories and poetry, with some critical excerpts being supplied from the essays present in the anthology. This is because one of the most acute arguments posed to any form of research or writing medium in Dalit literature is that Dalit literature is both propagandist (Limbale 34) as well as filled with autobiographical narratives – univocal in content. While autobiographical extracts undoubtedly offer a more realistic if grim perspective, by not selecting them I am attempting to avoid this pit trap prevalent in research of Dalit narratives.
4. Jowar is the Hindi term for Sorghum bicolor, the edible strain of the sorghum plant, and is commonly cultivated in several states in India.
5. A spring harvest festival celebrated in Southern India over a period of 3 days, referred to by various names, including the better known Sankaranti. “Pongal” is the name associated with the festival in the state of Tamil Nadu. The festival is also celebrated in Northern India - Lodi - but with different customs and rituals involved. 
6. A ceremonial offering of food to the Gods, blessed by them and then distributed among the family and others associated with them.
7. See Bagul p. 276. “…The reason was that the oppressed classes lack the necessary facilities.”
8. See Challapalli Swaroopa Rani’s “Dalit Women's Writing in Telugu”, Economic and Political Weekly, Vol. 33, No. 17 (Apr. 25 - May 1, 1998), pp. WS21-WS24 and Veena Deo and Eleanor Zelliot’s “Dalit Literature - Twenty-Five Yeats of Protest? Of Progress?” Journal of South Asian Literature, Vol. 29, No. 2, MISCELLANY (Summer, Fall 1994), pp. 41-67.
9. See Bela Malik’s “Untouchability and Dalit Women's Oppression”, Economic and Political Weekly, Vol. 34, No. 6 (Feb. 6-12, 1999), pp. 323-324.
10. A gold necklace, similar in spirit to the wedding ring - the mark of a married woman.
11. Sub-castes in the dalit community, where the Mudiraju occupy a higher position and the Madiga are amongst the lowest sub-castes.
12. “The dalit feminist standpoint which emerges from the practices and struggles of dalit woman, we recognise, may originate in the works of dalit feminist intellectuals but it cannot flourish if isolated from the experiences and ideas of other groups who must educate themselves about the histories, the preferred social relations and utopias and the struggles of the marginalised.” (Rege p. 8)
13. “Many speakers felt that without education, the next generation too would be trapped into the same iniquitous social world that their parents inhabit.” (Malik p. 3)
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Abstract
सर्वत्र सुखिनस्सन्तु सर्वेसन्तु निरामयाः I
सर्वे भद्राणि पश्यन्तु माकश्चिदुःखमाप्नुयात् II
The sayings of Upanishads emphasizes that every person has to be happy, healthy, enjoy full life, and should see good every where. Hence Veda expects universal welfare. Our 
ancestors did all activities keeping in view the welfare of the universe. Hence they wrote many Kavyas, Puranas, Etihasas to emphasize human values. Writers who have human values, and those who wish universal welfare, can only compose good works. ‘नान्रुषिः कुरुतेकाव्यम् ’ explains the same. Human values which were enlightened by such rushis, are eternal and universally famous. They taught the principle of equality in respect of every thing. Human values such as truth, dharma, non-violence, mutual help, justice, morality, equality, absence of jealousy and egoism etc were given importance in Atharva Veda. The present paper enlightens all such values. 
Body of the paper
Atharva Veda has many references to human values. It says that human beings are social animals and cannot be isolated from society because, society is further strengthen by these values.  Growth is possible only by united work.  Hence people are encouraged to bring Unison in words, deeds and thoughts. It shall acquire social development and national growth. 
TRUTH: Our ancient rishis gave utmost importance to truth. Therefore Taittiriyopanishad says ‘सत्यं वद’ (1) Mandukyopanishad says’सत्यमेवजयते’ (2) Chandyogapanishad says that all animate and inanimate objects follow truth. Hence, that is Brahma (3) Rigveda says that truth is to be followed by all human beings without fail. (4) The truth in any matter does not depend upon the will or wish of an individual.  Truth is an inherent value in the psyche of a person, in fact that no one likes to be called a liar, not even most liars. Further, it is much harder to sustain a lie than to maintain the truth  because one lie leads to another till the complexity becomes unmanageable. Atharva veda advises that every body should stand on his word 
यददीव्यन्नृणमहं कृणोम्यदास्यन्नग्न उत संगृणामि I
वैश्वानरो नो अधिपा वसिष्ठ उदिन्नयाति सुकृतस्यलोकं II (5)
One should fulfill one’s words in case of promises made to parents.(6)
Dharma: Our ancestors defined dharma as duty, responsibility, and good conduct etc. Rigveda defined it as  सन्मार्ग.(7) Atharva veda says it as प्रुथिविं धर्मणद्रुतम् ‘. Taittiriyopanishad says ‘धर्मंचर’(8) Valmiki emphasized dharma as main character for a king ‘रामोविग्रहवान् धर्मः’ Even kalidasa says that people who belonged to Raghu dynasty  are embodiment of dharma.(9) Dharma is the main among four purusharthas.(10)  Atharva veda has many references to dharma. It says that a King has to protect people who follow dharma. 
परिणोवृङि शपथ ह्रदमग्निरिवा दहन् I
शप्तारमत्र नो जहिदिवो वृक्षमिवा शनिः II (11)   
It emphasize that unrighteous people cannot defeat righteous people (12) Moreover a king has to punish people who attribute false allegations on people who follow dharma.(13)  Vedas say that every body has to enter  gruhastashrama with the  permission  of parents and elders. This dharma is to be followed by every one without exception.
तेन भूतेन हविषायमा प्यायतां पुनः I
जायां यामस्मा आवाक्षुस्तां रसेनाभिवर्धतां II (14)  
More over Veda says that a girl and boy should marry for the sake of dharma only(15) It emphasize  that dharma can be followed if one is disciplined (16) The Veda advises that one should abstain from violence, debauchery, evil deeds, sensual attachment, hatred, anger, and ego to follow dharma (17) 

Every body should strive to become pure and chaste. By renouncing these evils and sins, one becomes prosperous and successful. All learned people should motivate others who are lazy and careless towards following four purusharthas. 
रुतस्यर्तेनादित्या यजत्रा मुञ्चतेह नः I
यज्ञं यद् यज्ञवहसः शिक्षन्तो नोपशेकिम II (18)
Atharva veda specify many duties of human beings like serving parents and elders by fulfilling देवरुण, पित्रुरुण,and रुषिरुण. (19) If any mistake is being done against the wish of parents and elders then one should ask forgiveness and make himself pure. (20) Atharva Veda describes many duties of the king. The most important duty of the king is  to protect people against both internal and external dangers. His main objective should be to punish the wicked and protect the good. More over he has to see the improvement of ethical and moral values of the people.(21) According to atharvaveda ‘dharma’ is the main constitution of the country. It alone regulates the social life of people. King is the prominent one to follow ’dharma’ and also implement. Receiving guests and taking their advises is the prime duty of a house holder. Atharva veda  describes many rules and duties for a gruhasta.(22) Complete ninth sukta of ninth kanda describes the hospitality.
 NON VIOLANCE: We can define ahimsa as ‘हननं हिंसनम् वा हिंसा, न हिंसा अहिंसा’  All our ancient rishis say that ahimsa is an action which does not  give pain through words, actions, and mind.  While explaining yama as “अहिंसा-सत्यास्तेयब्रह्मचर्यापरिग्रहाः यमाः” patanjali specified it’s importance. While describing duties of a human being. Manu says ”अहिंसयैव भूतानां कार्यः श्रेयोऽनुशासनात् (23)   Vyasa also says “अहिंसा परमो धर्मः”in Mahabharata.(24)  Atharva veda says that  people always have to do peaceful activities with  peaceful mind. 

अस्मै ग्रामायप्रदिशश्चतस्र ऊर्जंसुभूतं स्वस्ति
सवितानः कृणोतु अशत्रिव्न्दो अभयं नः
कृणोत्वन्यत्र राज्ञामभि यातु मनुः (25)
‘Peace’ in terms of personal life, society and world is a product of all positive values working together sufficiently. When there is no truth, conflict arises between love and justice, Eentually peace is endangered or lost. Hence Atharva veda opines that all noble people have to accept others who follow righteous path, with their noble thoughts and deeds.(26)  The Main duty of a person is to destroy  ‘dharmahina’ for the sake of peace.(27) One should remove excess desire, and anger which leads to all types of sorrows. Hence veda instructs that no body can be under the control of kama and krodha (28)
RESPECT OTHERS : (Part of Dharma) Atharva veda says that every body should be happy by honoring parents and teachers.
इदवत्सराय परिवत्सराय संवत्सराय कृणुता बृहन्नमः
तेषां वय़ं सुमतौ यज्ञियानामपि भद्रे सौमनसे स्याम (29)   
More over it emphasizes that a man deserves to speak truth after being trained by  teachers and parents.(30)
MAITRI :Every body has to have good friends to prosper in the life.(31) More over every body has to help each other  for the happiness  of the family.(32)  Atharva veda advise that one should have care and  concern for others. For example  If any person goes out, he keeps on remembering family members, in the same way the family people  should also remember them.(33)
UNITY : Atharvaveda says that all human beings should be united in their works, learning and thoughts.(34) Atharvaveda express that human beings should attain all learning and strive for universal unity.(35) Atharva veda recommend that no activity should lead towards war , punishment and violence.
 JUSTICE: Equality is the most important human value of a person. Atharva veda says that wife and husband has to treat each other equally . 
यस्तेऽङ्कुशोवसुदानो बृहन्निन्द्र हिरण्ययाः
तेना जनीयते जायां मह्यं धेहि शचीपते  (36) 
Atharva veda enlightened us with  many punishments given by king in different circumstances. He was the law maker. Judgment of the king was final .
 DONATION: According to Atharva veda every man has to donate something for deserving people. (37) Most important value is to help others. Atharva veda says that ‘The person who strives for the good of others, engages in action for the welfare and impresses all his subjects, is fit to become the king or leader of the masses’. It says that peace should be prevailed everywhere through mutual help.(38)
                               All Vedas emphasis that moral, and ethical values of a person are most important for a  peaceful society which is  lacking in thes present scenario.
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స్త్రీ విముక్తి  ఉద్యమము-తులనాత్మక సాహిత్యము
తెలుగు కధలు, నవలలు---స్త్రీ వాద ప్రభావము-ఒక తులనాత్మక పరిశీలన.
పందొమ్మిదవ శతాబ్దములో తెలుగు రచయితలు సాంఘీక సమస్యలను  ఇతివృత్తములుగా    గ్రహించి నవలలను,కధలను రచించారు.  ఆధునిక సాహిత్యములో  నవల—గద్య ప్రక్రియగా   ప్రారంభమై, సరళ గ్రాంధికముగా మారి, వచనరూపములో విస్తృత ప్రజాదరణను పొందినది. ఆ కాలములో వచ్చిన సాంఘిక ఉద్యమాల ప్రభావము. ఆ యా రచనలలో తప్పక గోచరించేది. సంఘ సంస్కరణ, జాతీయ వాదము, స్త్రీ వాదము, దళితవాదము మొదలైన. సిధ్దాంతాల ప్రభావము తెలుగు రచయితలపైన  కూడ ఉన్నది.  సంఘములో తమ చుట్టు జరుగుతున్న అన్యాయాలకు అక్షరరూపమిచ్చి, ఆ సమస్యల పట్ల అవగాహన కలిగించడమే కాకుండా,తమకు తోచిన పరిష్కారాలను కూడ సూచించారు.  కందుకూరి,గురజాడ  మొదలైనవారి రచనలలోఉన్న బాల్యవివాహాల దురాచారము, స్త్రీ విద్య ప్రాధాన్యత, స్త్రీ పునర్వివాహ ఆవశ్యకత మొదలైన విషయాలు అవగతమై ఎందరో రచయితలు స్ఫూర్తిని పొంది సుప్రసిద్ద నవలలను,కధలను రచించారు.
ముద్రణా యంత్ర  ఆవిర్భావముతో తెలుగుదేశములో పత్రికలు, అవి నిర్వహించే కధల,నవలల పోటీల వలన తెలుగు సాహిత్యములో నవల,కదా సాహిత్య ప్రక్రియలు పరిపుష్టమయ్యాయి. గృహలక్ష్మి, భారతిమొదలైన పత్రకలు స్వాతంత్ర్యానికి పూర్వకాలములోను,ఆంధ్రపత్రిక,ఆంధ్ర ప్రభ, ఆంధ్రజ్యోతి,మొదలైనవి స్వాతంత్ర్యము వచ్చిన తరువాతి కాలములో విస్తృత ప్రచారములో ఉండి,ఎందరో రచయితలకు  ప్రోత్సహాన్ని అందజేశాయి.నవలలు ముందుగా వీటిల్లో సీరియల్స్గ్ గా ప్రచురితమై, తరువాత నవలలుగా ప్రచురించబడేవి.
ఇటీవల తులనాత్మక సాహిత్య అధ్యయనము బహుళ ప్రచారములో ఉన్నది. ఒకే కాలములోవచ్చిన సాహిత్య ఉద్యమాల ప్రభావము అన్ని భాషలపైన ఏ విధముగాఉన్నదో తులనాత్మక సాహిత్య అధ్యయనము ద్వారా పరిశీలించవచ్చును. భిన్న భాషలలో వచ్చిన సాహిత్యాన్ని  అధ్యయనము చేసినవిధముగానే  ఒకే భాషలో భిన్న కాలాలకు చెందిన రచయితల రచనలనుకూడ అధ్యయనముచేయవచ్చును. ఆ విధముగా నేను  ఈ పరిశోధనపత్ర సమర్పణకు కధా సాహిత్యములో రెండు కధలను, నవలా సాహిత్యములో రెండు నవలలను గ్రహించి తులనాత్మక అధ్యయనము ఆధారముగా స్త్రీ విముక్తి ఉద్యమ ప్రభావము ఏ విధముగానున్నదో పరిశీలించుట జరిగింది.
నేడు స్త్రీ వాదము  ఒక  ప్రముఖమైన సాహిత్య ఉద్యమముగా రూపొందినది. స్త్రీ వాదమునకు ప్రపంచనేపధ్యముము వేరు. భారత దేశ నేపధ్యము వేరు. రెండింటిని ఒకే దృ,ష్టితో పరిశీలించకూడదు. భారతదేశములో తెలుగు దేశములో తెలుగు సాహిత్యములో స్త్రీ వాదము పందొమ్మిదవ శతాబ్దము చివర, ఇరవై శతాబ్దములో సాహిత్యముపై ప్రభావము చూపింది. స్త్రీ వాదానికి స్త్రీ విమోచన  ఉద్యమము తొలి దశగా భావించవచ్చును,. ఆ తొలి దశలో సంఘ సంస్కర్తలైన రచయితల విశాల భావాలు, స్త్రీ విద్యకు, అభివృధ్దికి సహకరించాయి. అనంతరకాలములో మహిళలే  తమ తమ రచనలలో తమ సమస్యలను, ఆవేదనను వ్యక్తము  చేయసాగారు. సమస్యలకు తమకు తోచిన పరిష్కారాలను అందజేశారు.
ఈ పరిశోధన పత్ర సమర్పణకు తులనాత్మక అధ్యయనానికి  స్వీకరించినవి----- కధాసాహిత్యములో కనపర్తి వరలక్ష్మమ్మగారు రచించిన  ముందుకధ   భారతి పత్రికలో  జూలై -1930సం,,,లో ప్రచురంపబడినది.  రెండవది  చెల్లి రైలెక్కకమ్మా అనే కధ గోవిందరాజు సీతాదేవి  రచించినది ఆంధ్ర పత్రక ఆగస్టు 1975 సం...లో ప్రచురింపబడినది. నవలా సాహిత్యములో మొదటిది  మళ్ళి తెల్లవారింది.అనే నవల వాసిరెడ్డి సీతాదేవి రచించినది. రెండవ నవల  నన్ను వెళ్ళి పోనీరా అనే నవల ఇరవై శతాబ్ది చివరలో ప్రచురించబడినది.  ప్రధమముగా కధా సాహిత్యాన్ని పరిశీలనకు తీసుకుంటే  మొదటిది  కనపర్తి వరలక్ష్మమ్మ రచించిన ముందు కధ భరతిలో ప్రచురించబడినది. బాల్య వివాహమనే దురాచారానికి బలి అయిన మహిళకధ.  రచయిత్రి  ప్రాచీన  హిందు బ్రాహ్మణ  కుటుంబాలలో  ఉండే పెద్దల మూఢత్వమును  మహిళలకు చదువు లేకపోవటము వలన కలిగే నష్టమును స్పష్టముగా వివరించారు.
శారదా చట్టము వస్తుందనే భయముతో జరిగిన బాల్య వివాహాలలో భాగముగా పేరిశాస్త్రిగారు ఏడాది వయస్సుగల కూతురు కామేశ్వరికి , ఏడేండ్ల వయస్సు గల శేషగిరికిచ్చి, ఐదురోజుల  వివాహము  సలక్షణముగాచేశారు.శేషగిరి తండ్రి  సుబ్బయదీక్షితులు బడిపంతులు. పూర్వాచారానుగుణముగా కొడుకుకు వివాహమైతే చేశాడు కాని  కొడుకును బాగా చదివించాలనే కోరిక గలవాడు. కనుక  శక్తికి మించినా కొడుకును చదివించటానికి పూనుకుంటాడు. శేషగిరి కూడ తెలివైనవాడు కావటము వలన సులభముగా చదువులో పైకి వచ్చి,బి.యే. పూర్తి చేశాడు. లా చదువు కోసము మద్రాసులో అడుగు పెడ్తాడు.మద్రాసులో  తోటి విద్యార్ధినీ. విద్యార్ధులను చూడటము వలన  స్త్రీ చదువు లో ముందుకు రావటము గమనించి, తనకు జరిగిన బాల్య వివాహానికి సిగ్గు పడుతూఉంటాడు. కామేశ్వరి మాత్రము  తల్లి తండ్రుల  మూఢాచారలకు అనుగుణముగా విద్యా గంధము లేకుండా పుట్టింట్లో పెరుగుతూ ఉంటుంది.  తల్లి ,తండ్రులు  ఆవిధముగా ఆమెను పెంచటానికి  ప్రధానముగా  రెండు కారణములను  రచయిత్రి వ్యక్తము చేస్తుంది.  అవి—మొదటిది  పిల్లకు ఎలాగు పెళ్ళి అయిపోయిందికదా అనే ధిలాస.. రెండవది  ఆడదానికి  చదువు చెప్పించడము వలన విపరీతపు వికృత శాసనాలు పుట్టడానికి  కారణమని, ఆడది హద్దు మీరకుండా ఉండటానికి సాధ్యమైనంత వరకు అణగద్రొక్కి  ఉంచడమే మంచిదనే పేరిశాస్త్రి అభిప్రాయము. 1   చదువు లేక పోవటమే కాక, కామేశ్వరిముఖము బాల్యములో వచ్చిన  స్ఫోటకము వలన ఉండిపోయిన మచ్చల కారణముగా అందవికారముగా మారింది. మద్రాసులో లా చదువుతున్న శేషగిరికి   భార్యను కాపురానికి తీసుకు వెళ్ళటానికి రమ్మని వ్రాసిన ఉత్తరము ఏమాత్రము నచ్చలేదు. శేషగిరి –బాల్యములో, తనకు ఇష్టాయిష్టములు కూడ ఏర్పడని వయస్సులో చేసిన వివాహము తన ఇష్టానికి వ్యతిరేకమని, ఆ వివాహము ధర్మ బధ్ధముకాదని సహేతుకముగా వివరిస్తు  తండ్రికి పెద్ద  ఉత్తరము వ్రాస్తాడు. విద్యాధికుడు , బాధ్యత తెలిసిన కొడుకు   ఆ విధముగా వ్రాసిన  ఉత్తరము  అందుకున్న సుబ్బయ్య దీక్షితులు  తాను చేసిన పనికి  విచారించి,మనిషి చేత  ఆ ఉత్తరాన్ని వియ్యంకుడికి పంపిస్తాడు.వియ్యాలవారు  వస్తారనుకున్న సమయానికి ఉత్తరము చేరుతుంది. పేరిశాస్త్రికి అంతులేని కోపము వచ్చినా ఏంచెయ్యలేక  ఊరుకుంటాడు. ఆవేశములో కూతురికి తిరిగి వివాహము చెయ్యాలని అనిపించినా శాస్త్రవిరుధ్దమైన పని చేసే ధైర్యము లేక ఊరుకుంటాడు. ఆ విధముగా  పెద్దల మూర్ఖత్వానికి కామేశ్వరి జీవితము బలి అయ్యింది.
ఈ కధలో కామేశ్వరి  తల్లి తండ్రుల ఒద్దికలో  అమాయకముగాపెరిగిన పిల్ల. పెద్దల మూఢత్వాన్ని ఎదిరించే దృష్టి కూడ లేని పిల్ల.  పేరిశాస్త్రి  అల్లుడు చదువులో పైకి వస్తున్నాడనే విషయము తెలిసినా తన మూఢత్వముతో కూతురికి చదువు చెప్పించడు. తండ్రికి వ్యతిరేకముగా  ఆలోచించలేని కామేశ్వరి కేవలము తల్లికి చేదోడుగా ఉంటుంది. అదే ఆమెకు శాపము అయ్యింది. బాల్యవివాహానికి బలి అయ్యింది.
రెండవ కధ  చెల్లి రైలెక్కకమ్మా అనేది గోవిందరాజి సీతాదేవి రచించినది. కుటుంబరావు , లక్ష్మినరుసులకు ఆరుగురు సంతానము. పెద్దకొడుకు తరువాత నలుగురు ఆడపిల్లలు.,ఆ తరువాత రెండో కొడుకు. కుటుంబరావు పరిమితమైన ఆదాయముతో అధిక సంతాన అవసరాలను తీర్చటానికి  ప్రయత్నిస్తు, భార్య అనారోగ్యాన్ని, గయ్యాళితనాన్ని భరిస్తు ఉంటాడు.  అతి కష్టముమీద పెద్ద కొడుకు  డిగ్రి పూర్తి చేసి, తెలిసిన వాళ్ళ సహాయముతో వేరే ఊరులో ఉద్యోగములో చేరుతాడు. మొదట తల్లి తండ్రులిద్దరు  కొడుకు పంపే డబ్బుకోసము ఎదురు చూస్తారు. కాని  కొడుకు వద్దనుండి  ఏ సమాచారము ఉండదు. తల్లి సకాలములో ఆడపిల్లలకు పెళ్ళిళ్లు చెయ్యలేని నిస్సహాయ స్ధితిని  తన గయ్యాళితనముతో కప్పిపుచ్చుతు ఉంటుంది. కొడుకుపెళ్ళికి  రాబోయే కట్నము తో  ఇద్దరు ఆడపిల్లల పెళ్ళిళ్ళు చేయవచ్చని  ఊహిస్తు ఉంటుంది. పెద్దకూతురు ధనలక్ష్మి తల్లికి ఇతర కుటుంబ సభ్యులకు సేవలు చేస్తు ,అన్నకోసము ఎదురు చూస్తు ఉంటుంది. అకస్మాత్తుగా  ఒకరోజున  పెద్దకొడుకు  వచ్చి, తాను ఇప్పుడే పళ్ళి చేసుకోనని, డబ్బు దుబారా అవుతుందన్న ఉద్దేశ్యముతోనే తాను డబ్బు పంపట్లేదని చెప్తాడు.అంతేకాక  పెద్ద చెల్లెలిని చూసుకోవటానికి తన స్నేహితుడు ఆ రోజుననే వస్తున్నాడని చెప్తాడు. కాని  అప్పటికే నిరాశతో ఉన్న పెద్దచెల్లెలు ప్రక్కవీధిలో ఉండే యువకుడితో వెళ్ళి పోతున్నానని,తనకోసమువెదకవద్దని ఉత్తరము వ్రాసి, వెళ్ళిపోతుంది. కంగారుగా అందరు స్టేషనుకు పరుగుపెడతారు. జనములో కనబడని చెల్లెలిని ఉద్దేశించి , అన్న శ్రీహరి  చెల్లి రైలెక్కకమ్మా అని పెద్దగా అరుస్తు ఉంటాడు. కదలబోతున్న రైలులోకి మొదట తొందరగా ఎక్కేసిన యవకుడు, కంగారుగా జనములో తోసుకుని ఎక్కలేని  యువతిని హడావుడి పెడుతు, హెచ్చరిస్తు ఉంటాడు. వారి తత్తరపాటును, కంగారును గమనించిన ప్రక్క యువతి .,రైలు ఎక్కబోతున్న యువతి చేతినిక్రిందికి త్రోసి వేస్తుంది. దానితో ఆ యువతి పడిపోతుంది. అంతలో అక్కడికి వచ్చిన శ్రీహరి  ఆ అమ్మాయిని తన చెల్లెలుగా గుర్తించి,ఆనందిస్తాడు.
రైలులో ఉన్నయువతి   వేరొక యువతిని రైలు ఎక్కించబోయిన యువకుడినినిలదీసి, అతను చేయబోయిన ఘోరాన్ని  బయటపెట్టి, తీవ్రముగా నిందిస్తుంది. కనీసము ఒక యువతినైన కాపాడ గలిగినందుకు సంతోషిస్తుంది. అదే విధముగా  రైలెక్కబోతున్న చెల్లెలిని ఆపగల అన్న తనకు లేకపోవటము వలన జరిగిన  అనర్ధాన్ని తలచుకొని విచారిస్తుంది. శ్రీహరి అదే రైలులో వచ్చిన స్నేహితుడికితనచెల్లెలిని చూపించి, వారి వివాహాన్ని నిశ్చయముచేస్తాడు.
ఈ కధలో రచయిత్రి గోవిందరాజు సీతాదేవి మధ్యతరగతి ప్రజల మనస్తత్వాన్నిఎంతో సహజముగా చిత్రించారు. సామాన్యమైన  ఆర్ధికస్ధితిలో ఉన్న  తల్లి ఏవిదముగా కొడుకు పెళ్లికి వచ్చే కట్నముతో కూతురు పెళ్ళి చెయ్యాలని అనుకుంటుందో వివరించారు. ఆధునిక యువకుడైన పెద్దకొడుకు ప్రతినెల తల్లి తండ్రులకు డబ్బు పంపకుండా చెల్లెలి పెళ్ళికి  డబ్బు కూడబెట్టి తెచ్చి, తల్లి తండ్రుల దుబారా ఖర్చును అరికట్టి వారికి కనువిప్పు కలిగిస్తాడు. పెద్ద చెల్లెలు  తీసుకున్న తప్పు నిర్ణయమునుండి  ఆమెను కాపాడటానికి ప్రయత్నిస్తాడు. రైలులోని యువతి సహకారముతో ఆమెను రక్షించుకొనగలుగుతాడు.
ఆదునిక సమాజములో ఆడవాళ్ళబలహీనతలను ఆదారముగా జేసుకొని ఎందరో యువకులు ఆడపిల్లలను గడప దాటించి, మోసాలకు గురి చేస్తున్నారు. వారి బారిని పడకుండా, ఆడపిల్లలు ఏవిధముగా జాగ్రత్తగా ఉండాలోకూడ వివరించారు. ఈ  రెండు కధలను తులనాత్మకముగా అధ్యయనము చేస్తే ,--------1930 నాటి ముందుకధ లో ,  పెద్దవాళ్ళ మూఢత్వానికి, మూఢాచారాలకు బలి అయిన యువతికధ..   1975 నాటి గోవిందరాజు సీతాదేని రచించిన చెల్లి  రైలెక్కకమ్మా అనే కధలో అమాయకత్వముతో ఒక ఆడపిల్ల తీసుకున్న తప్పునిర్ణయాన్ని సవరించటానికి అపరిచిత  యువతి చేసిన ప్రయత్నము ఉన్నది.  మూర్ఖత్వముతోఉన్న తల్లి తండ్రుల ను సంస్కరించటానికి  ప్రయత్నము చేసిన యువతరము ఉన్నది. ఆదునిక సమాజములో ఆడవాళ్ళను మభ్య పరచి మోసము చేసే పురుషులనుండి యువతులు ఎంత జాగ్రత్తగా ఉండాలో తెలియజేసినకధ  ఇది. పరిణామ క్రమములో వీటిని పరిశీలిస్తే  రచయిత్రుల ఆలోచనా ధోరణిలో వచ్చినమార్పును,క్రమ పరిణామమును గమనింపవచ్చును. యువతులు అన్యాయాలకు, మీర్ఖత్వానికి బలి అయ్యే దశనుండి ఏవిధముగా ముందుకు వచ్చి, విద్యావంతులై తమకు జరుగుతున్న అన్యాయాలను ఎదుర్కొనే స్ధితిని పొందారో తెలుస్తుంది. తప్పులు చేస్తున్న పెధ్దలను సరిదిద్దే ప్రయత్నము కనిపిస్తుంది. మూఢాచారాలని గ్రుడ్డిగా  అనుసరించకూడదని చెప్పె ప్రయత్నము కనబడుతుంది.
నవలా సాహిత్యమును పరిశీలనకు తీసుకుంటే  మొదటిది మళ్ళీ తెల్లవారింది. అనే నవల వాసిరెడ్డి సీతాదేవి రచన. వాసిరెడ్డి సీతాదేవి  సుప్రసిధ్ధ రచయిత్రి. న్నో నవలలను కధలను రచించారు. ఆంధ్ర ప్రదేశ్  సాహిత్య అకాడమి అవార్డును ఐదుసార్లు గెలుచుకున్న గౌరవము వీరికి దక్కింది. వీరు రచించిన మట్టి మనిషి అనే నవల సుప్రసిధ్ధమైనది.
మళ్ళీ తెల్లవారింది అనే నవల  వృధ్ధాశ్రమ వర్ణనతో మొదలవుతుంది. సుందరమ్మ ఆ ఆశ్రమములోకి అడుగు పెట్టడముతో కధ ప్రారంభమవుతుంది.  సుందరమ్మ ఆరుగురు బిడ్డలను కన్నతల్లి . కాని ఆశ్రమ వార్డెను అడిగిన ప్పుడు  తనకు  ఎవరు లేరని చెప్పటముతో  కధ ప్రారంభమవుతుంది. సుందరమ్మ  స్వాభిమానముతో ప్రవర్తించే భర్తకు అన్ని విధాల సహకరించేది. సంతానము కోసము ,వారి భవిష్యత్తు కోసము  తపించి నిరంతరము శ్రమించింది. తల్లి తండ్రులుగా తమ శక్తికి మించినా  కొడుకులను ఉన్నత చదువులు చదివించటానికి ప్రయత్నము చేశారు. కొడుకులు  ప్రయోజకులై  స్వతంత్ర జీవనము గడుపుతు తల్లి తండ్రులకు ఆసరాగా నిలవక పోయినా సహించారు. ప్రయోజకులైన కొడుకులముందు చేయి చాచకుండా  స్వాభిమానముతో ప్రవర్తించే భర్తకు అన్ని విధాల  చేదోడు వాదోడుగా నిలిచింది. తుదకు భర్త మరణానంతరము విధిలేక కొడుకుల పంచన చేరింది. నిస్సహాయ స్ధితిలో సుందరమ్మ కొడుకుల  దగ్గర సర్దుకు పోతు ఉండటానికి  ఎంతగాప్రయత్నించినా తనను పనిమనిషిగా, వంటమనిషిగా భావించటాన్ని భరించలేక పోతుంది. ఏ కొడుకు  మనస్పుర్తిగా తనను ఆదరించటములేదని తెలుసుకున్న తరువాత, తాను వారికి   భారమైనదనే   నగ్న సత్యము తెలుసుకున్న తరువాత వారి వద్ద ఉండలేక బయటకు వచ్చి  ఇతరుల సహాయ సహకారములతో వృధ్ధాశ్రమము ను చేరుకుంటుంది. తనకు ఎవరు లేరని చెప్పి 3, అందులోచేరి మంచానబడ్డవారికి సేవ చేస్తు,కాలము గడుపుతు ఉంటుంది. ఆత్మాభిమానముగల సుందరమ్మ  మమతానురాగాలు లేని బాంధవ్యపు సంకెళ్లను తెంచుకుని, వృధ్ధాశ్రమము చేరుకంటుంది.
ఈ నవల చివరలో రచయత్రి ---- సుందరమ్మను చిన్నతనములో తప్పిపోయన నాలుగవ కొడుకు వచ్చి తీసుకు వెళ్లినట్లుగా రచించారు. ఆశ్రమ వార్డను  ఎంతగానో నచ్చచెప్పిన తరువాత, తనపేరు తీసి వేయరని తెలుసుకున్న తరువాతనే సుందరమ్మ  కొడుకుతో వెళ్ళటానికి అంగీకరిస్తుంది.కేవలము మృత్యువు కొరకు ఎదురుచూస్తు, చివరికి మరణము తరువాత అనాధ శవముగా మారకూడదనే సుందరమ్మ కోరికను మన్నించి , ఆవిధమగు ముగింపును రచయత్రి రచించినట్లుగా భావింప వచ్చును.
ఈ నవలలో రచయిత్రి సుందరమ్మ పాత్రను మధ్య తరగతి మహిళగా అత్యంత సహజముగా చిత్రించారు. సుందరమ్మ భర్తతో మాట్లాడిన మాటలలోను, కొడుకుల ఇండ్లల్లో ఎదుర్కొన్న పరిస్ధితులకు ఆమె మనస్సు గాయపడిన విధములోను  ఆమె ఆత్మాభిమానము వ్యక్తమవుతున్నది. ఒక సాధారణ వ్యక్తిగా  కూతురు క్షేమము కోరే సందర్భములో—ఆమె అత్తమామలను ఆదరించకపోవటాన్ని భర్త నిరసించి కూతురుకు చేసిన ప్రభోధముతో సుందరమ్మ తన తప్పును  తెలుసుకుంటుంది.4. భర్త మరణానంతరము స్త్రీ జీవితములో వచ్చే పెనుమార్పులను  రచయిత్రి ఎంతో  సహజముగా చిత్రించారు. సుందరమ్మ  కొడుకులు తనను తీసుకు వెళ్ళే విషయములో వాదులాడుకుంటున్నారని తెలిసినా పెద్ద కొడుకు వద్ద ఉండటమే ధర్మమని భావించిన  ధర్మమూర్తి. ఒక సాధారణ తల్లి ఆలోచించే విధముగానే సుందరమ్మ కూడ మొదట్లో  ఆలోచించేది. పండుగకు వచ్చిన కూతురుకు  ఏ పని చెప్పకుండ అపురూపముగా చూసుకుంటు, పండుగ  సందర్భముగా  వచ్చిన కోడలు నిరంతరము  కష్టపడుతున్నా గమనించకపోవటమే కాకుండ ఆమె మనస్సను నొప్పించే విధముగా మట్లాడుతుంది. భర్త దానిని వివరించగా తన తప్పును తెలుసుకుంటుంది. కాని మనస్ఫూర్తిగా అంగీకరించలేకపోతుంది. 5. కూతురు అత్తమామలను పంపించి వేయాలని అ అనుకున్నప్పుడు  తన భర్త ,అల్లుడు మాట్లాడిన మాటలు సుందరమ్మకు ఎంతో కనువిప్పును కలిగిస్తాయి. 6. కోడళ్ళు తమను ఆదరించటము లేదని బాధపడే తల్లులకు, కూతుళ్ళకు అత్తమామలబాధ ఉండకూడదని ఆలోచించటము ఎంత వాస్తవికమో రచయిత్రి ఈ నవలలో సుందరమ్మ పాత్ర ద్వారా  తెలియజేశారు.
పరిశీలనకు స్వీకరించిన  రెండవ నవల   నన్ను వెళ్ళిపోనీ రా  అనే నవల.  కె. రామలక్ష్మి రచన. శ్రీమతి రామలక్ష్మి  ఆంధ్ర పాఠకలోకానికి సుపరిచితులు. స్వతంత్రమైన ఆలోచన, అరుదైన భావనా శక్తితోకూడిన ఈమె రచనలు ప్రసిధ్ధమై , తెలుగు దేశములో ప్రచారములో ఉన్నాయి.
గుడివాడ దగ్గరలోఉన్న గుడ్లవల్లేరు అనే పల్లేటూరులో సంపన్న గృహస్ధురాలు సుందరమ్మ. పాడి-పంట, భర్త ఆదరణ ,  సంతృప్తికరమైన జీవనము కల ఇల్లాలు. ఒక్కగానొక్క కొడుకు.  ఉన్నత  చదువుల కోసము  అమెరికా వెళ్ళి, ,అక్కడే స్ధిరపడటము ఆమెకు నచ్చని  విషయము. కొడుకు పెళ్ళి కోసము వచ్చినా –హడావుడిగా పెళ్ళి చేసుకుని వెళ్ళి పోవటము,కోడలు  కూడ  తమ వద్ద కొంత కాలమైనా ఉండకుండ ,అమెరికా వెళ్ళే ప్రయత్నము చేసుకుని వెళ్ళిపోవటము, మనవడు పుట్టాడని తెలిసినా చూడలేక పోవటము మొదలైన విషయాలు ఆమె మనస్సును కలవరపరచే  అంశాలు. కోడలు రెండవసారి కడుపుతోఉందని విన్న తరువాత ,వాళ్ళనుచూసి రావాలని,   భార్యభర్తలు అమెరికాకు   ప్రయాణ సన్నహాలు మొదలు పెడతారు. సుందరమ్మ తమ్ముడు తమకు సన్నిహితుడైన గణపతి సహాయముతో  ప్రయాణ సన్నాహాలు దాదాపు పూర్తి చేస్తారు. అకస్మాత్తుగా సుందరమ్మ భర్తకు పక్షవాతము రావడముతో ప్రయాణము ఆగిపోతుంది. సుందరమ్మ తమ్ముడి సహకారముతో భర్తకు వైద్యము చేయిస్తుంది .దూరాన ఉన్న కొడుకు వార్త తెలియగానే  తండ్రిని చూడటానికి వస్తాడని ఆశిస్తుంది. కాని కొడుకు  భర్త మరణానంతరమే వస్తాడు. కొడుకు తనతో తీసుకు వెళతానని ,అమెరికాకు రమ్మని అడిగితే  సుందరమ్మ నిరాకరిస్తుంది. కొన్నాళ్ళ తరువాత కొడుకు  --- కోడలు పురిటి సమయానికైనా రమ్మని ఉత్తరము వ్రాస్తే, తమ్ముడు గణపతి ఎంతగానో నచ్చచెప్పితే-, మనవలతో కొంత కాలము గడపవచ్చును కదా1 అని  అమెరికా వెళ్ళటానికి సిధ్దపడుతుంది.
అమెరికాకు  వెళ్ళిన తరువాత అక్కడి వాతావరణానికి, పధ్ధతులకు లవాటు పడటానికి ఎంతగానో  ప్రయత్నిస్తుంది. పెద్దమనవడు  ఎన్నాళ్ళకి  ఆవిడకీ  అలవాటుపడడు.  తల్లి తండ్రులముందే తనని  విసుక్కుంటు ,చీదరించుకుంటున్నా--- కొడుకు ,కోడలు  మనవడిని మందలించకపోవటము ఆమెకు ఆశ్చర్యాన్ని కలిగిస్తుంది. సుందరమ్మ అమెరికాకు వచ్చేటప్పటికే కోడలు  మగపిల్లవాడిని ప్రసవిస్తుంది. రెండు నెలలు పూర్తవకముందే,  కోడలు ఉద్యోగ ప్రయత్నాలు మొదలు పెడుతుంది. పిల్లలను అలవాటు చేసుకోమని, తాను ఉద్యోగానికి వెళితే, పిల్లలను చూసుకోవలసిన భాధ్యత అత్తగారిదేనని కోడలు సుందరమ్మకు       స్పష్టము చేస్తుంది.  సుందరమ్మమనస్సు మాత్రము తమ్ముడు గణపతినే తలచుకంటు ఉంటుంది. అతడి దగ్గరనుంచి వచ్చే ఉత్తరము కోసము ఎదురుచూస్తూంటుంది. కొడుకును  ఎన్నిసార్లు అడిగినా  ఫోనుకూడ చేయించడు .క్షేమముగానే ఉన్నాడని చెప్తాడే కాని ఫోను చేయించకండ మాట దాటవేస్తాడు. అంతేకాకండ, సుందరమ్మకు బెంగ ఎక్కువ అవుతందన్న ఆలోచనతో  తమ్ముడి వద్దనుండి వచ్చిన ఉత్తరాలను  కూడ చూపించకుండ దాచివేస్తాడు. సుందరమ్మ మాత్రము తమ్ముడి ఉత్తరము కోసము ఎదురు చూస్తు ఉంటుంది.
కొడుకు స్నేహితుల సకుటుంబాలతో పరిచయమేర్పడి  తనవయస్సు వాళ్లతో సన్నిహితముగా మెలగటము, వాళ్ళతో ఇతర ప్రాంతాలను చూడటానికి  వెళ్ళటము కోడలుకు అంతగా నచ్చటము లేదని గ్రహించిన సుందరమ్మ తరువాత కాలములో తానే స్వయముగా వెళ్ళటము మానుకుంటుంది.  కోడలు ఉద్యోగానికి వెళ్ళిన  రోజున----- రెండు రోజుల క్రితము వచ్చిన కేబులును వెదకి తీసుకుని, భాష రాకపోయినా ఎదురింటి నల్ల అమ్మాయిని సైగలతో  బతిమిలాడుకుని చదివించుకుని, తమ్ముడి మరణవార్తను తెలుసుకుంటుంది. 7. ఆ వార్తను కూడ కొడుకు,కోడలు తనకు తెలియజేయక పోవటముతో   వారిపట్ల ఆమె మనస్సు విరిగిపోతుంది. వాళ్లతో ఉండలేక ,తనవద్దనున్న పాస్-పోర్టు ,టిక్కెట్టు,,మొదలైనవి తీసుకొని, ఆ యింటి నుండి బయటపడి, ఎదిరింటి అమ్మాయికి తాను  ఎయర్పోర్టుకు వెళ్ళాలనే విషయాన్ని సైగలతో  వివరించి ఆమె సహాయముతో, ఇతరుల సహాయముతో విమానాశ్రయానికి చేరుకుంటుంది.
సుందరమ్మ కొడుకు  ఉద్యోగము నుండి రాగానే తల్లి ఇంట్లో లేకపోవటాన్ని గమనించి,కంగారు పడతాడు. ఎవరిని అడగాలో, ఎంచెయ్యాలో తెలియక విచారిస్తు ఉండి పోతాడు. కోడలు  వచ్చిన తరువాత  బయటకు వచ్చిఎదురింటి అమ్మాయి ద్వార విషయాన్ని తెలుసుకొని విమానాశ్రయానికి వెళతాడు. కాని సుందరమ్మ కొడుకుతో  స్పష్టముగా తాను వెనుకకు రానని, ఇండియాకు వెళ్ళాలని నిశ్చయించుకున్నానని చెప్పుతుంది.  నన్ను వెళ్లి పోనీరా1  మీ జీవితాలు, విలువలు వేరు. మీరు వాటిని తీర్చిదిద్దకోండి. -----అని స్పష్టముగా చెప్పి వెళ్ళి పోతుంది.8.మమతానురాగాలు కాని మానవత్వము కాని  లేని కుటుంబ బాంధవ్యాలనుండి సుందరమ్మ విముక్తిని పొందుతుంది. ఆమె ఆనిర్ణయానికి రావడానికి మారుతున్న విలువలు, స్వార్దపూరిత మనస్తత్వాలే కారణము. పరాయిదేశమైనా, భాష రాకపోయినా మానవత్వముతో సుందరమ్మకు సహకరించిన వ్యక్తులు ఉన్నారు. తమస్వార్దానికి , మానవత్వము లేకుండ ,సుందరమ్మ ఆత్మాభిమానాన్ని గుర్తించకుండ,  స్వదేశ విలువలను కించపరుస్తు,  కుటుంబ బాధ్యతలనే బంధనాలతో బంధించాలని ప్రయత్నించినవారు ఈ కధలోఉన్నారు. అటువంటి వారి నుండి సుందరమ్మ విముక్తిని పొందింది.
తులనాత్మకముగా ఈ రెండు  నవలలను పరిశీలిస్తే కొన్ని సామ్యాలు కనబడతాయి. రెండు నవలలలోను కదానాయికగా ఉన్న పాత్ర పేరు సుందరమ్మ, ఇద్దరు  నడివయస్సు దాటి వృద్దాప్యములోకి  అడుగు పెట్టేవారే.   మొదటి నవలలోని సుందరమ్మ ఆరుగురు సంతానాన్ని కన్నా -- తుది దశలో  స్వార్దపూరిత మనస్తత్వాలతో ఆత్మాభిమానము దెబ్బతిని,  వారి మధ్య ఉండలేక  కుటుంబ బంధవ్యాలనుండి విడివడి, స్వచ్ఛందముగా వృధ్దాశ్రమానికి వస్తుంది. రెండవ నవలలోని సుందరమ్మ ఒక్కగానొక్క కొడుకు  అమెరికాలో స్ధిరపడితే—అక్కడకు వెళ్ళి  వారి స్వార్ధపూరిత మనస్తత్వాలను భరించలేక ఆత్మాభిమానముతో కుటుంబ బాంధవ్యాలు అనే సంకెళ్ళను ఛేదించుకుని స్వ దేశానికి వచ్చేస్తుంది.
ఆత్మాభిమానము దెబ్బతింటె   మహిళలు ఏ వయస్సువారైనా, ఎటువంటి నిస్సహాయ స్ధితిలోనుంచి అయినా ధైర్యంగా బయటపడి,తమ వ్యక్తిత్వాన్ని నిరూపించుకుంటారు అనే విషయము ఈనవలల ద్వారా నిరూపించబడుతోంద
ఈ విదముగా తెలుగు సాహిత్యములో పందొమ్మిదవ శతాబ్దములోవచ్చిన కదలు, నవలలను తులనాత్మకముగా అధ్యయనము చేయటము ద్వారా స్తీల మానసిక క్రమవికాసాన్ని,పరిణితిని గమనింపవచ్చును.తెలుగు సాహిత్యములో వచ్చిన రచనలలో రెండు కధలను,రెండు నవలలను స్వీకరించి స్త్రీలలోవచ్చిన మానసిక పరిణామాన్ని మీ ముందు ఉంచే ప్రయత్నము చేశాను.  ఈ రచనలలో రచయిత్రులు మహిళల స్ధితిగతులను ఎంతో సహజముగా చిత్రించారు. పురుషాధిక్యత ఉన్న సమాజములో కుటుంబపరముగా స్త్రీలు ఏ విధముగా  నిర్లక్ష్యము చేయబడుతున్నారో వివరించారు. కుటుంబ శ్రేయస్సే తమ శ్రేయస్సుగా  భావించే స్త్రీలు--- తమ ఆత్మాభిమానము దెబ్బతింటె—ఎటువంటి నిస్సహాయ స్ధితిలోనుంచి అయినా  ధైర్యంగా, భాంధవ్యాలను ఎదిరించి నిలబడ్డారు. ఆ ప్రయత్నములో కూటుంబపరముగా ఉండే కనీస సౌకర్యాలను వదులుకోవడానికి కూడ సంశయించలేదు వెనుకాడలేదు. కుటుంబ అభివృధ్దికి సమిధలుగా ఉండే దశనుండి  నేటివరకు స్త్రీల వ్యక్తిత్వములో వచ్చిన క్రమ పరిణామాన్ని రచయిత్రులు తమరచనలలో చిత్రించారు.
నాకు ఈ అవకాశాన్ని ఇచ్చిన ఆంధ్ర విశ్వవిద్యాలయ హింది విభాగ అధ్యాపకురాలు,  ఈ సదస్సు కో అర్డినేటరు  ఫ్రొఫెసర్ కె.సీతాలక్ష్మిగారికి కృతజ్ఙత పూర్వక అభివందానాలు.


ఉపయుక్త గ్రంధాలు—
1 స్త్రీల కధలు -5.—1901-1980—సంపాదకులు—డా.కె. లక్ష్మీనారాయణ
2. మళ్ళీ తెల్లవారింది.--- వాసిరెడ్డి సీతాదేవి.
3. నన్ను వెళ్ళిపోనీరా---కె.రామలక్ష్మ
అధోఙాపికలు---
1.ముందుకధ-కనపర్తివరలక్ష్మమ్మ----స్త్రీలకధ-పుట-15.
2.చెల్లి రైలెక్కకమ్మా-గోవిందరాజు సీతాదేవి. స్త్రీలకద-పుట-183.
3.మళ్ళీతెల్లవారింది.-వాసిరెడ్డిసీతాదేవి.-పుట---8
4 మళ్ళీతెల్లవారింది.—వాసిరెడ్డి సీతాదేవి. పుట-108
5.మళ్ళీతెల్లవారింది.-వాసిరెడ్డి సీతాదేవి. –పుట-104
6.మళ్లీతెల్లవారింది.-వాసిరెడ్డి సీతాదేవి.-పుట-113.
7నన్ను వెళ్ళిపోనీరా- కె.రామలక్ష్మి—పుట-297
8. నన్ను వెళ్ళిపోనీరా-కె.రామలక్ష్మి—పుట—317,318. 
% Response	0.5	1	1.5	2	15	92	55	28	IBA Concentration (mg/l) 
% Of Response
% Response	0.5	1	1.5	2	9	17	46	17	IAA Concentration (mg/l) 
% Of Response
% Response	0.5	1	1.5	2	12	80	48	22	IBA Concentration (mg/l) 
% Of Response
% Response	0.5	1	1.5	2	6	48	36	12	IAA Concentration (mg/l) 
% Of Response
% Response	0.5	1	1.5	2	9	72	36	19	IBA Concentration (mg/l) 
% Of Response
% Response	0.5	1	1.5	2	4	40	28	8	IAA Concentration (mg/l) 
% Of Response
% Response	0.5	1	1.5	2	4	60	30	16	IBA Concentration (mg/l) 
% Of Response
% Response	0.5	1	1.5	2	2	32	16	4	IAA Concentration (mg/l) 
% Of Response
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