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Chapter-I

A Study of Selected Autobiographies in Dalit Literdaure

1.1Introduction: Dalit literature

On immense landscape of India, there lived the leead various castes,
communities and religions. Hindu, Buddhist, Jagiam and Christian had seen
dominant sects made their essence clear with tiggore Among them most of
the communities tried their best to bring the slockange in the society, but in
vain. Due to this various ways of thinking tookg#aon Indian canvas. One group
demanded to have changes in religion and still ne@aafirm to keep the religion
as it is. Other group demanded to have changesdnway of life. It gave
importance to enrich change in Nineteenth and Tw#ntentury. As a result of
this, society makes two groups such as the explamel exploited. There are
number of traditions found in India, among themyo@ristian and Buddhist
culture have caring untouchables[@alits. Hindu culture is completely opposite
to it, concentrating on god, temple, religious seahdrushimunies There is no
value for Dalits in Hindu religion, though they are the part of religion.
Therefore,Dalit writers use different kind of language than thiathe language
used in earlier times in literature. They use #rgglage which is known to them
but it is considered rustic by the previous writddalit writers are interested to
portray their peoples past. So they follow the laage and dialect of own people,
without refining it. Dalit feelings come fromDalit language only. No other
language could express it exactly. Balit feelings andalit language is known

asDalit culture.

In many ways it is a protest literature which failty mirrors the realities of the
Dalit situation and becomes an important weaponst@ngthen the Dalit
movement. ChokhamelBhakti poet of Maharashtra knew the fiB3alit writer of
Dalit literature. The origin oDalit literature in the contemporary usage of the

term is largely written and published in regionadlibn languages in nineteenth



century. In the modern era because of Mahatma Paote Dr. Babasaheb
Ambedkar Dalit literature got impetus in Maharaatdnd Ambedkarist thought is

still the lifeblood of much Dalit literature.

“It is disgraceful to live at the cost of one’s fsekspect. Self
respect is most vital in life. Without it man ischipher to live
worthily with respect one has to overcome diffiest It is out of
hard and ceaseless struggle alone that one destremngth

confidence and recognition”
Dr. B.R. Ambedkar

Dalit literature is about the Dalits the brokensslainder caste system forms an
important and separate part of literature. Dalirat&ves have been a part of the
Indian social narratives since Micentury onwards, with Sekkizhar's Periya
Puranam portraying Dalit women like half-naked askually exploitable and
praising the killing of thousands of Dalits on Kammaram in the hands of
GnasambandarDalit literature emerged significantly as oncel as a collective
voice after 1960 starting with Marathi and shodlypeared in Hindi, Kannada,
Telugu and Tamil languages from first to last tleems, short stories and most
importantly autobiographies. It is frequently comgghwith the African American
literature particularly in picture and issues afregation and prejudices as seen in

Slave narratives.

One of the first Dalit writers was Madara Chenn#f tentury cobbler saint who
lived in the reign of Western Chalukyas and whaegarded by the father of
Vachana poetry. Another poet who finds mention dh&a Kakkaiah ®alit by

birth six of whose confessional poems survive.

In the 20th century the term Dalit literature cami® existence in 1958 when the
first conference ofMaharashtra Dalit Sahitya Sangh@Maharashtra Dalit
Literature Society) was held at Mumbai a movememteth by thinkers like
Jyotiba Phule and Dr.B.R. Ambedkar pioneer of Datiitings in Marathi was



Baburao Bagul (1930 to 2008). His first collectioh storiesJevha Mi Jat
Chorali (When | had Concealed My Caste) was published9631created a
thrash in Marathi literature with its fervent pantal of a rough society and
brought in new energy to Dalit literature. Todaysitseen by many critics as the
epic of the Dalits and was later made into a filypndetor-director Vinay Apte.
Gradually with other writers like Namdeo Dhasalsiad®alit writings paved way

for strengthening Dalit.

Marathi is not only the language spoken in Mahdrashy the majority of the
people of a state which was fixed out on linguibsis in 1960. It is the medium
of the most ancient literatures of the Indian sumtinent which knows a
remarkable modern development. Tloalit literature is one of its most
considerable topical trends since the sixties. {féwd is still alive possibly on the
increase and a matter of literary debates and rdisséion in a score of
specialized journals, academic studies, literanyf@@nces and seminars, press
reports and articles. The word dalit literally sfges the depressed and suppressed
groups of social formations. But it is used in waylsich is different with the

specificity of background.

Nowadays ‘Dalit’ is actually used by most of thelaashtra former untouchable
as a comprehensive revolutionary category spetiificeesignating those social
sector of Indian society which are culturally, sdigi and physically self
conscious by dominant and obedient sections calteéduchability. For radical
dalit thinkers (for instance Baburao Bagul major ideatagof theDalit Panther
Manifesto of Dalit Panther,1972 the category is constructed and extended as to
carry the history of the revolutionary strugglesatif dalit people and has the
ontological ability to define itself with all theower castes tribal people and
women. The term represents those who have beermrakd ground down by
those above them in a deliberate manner. When &leaeiliot with mostDalit
literary figures define®alit in a very specific sense that involves only theecas
and religious dimensions ddalit exploitation other scholars would preferably

seek to understand the category in a broader waghwdilows for instance to
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include converted untouchables and others. The datfinis in such a wider sense
which applies by priority but not exclusively teethintouchable castes. A study of
dalit autobiographies seems to carry a noteworthy cartab to answer the

guestion within an anthropological and sociologimatline.

Dalit writers faithfully recognize as their sources o§piration. One isanti-
shudra since the nineteenth century the term used by kgoRhule and his
movementSatyashodak Samdj designates those located outside the orddreof
four ideological classes or categories caladna (Brahman, kshatriya, vaishya
and shudra)which legitimately constitute the structure of ttadric formed by
full fledged human beings according to the Hindaiaoprivilege this order find
its religious foundation in thBurushasuktaAnother one ivahishkrutliterature.
Ostracized term used by Dr Ambedkar who publishiesak in Marathi under the
title Ostracized Bharat in which he defines Dalithood in the following

comprehensive way.

“Dalithood is a kind of life condition that charadzes the
exploitation, suppression and marginalization ofitD@eople by
the social, economic, cultural and political dontiowa of the upper

castes Brahamanical ideologfy.”

It is since the sixties the wourthlit became an unstable slogan for social, cultural
and political revolutionary movements launched Ibyouchables especially the
Mahars in such expressions asald literature (Anand 1992,Dangle 1992,
Lanjewar 1995, Gros 1996, Bhoite 1977) abdlit movement’ (Jogdand 1991,
Gopinath 1994, Kshirsagar 1994, Pendse 1994). $hefithe word in fact tends
to be appropriated for the castes traditionallyciisinated as untouchable and
refers to their specific conditions of cultural igiity and social sub alternate.
This control is regularly on denounced as an illggditical discursive event. But
the word openly is commonly used or suspected tadesl with this restrictive
meaning by the supporters as well as the criticd @pponents of théalit

liberation movement in India.



It is essential for a right understanding of halit autobiographies to keep in
mind general past surroundingalit autobiographies are literary forms of social
protest practices. The critique is used to evallzdbt literature as being one
dimensional namely negatively focusing on revoltlyonlt is nevertheless
obviously a literature especially the first poetryich often pours forth revolt and
discharges a burden of hatred and contempt acctedusence centuries or even
sometimes hurls abuses at and spits out back dndastes the poison that they
had for ages. But that suspected disapproval isaligta form of bold genuine
and strongly positive assertion. Reserved and duimeman beings break the
status of animal servility to which they were reglddoy a shout of complaint
which sign the origin of a human being. The uniquativation remains a strong
support to lift up one's voice and denounce aslyoasl possible breaking for ever

a silence for centuries.
1.2 Survey of Research

Dalit literature is the main forum. It is the medium expression of the
experiences of the communities which is exploited &dumiliated for ages in
India. Dalit literature is studied mostly in regadrianguages. The origin of Dalit
literature in the contemporary usage of the termclwhs largely written and
published in regional Indian language is in the laineteenth century. Some of
the most prominent writers of Dalit literature whits translated in English they
are as follows, Laxman Gaikwad, Bam&(ukku and Sangati), Dr. Narendra
Jadhav (ntouchables: My Family’s Triumphant Journey Out of the Caste
System in Modern India), Dr. Sharankumar Limbale Tie Outcaste:
Akkarmashi), Joseph MacwarnThe Stepchild, Om Prakash ValmikiJoothan:

A Dalit’s Life ), Baby Kamble Qur Existence) and ImayamHBeats of Burder).
Namdeo Dhasal, Lakshman Mane, Abhimani, Poomarkuylstangal Rathod, Neerave
Patel, Perumal Murugan,Palamalai, Daya Pawar, Afpangle, Sachi Rautray,
Kumud Pawde, Rabi Singh, Basudev Sunai, Sudhakasopi, T.K.C. Vaduthala
(T.K.C. Vaduthalayude Kathakal) and Naraydfogharayathi). Some Dalit

critics like Limbale argue that Dalit literature iee exclusive strong point of
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writers who are by birth Dalits and that upper eastiters like Mahasweta Devi
(Breast  storieg, Sara  Joseph Thaikulam), Kumaran Asan
(Chandalabhikshuki), Mulkraj Anand Untouchable) and Premchandk@fan)
Though they are not Dalits they have portrayedptablems and sufferings of
Dalits. No one can live without an ethnicity. Everyone aveéry sub group has a
background of its own, similar and common in ma@spects with the proximate
people. That is the social reality which is seenoakr the world.Dalit and
Hindus in this Country are two such groups livingoroximate places all over the
Country for nearly three millenniums, but still atéferent, looking diametrically
in different directions in many respect, opposegyjrassive and cannot digest or
accept the presence of each other, even thoughl seiessities. Therefore, the
researcher has focused on new concepts like sulgogaarsh Voices, Feminist
Approach struggle of dalit women, self assertionl aondition of dalits for
survival. The autobiographical study analyzed wéhecial reference to Dr.
Sharankumar Limbale’The Outcaste Urmila Pawar’'sThe Weave of My Life,
Dr. Narendra Jadhav'&Jntouchables Daya Pawar'sBaluta and Shantabai
Kambale’'sMazya Jalmachi ChittarkathaThe present research work is to focus

on different perspectives and aspects of selectaid &utobiographies.

1.3 Significance of Research

Dalit called Outcaste is a self-designation for a grof@ipeople traditionally
regarded as of Untouchables. Dalits are a varieglpeof several castes. While
the caste system has been abolished under thenlediastitution there is still
inequity and prejudice against Dalits in South As&ince Indian freedom
essential steps have been taken to afford opptigsrn jobs and education. A lot
of social associations have positive necessitiesbédter conditions of Dalits
through education, health and servicBalit status has often been historically
associated with occupations regarded as rituallyun® such as any involving
leatherwork butchering or removal of rubbish anireicasses and waste. Dalits
were working as manual laborer, cleaning street$ latrines. According to

Victor Premasagar, “Untouchable castes are ofutieetborn Hindus.” The word
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expresses weak points, poverty and humiliatiorhathands of upper castes in

Indian society.

As making own voice in 19608alit writers change their identity as politician,
literary canon, and economist but still they counlat change the face d@alit
society. Thus, the significance of this researdo fcus orDalit lives, women’s
struggle and their troubles. Dalits are the mingures in thechaturvarnya.By
lance a certain voice to the Dalit writers stepoasrtheLakshmanrekhaf caste
and challenge the purity of theavarnadiscourse. Dalit writers challenge the
Brahmanical Universalist literary tradition clasdi@esthetics and the popular
images that have been the hallmark of Indian litseamonopolized by the upper
castes and classes. Discouraging images like tifleg and unpleasant colors like
black are positively interpreted in Dalit literagurThe reality of Dalit literature is
distinct so is the language of reality. It uses ¢hale impolite spoken language.
The dialect is specific to Dalits of a region wherepossible and emphasizes the
faithful reflection of the heartrendingDalit experiences in terms as simple as
possible.Dalit literature comes in all types like poems, noveld theatre. The
autobiographies are the most popular Dr. Narenddhav aDalit author traces
this popularity to the fact that when a group obgle who have been denied a
voice for centuries begin to talk the natural temaeis to tell their stories. Dr.
Sharankumar Limbale’She Outcaste shows caste system and its attendant
poverty and social stigma follow a dalit everywhdjdaacknowledged by his high
caste Patil father Sharan the young protagonistiginalized because his mother
with whom he lives is a low caste Mahar. The agogipoverty of his childhood
is described in simple yet evocative language tlostnvivid being when his
grandmother eatshakri ismade out of millets taken from cow dung estabfighi
economic inadequacy as a handmaiden of caste d¢hérar Limbale in an

interview notes:

“The span of my autobiography is my childhood. Initowrite
about my pain and pangs. | won’t write about thifesing of my

community. So | cannot give importance to my peasdife. | am



writing for social cause. My autobiography is atest@ent of my

war against injustice®

As a result Dalits were segregated and prohibitedh fcontribution in Hindu

social life. For example they could not go in a pnor a school and were
mandatory to stay outside the village. Dalits anbep castes contact were
sometimes observed. Inequality against Dalits stilitinues in rural areas. It has
largely disappeared in urban areas. Some Dalite lsaecessfully incorporated
into urban Indian society where caste origins aferior in public life. In rural

area caste origins are more enthusiastically chrad Dalits regularly stay
excluded from local religious life though some dgadive records suggests that its

strictness is fast moving back.

In India’'s most crowded state Uttar Prad@stlits have revolutionized politics
and have elected a popular Dalit chief minister &dagti.

Dalits and related groups are found in Nepal andgialesh. In Burakumin of
Japan, Al-Akhdam of Yemen, Baekjeong of Korea anddgdns of Somalia are

similar in status to Dalits.

Dalit literature has produced a fad of autobiograpliese has to be especially
sensitive to the distinctive aesthetics createdbiit writers whose language is
generally direct spearing and its imagery hairngsiand hard hitting. Dalit
literature is being represented through variousorey languages such as Tamil,
Malayalam, Bhojpuri, Gujarati, Punjabi, Oriya, Hindnd others. What is
interesting to note is that there are many commements of agony that protect
Dalit the reason being the harmony of the repressaste and class categories
that exist in various parts of the country. Thixg significance of this research is
to focus onDalit lives, women’s struggle and their troubles. Goihgough all
Dalit Literature Researcher is very much keen tadgtDalits Sensibility in

Maharashtra because she also belongs to the sanmeusoty.



1.4 Scope and Limitations of Research

The study however is not without limitations. Trepact of writing the self has
been carried out by selecting five Dalit autobipirias as the primary sources.
The present study is limited only with Selected dhibgraphies in Dalit
Literature.

* The researcher is dealing with the autobiographitemr by Dr. Sharnkumar
Limbale -The Outcaste: Akkarmashi Urmila Pawar -The Weave of My
Life', Dr. Narendra Jadhav Uhtouchables: My Family’s Triumphant
Journey Out of the Caste System in Modern IndiaDaya Pawar -Baluta’
and Shantabai Kambalé'®lajya Jalmachi Chittarkatha etc.

* The present study is dealing with selected autobmges of Dalit literature
in Maharashtra.

1.5 Hypothesis

The hypothesis of the present research is to findle following points.
» To study the notion dDalit literature andDalit Autobiography.

To focus on women struggle in the autobiography

The self assertion of pain as a means of life.

To study the condition of Dalits.

Y V V VY

To studyDalit autobiographies under the influence of Dr. Ambedkad
Mahatma Phule.

1.6 Research Methodology

The methods used for the present research are:
+« Descriptive Method

+ Referential Method



1.7 Research Structure

Before beginning the research, there is a great teebave the research structure.
It is an important to include purpose of researmrea of research, and time and
data collection for research. It needs to havekim®wvledge of difficulties and

problems arising in future.
1.8 Purpose of Research

The purpose of the present research is to studglsiatus oDalits. The central
aim of this research is to find out the temalit or untuochability or the
suppression or subjugation of people under the rafroaste, religion, dogma etc.
It has concerned tDalit author how they have attempted to bring themseties

mainstream.
1.9 Statement of the Problem

‘A STUDY OF SELECTED AUTOBIOGRAPHIES IN DALIT
LITERATURE”

Autobiography is a story of the writer’'s own lifie which he looks back towards
his past at a certain point in his life and cre#tescharacter of his own self’ with
the help of his memory. From the autobiographiethefsuppressed people one
comes to know about the character of the author l@aced the difficulties and
conflicts of his life and with what stuff his persdity is formed. Yet while
narrating the experiences of his life the autheegian objective analysis of his
life and it is due to such objectivity and disimstedness his autobiography
successfully creates the image of his self in ecinflith oppressive social and
cultural conditions Hence researcher has taken &ubiographies for her
studies that are Dr. Sharnkumar LimbaleBhe Outside” Akkarmashi, Urmila
Pawar’'s -The Weave of My Life'., Dr. Narendra Jadhav's Uhtouchables’:

My Family’s Triumphant Journey Out of the Caste Sysem in Modern
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India., Daya Pawar’s -Baluta’ and Shantabai Kamble'8lajya Jalmachi
Chittarkatha.

Brief Biographical Details of authors

In this chapter researcher has included all sedeatgobiographies in brief with

the writer’'s introduction.

1.11. The OutcasteAkkarmashi

Akkarmashi a landmark in MarathiDalit literature was written by Dr.
Sharankumar Limbale in 1984. It is a Marathi vansichich is translated a&he
Outcastein English by Santosh Bhoomkar in 2003. It is thiet fMarathi Dalit
autobiography which is translated into Hindi, Kadaa Panjabi, Tamil,
Malayalam and GujrathiThe Outcasteis an emotionally violent autobiography
of a half caste growing up in the Mahar communitg dhe anguish he suffers
from not belonging it completely. A bitter accouat the humiliation of a
community at the hands of an unthinking privilegdass it is a reflection on the
darker side of Indian societiimbale’s story is actually of his mother’s history
and life and his grandmother Santamai. Dr. ShanmaakuLimbale’s mother
Masamai was an untouchable while his father Hananaimbbale was a high caste
from one of the privileged classes in Maharashiewas thePatil of Baslegaon
village in Maharwada Dr. Sharankumar Limbale’s mother lived in a hutiles
his father lived in a mansion and his father wdarallord mother was landless

lady. But Sharankumar Limbale their child was knagrhalf caste.

The dominating theme throughout the book is thalit®aonstant battle with
hunger. Although Limbale was permitted the oppatjunf going to school he
had to watch the higher caste children ate lavishlsnand could only hope that
they would be generous with their leftovers. Whenelat greedily those morsels
his mother shouted at him when he got home forgoemselfish and not saving
any for her other member. His grandmother would béetkari made from the

lump she had dug out a quantity of dung so thatgnendchildren would have
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what little good flour she had left. She made haatedible sacrifices for all but
her house still went starving until they were aoldeg on a market day or until a
good friend received the contract to remove a deachal. As a child Limbale

definitely believed that hunger controlled men d@nthere had been no hunger

there would have been no trouble and no war.

Another impossible problem that the author sufférisdentire life was that he had
no identity no home and no place of belonging. Histher had once married
properly but her husband had left her and takenvtssons. She began sleeping
around particularly with the high caste men of ¥likage. Limbale was born with
a Dalit mother and a father who was the chief ofilage. He could not get
certain papers signed for school because he calgroperly identify his caste
by his mother or father and they would not accépghandmother as his guardian
because she lived with a Muslim. When the time céonenarriage he could not
even get married to an outcaste girl because ofnfyigire blood. Ultimately a
drunkard who had offered Limbale his daughter biterahe wedding would not
allow her to leave because of Limbale's past. Thads of doubt and identity

hung over this poor outcaste boy.

A Dalit has no personal life of his own but is dissolvethie overcome whirlpool
of his community.
“Akkarmashi works as the mouthpiece of the communitiepicts
their togetherness in triumphs and tribulationghes self belongs

to the people and people find a voice in the sélf.”

As a Dalit Intellectual the narrator experiences split idegdtion at various
levels as an illegitimate as Mahar and even as an educatBalit who has
advanced in social order than his community buhatsame time forbidden to
step up the established social order by the Hinduosbale talks about his birth,
“My first breath must have threatened the moratitythe world.
With my first cry, milk must have splashed from theeast of

every Kunti. Why did my mother say yes to the rapleich
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brought me into the world? Why did she put up wvitik fruit of
this illegitimate intercourse for nine months andendays and
allow me to grow in the foetus? Why did she alldvis tbitter
embryo to grow? How many eyes must have humilidted
because they considered her a whore? Did anyotrédis sweets
to celebrate my birth? Did anyone admire me afbectiely? Did

anyone?”®

However in several acts of incredible power andngghe did not allow socially
constructed walls to stop him from getting an etiocaand publishing his story.
He came to understand the intensity of separatijothé clash between Hindus
and Muslims and chose a separate path for him iat we measured to be the
warm embrace of Buddhism. He was not the oNghar to conquer the
tyrannical system his friend Mallya also succeeded today both men live

happily in spite of the horrors they faced as alitdand adults.

1.11.1 The Outcaste: Summary

Dr. Sharankumar Limbale is born in 1956 Masamai Vs mother and
Hanmanta Limbale a Patil of Baslegaon was his fathlasamai was beautiful
lady. She suffered for it. She was divorced by lmgsband Ithal Kamble. After
that Hanmanta enjoyed her and then deserted hen Khka Patil of Hanoor
joined her. The Patil'ss in every village had maderes of the wives dDalit

farm laborers. There were Dalit families that suweviby pleasing the Patil's

sexually.

Masamai his mother treated Sharankumar as hercsteplsenever she beat him
his grandmother saved him, that's why he had mdtaclament with his
grandmother Santamai. Once Masamai quarreled viplenth Santamai from
that Santamai left Mahardwada and started livinguest stand with Sharankumar
and dada. They lived openly behind the bus stahdy hte and lived in the open
space. Dada was a porter. Santamai was a sweefig wllage. In those days

three of them tried and worked hard to fill stomécih that were in vain.
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Limbale describes the life a man who suffered mdy through this caste system
but also through the pain of not even being allowrd the caste system he was
an outcaste below everyone. The one thing thatilpited his life from the hunger

he knew that a man was no bigger than his own huage that there was no
escape from it. Not only has he suffered from l@spdgreedy hunger his entire
life but he lived under the curse of not havingghblood. Because his mother had
out of marriage with the chief of the village nowdend nobody would accept
him. At the end he found his relief in BuddhismskHintire life he had watched

religion people and families apart.
1.11.2 Family Background

Satu Mahar was a labor in Hanoor, he married witladgdimai. They had seven
children they were Chandamai, Santamai, Dhondag&aRevbai, Ahilya and
Laxman. Chandamai got married in Barhanpur, Sarntamé&eerth, Dhondamai
in Chungi, Gangamai in Walsang, and Revbai in Waagd Ahilya in Shirwal

and Laxman their brother had married six timeshad no child. Chandamai’s
and Santamai's marriage were failure because Chamdaas a barren and
Santamai had borne only a daughter Masamai, Santaent away with her

daughter to live in Honoor at her father’'s homet({Sdahar).

Santamai the grandmother of Limbale was desertdeebyiusband she was living
with Dada a Muslim by caste. His name was Mahmoadt&yir Jamadar who
behaved with Sharan as his real grandfather ariddace of him. Masamai the
daughter of Santamai had married with Ithal Kam8lge had three children from
her first husband Ithal Kamble Bhanudas, (didmelilonger) Suryakant and
Dharma. The two sons were snatched away from Mdsanththen she was

deserted by her husband Ithal Kamble.

Sharankumar was born from her affair with Hanmahtmbale Patil of
Baslegaon. Later he deserted to Masamai aftetMaaamai had eight girls from

Kaka (Yashwantrao Sidramuppa Patil, Hanoor). TheyewNagubai, Nirmala,
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Vanmala, Sunanda, Pramuta, Shrikant Indira andaBidkaka was Hindu
Lingayat.

1.11.3 Hunger and Poverty

Most of the time Sharankumar's family members histess, mother,
grandmother, dada and he himself hadn’t anythimge&ding. Sharan used to be
very hungry and constantly crying fohakaribecause he couldn’t bear hunger so
that time Santamai use to go for begging. Sharaakwmas anxiously waited for

Santamai.

On the market day Sharan and his sisters use o the market for begging and
eating whatever they could get there. Sometimesisisrs use to steal something
in the market. He was very happy because his gratithn had taken one kilo
beef on Wednesday and begs with Sharan for vegstainl the market.
Vegetable-vendor gave those onions, chilies, rottananas, vegetables etc.
Every cloth-vendor paid them 10 paisa. Lots of vaigies she got on Wednesday
with that two or three days they could have food later they have to starve
Sharan use to go with his grandmother at weddiagtféhere he ate hungrily and
greedily and use to save sokieerfor his hungry mother. At the wedding feast

people served food tdahardwadabut no water.

In his childhood days when an animal died he ueeget excited to appease the
hunger. In a month many animals died those time&dw no problem of his

hunger, but sometimes animals’ death never occatrétht time he suffered with

great difficulty. One day an animal was poisoneddéath by Mankunna and
Pralhadbaap. Later they skinned dead animal ande nsubrt pleases and
distributed it in whole Maharwada.

1.11.4 Education

First time Sharan saw lavish and tasty food instteol picnic which was served
leftover food to Sharan and his friends by the ligkte boys and girls. Whenever

teacher visited Sharankumar’s house to take hith@éschool he use to run away.
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His actual school started from third onwards. Hes waregular student so his
teacher promoted him in the next class. Sharanisnlife saw a chair, a
blackboard, a cane, and a teacher in the schodh@first time. In his school
everybody’s place was fixed. Sharan and his frieh@sashya and Umbrya were
very slacker boys in their school days. After siiifte went for swimming with
his friends. Later he ate roasted meat at home.

Limbale relates how he owns his name to a sympattestcher,

“The teacher decided to enroll my name in the tegigfter |
attended school regularly for four to five days. &thhe was
convinced that | was serious about my schoolingsieed me my
father's name. | did not know my father's nameaBge that | too
could have a father!

. ... The teacher Bhosale by name would sar@disticall me the
Patil of Baslegaon. | felt good as well as badeaélled Patil. The
name of Hanmanta Limbale, the Patil of Baslegaoa added to
my name in the school record. When Hanmanta carkedw this
he arrived with four or five rowdies. . . But Bhtesthe headmaster
was an upright man. . . Hanmanta tried all hisktridesperately.
He even pleaded. Finally he had to go away unsefides owe

my father's name to Bhosale, the headmaster.”

So, teacher asked his full name but Sharan didmiwkhis father's name. His
mother told to the headmaster that Hanmanta PatBharan’s father Patil of
Baslegaon. So, teacher registered his name indheokas ‘Sharan Hanmanta
Patil’. In Sharankumar’s village there had clasapsto the seventh standard.
When he finished his seventh standard educatiatebieled to go to a high school
in neighboring village Chungi. There was a rulattfree ship was signed by
parents and the villagearpanch In his earlier school days whenever he required
his parents sign he put his own thumbs impressiomplace of his parents.

Sarpanchknew his family background very well. That's whg hefused to sign
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form because Sharan took his mother's name asubisligin ‘Masamai Hanmanta
Limbale’ Later Bhosalguruju convincedsarpanchhe signed the form. Sharn had

completed his high school education at Chungi anap@lgaon.

1.11.5 Marriage

Maryappa Kambale was a peon in #ia Parishadat Barshi. He had four sons
Arun, Hari, Rahul, Sunil and a daughter Kusum. Urttle influence of liquor he
promised Sharankumar to give his daughter to hiefoi® that Sharankumar tried
lot to arrange his marriage but everywhere he htbswdame tone that he is from
‘impure blood’ When Sharankumar was In Sholapurhigr further education in
Dayanand College on the road he a crossed Maryéapdale laid on the road
under the influence of liquor . Every time Maryamaane at Sholapur for his own
work and demanded money at Sharankumar to go bhdksaplace Barshi.
Sharankumar had sympathy for Maryappa. So he gaweeynto him and
reminded that he promised about his daughter arataBls marriage. When
Maryappa told him about his daughter Kusum that ishematured Sharan was
very happy to hear about Kusum. Then Sharankummaimgrried with Kusum
and his sister Nirmi got married with Maryappa'saddari. Maryappa’s other
family members were against this marriage. Buteiadtof all these Maryappa
Kambale arranged two marriages. Sharankumar wamgedvedding ceremony
conducted as per Buddhist rituals but Kaka insistedraditional Hindu rituals.
He does not make a choice. He gets a wife out wipsyhy and his occasional

bribe his would be father-in-law in the companyatwfohol. He notes,

“The girl 1 married needed to be a hybrid like n@e d@nsure a
proper match. A bastard must always be matched anibther
bastard. No one else will marry their daughtersa tbastard like

me.n 7
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1.11.6 Dr. Sharankumar Limbale

Dr. Sharankumar Limbale was born in 1956 at Sholdpstrict a well known
Dalit supporter writer, editor, critic and authdr4® books is one among the most
renowned Dalit voices in India. Most of his writgxgre in Marathi and translated

into English and other languages.

At present he is working as a Professor, Regiomadr (Sholapur Division) of
the Yashwantrao Chavan Maharashtra Open Univerbiigik. He is a good
academician as well as a writer and he occupiadawy positions till date. He is
an illustrious writer and his writings mostly rest the Dalit struggle and identity.
He is famous for his poetry, short stories andigalgrly for his masterpiece
autobiographyAkkarmash(1984).

His autobiography is written in Marathi languaged aranslated into English,
Hindi, Tamil, Kannada, Punjabi, Guajarati, Malayaldanguages. However it
caught the attention of the world especially aftanslated into English abhe
Outcaste by Santhosh Bhoomkar. He got lots of awards and e wider
appreciation for his literary ability. His criticalork “Towards an Aesthetics of
Dalit Studies’ (2004) is considered as a most resource bookalit 8nalysis. He
is a member of many academic and literary orgaivizatand many scholars did
and engaged in active research on his writingsh&$ewon prestigious 14 awards
for his literary and social contribution. His otheooks includeUdrek [poetry
collection] Bahujan Zund, Hindu, Upalya Dalit Brahman short stories Dalit

Sahityache Saundarya Shastra.

1.12 The Weave of My Life- A Dalit Woman's Memoir

Aaydanis a general term used for all things made fromec&ranslated for the
first time in to English ashe Weave of my lifeUrmila’s memoirs describe the

long journey from th&onkanto Mumbai, bringing to a realization the struggfe
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three generations for dalit modernity about whiehders have hitherto heard so
little.

AaydahWhat does it mean?

Before plastic began to be utilized for making eliéint objects of everyday use,
bamboo was the most common material used to magketsa containers and
other general utilized things in householdaydanis the generic term used for all
things made from bamboaywatais another word. Outside tliknkanthe job of
weaving bamboo baskets has traditionally been msdigo nomadic tribes like
the burred. In th&Konkanregion it was the Mahar which undertook this task.
Nobody knows why? Even today the practice thoughdbnsiderably weaker is
still prevalent. Her mother used to weave #mydans She finds that act of
weaving and her act of writing are organically éadk Weave is similar. It is the
way of pain, suffering and agony that link them.liDlaouses inKonkanregion
were usually not located on the margins of theag#l but found at its center
probably as a matter of convenience for the uppstecof reference is that of

dalit women'’s autobiography writing in Marathi.

The Weave of My Life is the memoir of an untouchable woman in Indiae Sh
gives details of what daily village life was duritige time of her grandmother,
mother, and her childhood. She also talks about thawgs have changed for the
Dalits during her lifetime. She gives details abblinduism and Buddhism and
the political movements that helped to change ifeeof the Dalits.The Weave
of My life written in a realistic mode it is characterized dy honest frank and
bold verbalization of a Dalit woman's experiencad anay easily is compared
with Afro-American women's plot. The English editiby Maya Pandit is quite
successful in bringing out the racial flavor of Marathi original.

In the concluding paragraphs of her Memoir UrmiavBr writes,

“Life has taught me many things showed me so slidmas also
lashed it me till | bled | don't know how much l@rd am going to

live nor do | know in what form life is going to fsont me let it
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came in any form | am ready to face it stoicallpisTis what my

life has taught me. This is my life and that is hfe.

1.12.1 The Weave of My Life: Summary

Urmila Pawar describes a ritual wher&ahar would have a wound inflicted on
him and his wife would make to go begging all otfex village. At the same time
Urmila also describes the fire of resistance thatBabasaheb Ambedkar ignited
in their hearts especially among woman and portreyg education became the
key of transforming the world around them. Urmilaisther who forced her to go

to school and challenged the school teacher whioghitnspiring example.

The Weave of My Liferepresents a significant departure from the patth by
other dalit autobiographies. It is a complex nareabf a gendered individual who
looks at the world initially from her location withthe caste but also goes on to
transcend the caste identity from a feminist perspe. It captures effectively the
transition of theMahar community rooted geographically in the agrarian amdl
areas of theKonkan region into a people relocated in urbanized spdiées
Mumbai, with a more modern sensibility. The journggmonstrates how the
lineages of suffering in the past branch out iniadydifferent ways in the present
as a result of the logic of development, moderaitg progress followed in the
past Nehruvian era in India taking into account #xploitative  allowed to
function In rural areas they lived a subhuman exis¢ inMaharwadain Mumbai
they had to live in slums on the bankgyottersandnallah where rats chewed on
their sweat soaked toes. There was increasing feation of labor and poverty in
the era of neo-liberal policies of the market ecogpoPoor women in cities got
some work in the small scale and ancillary indestror in the home based
industries and there was no job security. Sexualence was always present.
They suffered more violence at the hands of donmgatastes when there caste
riots. On the contrary they had to face the doblohel of exploitation as workers

and housewives.
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Urmila Pawar describes the tough bonding loveshesé women both in their
husband’s house as well as in their childhoddis book is a multilayered
personalized saga of the social transformationadit®in India. At one level it is
loving tribute from a son to his father at anothegives an intelligent evaluation
of the caste system in India and traces the stbrth@ awakening of Dalits
traversing three generation at yet another levislrieflective of the aspirations of
millions of Dalits in IndiaLike many of the earlier workEhe Weave of My Life
also portrays the conditions of a subhuman existesfcan entire community,
shamelessly exploited by the upper castes, reducadstatus of beasts of burden
extremely marginalized. In Urmila’s autobiographyeit houses were in the
center of the village because it was convenienttlier upper caste, or could be
attacked from all sides if anything goes wrong. yitvere supposed to work hard
during the preparation of festivals likdoli but they were not entitled to
participate in it like the upper caste. If theyettito do so they were beaten up till
they bleed. They were made to dispose of dead dsnithay were entitled only to

leftovers of food even on festive occasions.
1.12.2 Family Background

Adgaon was the native place of Urmila Pawar buthfer education purpose her
family was staying near Ratnagiri Bhansawale Pawar’s father set up house in
Ratnagiri so that his children and his nephews @iedes would have access to

better school education.

Chimaji was Urmila’s grandfather he had two chitdr@ son and a daughter.
Urmila’s father educated up to sixth standard amdalme a school teacher at
Sinner. Her mother was an illiterate lady but bhd the skill of weaving cane
baskets. Pawar’s father also serves as a villagstgre has inherited this mantle
from an ancestor who directly challenged the autyhtw Brahmin. For a Dalit to

take on the duties of a village priest for his camity was itself part of a

tradition of resistance. When Urmila was in thitdnglard her father died after
father's death Urmila’s brother Shahu inherited phiesthood while he was only

twelve years old. Urmila had two elder sisters riflatka and Manjula two
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brothers Shahu and Govindada her eldest brotheyuAdiad died when she was

very small.
1.12.3 Hunger and poverty

Weaving of bamboo baskets the main profession ef gitotagonist's mother
indicates t heir low caste and economic povertywdPahas referred about
death of her father when she was in third standded. mother was not visiting
any community functions or any programme but ddieg work and nurturing
children in her own capacity. She was only two sétslothes which she wore
alternatively for three or four days. They were kag their clothes once a week
and she had bad habit of spitting around which veag objectionable for others
as Urmila was unaware of this bad manner. Pawarspadifically thanked her
teacher Diwalker who had taught her good mannedscéanliness. She got her
first scholarship of Rupees 12 (twelve) in the thwstandard and for the first time
in her life she could see the Ten Rupees note aadupee two notes the teacher
had asked her to buy two new frocks for herselinfthe money. Pawar narrates

the incident in her memoir,

“Aye was weaving her baskets as usual. She didemime when |
crossed her and entered the house. Her face looketed. She
was engrossed in her own thoughts and her findewvs dver the
basket. Going to her, | told her about the schblprand held the
twelve rupees before her. Suddenly her face litmigh a sunny

smile and eyes sparkled.”

Urmila Pawar was much sensitive about her casteelisas her poverty so during
school period onwards her conscious mind was awofige limitations of person
of lower caste and meaning of poverty not describetthe books but in reality.
The other important reference about the communityd and exploitation of the
women is seen in their food preparations for themvery evident from the

memoir that separate food preparations were donemien and women and
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particularly the daughter-in-law was exploited mmaxim. Urmila Pawar as a
feminist and as a dalit woman has highlighted anas When the men went out
and women and girls remained at home, they dineklatt. A small quantity
poured in water and cooked as a soup, with chilvgey, salt and a piece of
mango or maul. This was calledgar Women ate their rice with the watery dish.
The song we used to sing Hey what is that funnyrthige what is the foul smell

spreading all over?

“Well, what they cooked was fish water!
Someone has had a bellyful and how!
She wears a short sarees, down to the feet now

To hide what tricking down from her butt®”

Urmila Pawar describes in this following quotatlmoth the insult and hunger of
the girl child. Whenever they get good dish or ctetefood, it is difficult for

them to control. As Pawar narrates the incident,

“Once | went to attend wedding at my sister-in-laylace along
with two of my nieces. However when we three spgiuts set
down to eat and begun asking rice repeatedly tlo& got angry
whose daughters are these anyway? He burst ouy. drleeeating
like monsters then someone answered they are fianSoshi’s
family! Daughters of Arjun master! On hearing thest came
forward. ‘Oh! Are they? All right all right let thre eat as much as
they want! Serve them well! The cook returned witbre rice but
being called monster was not easy to digest andpuoléely

declined.”*

When Urmila Pawar refers to her school life andrisiga of lunch boxes
experience she had specifically mentioned the itprapared by the upper class
students and the variety of items attracted her daumsidering her economic

condition at home she never imagined even to tatkuathem at home.
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Urmila Pawar had contributed a whole chapter ordfand eating habits in her
autobiography, through which she achieves a nunabedistinct objectives.
Firstly the experience of extreme poverty of livimgth a persistent lack of
adequate nourishment is most effectively convefieoligh the child’s viewpoint.
The mother is described as stingy fending off Heldeen’s demands while we
also see her efforts to make ends meet and totlgare what taste and variety she
can. Then there is the contrast with young Urmilgdper-caste schoolmates. The
children’s negotiations with each other and thenghe girl feels tells us a great
deal about one of the central aspects of castarblgy. And finally throughout
the hierarchy it is the women who nurture the geltof their caste and there is an
enjoyment and a pride in talking about the foodrab&ristic to one’s caste and
the food prepared at festivals however meager yt Inea

1.12.4 Education

Urmila Pawar explains in her autobiography that hosy schoolmaster father
used to thrash her and her cousins to make theto gohool. As a child she
thought this was mere cruelty but later she reslibat he was correct to value
education so highly. In her childhood her familysneery poor but later she gets a
job that enables her to go to college. She had tewp her High school
education in Ratnagiri. She falls in love with H&gchandras and marries him
before she completes her degree but her husbangpportive and she even does
her M.A. after they move to Mumbai. But Harishchen@ offended when she

goes on to become a writer and wins fame and popula
1.12.5 Marriage

Urmila Pawar got married when she was in the schidet mother had rented the
side room to earn little money. A family stayed rthe Her husband
(Harishchandra) was a friend of the man in thatilfanHe was working in the
office. He came there to meet his friend, whenéecame there he saw that girl

(Urmila) was very sharp and active he liked thadthBof them got acquainted and
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that acquaintance turned into intimacy. They gotrried. Marriage with
Harishchandra was her love marriage in that erahwvhias considered as a very

bold step.
1.12.6 Urmila Pawar

Urmila Pawar was born in 1945 &hansawaleDistrict Ratnagiri. She was
distinguished writer of fiction in Marathi. Her ¢ettions of short storieSahava
Bot andChauthi Bhintare particularly well known. Her autobiograpAgydan
received major award&Jrmila Pawar is a major Dalit women writer borntire
dalit community of Mahars. Well known as an activis the dalit and feminist
struggler in Maharashtra. She is an acclaimed sbtonty-writer and a dalit
feminist historian who has been the target of &#afrom fundamentalist
organization. The inclusion of her short stori{avach in a textbook for the
SNDT Women’s University was vehemently criticized Inany Hindutva
activists.. Her documentation with Meenakshi Mod®89) of participation of
dalit woman in the Ambedkarite struggle was a uaigiicumstance under which
dalit women had asserted their selfhood and emem@gdactivists in the
movement. Her autobiographfaydan called The Weave of My Life in its
English translation has been another landmark @pegf in the history of dalit
writing in Marathi which is translated by Maya Pénd

1.13 Untouchables: My Family’s Triphant Journey outof the Caste System

in Modern India

Dr. Narendra Jadhavdntouchablesexplores the world he lived and struggled in
through the eyes of his family. It is narrated frtme perspective of his father and
mother, himself and his teenage daughter. It trabesjourney of Damu the
author’s father from a small village Ozar to Mumb@lritten in the form of a

memoir the novel bears testimony to the successDylit family in the course of
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a single generation. It is a story of the metamosghof Dalits in the context of
the social movement guide by Ambedkar.

Arjun Dangle suggests that

“In Dalit autobiographies we see varying facets tbé Dalit
movement the struggle for survival the emotionalverse of
Dalits life the man-woman relationship the expetsieg of
humiliation and atrocities at times abject subnoissat other times

rebellion.™?

Dalit autobiographies give to the basics of Postleno is promulgate self
spontaneous nature of the protagonists. The proistgoin dalit autobiographies
display self reflective analytical character. JadhaUntouchables presents
Damu’s self reflexive schizo analytical outlook thie background of strong
exploitation. It offers the evolution of three gest@ns of the protagonist’s
family. His successful transcendence of nationalindaries to become the
universal citizen is framed in an inspiring way.afks to his grit hard work and
courage his children and grandchildren fulfill lambition prepared with little
besides education and willpower. It's a story alsvams coming true the kind

that audiences all over the world find appealirglhav says,

“The book is in two levels it's the story of a fayn the one hand
and also about the social metamorphosis that kas place over

the past 80 years®®,

His autobiography is a dramatic piece of writingttforces us to acknowledge the
inhumanity and prejudices of a social order thaattrhuman beings worse than
animals. It is an extended version of Narendra @adibest selling Marathi novel
Amchas Baap Aan AmhimeaningOur Father and Us’ written in 1993. Damu
was not born a leader nor become. But he had orepérn to rise up against the
existing caste system and create his future. Aellegtual man with no formal
education he worked hard to be acceptable to likk dignity. In his Author’s

note Jadhav describes Damu as,
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“‘Damu was not a leader...but he refused to definesiimby

circumstances and aimed at shaping his own destinjpamu had
no formal education ...yet he steered his childremdacational
heights and inculcated in them the spirit of exaede. Or Damu
was not a guru...but he taught his children to believthemselves

and retain human dignity™

Damu was humble yet he maintained goats as sp&teaings not lions or Damu
was an ordinary man but he did an extraordinamgthie stood up against the

tyranny of the caste system.

Damu is one of the few assertive independent BhAracters in Indian writing in
English. In the opening obntouchables Damu was doing higeskar duty
(village duties taVlaharg in his native village Ozar. Damu was running riont

of the Mamledarsenior revenue official announcing his arrivaltekivard Damu
was asked to guard the dead body of a woman fdoatrfg in the well. He was
not allowed to go home to inform his wife and toddis food. He was abused
insulted and forced to stay near the well the cetephight. The next morning
Fauzdar(a police officer) arrived and asked Damu to gét the well to draw the
dead body out. Damu refused to do so under theadhas he was not supposed to
touch the dead body of an upper caste woman. ThHermdeclares the caste
system is so deeply fixed that change can at eestrimamental. The caste system
was disposed by God and not by mortals. It has aymbwerful authorize behind
it that no laws no reform movements and no revohgi will ever change it
completely. TheFauzdar was beat Damu for disobey his orders. He was
inflexible and firm. He decides to leave his vikkathat night he runs away along
with his wife Sonu to Mumbai. Together they stamedking towards freedom. In
Mumbai Damu struggled hard. Jadhav narrates toivairthrough the Great
depression in the 1930s. He worked in the Railwigs Port Trust and some
textile mills to earn his living in Mumbai. Inspadeby Ambedkar’s call for Dalit
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liberation Damu patrticipated in Dalit movement. kid actively involved in the
Nasik Temple Entry Movement in 1930, at Mahad Sgriglaa in 1927, in the
Buddhist conversion movement in 1956, Ambedkarsefal procession and
other activities of the Dalits. He inculcated irs lshildren an ambition to succeed
in life through education and hard work. Damu retuso be frightened down by
all the odds in his life. He had always confirmechself as the master of his own

motivation. He is offered as a self made man iresgwvays.

The character of Dr. Jadhav is that of a self-aft Dalit in the text. He
inherited the attitude of his father that a humamg is a master of his will. He
asserts,

“If others look down on me in their belief that rogste is low. It is
their problem not mines. | certainly don’t need to tonnmyself
over it. | pity them for they are the victims ofeth own obsolete
prejudices.™

Dalit identity gave Damu’s family confidence andder to reject their certified
status as low cast®lahars The making of this modern identity as Dalits is
possible because of two historical processes. Gnid crossing of from his
village to the urban space Mumbai and the otheheésDalit movement led by
Ambedkar. Throughout the narration coined by Drb&akar unites all Dalits
“Educate, Unite and Agitate”. Damu sees this slogarhis individual task and
though illiterate himself he educates his childterthe best of his abilities. He
even tries to educate his wife Sonu. Fortunatedyath children fulfill his desire
and raise to high positions in their chosen caraegseat achievement for a man

who has devoted his life to superior prospects.

Babasaheb Ambedkar’s teachings have a profoundteffeDamu and Sonu and
they realize that they are beginning to developress of self-Truth we sensed a
change in the way we carried ourselves. We proddblare ourselves Dalits and
looked everyone in the eye. The plainness of thetige brings out the pathos in
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the story. Damu is shown in this novel as a mastr@ing character with forward
approach and progressive views. He instills a greapint of confidence in his
wife. He wins his wife on his side when he explaihe purpose of living and
meaning of life. In short he makes a scholar outisflife. Finally his wife Sonu
understands him and joins him in every stage ofeapal and conflict. The
gentleness with which Damu treats his wife is exlanary for the times and
extremely touching. The book ends with the realbrathat further change is
required. The world has to stop treating Dalitgldferent. It is up to the present
generation to carry the torch lit by the tears afabd of their relations. In this
Memoir the author examines the issues which amesps tabbing and touching.
From one angle it is an attack on the social strecof Hindu society. If this
novel is studied in another angle it is a call m&aenite all the oppressed and
humiliated people. To empower themselves for edmicand finally to stand as
one nation of brotherhood to fight against domovatsubjugation slavery and
those who achieve and support the concept of d&fsuperiority which is not

only irrational and illogical but also ridiculous.

1.13.1 Untouchables: Summary

Damodar Jadhav (the author's father) is the oudstgrperson whose story is told
in this book. Facing prejudices in his village laJes for Bombay in 1930.
Through purpose hard work and luck he lifts hisifgrout of poverty. His life is
energetic by the ideas of Dr. B.R.Ambedkar. Ambedkey not be as well
known to the West as Gandhi and Nehru but is aalggumportant figure in the
story of modern India. His ideas of social juststeped Indian constitution and
continue to shape the national debate to this Dayu Jadhav faces a rigid social
structure in his village where the circumstanceshaf birth determine his
livelihood. The poverty of rural India is heart kéng. But life in the village is
not all misery. The Mahar's strong social bondsirtheve for their gods
Khandobaand Mariaai the joy of their weddings is interesting. One scém
particular stands out the Mahar's Buffalo feastet.n the book Damu decides

that his family will leave the Hindu fold and becerBuddhists. Sonu (Damu's
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wife) is distraught at having to leave her belogedls Khandobaand Mariaai.

Her distress is one of the more moving parts ofihek. Life in Bombay is
different. In the big city Damu is no longer defindy his caste. He finds
profitable work in a series of jobs newspaper seliglway man and port trust

employee.

The author's parents fought to stand up for whaiglst and vowed to give their
kids a better life but there are countless othepfeein India who's story is very
different. Dr. Narendra Jadhav’'s autobiograpbyntouchables: My Family’s
Triumphant Journey Out of the Caste System in Moden India’ is a story of
the impact of teaching his children that gave treesense of self-esteem, pride,
uniqueness and awareness of human rights. Thdsdetabr. Jadhav's parents’
life in village India his family’s struggles in Muwai their hard fought successes
their conversion to Buddhism under Dr. Ambedkariluence and his father's
strong spirit that sees them through the slings ldodis of extreme social and
economic practices his uncompromising honesty amdlief in education as the
ultimate empowerment of his children. It is alsgraat story about the love Dr.
Jadhav's parents had for both and for their chldBoth village and urban India
appear in Dr. Narendra Jadhalistouchableswithin a reality rarely experienced

in works on Indian fiction.

1.13.2 Family Background

Dr. Narendra Jadhav was born in Wadala in Mumbédi spent all his formative
years there. His father began living in Wadala 938 and all his brothers and
sisters were born there. Damodar Runaji JadhavSamdibai the parents of Dr.
Jadhav had six children Janardhan, Dinesh, Sudhdkegla, Trusha and
Narendra. Dr. Narendra was the youngest. His eldesther Janardan was 15
years senior to him. At the time when they wergistaatJuna(old) Wadala in
the railway colony as his father was attached ®ordilways. That was a slum
area. The buildings were barrack-like. There waglat only in the veranda.
There was no bathroom. That convenience was outside members were lived

in a room that was 10 feet by 10 feet. Then they d&a opportunity to move to

30



another colony across the yard which was cdllagla(new) Wadala. But at new
Wadala there wergoondas(scoundrels) and thieves. His father was upwardly
mobile. He wanted to improve living conditions. Naya Wadala there was
electricity in the rooms and the bathroom had rngrwater. Damu insisted that
would helpful for children and their study. Damunied to give education. Even
though it was Naya Wadala the living conditions evenly marginally better.
That was still a slum. The Social-economic cultuifal was terrible. Two things
stand out of that life one that was survival of fiteest the second thing that

stands out is Damu and he was a strict discipamari

1.13.3 Hunger and poverty

For excellence of a person who spent his childhimothe slums of Mumbai.
Narendra Jadhav remembers the early days ‘Surgividie fittest was the rule in
the slums where he grew up. He was a pretty gagider so he wanted to be a
dada a gangster. He is excellent in his studies sowh outshines leaving

everyone spell bound.

Damu recalls the day he learned he was an Untolehble was a little boy
walking with his father in a village. Having growimrsty under the hot son Damu
spread water that someone had left under a treevasdold he was not allowed
to drink from it. Damu was doing higeskarduties (village duties to Mahars) He
narrates in his autobiography that his parentstbadove around here and there
in the city looking for a proper place when theg eaay from village to escape
the brutal caste oppression by the upper castageits. Life in Bombay is
different. In the big city Damu is no longer defindy his caste. He finds
profitable work in a series of jobs newspaper seltailway man, port trust
employee etc. Damu worked in the Railways the Parst and some textile mills
to earn his living in Mumbai. He was a cabin mais j8b was to ensure the-
tracks were clear for goods trains. It involved imgvthe levers and changing
tracks. His cabin was just outside Railway Roadi@taHe was very proud of his

cabin. Damu’s wife Sonu used to sell fruits anigp iem for their family.
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1.13.4 Education

Dr. Narendra Jadhav’s parents never went to sclidd.father taught himself to
read Basic Marathi) but they knew the importancedication. They send their
children to Chhabildas Boy's high school. The mediof instruction was
Marathi. Damu, inspired by Dr. Ambedkar’'s messag#jcates people to bring
rationality and courage in their personality andutalerstand their value as a
human being. He determines to work hard to givedgeducation to his children
for they can be rational and can live with dignritgtead of work hard in the sun
as was his fate. Fortunately the children fulfis hope and rise to high positions
in their chosen careers where they work for thelifimen of their society.
Jayavant becomes an IAS and works extremely fodtiventrodden wherever he
gets an opportunity. Dinesh as an administratifieefat the Mumbai Municipal
Corporation has taken the task to contribute fer development of Dalit and
derailing people of the society. And above all Marm @ the youngest son of the
family has achieved something more than Damu’s espens by contributing
not only to the development of Dalit community baitthe whole Indian society
as well. He has given best as an Economist to appty policies for the
development of Indian economy as an educationistrbeght a drastic change in
the field of education being the vice chancellorUsfiversity of Pune and he is

still contributing his best for the betterment otety as a social thinker.

He has done Schooling from Chhabildas high schoatlad upto the fourth
standard he went to the Bombay Port Trust Schoaluima Wadala B.Sc in

Statistics from Ruia College and M.A in Economiosni Mumbai University in
1975. He completed Ph. D in Economics from Indibmaversity USA in 1986.
He was honored with the ‘Best International Studéwntard’ by Indiana
University, USA in 1983.

1.13.5 Marriage
Dr. Narendra Jadhav has married with a Brahmin\g@dundhara Deshpande on

22" December 1979. He had done Inter caste love ngatrfirstly Vasundhara’'s
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parents strongly opposed to this marriage. Buéddtiey met to Dr. Jadhav and
fixed the marriage on a condition that marriage el as per the Brahmin rituals.
Dr. Narendra Jadhav and Vasundhara Jadhav had Hibyen son Tanmay &

daughter Apoorva.

1.13.6 Dr. Narendra Jadhav

Dr. Narendra Jadhav was born in 1953 a leadingagaundst, eminent economist
& policy maker well-known social scientist and lsedling author. Ex-Prime
Minister Dr. Manmohan Singh had called Dr. Jadhavoke-model for the
disempowered millions in countryside. Dr. Narendaalhav is currently serving
as aMember, Planning Commission(in the rank and status of Union Minister of
State). He took this responsibility on June 16,2@0d was under oath by the
Prime Minister on July 27, 2009. Planning Commissis India’s top policy

oriented think Tank chaired by the Prime Minister Manmohan Singh.

Shri Montek Singh Ahluwaliaas the Deputy Chairm#&s. Member Planning

Commission Dr. Jadhav’s responsibilities includei€ation, Labor-Employment
Skill Development, Sports & Youth Affairs and Sdcdlastice and Empowerment.
As well Dr. Jadhav looks the States of Tamil Nd8lilnar and Goa also the Union

Territories of Diu-Daman and Dadra-Nagar Haveli.

Dr. Narendra Jadhav has also been appointed Menaber National Advisory
Council (NAC) chaired by Smt. Sonia Gandhi with effect from My 2010.

Dr. Jadhav is a prolific writer. In addition to ov&25 research papers in
economics and 27 major official reports his books @lso standard sources of

reference for students, researchers and financéysts.

1.14. Baluta: Daya Pawar

Daya Pawar published his autobiograsiuta in 1978. Daya Pawar depicted

the story of a low caste child who through hard kvobtained education and
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became a successful person. Pawar’s writing refl@istactive participation in the
social, cultural and literary movements on thearal level his avid following of
foreign literature critical and philosophical thing, firm attitude, deep
understanding and sympathy towards social actsvitied issues. His work was
highly successful. He received some of recognibigiway of awards. But due to
oppressive circumstances he suffered mentally agdigally in his personal life.
It is this constant suffering that comes througtshly in his writings. One of his

poems gives us a sense for his suffering.

1.14.1 Baluta: Summary

Daya Pawar in his autobiograpBaluta searches the meaning of the reality of
the Dalit women. They are subjected to the sexuslise by the Dalit men. Dalit
men involve in immoral activities with Dalit womefThus the institution of
family is challenged through the extra-marital affeof the Dalit men. He also
talks about Dalit men who are exploited by the worfrem the Maratha castes.
But caste is maintained in such relationships. tDa&n who suspect their wives

and desert them stand for the diabolic activitieBalit male bigot.

Daya Pawar or Dagdu Maruti Pawar is one of those tdive most explicitly
expressed the feeling of being split. He was knawiiterary circles as a leading
writer of poems before the remarkable success ©abtobiographyBaluta’ in
1978 made him one of the most renowned dalit veriterMarathi. He dealt with
the atrocities experienced by the Dalits underltitkan caste systemBaluta’
recounts the experiences of an untouchable stngdbr a peaceful existence
mentally but incapable of retaliation in word amti@n. The strength of this work
lies in simple, straightforward to-the-point poyaa and a transparent realistic
narration of the culture around him. This broughtréical success in both
Marathi and in its Hindi translation and receivednsiderable anti-dalit
disadvantage for its frank expositiorBaluta’ created ripples in the literary

circles and earned him many awards at all levettighng one from the ‘Ford
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Foundation’. This created a new genre in Maratherdture and many
autobiographical books talking about harsh expeasmand hard realities were
quickly written after Baluta’. Word ‘Baluta’ draws upon the typical mark of the
dalit humiliation having to beg for leftover food BalutaBaluta historicizes the
figure of the stigmatized dalit by locating him kit an economy of suffering.
Daya Pawar undercuts the invented reality effe¢hefautobiographical from its
origin, characterizing his story as a secret thastmot be exposed perhaps
because of the shame as well as the pain thathatdo confronting the self for

which he writes,

“Dagdu Maruti Pawar
Who carries as his portion?
This Balutaof pain
Tied up in the fold¢padaraa) of his clothes
Because of the structure of Indian society
I am only the beast of burden
Who manifest his words
His desire was that
No one should be told
| also feel

That we should not reveal this to anyone”

Dagdu Maruti Pawar plays on the relationship betwsecret and revelation
instead of celebrating the autobiographical as anhemtic act of self
representation. In fact Pawar is both a charagewell as a concept he is the
secret sharer of Indian society whose shocking expees cannot be linked
without rejection the Hindu separation. The problef dalit selfhood also
requires a change in ideas of autobiographical gaatity. What is special about
Daya Pawar is his use of language which is not Iyetleat of a deeply

introspecting analytical intellectual but of revolt

The great litterateur P. L. Deshpandedaad abouBaluta,
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“The cataract of blind traditions stuck to our eybkat makes us
unaware of facts will melt away in the tears thltdur eyes on
seeing this horrifying reality will emerge new rayfshope. Reader

will then seek to be more human henceforth in’lité.

1.14.2 Family Background

Daya Pawar’s grandparents were Bhaga and Devker Afte death of Bhaga,
Devki had been doing théeskaarduty in the village. But in those days a widow
lady’s duty was against the customs and rituakhefvillagers. So village people
hadn’t treated her well. Because of the bad belaviovillage people she ran
away from village with her two children Maruti anBatya and settled in
Kawakhanaat Mumbai, where already her relatives were livikgwakhanawas

the biggest slum area where Daya Pawar had spenhthdhood days.

Maruti and Saku had two children Dagdu and IndueAthe death of 10-12
children a boy was born. That time somebody sugdeti Saku that keep his
name as Dagad, Dhonda etc. May be he will survincethen Saku finalized his
name Dagadu Maruti Pawar. Dagadu married with &terdte girl from
Sangamner, Sai. They had a daughter. But afteaymtDaya deserted her and
married with another literate lady. They had a deig Pradnya.

1.14.3 Hunger and poverty

Hunger plays a very vital role in the autobiograpfiyere is physical and
psychological hunger in the life of Daya Pawar. Tadits have to work hard for
earning meals. They sell cane baskets in villagegtware scattered to them
otherwise they have to beg in the villages and Daga no exception. He too had
to beg in the village. Mother had brought lots dfkari. Three of these were
given by the village chief's wife. The people hddoagiven her the leftovers.
Daya Pawar’s father was a labor in the mill. His yaas to burn the wastages. He
continuously sat in front of Bhatti. Many times he had stolen the pots from the

mill and gave to Daya for sell. Daya’'s parenteyavilliterate. His mother had
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also done hard work throughout her life for thedokeShe went with other women
in the market to collect the papers and sold th8he worked in the boarding
school also. Many times they hadn’t got anythingdating because his father had
lots of bad habits like playing cardgudar) drinking, went at a prostitute etc.
After his payment firstly he spent big share fos bad habits and came home

with empty hand.

Daya failed in boarding school still he continuedstay there only for his onetime
meal. They didn’t have proper food no clothes andhouses they often eat stale
food. Daya never received good food like sweets @mapattis. He was always
haunted with questions like why he was not capablake good food like high
caste people. Why he was not allowed to attenddadike other children? These
guestions inspired him to take education and teeaehall the amenities like high
class people. After completing his education fanealays he worked as a clerk-
cum-lab assistant in a veterinary college. He wanjletct alcohol into the veins of
the dead animals so that they might not decay.ivéel lin the slum area of the

prostitutes and poor working people.

1.14.4 Education

Daya Pawar'sBaluta’ speaks about various incidents from the life of&u.
His autobiography speaks about the continuoustsffdrhis writers to survive in
the unreceptive inhuman social circumstances.|éMealing with the ups and
downs in the lives of Dalits they throw a flood Htgon the importance of
education in human life in general and in the feDagadu. Dagadu putting in
school was so remarkable because in those daysahdsi of Dalits children were
underprivileged of education due to lack of interesverty and unawareness of
their parents. In such hostile social circumstarizgagadu had determined to get
education and give some meaning to his life. Halfirbelieved in the power of
education in transforming human life. But gettirdueation for Dalits children
was not an easy job because of unfavorable soamilyf and economical

conditions. Though there were government run schediere Dalits children
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could get free education they were forced to watdho support other expenses
of the school. Not only the hostile social condiBodeprived Dalit children of
their education but there were also their own peeygio did not want them to be
educatedBaluta narrates an incident in which Dagadu’s close netatiadvise his
mother not to send him to school. Their contenta@s that instead of sending
Dagadu to school if he is made to work it will ligihome some money for his

widowed mother to support the family unit expen&sya Pawar writes:

‘Sakhu, why are you sending this boy to school? wedNanisor
Brahming He will wander in the village lanes and eat whatde
gets... or will look after somebody’s cattle. Itinalso help you

financially.” *

During his school days Dagadu stayed in governraigletd boarding house which
was specially ran for backward class students. Baggpeaks about his stay in
one of such boarding. His mother used to work asak in the same boarding
house. She was required to cook for 50-60 inmate¢hefhostel. That was a
tedious job. But there was no choice for her. Sbeked there without complaint
as she could have the company of her childrenoBr students of the boarding
accused her of showing too much favors to her soimgl the meals. Dagadu was
disturbed to listen to such accusations. But he evastionally devastated when
the students refused to have dinner because Dagadother had prepared it
during her menstrual period. In traditional Indisociety a woman is forced to

keep away from the touch of others during mensipesabd.

After passing Matriculation it was possible for dg to get the job of a teacher.
But he opted for higher education. In those daysrgehigher education was not
an easy task for Dalits. Education had instilletf sonfidence in him. Daya
Pawar writes about this change in the attitudd3adits. During his schooldays at
atahsil place he had realized the true identity of hispeality. He had come to
know that there is no need to feel inferior to thpper caste students as he can
show his talent in studies and overcome them. Hiesvr
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“I realized my true personality at a schoolTiahsil place. We are
devoid of any weakness. We have to break free thmrbondages
of the village. For that we have to get educatiiter coming into

the town it was surprising to know that | can gasNercome the

high caste students in studie¥”

By bringing in such a change in his attitude Dagskcceeded in his life. Dagadu
who had lost his father at a very early age defetie aggressive social forces
and became a famous writer and social politicaivistt Actually it was the

transformation in the life if this Dalit boy. Antiis transformation was the result
of education. It should be noted here that thenee\vge many boys and girls both
in Shudraand Savarnacommunities, however only those could get someesscc
in life that had traded on the path of knowledgeowtad taken some kind of
education. Dagadu did the same and could climbsthps of success in his

personal and social lives and also showed thegfathccess to the others.
1.14.5 Marriage

Daya Pawar had got married twice in his life. lrsthen he was in boarding
school studying for matriculation and secondly whendeserted his wife Sai.
Daya deserted Sai because he had a doubt thatashanhaffair with Ikbaal a
musalmanperson living besides them &awakhana Actually Daya was not
ready to get marry with Sai because she was dliéerWWhen he was studying in
boarding school his maternal uncle fixed his mgeiavithout his permission.
Daya Pawar didn’t want an illiterate life partnertlwhen he saw Sai he agreed
for the marriage because Sai was very beautifue ®hs from Sangamner,
District Ahmanagar. They had a daughter Bakula.aD@gwar had affairs in his
life after failure of his first marriage. After leimg Kawakhanahe started living at
Shivdi at his sister’'s house with his mother iohaval There was #uslim girl
Salma he had ongoing affair with her. But laterdign’t want taking any risk of
marriage with her. So the better way he stoppedaffer and left his sister’s

house and Shivdi. After Salma he was paying atent Najma.
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1.14.6 Dagdu Maruti Pawar

Daya Pawar was born in 1935 December 20 at Dhaman(Baluka: Akola,
District: Ahmednagar, Maharashtra) was a Marathiauand poet known for his
contributions to Dalit literature that deal withetlatrocities experienced by the
Dalits or Untouchables under the Indian caste systde gained fame for his
autobiographical noveBaluta written as a story by Dagdu Pawar being told to
the more literate Daya Pawar. The novel recounts élWperiences of an
untouchable struggling for a quiet existence mgntarmented but incapable of
retaliation in word and exploit. The book stirredudthi society and was a critical
success in both Marathi and Hindi translatiBaluta published in 1978 created
ripples in the literature circles and earned himmynawards at all levels including
one from Ford Foundation. It translated into selvieraguagesBaluta is a story
by Dagdu Pawar as narrated to the more literateaDRgwar both of who are
personal of the author. Many autobiographical bod&tking about harsh
experiences hard realities were written after Ballkimong his other famous
works areChavdiandDalit Jaanivaawhich are two of his collections of articles
and essential a collection of short stories. Hetevtbe script for Jabbar Patel's
film Dr. Ambedkar. He was appointed with the NatbrFilm Development
Corporation. Pawar won the prestigioBadmashriaward the Government of
India.

Due to Heart Failure Daya Pawar passed away onrbleee20, 1996 in Delhi,

India.

1.15Majya Jalmachi Chitarkatha Shantabai Kamble

Shantabai Kamble®lajya Jalmachi Chittarkathapublished as a complete book
in 1986 but presented to readers and televisioenaes in serial form through
the early 1980s is considered the first autobidgieg narrative by Dalit woman
writer. This book included in the University of Minai's syllabus. Shantabai
Kamble, the first untouchable women to be appoirteé teacher in the district

of Sholapur in 1942 is the most articulate in tlégard in“The kaleidoscopic
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story of my life” 1986 in Marathi Majya Jalmachi Chittarkathd literally
means a picture story but also indicates a sengeeoés of pictures being put
together like a puzzle. When she reaches the erteioharration and caste a
distance glance on the memories laid down beforeeyes she firmly attests that
since the beginning and all along her life schapl@one saved her from
hardships. Shantabai Kamble talked in great defadut the position of Dalit
women in society and their active participationtive Ambedkarite movement.
Elucidating exactly why and how caste is an integeat of Dalit feminism and
how women act as active agents in introducing ceangthin their communities
the texts actually show how the Dalit woman eme@gs separate category in
the canon of Indian feminisms a category that large extent had been masked
under superficial concept of Indian women. Theuefice and contribution of
Ambedkar becomes clear in both these texts. Kamgider up when the Phule
Ambedkarite movement was at its peak and she wassex to it right from her
childhood. She provides us a graphic account oft wiealife of the Mahars used
to be like and how it changed due to Babasaheb Akdye The Phule
Ambedkarite movement made Kamble more consciousitdier caste identity.
She learns to question the deprivation that thethhve not only endured for
ages but also regarded as their destiny. She ad&dges herself as a product of
the Ambedkar movement. Kamble struggled to balahee private and public
life she had lived in the same social structurélioidu society in which woman is
considered as subordinate to the husband. She wigescted for her husband’s
doubts. But her autobiography deals with grandgareparents and her
community people. The tone of the autobiographygslitarian and it is not
influenced by masculinity. The adversity is an dqciaallenge for wife and
husband. Her autobiography deals with these twdradictory approaches for
two religions in which the logical rationality, $edwareness and struggle for
emancipation are important aspects. In short tlscldifference between these
two autobiographies is that the former finds roneaand trill in the conversion
whereas the later deals with the utter need of exsion as means of

emancipation for each and every type of adversityhe life of downtrodden.
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Shantabai also recounts how being Mahar she an@dmemunity people were

discriminated against by the upper castes.
1.15.1 Family background

Shantabai Kamble’s father was Sakharam Babar arttiemavas Gawallakka.
Who were agricultural laborers Shantabai had tlsisters and three brothers
Dharma, Bhagwan and Dattu. Before marriage sheNegs Babar later she got
married with Krushnaji Kamble and settled with haisth at Atpadi, Dist-Sangli,
as a teacher she did a great job for her commuamty development of the
primary school at that time. Her family was fromnaidrodden society. Her caste
is Mahar; later on they converted as Buddhist by influeot®r. B.R.Ambedkar.
But Krushnaji got opportunity to educate. Krushrggt revulsion from his family
at every movement. Family members persuade hisatitgrfrom education. But
of course he concluded his education and later ¢v&ed as teacher and married
with Shantabai Kamble. Shantabai was born on March923. Her birthplace
was Mahud at Sholapur district in Maharasht@e was the fourth daughter to
her parents. Her father was desperate to have a amld after having three
daughters successively. So the moment Shantab#iierfSakharam heard that

another girl was born he immediately wanted totkid newborn child saying,

“All bloody girls. Granny, hand over that girl Argive me the
pick and the shovel I'll go and bury het®

But the girl grows and later went to school amigstverty Krishnaji and
Shantabai had five children named Pratap, VilasnAChandrakant and Mangal
(Gauri Tirmare).

1.15.2 Hunger and poverty

Shantabai Kamble saw disgusting poverty in chitthso that she and her
siblings had only one dress each which they wasimeddwore it turned over in

rags. As if that was not sufficient she had to ugdeesnormous torture when her
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husband deserted her for another woman and funthiliated her by accusing
her of theft. While her autobiography reveals hiéisalso gives a vivid portrayal
of the evils of insult and humiliation born of thidwe agony of hunger, poverty,
illiteracy and superstitiondMahar caste was the last layer of the society. They
don't have right to live as a Human those peoplke dis a slave by God's law. In
past Mahar families suffered from immense castiBasic feature of this society
was untouchability which kept aside human fronrdityy economical and social
development. Kamble family suffered from all thestages because of castism.
They were underprivileged, illiterate and surpémsrtlife shamefully from many
generations. She was from poor family. The soana economical status of her
family was very low. She remembers her mothernglthem when rainy season
started
“There is nothing to eat children go and sleep amn empty
stomach. | could not find sleep as my stomach wastye | said to
my mother, Mummy gives me anything to eat Naja,rahes
nothing in the house what to give? She used toyregping her
eyes. We all used to have a troubled sleep. Theameof those

days gives me stomach ach®&.”

She recalls that from her first salary she brougiat sarees for seven rupees and

twelve kilos ofjowar and nine kilos of wheat for one rupee each.
1.15.3 Education

Education is the weapon which made her strong harpsn the life. She strongly
believed that the path of Dr. B. R. Ambedkar. Iditnthe ritual says to lower
caste people ‘Education is not their cup of teaedacation was prohibited for
these people. She was from the same backgrounthdla women can't take
education in those days and Mahar community waavey from education they
even can't think to educate a girl. But Shantaldansily favors her act her family

supports at every step. After education she alss jas a teacher.
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She did very well in her studies. She got a stipehtupees three per month in
standard sixth to buy papers, ink, notebooks ett.\idhen she was in standard
seventh a new headmaster named Kadam joined anddfdrer to leave the

school with an explanation that being a girl sheiaot be able to study in the
agricultural school. She had no money to go outesfvillage to study elsewhere.
That was the end of her education. This showsadits in India in general and

Dalit women in particular have little choice in pfang their career and life. They
are restricted.

The worst thing was she was a woman and no gid i8ego to school at that
time. But her parents decided to send her schothus® of her extraordinary
talent. Her brothers had not taken an educatioausscof the poor condition and
decided to do work for family under the constructes a labor. That time Naja
was looking the condition of her family and decidec¢hange it. Her mother died
when she was in sixth standard. Later she contitn@éededucation up to seventh
standard and passed. That time she and her fatrerwery happy. None of her
brothers went to school. Here Naja is the protagomii the story who bears the
brunt of class caste and gender. She wrote thes sifte retired from teaching in

1981. This autobiography has also been translatedrench.

1.15.4 Marriage

Shantabai was educated in her local school tikslseven and thereafter the
community leaders put pressure on her father toynteer off. The search began
for a school master who would marry her and thid ker family to start
negotiations with her prospective husband, Kambstier. Najabai Sakharam
Babar (renamed Shantabai Krishnaji Kamble afterrienge). Her marital family
was also depended on the collection of coal. Winenvgas five months pregnant
she discovered that Kamble Master had got a sewaiedby marrying his own
cousin. In disgust Shantabai forced Kamble Mastebreak their marriage in
front of the community elders and went back toflaéner’'s house in Mahud. She

faced many personal problems during her duties @osting because of her
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marriage with Krishnaji Kamble. She remembers ¢ds did not have the choice
to select their life partners. Every decision mtato the marriage of the girl was
taken by the elder male in the family.

After her marriage she converted as Buddhist. Tagicbideology behind this
conversion is to fight against wrong rituals andresgy of caste the basic
inspiration behind conversion is Dr. B. R. Ambedtad to these people was they
should earn status in this world by way of educatad unity. Shantabai Kamble
was followed his path and she did a great job.

1.15.5 Shantabai Krushnaji Kamble

Shantabai Krushnaji Kamble was born on March 1,318as a Marathi writer

and Dalit activist. She wrote first Dalit woman abibgraphy. She was from the
community which was economically and socially degdi class. But her family

always built her moral and gradually due to goodicational backing she
travelled beyond the boundaries.

Shantabai Kamble talked in great detail about tbsitipn of Dalit women in
society and their active participation in the Amkedte movement. Phule
Ambedkarite movement made Kamble more consciousitdier caste identity.
She learns to question the deprivation that thet©hhve not only endured for
ages but also regarded as their destiny. She ad&dges herself as a product of
the Ambedkar movement. Kamble struggled to balahe& private and public
life.

1.15.6 Summing Up:

In the first chapter researcher has found that éxperiences of caste
discrimination, economic exploitation, denial of okvledge and gender
dominance are common among the Dalits. The persmraitives of the Dalits
deal with the problems of caste, class and gentieerefore the distinction
discussed in the introduction between a sociaustdefined by caste and social

status defined by profession can be found in the tvat Dalits experience their
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success. All authors came to realize the depthvadidn caused by the conflict
between Hindus so they chose a separate patheor ithwhat they considered to
be the warm embrace of Buddhism. All the writersish on their courageous
efforts to avail of the facilities of education abeé able to survive with the

modern world.

Education plays a very important role in empoweiaits. It can bring about a
positive attitudinal change. It increases econonsccial and political
opportunities available to them. It decreases #hrélify rate. It brings dignity,
prestige, recognition and status to Dalits. FollofvBuddhism and setting a
personal example of academic achievement, Ambedkaverywhere in all
author’s life. The philosophy of Ambedkar broughb@w consciousness among
the Dalits. The consciousness about their exploitatatrocities and injustice
experienced by the Dalits help them in shaping timéllectual life.Dalit writing

doesn't aim at spreading against the Hindus bfigkas for the human rights.
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Chapter-Il

2.0 Struggle of Dalit women

The rise of Dalit autobiographies as a source dit Daltural identity becomes
important in India as untouchables. However Dalitohiographies maintain
certain ambivalences as the authors and many watneggle to settle their
low caste identity with their current urban middlass status and their claims
to represent all members of the Dalit communitycdrding to the Hindu
caste hierarchy there were four castes namely thbriins (priestly caste),
the Kshatriya (warriors), theVaishyas (traders) and th&hudras (menial task
workers). Below this four caste steps there waghemaung of peoples who
were called the untouchablePafichamas). Among the untouchables the
status of women was further eroded and closelyetinko the concept of
purity. This was what the rigid, fundamentalist &iin promotes through
continuation of caste system commanding the Bralwadivalues to maintain
the caste system. In a male dominated sociBglit women suffered
unimaginable oppression not only through castedamder too from which
there was no escape. Women often referred to hsca Dalit as they suffer
from the triple oppressions of poverty being femahel being female Dalits
Many Dalit women were denied access to education nmteaningful
employment health provision and were the firstuffes the negative thinking.
Access to upper caste wells was forbidden. WorsdlloDalit women were
exposed to many forms of violence and were fredquaaped as a way to

humiliate Dalit men.

The autobiographies begin by briefly exactness¢taionship between caste
labor and sexuality drawing particularly on Dagnfinist reflections of a live
experience of caste. It highlights the dialogueswben many women
concerned in different forms of sexual labor. Taieempt was still ongoing
and therefore a development. The discriminatiort halit women were

subjected to was similar to racial discriminatiorhere the former was
discriminated and treated as untouchable due toedés$or being born into a

particular community. The caste system decl&alst women as impure and
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therefore untouchable and socially excluded. Thés \& complete negation
and violation of women’s human rightsDalit women were thrice
discriminated treated as untouchables and as descdse to their caste face
gender discrimination being women and finally ecaimimpoverishment due
to unequal wages disparity with low or underpalsbla Even today in modern
times we see the severe oppression and exploitatiddalit women. The
Laws of theManusmriti have an overpowering effect on the level of edocati
reached byDalit women. The caste discrimination inherited by bighves
Dalit women facing multiple oppressions that violatartkeeonomic political
social and cultural rights. The most deprived secbtf the society comprises
of Dalit women who were the poorest illiterate and easyetar for
harassment. The women face not just caste violaribketed on them by the
dominant castes but status violence also. Cult@® dynamic changes never
static with identities and shared experiences. Famiigion and education
system used to be the main elements of culturetuf@ulvas influenced by
medium. Rituals were always carried out by peoph® were reinforcing the
meanings of life. The Hinduism History which hagyaling Dalit women
through dogma and concept of purity then affectsiceiwhich can work as a
channel for progress d@alit women'’s living environmentDalits to adopt a
life style with untouchability practices. Sanskaétion was an alien faith to
Dalits the spirituality oDalits was replaced by Sanskrit spirituality. Talit
life in continuation that is of dead and living wie integral spirituality of
Dalit culture. Upper caste culture endande@ssits uniqueness and reliability.
It increases and wipe oltalit culture instead of enriching the culture. The
culture was reflection of resistance from the gaghe present and moves to
shape a blueprint for the future life which becomaeffowing stream. There
was continuity of collective life ialit culture. Traditional culture was a way
of living. Meanwhile what would be the question chfties of a wife? Who
was the head of the family? Wives were devotedeéir thusbands and afraid
of even mentioning the name of their husband. Baweman considered to
be amangalam and bad omen in the society. Puberty was viewdtbagring
stage in a girl's life as pleasurable. Fertility men were referred to mud
waiting to receive seed. Woman in marriage wermée to be obedient and

submissive wives. Motherhood was expected to beéunng fearful good
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wives and bearers of worthy sons. Society allowdtipte forms of sexual
behavior to co-exist practically but not sociallparticularly lower caste
laboring women who were Dalit women treated assivaual property of the
men of the all caste. The other caste women wesdeld as good and lower
caste Dalit women as bad women because of Dalitemosocial status was
low subordinated that was why they were made tsdeially available to
other caste. Dalit women were marked as naturalfianactims of violation
contrast to upper caste women who were considerée pure and custodian
of chastity. Chastity of upper caste women coulddbk@n up as big issue in
their culture because of being submissive wives wiag calledpativratas.
The lower caste women were considered not to beteh&exual purity was
anticipated caste purity which was honored by theiety. Dalit women
follow the Rituals more than the Dalit men. Dalibnven associate with earth.
Cultural programme of festivals was only momenttfoe Dalit women who
get into trance. It was the only time they exptéss inner feelings and speak
against other caste men husbands and demandinigddlealcohol chicken
good food and behave like goddess. To show thesigéss with the nature
they sing songs about their forefathers mothersliiidren and they abuse the
landlords through their songs. After the hard workhe day during the night
they sit together and chat with each other. Theylosof proverbs for talking
and fighting. They tease each other and their kio were about to be married
with them. They relate with each other and whildireg the person they will
not use the name but the relationship. They singnvehbaby was born when a
girl attains puberty. These practices we never fuith women of other caste.
Dalit women were very strong and they give birthmiore children. They
work equally with the man that's why they opposelandominance. They
prove that they were stronger than the men. Dafitnen work hard to
survive. They were very open minded, innocent aedewot exploit others
but exploited by others. They have good characteadit women everyday

relates themselves with people in four ways.

+« With their family members, children and husband.
+« With the traders who buy their goods.
s The other caste landlords who give them work.
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+ Relate with isolated relatives during programs.

Now beyond this the new attempt was that Dalit woraétended several
programs like conferences meetings, workshops racirig programs which
allowed them to meet with many Dalit women. Daliimen were illiterates.
They knew only work related to land. They have achieved even as one
present politically. They remain only voters. THegd no chance of learning
about the country the other ethnic groups and laggs. Not all the Dalit
women were member of the movement as well as irpdtigcal party. They
were not involved in village politics. Dalit womeleadership was also
controlled by the men. Dalit women had their owngiaage. They preserved
their language of their land. They had their owstige that is why they do not
have permanent enemies amongst themselves. For years they followed
the Rituals of the land. They were different frothey castes women because
they do not depended on their men like others. Mnaked equally with men.
When the men were taking the spade, Dalit womereweady with their
basket to take mud. Every work was both Dalit meth @women work equally.
Dalit women were workers and they were not slaeetheir husbands. They

had very strong resistance power which has to hetaaot.

After the invasion ofAryans Dalit culture was destroyed. Dalits lived under
the dominant Brahminical culture. Dalit culture &éadson pure and impure
concept as Sanskritization was thrust on the opptes downtrodden
communities especially on Dalit women. Dalit cuituvas silenced. Dalits
through the struggle gave life to the culture ttaaed the death by the main
culture. Dalit culture is freedom, unity, equaligy,culture of battle towards
freedom. Dalit culture is sealed through variousmi® of theatre which is
revolutionary disturb and leads to action whicpaditical action.

The dominant brahminical culture from which thgevadas system is
extended to Dalit community is prevailing Dalit wem The people around so
called civil society therefore do not share thebpem with Dalit women. All
the writers insist on their courageous efforts tailaof the facilities of
education and be able to cope up with the modemdw8hantabai Kamble
the first untouchable woman to be appointed asaah&r in the district of
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Sholapur in 1942 is the most articulate in thisardgnThe Story of my Life
(1986). When she reaches the end of her self-narrativecasts a distant
glance on the memories laid down before her eyedishly attests that since
the beginning and all along her life schooling al@aved her from hardship.

Bhimrao Gasti inBerad (1987) andThe Cry(1993) is the most effective
example of a capability to get rid of the suffermigthe past, take stock of the
collective history of the community and one's paed@xperience and find in
it inspiration for further struggle®&erad is the name of the caste of the author
a caste administratively classified since the Bhitas a criminal case. The
author is Ph. D. in chemistry. He was working itaboratory in Hyderabad
till he resigned in 1975 this was the time of Enesigy to work for the up

liftmen of his community and dedicate himself taisbaction.

Ramchandra Taware is an artisan, of the service adspottersKkumbhar.
Against the services that they offer to the farsiled the village which the
narrative tells us they were recognized the custgntgght to receive
remuneration in kind at the time of harvest fedivar domestic ceremonies.
This counter gift is called balute hence the narh®adutedar given to the
artisan castes which enjoy this right. R. Tawaae®biographylhe Potter's
Tool (1983) raises two critical questions first how this preetiis actually
performed and second, how it is perceived by thisaars themselves. The
writer bluntly tells us that this practice actuakya form of social relation to
be identified as bonded labor. In the village Badutedar is a bonded labour.
The story of his family is a representative one. Bdlutedar families were
under the rule of the PatiBalutedar have to bear atrocities. They were
exploited by the established class. TBedutedar has no alternative but to
mutely bear the injustice of the village rule. Hee@dingly shows how the
practice ofBalute is exploitation in disguise and projects the potndition
as a figure of the boycott of artisan castes byillege. When there used to
be marriage in the villag®laharin, Partin, Kumbharin, Malin used to get a
sari. The sari used to be of a very inferior gyallf some of them were
complaining about the quality the answer used taf lyeu want to take this

you take it otherwise we have nothing else to gime. Or someone would say
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that from tomorrow we will not allow you to takeagl Sometimes his mother
had to come back without getting a sari. For theesaf theGavgada, the
village rule and order we had to bear it. Everybeds not like that. Some
people used to give some food and clothes on thasaan of marriage. But
everything depended on their whims. Social iderditg status were a matter
of legitimately belonging to a recognized lineabattis a legitimate descent
this legitimacy being defined by the rules of ermlng and exogamy of the
prevailing kinship system. The sexual exploitatadnower caste women by
higher caste landlord gave birth to children whaeneonsidered as belonging
nowhere and to nobody except their mother. Butdtier is herself as a result
stigmatized as a whore who has polluted the pwityhe descents. Mother
and children remain as a result socially ostracized

2.1 The Outcaste: Dr. Sharankumar Limbale

Dr. Sharankumar Limbale, author ®he Outcaste (2003)first served as a
teacher and then later on, took a job in Post ©féis telephone operator. He
introduces himself as a worker of the Dalit Pantmt a bastardkkarmashi.
The Marathi word refers to the child born from exinarital relations and is
used only as an abuse. As a child the author wsethy in theMlaharwada.
There people used to tease him by using this deopgavord which he
deliberately chose as a title for his book. He \Wasn out of the sexual
exploitation ofdalit women by caste Hindus. His mother wadvahar a
landless woman agricultural laborer and his fath&andlord and village ruler
Patil. That is not a life of Limbale’s only but tséavery is forced on him. An
attitude of blunt confrontation of the overall imhan social order is
maintained throughout the book. Masamai, Limbaleiher was married to
Vithal Kamble. Kamble was working as a bonded latworyearly agreement
(salgadi) in the fields of Hanumanta Limbale the Patil bie tvillage of
Basalgaon. Hanumanta Limbale managed to break Hredage of Masamai
and Vithal Kamble to take Masamai as a keep. Thee@anchayat drove out
Masamai from Kamble's house. She was not even aetldw take her children
with her. Vithal Kamble married again. The auth@svborn from the relation

of both of them. After some years Hanumanta stadedrrelling with
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Masamai and threw her out. Eventually Masamai Befsalgao and came to

Hannur to stay with her mother Santamai.

In the dalit communities for a woman to be a beautiful andaative is a
curse. Generally those who have got superiorityMayna and who have
herited wealth used to ramkalit women. Sharankumar’'s mother had given
birth to twelve children from three men. His fatleas Lingayat his ancestors
were Lingayat that is why he is a Lingayat. His hestisMahar her ancestors
were Mahar that is why he is a Mahar. But the Madilahammud Dastagir
Jamadar alias Dada became his guardian. Then wastl@eMuslim? Had his
love no right on him? His coordinately cord is jihto whom? Dada had a
first Muslim wife but they had no issue. She wenag. Dada spent all his life
with Santamai his maternal grandmother. He looké&eér ahim like his

grandson. His caste or religion never became atacles
One Mahar Machindra Anna told him,

“This public square of the Mahartakya does not hglto your father.
Your father is in Basalegaon. Why were you stayingannur?*

For many days he did not go to the Mahar publi@sguHe thought if he goes
there they will beat him they will abuse him. Hedhao right either like

sparrows. If he start and go to Basalgao, theylalit him. He returned back.
When he was back, Kaka Dada, Masamai, everybody tasiwok at him as a

stranger. Kaka asked Dada,

“Why do you keep Sharan? Whose is he? Drive himobthe
house. Dada used to say | have to keep him becalise

Santamai.”

Sharankumar used to feel. In whose embrace sheugb® Who will tell him

you were mine? Mother rejects father rejects.

Sharankumar Limbale was born of an encounter betweemother a woman
of the Mahar caste and a high caste man who foluedelf upon her.

Limbale describes in a very frank language hisdttabd where he and his
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fellow Mahars were confronted with grinding poveaynd hunger as well as
rank discrimination by high caste Indians. He déss discriminatory

incidents in his public school. In school he anHeotMahar children were
expected to accept leftover food from the highateahildren. They were not
allowed to draw water from public wells in casethmollute the well but

instead had to wait for higher-caste children ackers to draw the water for
them and pour it into their hands or cups. Limbhés another mark of
oppression that of having been born with no fatBasically he was a product
of a rape but was considered a bastard becaudedghiscaste father did not
recognize him. So in many ways he was outcasteirwghcommunity of

outcastes. Limbale exposes about how Mahar and @bkt women have

been forced into sexual encounters with higherecan. Limbale was able to
escape from his poverty and oppression and becgmef@essor of economics,
writing and publishing many books. However in th@k he lays out in stark

language how he grew up and what he faced.

Tromila Wheat reviewed that

“What is it like to grow up as an impoverished @ste in
modern India? Perhaps the best way to find othrsugh the
words and emotions of those who have lived throtigh
experience and who have the education and talewtite so
expressively about it. One obvious source is Slkarmaar

Limbale’s recent autobiography, The Outcaste Aklasini™

The pain in above lines is of women which is theaggst blot on humanity in
the world even though it is an endowment by godorived of every comfort
right and entity she is reduced to mere mute béingm the time immemorial
she has been passive, subjugated, slaved and &wmth8he is periphery
margin object and other while male is the centrainstream, subject and self
respectively. She is the easy prey of atrocitiestaurden of the household and
societal values left with the subhuman status. Regun nineteenth century
for equal status the demand was heard with socidtural and political
movement in North America. Mary Wollstonecraft labhad a powerful attack

on second class status of women with the feminrging followed by John
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Stuart Mill Margaret Fuller. While in twentieth deny Virgina Woolf, Simon
De Beauvoir, Mary Ellman, Barbara Johnson, RitalkelToril Moi launched
their attacks on patriarchal ideology concept afdgg and marginalized roles

allotted to women in and ocentric world.

Sharankumar Limbale considdpglit have been deprived of power property
and position. It was propounded that god createdhierarchy so that Dalits
may not rebel against this social order. Thousafidgnerations of Dalit have
continued to endure this injustice. Thus god residethe holy and religious
text written by human being for what Dalit womenrevsuffering to a greatest
degree from centuries. That had been earlier stggh@s the root cause of
suffering for women in India are those so callethddi religious books says
Ambedkar in his essagise and Fall of Hindu Women Manusnritii, Vedas
that were the governing agent of Indian societgtalthe role to the wife to be
pativarta that dictates her slave like restricts ones chaatitl labor women as
a sex object and promotes child marriage but aistifies a number of violent

atrocities on women.

Dalit women’s condition is worst as they suffer distiypncDalit women face
triple burden of caste, class and gender in whieh sums up the plight of
Dalit women highlighting the fact that they were a distisocial group and
cannot be masked under the general categories aiaW@r Dalits. Besides
the active movements and agitation against maleirdaied society feminine
sensibility has been the concern of the writers wieated a body of feminist
literature in the last two decades of the lastwgntaising diverse issues that
woman have to confront in and out of home staryirexcluding of the Dalit
women who were in more inhumane conditions thantbien in general for
their socio-economic status is contrastingly défdr from the women in
general. Ruth Pawar Jubavala, Nargis Dalal, Aniesdd Attia Hussain,
Shakuntla Rama Rao, Nayan Tara Sehgal, Vimla Ridarala Markandey,
Kamla Das and others have not provided space fbot Wamen. Hopeless of
justice and true representation as legacy of MamatRhule and Babasaheb
Ambedkar, Dalit they came to promote writing in icetal languages in
different genres poetry, stories and autobiographiéh great authenticity.
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For autobiographies was experienced-base rather tha imagination or

speculation.

Limbale’s autobiography is an objective work thhbws little bitterness or
remorse. The author includes an excellent intrbdncthat introduces the
caste system to the Western reader. The humiliatfiehe Dalit community at
the hands of an unthinking privileged class and hlopelessness of the
situation of women born in lower castes.

Urmila Pawar inThe Weave of my Life the sufferance of théMahar
community’s survival is as complicated as the wegwf Ayadan made by
Urmila’s mother and Baby Kamble ihhe Prison We Brokethe unlivable
conditions Mahar Community’s ignorance lack of eation and their
unimaginable conditions that they had gone throughi. these Dalit
autobiographies create testimonies of caste baggulession, anti caste
struggles and resistance but Limbale brought fdhib heart rendering

savagery oPatilki against the Dalits especially women. Berreman argue

“The human meaning of caste for those who live gower
and vulnerability, privilege and oppression, hoand
degradation, plenty and want reward and deprivetemurity

and anxiety that is ridiculous with reference to.”

Dalit as they have power, privilege honor abundaacd reward of being
offered leftover and dead animals humiliation beateirdered and raped and
turned whore of the high caste. Limbale highligist women not only have
to perform the menial jobs reserved for low cagtasd for only the leftover of
the Patil families family appointed in service ollage council while rest of

the people had to serve the Hindu families indigijuas Santamai.

“Swept the streets in the village and lit the bomtihat lit the
villagers warm during winter. She had to collect thaves for
the madder plant that they smoked in their pipd®e Bad to
smear with the dung the platform of the village eaguwhere
the villagers gathered for meetings and functidd@metimes

she was asked to take files to the town office Wwhi@as ten
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miles away. Dada was then working as the villagghi

watchman.”®

Since Dalit had no occupation except to serve kagte people they were in
liquor business brew or adulterating that they saraste Hindus. There were
seven-eight family members in business engaginglevfemily including
women and children who prepared it and sold it gadaall the family

members as Limbale describes,

“Kamalakka (neighbor) and Nirmi (sister of Limbalegnt to
Chungi to get the stuff. Kamalakka was a robust aomho
had been deserted by her husband. Nirmi was abauydars
old. The two of them left very early that mornifidhey had to
walk six miles to and fro.....they were drunk agohd) by the
roadside when we found them. Kamalakka’'s sari whs a

disheveled. Nirmi's eyes were so heay.”

The family in business liquor had accustomed tolitheor irrespective of sex
and age i.e. male, female, old and young. One bddste the stuff to brew
liquor as Nirmi, Kamalakka or Limbale himself hadn@. This evil to say

epidemic had shuffled almost every resulting in rggla and fights as
sometimes. Santamai too got drunk and if on thgt@ada (grandfather of
Limbale) was drunk there would be a fierce quabetiveen them. Santamai
sometimes beat Dada. Sharankumar Limbale uncofiersust of the Patils

while serving the liquor to the Patil's many timesbale saw them holding
his mother’s hand while she severed those drinksoBe should not mistaken
that untouchability was non-existent rather it wasre authoritative that
unmasks the Hindu society of their hypocrisy anstrbus nature for the
untouchable women. Untouchable becomes more tolecHabtrously and

more untouchable practically drunkards acceptedoligrom the house of
Mahar but not water. They had affair with tidahar women but wouldn’t

accept the food they cooked.

Dalit Women'’s position was worse than the slavessfave may change his

position in capitalistic world but not a woman. Vheere exploited by one
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then by another. Treated unequally in patriarciisiesn they were deserted by
their husbands victims of domestic violence andrdatment particularly
lower caste laboring women, who were treated aséxeal property of the
men of the all caste. The other caste women wesdeld as good and lower
caste Dalit women as bad women because of Dalitemosocial status was
low subordinated that is why they were made toebeially available to other
caste. Evil eyeing and treating them as whore orcgbine high caste has
made numerous happy families split as JagannathisPsin lured Harya’'s
wife away. The news spread all over the villagava as theMaharwada.
Harya caught his wife red handed with Bhimanna.itDabmen were easy
prey of their lust they were separated from thasldlands and kept as keep the
same was true in the case of Masamai mother of alienb

“Ithal Kamble (the husband of Masamai, Limbale’s thew)
toiled on the farm owned by Hanmanta Kamble a Pdtiho
helped him during hard times? But while helpingaltKamble
the Patil's intention was quite different. Thislriman was out
to ruin a poor man’s family the relation betweersland and
wife came to an end. Hanmanta Limbale lured Masa®ia¢
was given a rented house at Akkalkot which she rede It
was a kind of revenge to live openly with the saman who
had uprooted her from her family. Hanmanta Limbatev
possessed her like a pet dove. They lived happligsamai
became pregnant and gave birth to a son. Who'sather of
this boy? Hanmanta didn’t want any of this to happat who

disown a child?”

But the main cause is the beauty of Dalit womenugimothe concept of
aesthetics and beauty is a boon everyone wishkgetdut it proves to be a
curse for Dalit women. Concept of cleanliness aeduty in Dalit is not
tolerated by those who had imposed the duty of algobs that pinches as a
peck in eyes thus ravish it away from Dalit no mativhat mean they by
scripture politics and practice or by force. Cdditedu tendency to possess the

every resource that pleases them is testimonyiahdass and resourcefulness
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is misfortune for Dalits. Masamai was beautifulylab she suffered for that.
She was deserted by her husband after him Hanneajoged her and then
leaved her. Dr. Limbale never received wholeheatta@ by his mother.
People who authorized by religion in high caste]j arherit property have
exploited the Dalits. The Patils in every villageve made whores of wives of
Dalit farm laborers. A poor Dalit girl has invarlglbeen victim of their lust.
There is a whole breed born to adulterous Patiierd were Dalit families that
survive by pleasing the Patils sexually. The whaléage considers such
house as house of the Patil's whore. Even the r@mldorn to her from her
husband were considered the children of a Patikid®@s survival on the
charity of a Patil what can such household exp8otft is not only single case
but customs and traditions of Patils as a Patibghva big landowner has a
Dalit Woman as his whore that causes exploitatibrDalit women and
reduces to nothingness. As such Masamai was thaewbb Hanmanta
Limbale who kept her till she pleased without pesblbut intercourse creates
i.e. reproduction not acceptable to the Patils teérher with their own blood
to be called bastard. A keep is only kept neveri@dras Masamai again was
a kept by the Yeshwantrao Sidramappa Patil headllafjye of Hanoor the
keeper of Janu &ondhali women along with Masamai and bore eight
children. Undoubtedly a keep remains always a ksepnatter how many
children he made her bear to. Unmistakably a keemi to found but fondle.
Moreover shamelessness of high caste transcendsm@f as even after
causing her bear eight children one wishes to stiaekeep as kaka was
persuading his mother to sleep with Hanmanta whe @ra visit to Hanoor
reveals Limbale. Limbale unveils candidly that mmther committed not
adultery for lust but for bread as they (Masamal &antamai) hadn't sold
their bodies to appease their lust. His villagexsehprovided them with bread
so they repay much to them. They provided breadrbekchange to satisfy

their lust with women.

As Sharmila Rege discusses that
“Strict controls were imposed on the high casteddinvives
that controlled their labor and chastity sanctified religious

scripture. Thus the controlled behavior and bodyigh caste
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women attributed to legislation while the sociald agexual
labor of the lower caste women was made availabted land
economy. Social behavior and labor of poor womes dgpen
access to the women of Dalits that causes sufferar
agony. The world full of wolves and vultures foetBalit dove

is inescapable ®

If one escapes one way she gets entangled otherNwayatter one accepts it
freely or forcibly. Rangoo Damunna’s sister in latwose to be prostitute for
bread and Masamai had been too had Kamalakka neiguked. Others were
repeatedly raped for working in their farms as Deakspinster worker in

Girmallya’s farm was pregnant is indubitably by tfe@m owner. Nothing

matters one is a laborer in farms or near the baynalf their farms thrash and
rape was a common practice while the Dalit mengratected their mansions
and farms but never saw beautiful face of wive®afil but they had forced

Dalit to be raped.

Dalit women were badly insulted and beaten asdf/ tiere slaves. Some of
farmers even harassed them sexually pulled them timt crop and raped
them. Dalits sacrificed their daughters, wivestesssand daughter-in-laws to
dark nights in Patils mansion. Distinctly high eagteople perpetrated more
atrocities on Dalits mainly victimized women. Thighhcaste people can rape
keep and molest Dalit women but daring to look ildasasly on high caste
women by Dalits commits crime against which thetaat murder set fire
their houses register criminal cases against to@ms of their atrocities and
more they rape their women as Limbale writes abmrdurrence of such

incident,

“Whole village went to court against Dalit men wheere
sentenced to prison for a year. When they retuatfied serving
their term, every man’s wife had had a baby. ThitBe@men
had been raped when their husbands were in prisafilage

always acts atrociously like this against dalifs.”
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Supplementary Dalit women spoilt junior had the sdtood to practice. The
elder used to go to the mothers and youngsters aiogtders. Falsely
pretending to marry enjoyed the body of Dalit giatsd later deserted thus
violating the marriage sanctity that Nandu (sorsehior Patil) marries Nagi
(sister of Limbale). As such marriages were usuadly acceptable in society
of high caste they just dispose of the marriagésr afometime as though

already married to Nagi. Nandu had married someraghil.

Moreover Dalit women had also affairs as Santaradilbeen seen chatting to
Imam. Suman (declared sister of Limbale) had elopé@tl various lovers
many times Nagi with Nandu, Kondamai go with Manaka and later
Damunna though she was married to Kherubaap, Ambwitta Kacharuajja
but affair with Mahar was not allowed in society. The terror bfahar

community was so intense that Masamai requested,

“They will force us to sleep with them. You’'d bet&op your
affair with Shewanta.*

HelplessMahar could not resist against the illegitimate relatairPatils with
their women. Hunger and vulnerability forced Daliimen to be pregnant and
mothers of children of high caste men. Somehoweifytbring illegitimate up
they push them to identity crisis. Father doesauinowledge such children.
Ultimately what caste they belong to as they weoenbof different caste
parents? Who will marry illegitimates born of higaste father and low caste
mothers? What religion they belong to if they bofrifferent religion? These
were the slaps on the faces of such children asbdlenfeels himself.
Concerns of Limbale seem justified as such childvere not taken as pure in
Mahar. No one get ready to marry their children. Limbsilelings suffer this
humiliation. The girls has been married off at gatje with the older people
married-many times may be because of high castplp@o save them from
Hindus as Nagi was married to Kumar a desertecgdyréy two wives. Pami
and Indira’s marriages were fixed at age of sewah eight-nine and Vanis
married to Jumma son of Rangoo prostitute. Pamiladila returned home

never to go back to their husband because by thenintlaws had come to
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know that Masamai was Mahar as father-in-law and kaka (father of

Limbale’s sisters) were lingayat while mother-invles Mahar.

Dalit women were quarry not only of caste explaitatbut of patriarchy too
in their own community. Patriarchy plays a veryalitole in treatment to
women. In male dominated society Dalit women sufterimaginable
oppression not only through caste but gender tom fwwhich there was no
escape. Indifferently they were treated brutallyniale dominated society
women stands no more than the clothes that cartaemed and changed at
anytime and age. Hindu religious scripture hasisagmtly affected society
irrespective of caste.

Arjun Dangle on Dalit Literature explained,

“Limbale draws attention to the fact he is thesfgitimate’
Progeny of the liaison between an upper casteardidrd

and a dalit woman**

Kacharuajja married once again with a wife to ke daughter Kumar too old
with kids for Nagi third wife Jangam for Vani toddo More women were
deserted with reason beaten and battered by thebamds as Chandamai and
Santamai were deserted for unable to bear. Nagii Fami and Indira for the
reason they were helpless. Kondamai was ill treateitie night. Further for
the slightest reason as not being amendable tbdbsehold was tortured as
Harya was ready with a knife to cut his wife’s nasel breasts on being found
in bed of another man. Limbale was advised to re#tther like a wife. Let
her rot for the reason that parents of Kusum Shaxaifie were not letting him
live with Kusum on account of unemployment. Thuslccimarriage, early
motherhood, desertion of women, cruelty and maeriafjold people again
and again is signal of status of women in patriarcsystem. Thus the
hardships of Dalit women were not simply due tairtlp@verty economical
status or lack of education but were direct restithe severe exploitation and

suppression by upper classes.

To conclude Sharankumar Limbale has offered thmsdn and trauma in life

of Dalit women how they suffer at every step ofitldaily routine in caste
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hierarchy not only economically socially and phgdlic but sexually too like a
doll and commodity to use and throw. For this séxxaloitation the children
born to as such suffer in life at every step in aot of their own community
too at the prospect of marriage and other socidsroThe repeated
exploitation in male dominated society they werdtdrad deserted and
physically tortured. Further they were the suffedérpatriarchy that gets
sanction from the religious scripture across thaldvoConsequently it is
predominantly the religious scripture that is tleotr cause of all above
illiteracy, unemployment, resource less caste sysiad patriarchy that has
reduced Dalit women to level of commodity. Sharanku Limbale leaves the

guestions of this section to the society expliod amplicit to be answered.
2.2 The Weave of My Life: A Dalit Woman’s Memoirs:Urmila Pawar

The original title of Urmila Pawar’s memoir Aaydan a word from the local
dialect spoken in the villages that form the baokgd of her life Aaydan is
the name for the cane baskets that her mother wm\eell for additional
income for the family. Translated into EnglishTdse Weave of My Life: A
Dalit Woman’s Memoirs it takes us from her childhood memories of life in
the village and her mother’s constant struggle &kenit, through her school
and college days in the town of Ratnagiri to h& hfter her marriage in
Mumbai where she encounters a feminist group ated leecomes a writer and
organizer of Dalit women. The time span it coverdrom just after India’s
independence in 1947 to the end of the century. INes of different
members of her family her husband’s family her hbas and classmates
were woven together in a narrative that gradualeals different aspects of
the everyday life of Dalits and their constant ggle for survive the manifold
ways in which caste asserts itself and grinds temn. The author’s point of
view is also woven from two strands that of thenggirl uncomprehendingly
witnessing instances of caste injustice patriara@hination and the daily
compulsions of poverty and of the mature woman ilogpkack on these with
the insights she has gained later on in her lifed &et the narrator’s position

is neither central nor distanced it is constantigaged.

65



M. S. S. Pandian says about two recent Dalit aogyhphical textdarukku

andVadu originally written in Tamil.

“The everyday the ordinary a temporality that ist no
teleological and a language of affect and in coimgngion
invest caste with certain presentences and immgedéad
opens up a space for moral and political appeahéoupper
castes. The burden of caste is returned to ther uaste.”?

In Urmila Pawar’s writing there is plenty of thedorary and every day and a
temporality that goes back and forth from her owildhood to episodes in
the life of her mother and her elder brothers asteis and back. Much has
been written. The sufferings of the Dalit were lik@se of the black slave in
America the sufferings of community. Not only tHiecause the path to
emancipation is also a social project rather thanndividual one the Dalit

autobiography combines witnessing and experieniciran act of sharing that

gives it a political there is a sheer drop dowthsea.

The Weave of My Life begins with a detailed description of the harsh
landscape of th&onkan region on the west coast of India and the relation
Dalit women their own lives harsh and full of thiave with this landscape.
The range of th&ahyadrs runs along the coastline and there is a sheer drop
down to the sea. It begins with the village Daldmen’s journey to sell their
wares rice bags firewood grass in the town markee women walk in a
group accompanied by their children for how cary tleave them behind and
who will look after them back in the village? Théglk curse and gossip
among themselves as they climb the hills alonghgoaths buffeted by
strong winds. Their rambling progress as they trdwsr zigzag route is
echoed in their talk and sets the tone for Urmikw&’s writing in this

memoir of a Dalit woman’s life.
In the words of Sonali Rode,

“Urmila Pawar's Aaydan describes her long journey from
Kokan to Mumbai bringing the struggle of three gatiens for
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a Dalit modernity about which readers have hithémard so

little.”

Urmila Pawar is now a well known writer in Maratier work consists mainly
of short stories and a history of the role of wonerihe movement for the
emancipation of the Dalits or untouchables led bhinBao Ramiji
(affectionately and respectfully known as Babasalehbedkar in the early
twentieth century which she wrote in collaboratiith Meenakshi Moon
published in 1989. In chapter 8 of her autobiogyaplawar tells us about
starting out as a writer. Earlier she had been rghusiastic participant in
school and village plays this gave her confidercegeak on the stage and
while she was working in Mumbai she came in conteith organizers and
political activists among different groups of DaliShe is struck by situations
involving caste and gender prejudice and beginsutodown her thoughts in
the form of short stories. After some of these @ublished she meets other
writers and becomes aware of matters of style andtare. Toward the end
of the book she takes up her project of recordimgtistories of older Dalit
women who took part in the Ambedkar movement. Taesition from an oral
to a written form of self-expression in Urmila Paisaown life echoes the
story of emancipation of the Dalits. It is interagtthat Pawar’s first attempt
to form an organization of Dalit women is by stagtia literary group called
Sauvadinia coined name that adds a feminine ending to thed wor

conversation or dialogue.

In Pawar and Moon’s account of an earlier era @& $fruggle for Dalit
liberation find repeated accounts of Dalit womentlie 1930s and forties
going up onstage in a public meeting where evarad an announcement or
to propose or second a motion is an extraordinatyof self-emancipation.
This is because untouchability the most extremeif@station of caste in
Indian society functions through a prohibition woly of touch and of certain
occupations but also of the public use of speddl.anly the Brahmins who
can enunciate sacred texts but the untouchablesvare further silenced by
the authority of caste. So for these Dalit womehpwere also silenced by

the authority of patriarchy to make a public usspéech was at the time truly
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revolutionary. The political scientist Gopal Gurashunderlined how Dalit
women preserved the emancipator character of thécpuse of language in
the post independence period when according to Diatit cultural politics
was beginning to lose its edge. During Ambedkaf&tiine and also after his
death in 1956 the tradition ddmbedkari jalsas did much to mobilize and
politically awaken Dalits across Maharashtra. Theeapes drew upon the
musical traditions of the Mahar the largest Dadiste in Maharashtra and also
on different forms of religious and folk singingloing them with a message

of Dalit liberation.

Dalit women were invisible in the cultural landseathat was completely
dominated by Dalit males. Further traditionally Dalomen had performed in
the erotic song and dance form of ttaenashas patronized by upper caste
men. Ambedkar urged Dalits to give up those ocaapatand traditions that
were demeaning and humiliating or in the women&ecsexually exploitative.
And so according to Guru the moral code imposedalt patriarchy forced
women into private spheres and denied them frabiNtig. However he adds
that in the post Ambedkar era women also develdipeid own cultural forms
of protest. Urmila Pawar writes about how afterytlecame Buddhist the
women of her village at first found it hard thaeyhcould no longer sing the
old religious songs but later on the weave thein avords into the old tunes
talking of their beloved leader affectionately a#bB or Bhim of his first wife
Ramabai and of his social message. After Ambedkaoisversion in 1956
shortly before his death Dalits all over the statowed him in giving up the
worship of Hindu gods and goddesses and embracedBtlldhist faith.
Urmila Pawar was a young schoolgirl at the time.il&/thousands of Dalits
became Buddhist on the occasion of Ambedkar’s comversion in Nagpur in
eastern Maharashtra in October 1956 this wave ofemsion reached her
village in the Konkan only after Ambedkar's death December 6. Pawar
describes the grief expressed by all around hethah day young and old
women and men weeping uncontrollably while she (l&rRawar) was only
just beginning to understand what had happened. ghadtells us then the
conversion happened quite suddenly Crowds of peiophe the surrounding

villages marched to the grounds of Gogate CollageRatnagiri until it
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resembled a sea of humanity. We went there toayakltin Govindada and the
other villagers. Several instructions were beirgyésl from the loudspeakers
hanging overhead. Then came the reverberating sotiBdddham Saranam
Gachchami, and we too joined the chanting of the crowd. Aftex ceremony
we went home. Govindada and the villagers collethedidols and various
pictures of the gods and goddesses adorning ous wdilich Aaye used to
worship every day and threw them into a baskets Was a historic moment
in the lives of Dalits in Maharashtra. Throwing awhe pictures and idols of
Hindu gods and goddesses was significant in twoomagnses it meant
renouncing the lowly place that was accorded tot®ah the Hindu caste
hierarchy and it also entailed giving up superstitand ritual in favor of a
more enlightened view of the world. Buddhism gawe Dalits a new vision of
life the possibility of living in a totally new wayree of bondage and
subjugation. Toward the end ©he Weave of My Life, Urmila Pawar returns
to her village after living in Mumbai for many ysaiShe sees tarred roads in
place of the stony, thorny pathways she used t& wealkchool on and tiled
houses in place of huts. But when she looks ingariterior she is disturbed to
find that the old gods and goddesses and rustiemtahs to ward off evil
spirits have returned to the homes of the neo-Bistldiilagers. The Konkan
region with its rocky paths its precipitous slopesl the nearness of the sea
the always palpable presence of a wild and unratyne has traditionally been
a breeding ground for all kinds of superstitionsl &lief in ghosts and the
occult doings of neighbors. This is an integraltpair the culture of the
Konkan and with the Dalits there is added the @mtsdtruggle for survival in
conditions of unremitting labor and extreme povertyis region was also one
of the areas that many of Ambedkar's followers ioaged from. Urmila
Pawar tells us about the villagers fight to emergen these conditions to a
better life through the eyes of the rebelliouschiiat she then was who sees
her father merely as a hard and even cruel man.iskalling to thrash his
children and his nephews and nieces to put thewugfr school. Yet the
narrator also makes us see that his harshnesseassay for the Dalit child’s
road to education is full of obstacles. The chitdege made to sit apart they
are singled out to perform duties like sweeping sbkool they are beaten

without reason and for the Brahmin teacher sti#lldaghat untouchables have
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no right to an education. Pawar’s father set upshdn Ratnagiri so that his
children and his nephews and nieces would havesacte better schools.
When Urmila’s sister takes up a job and is abouive it up because of the
hardships it entails her father helps out. ThatemwBaba decided to stay with
her. He brought his luggage to her tiny room arngdther hold on to the job.
Pawar’s father also serves as a village priestaseitherited this mantle from
an ancestor who directly challenged the authoritthe Brahmin. For a Dalit

to take on the duties of a village priest for hisnenunity was itself part of a

tradition of resistance.

The Brahmin who usually had a monopoly on the phiesd exacted tribute
and profit from every occasion in the villagersekvfrom birth marriage and
death to illness, infertility or madness. The Dalitest on the other hand is
partly healer partly teacher and counselor. Hisr@ggh to religion is
pragmatic certain rites have to be carried out asmter of custom. He is not
above using meaningless mantras to lend dignikygeninistrations as long as
this serves to comfort the supplicant who comdsino The religious practice
of the Dalits is thus shorn of the mystificatiomattsurrounds the figure of the
Brahmin priest his monopoly over the interpretatadrthe sacred law thinly
disguising his economic greed. The Dalit priestkeris to dispense human
wisdom in the context of the everyday. After thither's death Urmila’s
brother Shahu inherited the priesthood though he avdy twelve years old.
People made concessions for the small priest avel lyan only jobs he could
handle. Anecdotes like these in Urmila Pawar’s merman be read for their
deep insights into caste as it is lived by the Baklith its small cultures of
resistance that help to make the ever present glintouchability more
bearable. Her own experiences of caste discrinnadire narrated with an
interweaving of humor or with wry asides of selfpdecation. At school the
Dalit children are saddled with bothersome task @oa occasion the master
hits Urmila with the unjustified accusation thaeithfamily cow has made a
mess in the verandah. She runs home crying antleisred to find that her
mother is willing to confront the teacher and dethgustice. After her
marriage Pawar is subjected to discrimination wélem and her husband look

for rented accommodations in the town of Ratnabiey have to vacate two
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rooms after the landlady discovers their casteorie place her landlady’s

daughter’s strike up a friendship and want to beraosari.

Urmila generously shows her all her wedding samnisvthen the girl discovers
Urmila’s caste she suddenly lost her voice. Pickipgmy brocade sari she
walked off. Here is the paradox of untouchabilitytt it is fine to borrow a
Dalit girl's sari but not to have social intercoaingith her or drink tea in her
house. But Urmila Pawar's tone in telling us thitorg is not the
incomprehension of the suffering subject of the swokinds of Dalit
oppression and violence rather it is ironic. Afdirlandladies in small towns
are notorious for their caste sensitivities anadould not be only Dalits who
are likely to undergo this kind of discriminatio®ne of the most moving
anecdotes recounted in this memoir is of the \@laglebrations of the spring
festival ofHoli. Mahar youths are made to do the hard work ofrgytiown
branches and trunks of trees and carrying theredi¢ld where a fire will be
lighted at dusk. But they are not allowed a platé¢he celebrations it is the
upper caste men who carry the palanquin of the gggldnd the Mahars are
forbidden to touch it. But the Mahar boys who big tiime have poured lots of
drink down their throats jump up and try to touble palanquin. They have
been affected by the mood of defiance that is pactd theHoli festival when

it is acceptable for men and women to howl andecimgublic. These are age
old traditions that have been followed by all cadta centuries. On the day
after the full moon people throw dust and cow dahgach other these days it
is customary to spray one another with colored waf¢hile praying for
prosperity and the diversion of calamities from thikkage the upper castes
also ask that the calamities be visited on\tadar. This is another role thrust
on the untouchables that carrier's misfortune al age pollution, protectors
and sanitizers of the village who are reviled rattman revered. The defiant
Mahar boys are soundly kicked and beaten for their geession. The
narrative here chillingly adopts the techniquehs ordinary the youths return
to their families receive some comfort from theiothrers and sisters and run
back into the fray only to get beaten up again.nTte festival moves on to
the next stage and everyone enjoys the dramatforpences staged in the

light of the full moon petro-max lamps and the ragHoli fire.
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One of the special features of Urmila Pawar's mesn@g her account of
patriarchy among the Dalits. It begins in the secarhapter with the
description of the marriage ceremony of her eltesther. This marriage took
place before the Mahar converted to Buddhism butildrPawar’s family had
already cut down on the number of rites to be peréal. She gives details of
the rituals of a Mahar wedding which the readethef Marathi original will
easily recognize as being different from those tfditional Hindu wedding.
The all importantsaptapadi or seven circling of the sacred fire by the bride
and groom for instance is replaced by arrangingeseuiles of rice on a
wooden plank for the bride to step on. When theal# are over the traditional
games begin. After her account of several games,

Pawar remarks:

“All these games were basically intended to contha bride
and keep her in check. But when they were beinyepla
everybody laughed and had a good time. These wappyh

occasion in their lives.*

Women from her village traveled to the marketplateRatnagiri to sell
various equipments. They trudged the distance luite heavy bundles with
firewood or grass rice or semolina long pieces ahboo baskets of ripe or
raw mangoes on their heads. Their loads would bgyh® break their necks.
Early in the morning they start their journey totfairi. Phansawale and
Ratnagiri the road was difficult as it wound up alwvn the hillsWhen they
came to the first hill the angry women would cutise moolpurush of our
family who had heard them would have died agaire fidason for the abuse
was quite simple because it was he who had chdssnparticular village
Phansawale for this people to settle. It was an extremely idift and
inconvenient landscape as it lay in a difficulutederstand channel in a far off
corner of the hills. Two high hills were betweer tillage and the outside
world. The sharp climb with their narrow windingtips full of jutting pointed
stones and pebbles were extremely slippery. Onegvstep will roll down to
one's death somewhere in the bottom of the dedgysallhen there were two

big rivers to cross. After crossing the hills ahé tiver son a long dusty and
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dirty path till they reached the city. Every timet@e crushed against a
overhang stone a curse rang out probably makingdbe ancestor turn in his

grave.

Occasionally the women heard the terrifying roarsadiger even in large
daylight and certainly incidents of tigers attackipeople on their way were
not rare. Danger lurked everywhere. It crawled s€mne's path in the form of
poisonous snakes suchgi®nus andphurse who looked as if they wanted to
inquire casually after the travelers. The barreanogpaces were covered with
bushes as sharp as the teeth of those creaturesesgmibled some ancient
body armor. The howling wind blew continuously. fihtthere was a huge
deep well on the way without any protective walisusmd shrouded in the mist
of chilling stories of evil spirits lurking theréAnd as if all this were not
enough there would be freaks and perverts hidinghirubs and trees who
occasionally assaulted the helpless women. Laten dine book Pawar gives
us more serious examples of patriarchal oppressiovomen both within the
Dalit community and along the lines of caste higngirwith upper-caste men
enjoying a license to exploit Dalit women sexualife temple priest sexually
abuses a young girl from the nomadic Komati comiyutiie young Urmila
sees her coming out of the inner sanctum in teaddaes not understand. Her
mother and her elder sister Bhikakka are more mitof dire poverty than
patriarchy but a detailed account of the ill-treathof another sister Manjula
at the hands of her in-laws followed by severaksasf similar treatment of
daughters-in-law. On the other hand Urmila Pawdls tas of her own
experience of affection and friendship from memluodrser husband’s family.
There is a terrible story of a widow who becomesgpant and kicked in the
stomach by women of the village till she abortsfdtas and later dies. Noting
the self righteousness of the village women who te&t they are upholding
the honor of their community is the only commentvBaoffers us with regard
to this incident. She does not mention whethentbeman in question was a
Dalit though that seems unlikely. However the Dalit wanoé the village

certainly participated in the spirit if not the adtpunitive violence.

On the whole however Dalit widows were not treaigith the same degree of

exclusion as in the Brahmin community. Although Bawoes not touch on

73



the issue of widow remarriage she gives us a dingllistic essay on the term
randkisooj which translates as widow’s swelling or widow shmg). Urmila

has heard the phrase from her mother who claimsattteough she is a widow
she does not have thandkisooj. She asks her elder sister about it and gets the

following reply:

“You know for some women when their husbands dieré a
release from oppression. Then they look a littledoeresh so
people say they have got thandkisooj. Then she grew grave
and said but let me tell you | have always beer likis
somewhat plump even before my husband di&d.”

This explanation is perhaps an adequate commenth@nnature of dalit
patriarchy. The earthy phrase more so because oheé naand means both a
widow and a prostitute in Marathi tells us that jmanwoman is so badly
treated by her husband that she blossoms outle@diter his death. And yet
the freedom to joke about it the common use of sughrase also signifies

that widows are not completely suppressed.

Urmila Pawar’'s use of earthy language is no loregerew stylistic device.
Dalit autobiographers have used the vocabularh@Mahars and theMangs
to define a world foreign to the experience of moktiterature. Pawar is
aware that there is not much shock value left éube of this vocabulary. But
she gives us an experience of the women’s curdiegwords they use in
quarrels the open discussion of bodily functiond ahthe polluting work that
the untouchables are forced to do. The crude lag@tlee openness is also an
integral part of Dalit culture. The women’s songpecially those composed
after the conversion to Buddhism carry the touchhef soil the strength of
bodies accustomed to hard labor. Her account of foenance with
Harishchandra the man she eventually marries ates dot shy away from

discussing the physical aspects of their relatigmsh

Maya Pandit’s translation succeeds to a great extesonveying the flavor of
this speech and the down to earth. She retaingsth@f Marathi kinship terms

that are so much a part of family relationships gives us a glossary to their
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meaning. It is always challenging to translatenguistically diverse text from
one language to another and here it has been didmeonsiderable accuracy

and ease.

Urmila Pawar devotes to a description of food aatihg habits in her family
and community. This helps her to accomplish a nurobdistinct objectives.
First the experience of extreme poverty of livingghwa persistent lack of
adequate nourishment is most effectively conveyeugh the child’'s
viewpoint. The mother is described as stingy fegdoff her children’s
demands while we also see her efforts to make eret and to give them
what taste and variety she can. Then there isgh&ast with the food habits
of young Urmila’s upper caste schoolmates. Thedohii’'s negotiations with
each other and the pain the girl feels tell us eagdeal about one of the
central aspects of caste hierarchy. And finallytighout the hierarchy it is
the women who care for the culture of their caste @nere is an enjoyment
and a pride in talking about the food characterigtione’s caste and the food
prepared at festivals however meager it may be. @vomre the cultural
carriers of caste and it is through the patriarcuedtrol of women that caste

divisions are maintained.

In the later chapters dthe Weave of My Life Urmila Pawar moves with her
husband to Mumbai and works at a job in a governnoéiice. Here the
narrative picks up speed as she adjusts to lifa metropolitan city. The
ubiquitous presence of caste cannot be entirefyoften even there. There are
daily pinpricks and occasionally bigger jolts ofsta discrimination. But
Pawar makes good use of the newfound freedom aeddst meetings meets
women’s groups and most important begins to wriere her weaving
technique is at play as she intersperses the narmait her own achievements
with her observations about the society around Her. feminism becomes
more pronounced. Her increasing activity and farseaawriter makes her
husband uncomfortable. There is tragedy she losadle@ge going son and
problems to be resolved. She stands by both heghtiews when they go
against their father's wishes marrying men of theimoice. Pawar’s
autobiography has been much acclaimed in Maradraliy circles. It has won
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prizes and is currently in its third edition. Binessays that the book has also
received its share of flak especially in the Dalimmunity. She has been
criticized for her association with upper caste woia groups and her open
exposition of Dalit patriarchy has not been welcdmEhe movement for the
emancipation of the untouchables carried on forestime after Ambedkar’s
death but the co-operation of many of its leadgrghk ruling Congress Party
eventually blunted its revolutionary edge. Ambedkar his part like the
nineteenth century social reformer Jyotiba Phulereehim was always very
clear that a fight for the emancipation of DaliteulM have to take up the
cause of gender equality. Even today cultural asldigal movement leaders
organizing against caste invoke the names of Amdredkd Phule. Urmila
Pawar talks about this several times in the lat@pters of her book today’s
Dalit leaders are not very open to women raisisges of gender. Some might
say that patriarchal attitudes have hardened sittee 1990s when
fundamentalist religious organizations began toididpeir heels on the Indian
political scene. In fact the radical face of theliD@movement began eroding
even earlier with the rise of the ShivSena in Mundgarty that mobilized
disaffected non Brahmin youth of the city usingaacist rhetoric directed first
against southerners in Mumbai and later againstliMas Similarly though
some dialogue between Dalit women’s organizationd the mainstream
women’s movement it a problematic term today hagenbinitiated there is
still distrust and suspicion. The issues raise@ach side do not translate well
into the rhetoric of the other. There has not beeough genuine dialogue or
attempts to forge a common program.

In any case Urmila Pawar is today quite deeply Ivea in a political attempt
by Dalit women’s organizations to bring togethee tmovements against
gender and caste inequality. Recently she was btie @rganizers of protests
in Mumbai on the brutal murder of a Dalit woman amet daughter in a
village named Khairlanji in the Bhandara distridt the eastern end of
Maharashtra state. The story is depressingly famil\n upwardly mobile
Dalit family attracted the anger of the village epgastes as they owned a bit
of land a daughter was studying in college and rhether bought her a

bicycle. Attempts to harass them by trying to eaclointo their land were
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resisted. The retaliation of the upper castes vigited upon the two women
Surekha and Priyanka Bhotmange. Their bodies stiippaked were found
dumped in a river. A recent court verdict has attgdithree of the accused
and pronounced a death sentence on five othersntmder. However the
judgment denies any caste motivation for the crand also refuses to take
cognizance of the accusation of gang rape sincenue of the latter has been
systematically destroyed. Dalit women’s organizaion demanding justice
for the victims of this crime seek to underline hewwlence especially sexual
violence is perpetrated on Dalit women wheneve felt that the caste order
has been transgressed. The involvement of the statk the media in
suppressing these implications of the Khairlanplemce has however not
been taken up either by Dalit political organizaimr women’s organizations
as a major issue though some protests have beemiped by women
organizations at the local and national levelsrié wishes to understand the
complex interweaving of caste and patriarchy ang haaffects the lives not
only of Dalit women but of men and women of all teas living in
contemporary India, Urmila Pawar's book has mucloffer. This is about
how the politics of culture is played out in thee of ordinary women and
men in a situational context vastly different frdmer own. She may also
understand something of the role that Dalit woman play in shaping the

politics of the future.

This book is a meaningful narrative of the socrahsformation of Dalits in
India. At one level it is loving tribute from a dghter at another it gives an
intellectual review of the caste system in IndidisTis the story of the
awakening of Dalits traversing three generationyeit another level it is
reflective of the aspirations of millions of DalitsIndia.

In the concluding paragraphs of her Memoir UrmigavBr writes,

“Life has taught me many things showed me so siichas
also lashed it me till | bled | don't know how muohnger | am
going to live nor do | know in what form life is g to

confront me let it came in any form; | am readyfase it
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stoically. This is what my life has taught me. Thasmy life

and that is me.*®

Urmila Pawar reflects that it is a radical rationalimanistic category
developed in the rebellion of those oppressed amdillated by the social
system. She sees her realization of becoming amduaenan being emerging
from the Phule Ambedkarite movement and grantingviduality to both men
and women from the women’s movement in Maharasl@harmila Rege in

her afterword writes,

“Memoirs of humiliation and resistance delineatee th
reproduction of caste as a form of modern inequaélith in the
village and the city. People would first purify thaydan the
basket woven by dalits by sprinkling water on it gchool
teachers would pick on dalit girls to clean the gllon the
school verandah when it was the turn of their ctaamdertake

the cleaning®’

2.3 Untouchables’ My Family’s Triumphant Journey ou of the Caste

System in Modern India: Dr. Narendra Jadhav

‘Untouchables’ My Family’s Triumphant Journey out of the Caste
System in Modern Indiais a story of awakening of Dalits. It is a storyoofe
Dalit family’s struggle motivated by Dr. Bhimrao Ra Ambedkar who
touched the lives of millions of Dalits. DamodarrfAji Jadhav was just one
of them. The author's father Damu was an ordinargnnmwho did
extraordinary things in his life. He stood up agaitme oppression of the caste
system by teaching his children to believe in thelses and reclaim their
human dignity. Damu’s guts and sinews are too sgtrbrs response to
Ambedkar’s call to Dalits to “Educate, Unite anditage.”

Damu comes to Mumbai to escape from the dominatfdhe upper castes in
his native village Ozar in Nasik District of Mahamdra. His struggle for
survival and his conversion under the guidance of Bmbedkar from
servility to awakened self-consciousness is thenrtte@me of this book. Damu

was not a leader nor did he ever become one. Boatien exception to rebel
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against the existing caste system to create hisdmstiny. An intelligent man
with no education he worked hard to live with digniDamu is abused and
severely beaten up for refusing to take out a motiedy from a well. His
forefathers had worn clay pots around their neckkdep their spit from
polluting the ground and brooms tied to their runtps demolish their
footprints as they walked. Damu’s story is diffdrémom those Indian Dalit
autobiographies which repeat and lighten the heradruntouchability. The
simplicity of narrative brings out the depressianthe story and conquest of
the Damu’s family describing various landmarks l&kerastic transformation
under the influence of Dr. Ambedkar in realizatiointheir self esteem and
finally their empowerment through educatidgntouchables’ My Family’s
Triumphant Journey Out of the Caste System in Moden India., brings to
the fore what is the place of a Dalit in the eyépaicemen and upper caste
people. He writes Walking home slowly he was logkiarward to some that
tea andohakri is homemade millet bread when a policeman came Igokin

him:

“Eh Damu Mahar | have been looking all around fouy

Where have you been wandering around, you sortafbi®

The constable seemed flustered and Damu sensedaim&thing terrible had
happened. He told Damu that a dead body had baerd foating in the
broken well by the Mangroves.

“You will sit guarding the body till thé&auzdar and the police
party comes to inspect the scene and write a refat
constable ordered. Nobody should be allowed nearwtall.
Remember if anything happens to the corpse youy bmal will

end up in the well.**

This clearly indicates that Dalit’'s duty was torgathe corpse and listened to
the orders of policemen. The policeman did not dar¢he least whether
Damu was hungry or not. When Damu told the policethat he hadn’t eaten

since morning he lifted his pointer as if to hitrhi

79



“Do you see my baton? He asked brandishing itstiltk it up
your ass and you will see it come out of your thréd beat
you up so badly that you will forget the name ofiytather.

This clearly shows a picture of exploitation, fe&esror, repression and
oppression of a Dalit by a policeman. Dalit writtke Om Prakash Valmiki
and Sharankumar Limbale and others who have ateshnjot negotiate the
challenge of securing narrative authority by emznag the experience of
discrimination and Dalit identity as two necessaryeria for writing. Dalit

autobiographers also negotiate the issue of awyhtwi represent the Dalit
community by presenting their autobiography noaassult of this desire for
personal recognition but as a response to the seguieom the Dalit

community for representation.

Dalit autobiographies are not simply the narrabbiife stories. They are also
used by Dalit writers as a means of political asser For example
Dr.Narendra Jadhav in his autobiograpltouchables:® My Family’s
Triumphant Journey Out of the Caste System in Moden India, speaks
about Dr. Bhimrao (Babasaheb) Ambedkar leadinggsaods of Dalits to the
Chavdar Pond inMahad in a peaceful agitation for water rights and sben
will launch asatyagrah demanding entry into the Kala Ram Temple for 3alit
There is an incident described in the text whermmD#he chief protagonist of
the story is seen as rebelling against the whaldittonal society when the
fauzdar turns his foul tongue on Babasaheb Ambedkar. Fonib Babasaheb
is god. Damu decides he has had enough. He wadlittaway the depressed
crutches of village duties that have been load wittm and he return to
Mumbai. The harsh opposition of Ambedkarites to Btata Gandhi’s
description of untouchables as Dalits finds no @lacDamu’s story. Where as
in Moon’s even the anti Gandhi expression durirg\hisit to Nagpur forcing
him to turn back is debated and described. In coispa Vasant Moon’s
growing up Untouchable in India is more political. Damu works for the
Dalit cause from time to time in the early years amore constantly later. He
does not discuss issues of political dispute asrvidoes. Damu’s guts and

sinews are too strong to Ambedkar’s call to DabtsEducate, Unite, Agitate”
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too complete. His story lives in the present theeng spurt in Dalit literature
in India is an attempt to bring to the forefronte trexperiences of
discrimination violence and poverty of the DalithéBe experiences have for
long been silenced and marginalized as unliteraityr veligious and social

sanction.

Alok Mukherjee a literary theorist and a human tgghctivist rightly sumps

up the significance of Dalit writing,

“Indian literary history and theory as well as tteaching of
Indian literatures are spectacularly silent aboalitDiterature.
Yet dalit cultural and critical productions makesignificant
critical intervention in the thinking and writingoaut Indian
society, history, culture and literature. He idBes two of the
important functions of Dalit writing. Firstly Dalitwriting
attempts to deconstruct the dominant castiest ngigins of
India identity and secondly it constructs a didtirigalit
identity. Dalit writing presents a dalit centricew of life and
constructs Dalit identity in relation to Colonialentity and
Indian identity.*

More recent is the trend to deny their existendegether. The growing
quantity of Dalit texts, poems, novels and autotapyhies however seeks to
approve this while describing the nuances of Dalitures. Dalit literature
comes in all genres the autobiographies are thet npopular. This
extraordinary growth in Dalit writing is part of @wing need of the dalits
themselves to coherent their experiences. These wdxch have for centuries
been refer to the margins offer a challenge todieaesthetics which with its
caste and gender bias have for long been concdatemliptions of the distress
of being an untouchable and the target of uppertecadeology and
machinations these voices question the instituteam$ ideologies that have
placed them at the margins. Even more distressiagthe stories of Dalit
women it bad and worse. This autobiography hamitiellyy used as political
assertion. This is not limited to a small area lmks the individual to his

entire caste community as a way of gaining powet support in a group
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struggle against oppression. India’s Ex-Prime Mertir. Manmohan Sigh’s

observation of the autobiography substantiatesalf@ving view,

“Like life of Dr. B. R. Ambedkar or indeed the lifef our
beloved former President the late Dr. K. R. Narayathe life
story of Dr. Jadhav is also a story of change, tgcearage,
progress and hope . . . Narendra’s autobiographst sliape
our social and political vision. It must shape @aucational
policy.”? (Dr. Manmohan Sing, November 16, 2005. Address)

This strong positive message is engraved in thedsniof the reader. Dr.
Narendra Jadhav’'s autobiograptyntouchables: My Family’s Triumphant
Journey Out of the Caste System in Modern Indiais a story of the impact
of teaching his children a sense of self respegit)i identity and awareness
of human rights. He leaves his native village OmaiNasik and comes to
Mumbai. Once again we find that villages are the decaste consciousness
in India. A Dalit finds it very difficult to succekin a village. Especially big
cities give opportunities to Dalits. This conversiof the family from an
exploited to a self awakened human entity is thetraé part of this
autobiography. The author’s father fights the higlg of caste and created his
own destiny. The autobiography describes how tlileefawas mercilessly
beaten and insulted in the village. But in différBralit tales his story does not
at exploitation but it goes beyond. It brings fansilsuccess of the struggle.
It's a positive story and ends in achievement. dtlerlines the importance
education. A poor family conquers middle classustabecause of father,
strength of the mother and hard work of the chiiddadia is plentiful with
such raw potentials. Shonali Muthalaly explainén review on My Review

of Narendra Jadhav’s autobiography”that,

“This amazing and intense story will make you lawglttle
cry a lot and assess your life in great detail.e&rh wrenching
account told from Narendra’s parents Damu and Sopaint
of view each chapter ending with one’s narratived aicking
up with the other's on the same event and contguin

forward.’
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The Dalit autobiographies reflect a flaming desioe freedom from the
command of caste. Dalits experience is a sensésgtist from upper castes.
The chance of birth stigmatizes them forever. Esexall children know how
they are inferior from the bigger people. Now tlestvmajority of India is not
to feel marginalized anymore. They enjoy what tbastitution has granted
them what Nature has given them. Time to ask orHaggone. Time to feel

dignified has come.

2.4 Baluta: Daya Pawar

Baluta title is generalizing the status of rural untoudbab It records the
struggle of a writer for peace with no chance ofergge in word. These are
investigative reflections on the autobiographicairatives written in prose by
dalit authors in their mother tongue Marathi. The mostnugee
autobiographical masterpiece of N.S. Suryavangtings | Never Imagined
(1975) and the sensation caused in the literapfesrof Maharashtra by Daya
Pawar'sBaluta(1978) may be considered as marking the risinghefdalit
autobiography at the horizon of the Marathi litgrastablishment. They show
variety in respect of length mode of production reegof elaboration quality

of editing, printing publication and publicity.

The autobiography recounts the experiences of amuahable women
struggling for a peaceful existence. He earned fatheough his
autobiographical prose woikaluta those talks about the harsh realities of the
caste system and the painful life of dalit womernidia. He gave expression
to the oppression of the Dalits through his veY§gh effective verses like his
first collections of poem&ondvadahe voiced the atrocities and oppression
faced by generations of the DalBaluta is a story by Dagdu Pawar as
narrated to the more literate Daya Pawar. The gtinsnof the autobiography
are the simple straightforward and to the pointtragal and a transparent
realistic illustration of the ethos around him. Tdwok stirred Marathi society
and was a critical success in both Marathi andHiisdi translation. This
autobiography created a new genre in Marathi litwea Many
autobiographical books are talking about harsh eepees and hard realities
afterBaluta. Use of language is special about Daya Pawar whiobt merely
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of revolt but of a deeply introspecting analytizgkllectual. Pawar’s writing’s
reflects his active participation in the socialltaral and literary movements
on the national level. His work was greatly effeetiHe received recognition
by way of awards. He suffered mentally and physiadie to unfair situation
in his personal life. It is permanent sufferingttbames through sharply in his
writings. Baluta resemble the legendary bird phoenix which killelit®n a

funeral pyre but is reborn from the ashes.
Anupama Rao considers that

“Baluta as a representative of Dalit literature wagist a more
faithful narration of the Dalit experience but thtgbresented an
ethical challenge to the caste Hindu whom it imgikel. >

Dalit literature too is born from the ashes of Hreguish anger of the unjust
social system based on caste and class inequittessaan expression of the
agony suffered by these deprived groups for ages.the main an attempt to
establish an independent identity for him. It eregaghe theme of protest
directed against the existing intellectual and aosystem. It also opens
several debates on the issues of caste and idgutitycs. It has become an
expression of community rather than the individusichallenging traditional

literary aesthetics traditional slogans ideologied idioms of existing.

Baluta by Daya Pawar depicts crude realities of the cagttem in India.
Daya has a staunch intellectual vein. He is waie@é in world literature. All
his life he was involved in various social movenseot Dalit uplifting. The
book depicts a Dalit's struggle for a peaceful #nse. Daya suffers by
physically and mentally. The autobiography showspdeompassion towards
his people and his constant spirit. The book pgstithe exposure of Dalits.
The autobiography also received anti Dalit backlaBlut Daya Pawar
succeeded in bringing to notice the dilemma ofrtfesses of DalitBaluta
his traditional village shares as remuneration performing stigmatized
labour. Pawar has characterized his story as atséhat must not be revealed
perhaps because of the shame as well as the @iatthches to confronting
himself. Pawar plays the relationship between sgcesnd shock instead of
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celebrating the autobiographical as an authenticofcself representation.
Definitely Dagdu Maruti Pawar is both a characted @ concept. He is the
secret sharer of Indian society whose shameful rexpees cannot be related
without rejecting the agreement of Hindu privacyheTnarrative progresses
throw light on different phases of life like custenpractices, education,
financial realities and gender bias. The diversitparrative concerns is united
by the writer's continuous analysis. It is a fpstson narration of the marginal
consciousness struggle is a matter of inspiratiwrhim and others giving an
account of discrimination and deprivation. The shareality of life is
recognition and assertion living on the boundaonéshe marginalized as
young expendable human material exposed. Pawansgse reflects his
active participation in the social cultural aneddary movement on the national
level. Baluta is an expression of his introspective thinking gglosition deep
understanding and understanding towards socialiges and issues. Due to
the oppressive circumstances he suffers mentally pimysically in his
personal life. The work portrays the infirmities thwn the civil society
permeated with caste and class distinctions andreleer is filled with
sensitivity to the situation and condition of th@tagonist his autobiography
is strongly emotional testimonies about the sufigrof past life as pains of
death. They want to confirm about them and plamtlas historical evidence
in front of against humanity. The wish to forgetf@mer condition of
domination and its semantics make them angry ogétaoot to be ashamed
of a past which was not fault but society's crife put the past on record is a
duty of justice to the ancestors whose humanity evashed but could not be
altogether eliminated by the Hind2harma. Keeping record of their agonies
and efforts to survive is to redeem them hand andirrd the new generations
who tend to return into the folds of a racially regsive society of the one who
has shown humanity the way of justice and love Adklbe a god. This is the
actual story of his life. But it is also a story Dfie Untouchable. In his life
social and political worker, labored with great ation and faithfulness for
dalit and nomadic people the slum dweller those livimgpavements the
prostitutes ofKamathiwada etc. They were firstly a mockery Dagadu altered
in Dyam or D. M. As a consequence the doubt aldmitapacity of the image

or the name to reveal a real identity is a dendiacieof the social identity
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obtained at birth. In other terms society denidaduman identity and on the
other hand gave a social identity that makes oneshg a dreaded identity.
The boy received a mineral name and he survivedduagnized as a stone.
He was later known a3ayaa name which carries a call for people's pity that
pity that the sight of thpotraj inspires to the on lookers and passersby on the
street and that the narration of his life will dianly elicit from the readers. At
that time untouchability was observed in the mastainable manner. But he
used to eat the meat of dead animals because #sath& only way to live.
Those who had reduced human beings to such amigte to be ashamed.
When the village ostracized tiahar he starved and his mother too. If the
animals of the village fell victim to an epidemisti@cisation was inevitable.
A bitter gourd used to be tied near the villagermary to announce that the
Mahars were ostracized. Mahars were then forbiddeset their foot in the
village. Nobody was allowed to give them work. Theeyuld not even buy salt
and chilies in the village. Nobody would give théod or water. During such
an ostracisation the Marathas would pull the coqdsine animal which dies
in the epidemic out in the field. Seeing their fagmten by the vultures was a
painful sight for the Mahars. The Mahars used &ytod Rokdoba to have
mercy on their children. But Rokdoba was the godhef Marathas. How
could he has pity on them? The starved Mahars wgaildt night to fetch that
rotten meat which gave out a foul smell. Even tiftorescence of a cactus
that caused itching was eaten. Marathas weresstlled to cause enmity with
the Mahars. AMahar may suffer beatings docilely beg bear with insults
during daytime, at night he becomes a tiger. TlenMaratha who has hurt
him is taught a lesson. Tiahar may steal his animal set fire to the feed up
root his crop and stuff the well with it. The neby the sam&lahar would go
and sympathies with the Maratha along with theag#.

Pawar’s graphic description of life in thMahardwada a place outside villages
reserved for Dalits shocked and still dogaluta is a term for the structure of
village duties that Dalits had share in the villggeduce. Which was not
followed by short story collections of comparabtever Baluta inaugurated a

stream of explosive autobiographical narrativesvds not easy to tell these
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personal stories of disgrace and domination. At pot in Baluta Pawar

writes,

“What | had seen of the life dflahars in my childhood has cut
a permanent gash in my heart. The past will neeegrbsed. It
will go only when | go. The layers of abjectnesattyou see on
my face even today have their source in those tirHasd as
you might scrub them all you will do is draw bloddey will
not come off. However Pawar balances his persoaial with
the thought that telling these stories is politicamportant.
Some Dalits feel such stories are like digging upasbage
dump. But if a man does not know his past he woll know

which direction he must take in the futurg.”

2.5 Majya Jalmachi Chitarkatha: Shantabai Kambale

The autobiographyMajya Jalmachi Chittarkatha by Dalit woman writer
Shantabai Kamble the protagonist of the story Ngars the brunt of class
caste and gender. Naja is from the Mahar casteobrnie biggest Dalit
communities in Maharashtra. Najabai Sakharam Béearamed Shantabai
Krishnaji Kamble after her marriage) was the fidstlit woman teacher in
Sholapur district. She began teaching at the SholBgstrict Board School in
1942. She completed two years of teacher trainmthserved as an education
extension officer in the Jat taluka of Sangli dcstm 1952. She wrot&lajya
Jalmachi Chittarkatha (The Kaleidoscopic Story of My Life) after her
retirement from teaching in 1981. The autobiograplas first serialized in
Purva magazine in 1983 and was teleserialised gsk&laon Mumbai
Doordarshan in 1990. It has also translated into French. Therdw
Chittarkatha means a picture story indicates a sense of pafqastures being

put together like a jigsaw puzzle.
She explained,

“My parents have given me education. My husband was
school master. We have therefore given educatiorouo
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children. Friends of my age who continue to stathm village
say to me you are educated. Your children alsoedreated.
Now you are well off. Otherwise see what we are. §deas
daily wage earner. Hired one day jobless the rigxt is how
we live starving. Had we studied we would havediveell like
you. To think of it, it is true do | tell myself. Wichildren have
studied and succeeded. None of my brothers westhool.
They learnt to be masons. One does not alwaysviioidk in
this line. One never eats one's fill. One feelsnga pain in the
stomach as soon as the rainy season starts. | rieenemy
mother telling us. There is nothing to eat todakhildten go
and sleep on an empty stomach. | could not findpskes my
stomach was empty. | said to my mother Mummy give m
anything to eat. Naja there is nothing in the ho@at to
give? She used to reply wiping her eyes. We atius have a
troubled sleep. The memory of those days gives to@mach

aches.?

In fact the direct and sober narration of eventglvimarked the initial seven
years of her schooling give a relevant accountnvaf opposite dynamics. On
the one hand traditional constraints regulate elagrylife and make school
appear as a burden unnecessarily breaking a prasaset of strategies of
immediate survival. On the other hand an untouchatthool master
personally committed to the cause of educationéftugd untouchable castes
makes a point to open a separate class in the chable hamlet itself and
forcefully intervenes to enroll girls too. The aoitls testimony is a glaring
record of that blend of chance and purpose whiténafietermines the course
of life of marginalized human beings particularlfyveomen. The latter's lot
actually looks like a hazard. Shantabai's accessctwoling is socially
symbolic in this respect. It is due to a mixturenaftural dispositions a will
more or less aware of its motivations and objestaed the casual availability
of friendly circumstances. Shantabai's promotiopeaps a matter of complete
luck as everything apparently starts with a trifla@ommitted school master

keen to enroll the girl despite the objection of father. Seen from within her
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schooling experience shows the way personal ressurtirn through
constraints inhibitions and handicaps of any sNdw in her sixties Baby
Kamble looks forward but with painful feelings alesobserves that the
learned generation of today has totally driven Babab out of its life.

Najabai Sakharam Babar (renamed Shantabai KrishKajnble after
marriage) was the first dalit woman teacher in 8pot district. She began her
teaching career in Solapur District Board School®42 and completed two
years teachers training in 1952 to become the ¢idmcafficer of Karadaluka
in Sangli District. Shantabai retired in 1981 andte her autobiography
Majya Jalmachi Chittarkatha (The Kaleidoscopic Story of My Life) in
which she related her experience as a dalit wontamtvad managed to break

both caste and social barriers.

Shantabai was born in MahuBudruk to parents who were agricultural
laborers and bull tenders for middle caste peasdus their economic
deprivation did not make them stop dreaming abdwirt daughter's
education. As Shantabai recalls whenever her motbkted stories of
hardship she would finish the story by telling Heat it was important to study
for better life. Thus Shantabai was educated indwal school till class seven
and thereafter the community leaders put pressuirieeo father to marry her
off. The search began for a school master who woddy her and this led
her family to start negotiations with her prospeethusband Kamble Master.

Shantabai explains the circumstances of her mafdalily which also
depended on the collection of coal and soon mowd€htrgani where she and
Kamble Master lived. At this time she got pregnant when she was five
months pregnant she discovered that Kamble Masikigbt a second wife by
marrying his own cousin. In disgust Shantabai fdrikamble Master to break
their marriage in front of the community elders ameht back to her father’s
house in Mahud.

After she came home she received a call for amvilew as a school teacher in
Akluj. She was then offered a place as a reliewgriace of a teacher who was
on medical leave. Shantabai recalls that there neadus to Akluj so she
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would travel half the way on horseback and the oéshe way on foot every
day. The work was tough and she would often suffen fever. In any case
she was seven months pregnant and forced to appigdternity leave. In the
process she miss carried her child and lost heninfShe petitioned the
Sholapur School Board whose chairman was involvath vimbedkar
movement for a permanent job. On the eighth day sfeeived an
appointment as a school teacher in Kurduwadi Sciwb@re she was paid a
substantial sum of Rs 15 per month. She recallsftbm her first salary she
brought two sarees for seven rupees and twelve kigowar and nine kilos

of wheat for one rupee each.

At this time Kamble Master used to visit her regyland he started spreading
the message that he was coming to Kurduwadi tokctedis wife so that she
would not marry a second time. He finally managegressurize Shantabai to
take long leave and shift back with him. Howevera@hbai's marital

problems did not end there and the second wife daack. After a series of
guarrels and clash Shantabai once again returnbdrtéather's home with a
second child and was posted to Kaldas in 1949. f&ed many personal

problems during her duties and posting.

When she got to her new workplace she was adveseeturn as she was told
that two previous teachers had left because theg iveaten up and sent back
in shame. In return she told the villagers thatytekould judge her by her
work and took up her duties at the school which washe middle of a

Brahmin habitation. Shantabai recalls how peopléhef lower castes were
happy and would declare that our teacher has cohey began to send their
sons and daughters to school and gradually thelpedjKaldas got convinced

that the teacher was good for them. At the same 8he also had to face
discrimination from the upper castes who would alkdw her to fill water

from the village well. She recalls that the flow ane for the untouchables

always had stagnant water.

In Kaldas Kamble Master visited her regularly angre borrowed money
from her to build a house in Kargani where he waskimg at that time. At the

end of one year in this school Shantabai hopecetiarm to a stable life in
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Kargani as her husband’s second wife was deadédry But as she puts it she
did not live too long in the new house becausegsh@dmission to a two year
teacher training course at the Women'’s CollegeuneP Here Shantabai has
an interesting tale to narrate. She says that tintlg college did not practice
untouchability a Brahmin girl from Pandharpur refdsood every time she

was served by a dalit. So all the lower caste gidsnplained and the

superintendent threatened the girl with expulsioshie refused to eat food.
The next time she was forced to eat the chapatastdbai served her.

In 1953 a year after Shantabai finished her trgirshe and Kamble Master
were appointed to Dighinchi where both of themtsthadult literacy classes
in the dalit colony oBaudhdhwada. She enrolled forty women in her class
while her husband started educating dalit men. ddhgécation officer of the
area was very impressed with this work and therofemn of theZilla Parishad
also recommended a reward. But upper caste Bralzaders refused to give
them the award ofGramgaurav. However by this time the fame of the
Kambale had spread wide and the education offi€eKarangi (the place
where they had a house) got them transferred bable avanted the schools in
his area to be improved. She recalled that thestestaa campaign for the
enrolment of dalit girls in school. By the time loér retirement she and her
husband had together reformed the school and iredrat¢ reputation. She
was appointed as an education extension officerdivd a half months before
her retirement. The discriminatory mindset of tle®ge did not change even
after her achievements. At the farewell function ler retirement she was
asked to sit on the podium but the presiding officegot to mention about

her promotion She wonders,

“This dalit headmistress from this village has beeo
Education Extension Officer. She has been promdtesould
have been better if he had mentioned this but psrha forgot

to do so...%’

Perhaps both patriarchy and caste were at playdreteShantabai had defied
both. She too concludes her autobiography on a natepersonal

dissatisfaction and uncertainty for future. Althbulger beliefs tell that it is
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possible to lead a meaningful life yet it has neérb possible for her to do so

far. Her support is the knowledge.

Shantabai Kamble is an activist of Ambedkar Movei8he is aware of the
oppressions under which the Dalit community pedmge to suffer. She is
proud of to be a Mahar community woman. She askertelf as a real citizen
of the land which is named after their caste aadlfor Mahar is Maharashtra.
But as true activist she is upset by the socialditmmm of her community
people she wants to orient them she wants to int®dhe new generation
with the life of Dalit during the last fifty year$his is her intension behind the
autobiography so it is the history of her commurmgople rather than the
routine description of the author’s family matteghe had lived in the same
social structure of Hindu society in which womartagsidered as assistant of
husband. She was subjected for her husband’s ddBibither autobiography
deals with grandparents’ parents and her commuyatgple. The tone of the
autobiography is egalitarian and it is not influedicby masculinity. The
adversity is an equal challenge for wife and hudb&ter autobiography deals
with these two contradictory approaches for twagrehs in which the logical
rationality self awareness and struggle for emaatmp are important aspects.
In short we can say that the basic difference betwehese two
autobiographies is that the former finds romance @il in the conversion
whereas the later deals with the utter need of exsien as means of

emancipation for each and every type of adversithe life of downtrodden.

2.6 Summing Up:

To sum up, in the second chapter researcher hasilzks the pairandthe
discrimination of Dalit women. They were subjected which was racial
discrimination where the earlier was discriminased treated as untouchable
due to born into a particular community. Dalit Wartgeposition was worse
than the slaves. They were exploited by one byhmmotThey were thrice
discriminated, treated as untouchables and assiat;alue to their caste, face
gender discrimination being women and finally ecaimimpoverishment due
to unequal wage disparity Treated unequally inigatinal system they were

deserted by their husbands’ victims of domestidevice and ill-treatment
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particularly lower caste laboring women. Dr. Sh&wanar Limbale’s
autobiography among all other autobiographies istreensitive and aware of
the problems facing women as a gender inequatitg. however a burden of
hatred and contempt since centuries and sometimeses and spits out back
on lower castes the toxin that they had consumeades. But that negativity
is actually a form of bold and positive assert. &2 self-conscious and
ruined human beings break that position and coratehg a shout which was
the signals of a human being. These autobiograptiekl certain
ambivalences, as the authors and many women séraggeconcile their low

caste identity with their current middle classs$at
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Chapter-Il|

3.0 Self-designation of Dalits in selected autobicgphies

Dalit also called Outcaste is a self designation & group of people
traditionally regarded as of Untouchables. Dalits a varied population of
several castes. While the caste system has bedishanbunder the Indian
constitution there is still discrimination and preiice against Dalits in South
Asia. Since Indian independence important step® hmeen taken to afford
opportunities in jobs and education. Many sociabamtions have encouraged
for the better conditions of Dalits throughout iroped education, health and
employment. There are many different names forndeji this people like
Pinkham’s(5" varna),Ashprush(untouchables)Harijans (Children of God),
Dalits (Broken People) etc. The constitution of itndecognizes them as
Scheduled Castes and Scheduled Tribes. The word &mahes from the
Sanskrit means ground, suppressed, crushed oertokpieces. It was first
used by Jyotirao Phule in the nineteenth centurthéncircumstance of the
domination faced by the last untouchable castetheftwice born Hindus.
According to Victor Premasagar the term expreskes tveak point, poor
quality and disgrace at the hands of the uppeesastthe Indian society. The

Indian caste system is organized into four maiugso

There is also a fifth group that is outside of thste system the people in this
class are literally outcasts. Hinduism with a cantoelief in rebirth has
scripture that explains how people are born basetth@karmathey acquired.
The people born into the lowest strata of socidtgrointo an existence of
grinding poverty and limited opportunities are kmowy various names
including untouchables. Dalitklarijan (the term Gandhi used) and slum dogs
(from the 2008 movie Slumdog Millionaire). The gawaent of India
identifies untouchables with scheduled castes ahéduled tribes (SC/ST).
Some forward strides have occurred particularlyriman areas and there has
been step up to the lives of Dalits and opportasigxisting to them. This is

due largely to legal procedures positive action activism. The Indian
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constitution and an excess of laws exclude discaton based on caste.
Nongovernmental organizations such as the Daliedom Network and
Karuna work to provide educational opportunitiels faaining, healthcare and
legal illustration for untouchables. Neverthelebge tenforcement of anti-
discrimination laws has proven challenging as thead stigma against Dalits.

Injustice against untouchables is still especialyural areas.

Fourteen out of eighty six autobiographies relate women nine are
autobiographical narratives one is a biographicafile of one's sister written
by her brother (Morémprints of Foot, 1983) after her death one is a faithful
transcript of interviews of a political leader (Ddpay and Night Fighting ,
1990) by a woman friend two are interviews of wonoemedians taken by
men (Wadkar'l Tell, Listen!, 1970), Mang Queen of Tamasha, 1996), and
another one is a novel describing the life of frik@mmunities Garbit 1995).

A few of them GarvagaudaClosed doors 1983) were spared the inhuman
oppression (Girh&he Pains of Death 1992) of their sisters.

The author ofinner Explosion (1981) Kumud Pawde was not deprived of
satisfactory educational facilities in the compafypper caste children in an
urban setting. She was still deeply hurt by therthsinatory attitudes of the
mothers of her own school girl friends from the lBran community. She

used to hear them warning their daughters to giemselves against her:

“Do not touch her. Keep yourself at a distance fitoan

Do not play with her! Otherwise do not come home
anymore. The girl child wonders | take a bath ey

as they do with soap. My clothes are properly wdshe
My house is even better kept than theirs. Then ddy

they scorn me?™

She flares up One day on the occasion of a relgggauemony in the house of
a Brahmin school friend the young girl stays ligtgnspellbound the chant of
Vedic Sanskrithymns all of a sudden she is severely scoldedcaaded out
from the place. While she clears off she heargahawing phrase,
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“These Mahars how puffed up they have become

nowadays’™

The specificity of struggle against domination asplace a special emphasis
on education. Dalit identity based on subordinatil@scribed as an identity
built around an ethos of mobility. The project otml mobility at the heart of
group identity socially dominated. The very broaffudion within some ex-
untouchable castes of Ambedkarist ideology emboutidde slogan Educate,
Organize and Agitate set off a fairly improbableogess many families
completely bereft of cultural capital started tcaqd great value in their
children’s education in an almost devotional marer&bling them to succeed
at school and thus in society. But Dalit and Amizeak ideology is not
limited to education. It also dictates the adequagdavior successful in
particular by setting imperative the necessitydgy pack to society. Collective
mobility is intended into the Dalit identity. Unkkthe situation in Europe and
in United States where identity conflicts that @@ easy to deal with the
upwardly mobile Dalit has at his disposition a kiofiideological tool that

efficiently helps him to minimize the force of tleeislentity conflicts.

Since 1951 caste has not been included in Indiasergment censuses and
only so called scheduled groups are. These grawhsde scheduled castes or
SC category that includes castes traditionally icmmed as untouchable.
Scheduled tribes or ST a category bringing togethaevhole collection of
groups that supposedly form the aboriginal popottatyf India and are also
considered as untouchable thtber backward classew OBC a category that
mainly includes castes from tisb(dracategory. The members of these three
categories benefit according to different modaitieom reservation policies
in the public sector in higher education and intjsl.

The incorporation of a Dalit identity centered dre tstruggle against caste
oppression happens in a number of ways. While gefopin theMahar caste

were more exposed to the Ambedkarist movement aral r@sult integrated
earlier into this political identity. The definitioof the Dalit identity cannot be

limited to an Ambedkarist andhahar identity. We believe that being Dalit
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above all means refusing the social order of thehBmin order. There are
diverse ways to be Dalit and there are nuancessitipning and different
social journeys but the common basis is the detigoinscribe the struggle
against domination at the centre of social idenfdglit cause is a sign of a
very special way of managing the individual chajiem posed by the

experience of upward mobility.

This brief glimpse of the issues raised by the gepee of upward mobility in
India enables us to grasp how despite a radicalgehan professional status
caste identity continues to structure the way pedptate themselves in the
social freedom. Whereas social mobility generatiplies a strong process of
individuation of loss or confusion of belongingghdoes not seem to be the
case with the Dalits who experience this kind ofbifity. We therefore see
that the distinction discussed in the introductioetween a social status
defined by caste and social status defined by psaja can be found in the
way that Dalits experience their success. It wonltact seem that the reason
for which caste identity is considered as struoyithat despite their success.
People continue to consider upwardly movable Dalgsuntouchables. The
weight of this stigmatized identity often meanst ity prefer investing their
efforts at social recognition within a caste grouph which they share an
experience of discrimination rather than towargegeear group with which they
share certain class attributes but who are alweywpted to define them by

their caste identity.

The attempt is to make a typological display ofimas distinctive figures of
dalit subaltern awareness. The inner quest of identéycthtural criticism of
the iniquitous Hindu dispensation and the socialiggles to assert one's
human dignity take various forms according to tlsown and capacity of each
writer. On the other hand some recurrent typestmiteyyy can be defined.
These self narratives stand direct proof to thehalengeable creative

potentialities of the human agent.

Untouchability appears as one syndrome though thdbe most clearly

articulated and ideologically tightly constructedample of ostracism in
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human societies of wide systems of socio culturanighment and
estrangement. The various forms of systems actgptlyad along a range with
a graded scale and blend in very complex ways. Hagpaphies display
telling descriptions of these ways. The usual dichny and clear opposition
of the two extremes The Brahmin at the top and Uméouchable at the
bottom is a dangerous simplification, conceptuaipdequate and analytically
misleading. One of our aims and possibly one ofsilgaificant contributions
thatdalit autobiography studies are bringing to the constrnof sociological
theories of human discrimination will be to recagmin the complexity of the
everyday web of personal relationships those variblending types of
ostracism or banishmebgthishkarby which some human beings expel others
out of their human constituency denying them atrighthe plenitude of
humanity. Define as explicit and motivated rejectiat the image of a
systemic cultural social economical and politicabntine as a theoretical
alternative to the dead ends of the present uskheofrecent sociopolitical
idiom of dalit.

There is no denying the fact that the fidsilit autobiographies and the great
majority of those which followed were written bythars not only from those
castes marked by the social stigma of them almodusively those Mahar
people (Robertson 1938; Pillai Vetschera 1994) ilonged to the Buddhist
tradition reactivated by Ambedkar after 1956. Stdpresentatives of other
ostracized communities tribal, nomadic and crimic@nmunities were soon
prompted by the same will namely to criticize and @n end to the altogether
inhuman condition to which they had been fateddges. Few are the non
Buddhistdalit autobiographies. But all writers are historicalijferent each
of them in his/her own way. They have in the splarmfluence of thedalit
liberation movement and more precisely of its dradtic leader Dr. B. R.
Ambedkar as much comforting the socio cultural radtons of the movement

as supported by its socio-cultural or even politacad organized militancy.

Here is with the figures of self assertion and @sbtand the ways of a quest

and construction of an identity of one's own on plaet of those who have
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been denied a full human dignity and whose consciess was made forcibly
internalize patterns of cultural depreciation andia subalternate. This is a
field of investigation upon which social scientistave ever hardly focused
their attention.

These written life narratives described as autabipigical testimonies. This
label properly points to their social intentionglénd functionality. It also
selects some of their attribute structural featueggmrding semantics stylistics
and language. Moreover in this view these persamal direct indications
surely provide relevant documents of social histdrgugh they may not
belong to discipline. Still they are in affinity thithe concept of social history
as understood by historians of the school of Sabaltudies. From the point
of view of study prefer another linguistic systeimmatoncept of social
discourse. The term points the historical and caltprocesses that texts
commence first as actual cognitive performancesamsocial agency within
the liberation movement of th®laharashatrianand Indiandalits. These
dimensions could even be considered at three lesfelgency that of the
intervention of the author of the autobiographyt thfathe editor of such texts

and that of the publishers.

Some autobiographies are strongly emotional testiesoabout the suffering
of past life as pains of death. They want to testifem and project as
historical facts in front of the tribunal of man#ino attack the Hindu as a
crime against humankind. One ought not to be astiasha past which was
not our fault but society's crime. To put the pastrecord is a duty of justice
to the associates whose humanity was smotheredrasded but could not be
altogether eliminated by the Hinddharma Keeping record of their agonies
and efforts to survive is to transfer them and rehthe new generations who
tend to return into the folds of a culturally brlusociety who has shown
humanity justice and loveThe exact feature of figure is the hurt that the
memory of the past brings with it. To remember gsstabbing as the actual
suffering of yesteryears. Still the authors throtigir narratives overcome the
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suffering of ancestral embarrassment. With strermdtimind they burst the

abscess and try to uproot the evil.

A writer Nanasaheb Jhodge takes as title for hi®ography Pricking

Thorn (1982) a word®hanjar which allocate a tree with sharp thorns.

“If such a branch carried by the wind lies in onaggh
and if while walking barefooted one happens to step
it blood will come out the wound would become a
painful purulence as if bitten by a scorpion anc on
would be forced to limp. It is not only that onennat
easily walk with comfort like the one who wears
footwear it is that the thorn pricks and remaingple

inside and continues to cause pamh.”

The author confesses to be one such wounded beadjng a wretched
existence considered the lowliest of untouchablBEisey were firstly a

mockery Dagadu altered in Dyam or D. M. As a consege the

disparagement about the name to reveal a realitiglesita criticism of the

social identity obtained at birth. In other ternosisty denied a human identity
and gave a social identity that makes one shakitegrar identity. The boy

received a stone name and he survived but recaty@gea mineral. He was
later known as Daya a name which carries a calbéaple's pity that the sight
of thepotraj inspires to the on lookers and passersby on teetsind that the
narration of his life will similarly elicit from ta readers. Yet the
autobiography is expected to break that stoneleh& imposed by internal
inhibition shame and fear.

“Now it seems you wish me to take an axe in my hand

and break it. | do not know whether it will crackromt.”
4

Shantabai Kamble the first untouchable woman apedias a teacher in the

Sholapur district in 1942 is the most articulatehis regard inThe Story of
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my Life. When she reaches the end of self narrative and aadistant glance
on the memories laid down before her eyes she yimttests that since the
beginning and all along her life schooling aloneeshher from hardship. She

recalls,

“My parents have given me education. My husband was
a school master. We have therefore given educ#bion
our children. Friends of my age who continue ty $ta

the village say to me. You are educated. Your céiid
also are educated. Now you are well off. Otherngse
what we are. We go as daily wage earner. Hireddaiye
jobless the next. This is how we live starving. Heel

studied we would have lived well like you.”

To think of it is true her children have studieddaucceeded. None of her
brothers went to school. They learnt to be mas@me does not always find
work in this line. One never eats one's fill. Om®l$ crimpy pain in the

stomach as soon as the rainy season starts. Sleenters her mother telling

them,

“There is nothing to eat today. Children go aneglen
an empty stomach. I could not find sleep as my atdm
was empty. | said to my mother Mummy give me
anything to eat. Naja there is nothing in the hoWigkat

to give? She used to reply wiping her eyes.”

They all used to have a troubled sleep. The mermbithose days gives her

stomach aches.

In actual fact the direct and sober narration a&mes which marked the initial
seven years of her schooling give a relevant adcaintwo opposite

dynamics. On the one hand traditional constraiatalate everyday life and
make school appear as a burden unnecessarily bgeakprecarious set of

strategies of immediate survival. On the other hard untouchable school
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master personally committed to the cause of eduwatiuplift of untouchable
castes makes a point to open a separate clase imthuchable hamlet itself
and forcefully intervenes to enroll girls too. Téwathor's testimony is a glaring
record of that blend of chance and purpose whiténafietermines the course
of life of marginalized human beings particularlfiyveomen. The latter's lot
actually looks like a hazard. Shantabai's accessctwoling is socially
symbolic in this respect. It is due to a mixturenatural dispositions a will
more or less aware of its motivations and objestaed the casual availability
of congenial circumstances. Shantabai's promotppears a matter of sheer
luck as everything apparently starts with a trifla@ommitted school master
keen to enroll the girl despite the objection f father. Seen from within her
schooling experience shows the way personal regsumtay steer through
constraints, inhibitions and handicaps of any ®otial identity and status are
a matter of legitimately belonging to a recognitedage that is a legitimate
descent, this legitimacy being defined by the ruleendogamy and exogamy
of the prevailing kinship system. The sexual exploon of lower caste
women by higher caste landlord give birth to claldwho are considered as
belonging nowhere and to nobody, except their nmmotBat the latter is she as
a result stigmatized as a whore who has pollutedptlrity of the descents.
Mother and children remain as a result sociallyazsted.

Dr. Sharankumar Limbale an authorTdie Outcaste Akkarmashi, Bastard
(1984) first served as a teacher and then latdook a job in Post Office as
telephone operator. He introduces himself as a evook theDalit Panther
and a bastardThe Marathi word refers to the child born from extnarital
relations and is used only as an abuse. As a thel@uthor used to stay in the
Maharwada There people used to tease him by using thisga¢ooy word
which he deliberately chose as a title for his book

“I was born out of the sexual exploitation dflit

women by caste Hindus'”

The mother was ®lahar a landless woman agricultural laborer and hisefath

a landlord and village chieftain Patil,
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“This is not a life of mine. This slavery is forceuh
118

me
An attitude of blunt confrontation of the overalihuman social order is
maintained throughout the book. Masamai Limbaletther was married to
Vithal Kamble. Kamble was working as a bonded latworyearly agreement
(salgadi) in the fields of Hanumanta Limbale the Patil ok thillage of
Baslegaon. Hanumanta Limbale managed to break Hredage of Masamai
and Vithal Kamble to take Masamai as a keep. Thee@anchayatdrove out
Masamai from Kamble's house. She was not even aetldw take her children
with her. Vithal Kamble married again. The auth@svborn from the relation
of both of them. After some years Hanumanta stadedrrelling with
Masamai and threw her out. He said, Sharan is nptson. Eventually
Masamai left Baslegaon and came to Hannur to stal wer mother

Santamai.

In thedalit communities for a woman to be a beautiful andaetive one is a
curse. Generally those who have got superiorityvhgna and who have
herited wealth used to rapialit women. In every village we can see children
born out of relations betwed?atils, zamindarsanddalit women laborersin

his mother had given birth to twelve children frtmee men.

One Mahar Machindra Anna told him this public sguaf the Mahartakya,
does not belong to your father. Your father is iasBgaon. Why are you
staying in Hannur? For many days he did not gdhéoMahar public square.
He thought, if he go there they will beat and abhise He has no right either
on pandhari(caste Hindu residential space). Nor hittakya.His father is not
a Mahar. In the Mahar hamlet he is a Mahar untdoiehdf he goes to
Baslegaon will his father accept him? His fathewystin a big mansion. His
mother is in a hut. Where will the live and die? &k are his roots? ...
Sometimes he used to start and take the way toe@ash. But soon
afterwards he used to get afraid. They will kill.nit¢hen the small one of the
sparrow goes out of the nest and is touched by humeags; it has no place

again among sparrows. He is like it. If he stad go to Baslegaon, they will
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beat him. He used to return back. When he was b¢aka, Dada, Masamai,
everybody used to look at him as a stranger. Kaka o ask Dada, “Why do
you keep Sharan? Whose is he? Drive him out ofittuse. Dada used to say |
have to keep him because of Santamai. [Ibid] Hsdue feel, “In whose

embrace should he go? Who will tell him, you areef Mother rejects, father
rejects.Why has mother not done abortion? Why has sheiliet khim when

he was born? They call him sorkadu? Why are children punished for
parents' crimes? When he looks at his mother aocdnbe angry. But when he
look at Masamai and Santamai, he become sensiliey have sold

themselves for somebody's whim. Beyond bread, tiseeeworld also. The

bread is in the hands of establishment and ourisnequally in their hands.
With one hand, they give us to eat for our huny¢éith the other hand, they
enjoy our women. He does not bear the sight of Masavho is caught

between those two hands. Sita was released? Wheeleihse his mother? his
ancestors were watchmen at the Patil's houses. \Waginwas out, ancestors
never envisaged of going and enjoying the Patiife.vOn the contrary, they
gave their daughters, wives and daughters-in-lavthen hands of Patil as

victims.

When he enrolled in the school the teacher ask&ther's name. He did not
know that he should also have a father! This idees wo strange to him.
Hanumanta Limbale's name was written as his fatheame. When
Hanumanta knew this he came to Hannur with fiveppeedHe went and met
the head master. Bhosigiruji's salary was seventy rupees. Hanumanta was
offering one hundred rupees as a bribe and frigidethe teacher with his

gun. But the teacher was firm. He said,

“The mother should tell the name of the father of t

child. And I will put the same name in the book.”

Hanumanta quarreled. He bowed down at the feebhetdacher but in vain.
Because of Bhosle teacher Sharan got a fatherSBarankumar Limbale’s
autobiography is more than a mirror. When an irthiial sits in judgment

upon his whole existence, environment and societyiographical testimony
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obtains the status of a particular synthetic stamdghat of a subject reading
through his private destiny the crossing and inéawing of the social
structures and dynamics which run right through.Hnom this vantage point
the particular reaches the status of a universatrete subject keystone of a
social analysis. The autobiography provides fiatisnediation between the
generality of a structure and the historicity of iadividual's practice and
cultural innovation the biographical approach beesra social hermeneutics
by focusing on the singular as a centre of soaitural reinterpretation and

restructure.

Secondly, the women's memoirs are the only oneabtamf showing in a
positive light the particular forms of resistancels as violent religious rituals
and collective practices of possession usually giarily written off as crass
superstitions. These modes of dissent and defidoceot fit into rationalist
diagrams of progressive militancy class conscioss@ad scientific struggle.
They originate from a subjective spontaneity, whiemains to be understood

for itself. Baby Kamble hints at this when she digss and comments

“Upon apparently nonsensical rituals to which seoé
generations have succumbed, offering and sacrgficin
their lives to gods made of round stones only. Tvas
truly the way that women found in their down trodde
condition to keep themselves alivé®

A Human being ought to keep his mind engaged inesparsuit in order to
find joy somewhere and grow shoots of hope. Whdarishing these shoots
of hope with all the strength of their soul, theyedy made them growDalit
autobiographies are memories with a motive. Theyrar mere chronicle for
archives of social history. Events are retainedcelely i.e. intentionally. The
Self is narrative reconstructed in a performanceid#ntification. Each
narrative is a remake of life through a travelliogck which originates in a
decision to break away with the prescribed socitical models of
interpretation. This decision originates in a wallhenceforth exist for oneself.

The alienated self is done away with. The narrate@nstruction is nothing
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less than a creative assertion of one's identigmigry inaugurates a radically
different temporality. The active process of rednngion of oneself is
equally a remaking of history (Brunner, 1987: 13-3@ the extent the
previously ostracized individual emerges as thgestitor foundation of an
inverse history. The past is revisited, recomposeassessed and recognized
in the light that finally shines at the moment offifiment. That light reveals
takes out the veils that overshadowed the reabtyisThe accomplishment of
the end holds the key to a renewed insight inttohysand shows the way for a
genuine re appropriation of one self. In that neyhtl the true appears false

and vice versa.

The uniqueness of Dalit literature perhaps liegsrability to give meaning to
capture the fury, domination and exploitation paised in touching and
powerful literary expression. Veena Deo's essayUomila Pawar's short
stories and autobiography not only complicatesRhét experience in terms
of gender but also brings to light the fascinatusg of the pen by a Dalit
woman writer to tell the stories of oppressed wonwentheir everyday

relationships inside and outside the family.

Bali Sahota's contribution in theory locates theadaxes of Dalits in the
larger circumstance of liberal democratic systerimdia. He rightly points out

how the politics of the dominant not only exclud¥aits and other oppressed
people from the power structures but also makesnthailnerable to

reactionary politics for their survival. D. R. Nagps remarkable writing

which located the pre colonial roots of an antiteasriginal tradition and

linking them to modern Dalit politics. The essayiads one to look beyond
the state and its institutional structures leadiaga new direction in the
politics of the oppressed.

Dr. Narendra Jadhavidntouchables a Memoir a best seller in the Marathi
language aOur Father and Us. Jadhav’s father under the influence of
Ambedkar made sure his sons were highly educatddJadhav himself is
now a member of India’s Planning Commission. Huryamileanliness, social

equality and justice all these principles of idgnére the legacy of Ambedkar
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Movement to Chhotu Damu’s last son. This legacyé&@IChhotu to develop
his self through the hard corners in his life. Haimtained his self respect
whenever he is commented despite coming from ayl@aste government’s
son-in-law a different version for the practice ahtouchability. His

egalitarianism backs up him at Vitthal temple inn&aarpur when he

concludes:

“Dignity after all rests in the mind and heart asall. |

have to reclaim it not from outside but from within*

His self is developed fully when he looks back ke journey from his
excellence in Sanskrit at school to the declaraisn Best International
Student. Even the third generation Apoorva is nietl tby religion or
background. Her Dalit identity remains an extrani@ology for her identity as
an Indian. She holds the global civilized viewpofot the incidents like
Gujarat earthquake. Its autobiographical tune dpdeshe readers. The
literature is dealing with social realities of thecent past through the
perspectives of the Dalits. The authors are theesges of such facts in their
autobiographies. These autobiographies are deaithgthe changes that took
place in the author’s lives due to their confliot Dr. Ambedkar in reality
either or his values. Generally autobiography deaith the continuing
assessment of the author’s self but the Dalit aogphphies deal with the
community of the protagonist as the self of thehautemerges through the
community. It stands for We and not for I. Dr. Nailea Jadhav’'s
autobiography AmachaBaap ani Ahmhi’ is translated akntouchable and
Baby Kamble’'s autobiographyina Amuch’ is translated asThe Prisons
We Broke’ describe the changed lives of the protagonists wueheir
participation in Ambedkar Movement. Actually thesswe not the life
narratives of the authors but the lives narratede haclude the whole
community which participated in the emancipator eroent in the 20
century mostly in Maharashtra. The study of thegtlaographies in the
context of Ambedkar Movement will deal with the uhzation. The realization

of Dali hood is indication in Dr. Jadhav’s autohiaghy. Damodhar Runjaji
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Jadhav, Damu had realized the untouchability irchiklhood when he had to
guench his thirst. His father pleased his logichwihe dispute that being
Mahar their touch pollutes the water. Even at gildea shop his identification
of Mahar restricted his entry. But at the age oh&2atesamosan a hotel at

Chowpatty And at the Gora Saheb’s house in the city heestéd as human

being without any caste prejudiced identity.

“He gave me a hand to stand up and made me shieon t
couch next to him. | was very uncomfortable and fel
totally out of place.”*?

These ambiguous experiences helped him to unddrsitan the randomness
of untouchability is based in the caste systemwalfaje structure. Afterwards

he confirms the awareness of self.

These autobiographies deal with the troubled saoatf illegitimate children
born to an Untouchable woman and her higher-castaeser (in the case of
Kishore Shantabai Kale’s dancer mother) or mastemaDr. Sharankumar
Limbale’sThe Outcaste Vasant Moon tells the complex colorful livelydibf

a Nagpur locality of Mahars and the influence uploam of Ambedkar and
the Buddhist conversion. Urmila Pawar the only womepresented here the
flexibility of the Mahar in unpromising circumstances comes through in her
writing. There are many more Dalit autobiographraesl memoirs and many
more sides of Dalit life to be revealed in othergaage context. The Dalits
undoubtedly suffer from many disadvantages and reeviypes of
discrimination. However these perhaps ought ndigseen as racism but an

equally troubling classicism.

The Dalit autobiographies reflect a burning dedwe freedom from the

control of caste. Dalits experience a sense ofudisffom upper castes for no

fault. The chance of birth stigmatizes them evérigs/. Even small children

know how they are inferior from the upper castespbe Now time has come

for the vast majority of India not to feel margizald anymore. They must

enjoy what the constitution has granted them. Timask or beg has gone.
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Time to feel noble has come. The term is used mbhie in his texT owards
an Aestheticsof Dalit Literature, History Controversies and Gumterations.
Subaltern sections of the society like women religi minorities and the
working class. The Dalit Panthers too in their mfesto defined Dalits as
members of SC and ST Neo-Buddhist working peopialléss and poor
peasants’ women and all those who are exploitediqaily economically and
in the name of religion. We are educated only bgeauese facilities exist
they were like a father. If there were no facibtiwe had no such education
would have been at home grazing cattle and helpingparents. Limbale’s
words demonstrate the centrality of the reservapiolicy for the purpose of
socially empowering the Dalits and leading to adation with the
mainstream society failing which he raises the sstgrist demand of our
own Dalits. The demand for a separate Dalits is anifastation of the
community understands of us prohibiting from thstiintions of the society
and a refusal to tolerate its perpetuation. Dalibhiographies celebrate the
community moral thread. There is an important défee in the women'’s
autobiographical account of their experiences \hih larger community and
the men’s. Baisantri and Bama’s narration of thie f the community in
their personal development is not pure enthusiadilee dialectic of the
individual and the society bias more in favor af former and women define
their prejudice considerably in opposition to themenunity strength and
principles. This detachment of women from the comityus most important
due to the ideological and structural nature of ®mciety which is
overpoweringly patriarchal.

Limbale’sOutcastedescribes in detail the exploitation of Dalit wamey the
upper castes and by the Dalits too. As a young umedagirl Baisantri faces
sexual threats from several quarters including mespected leader of the
Dalit community who worked with Ambedkar. Limbal¢éates that every
village Patil had a Dalit woman as a mistress &adl beauty is a curse for the
women. He also mentions the survival of the practitdevoting daughters as
temple dancers in the Dalit society that sexuallyl@t women in the name of

religion. InterestinglyThe Outcaste among all other autobiographies by men
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in this study is most sympathetic to and awarehefgroblems facing women
as a result of gender inequality. This is perhapdecause Limbale as an
illegal child violates one of the most sacred valwé patriarchy the sexual
purity of women. As the mistress of Patil Masamdismbale’s mother)
sexuality transgresses the domestic space anchildeen born are outcastes.
Limbale as a man who challenges patriarchal by uinie of the very
conditions of his birth is ideally situated to egpovictimize women. He too
has an ambivalent relationship with his commungyaaman he is allowed to
pursue educational and professional career witaoytexcitement on the part
of the community yet his illegitimacy disrupts simooth integration with his
society. Limbale has to bear social insult eachetiime endorsement of the
father's name is required for official purposes. s Baisantri who had
internalized the patriarchal saying of the necgssducational superiority of
the husband becomes a victim of this sexist idgoladnen she marries
Devendra Kumar Baisantri despite initial reservatias he happened to be the
most qualified Dalit in her knowledge. Her marrikig@ was tremendously
unhappy as the husband turned out to be a verislselelf-doubting and
sexist man. Limbale’s autobiography ends by rditegawhat he has tried to
present as the overwhelming experience of his aaddmmunity’s life their
status as outcaste@utcaste becomes a metaphor for the frequent kinds of
exclusions that disrupt an individual’s harmonimitggration with the society
and Limbale’s continual omission from the sociaivigges is powerfully
reflected in the name that he gives to his newlsom He chooses to call his
son Anaarya which means lowborn and of mean séigate. Although it is
possible to read this gesture as a rebellion agieshegemonic value system
by a celebration and assertion of one’s differepee the name remains a
potent symbol of dispossession. The autobiograploggast for identity has
come to naught for the protagonist as even the lgsionn of his life’'s
narrative does not give him any answer to the dueshe has posed
innumerable times in the course of the narrativenaig if his birth is
illegitimate and then what values is he to follow# addition if values
determine one’s identity then what is his identiy@reover if he has failed to

find a valid identity for self then what is the @hcement in his subject-hood?
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Dalit autobiographies occupy a vital position ine tepertoire of Dalit
literature. This can partly be attributed to thebate over the agency of
representation of the Dalit in media and literatibalit autobiographies have
an advantage over creative writing and poetry m shene that one should
have lived the life of a Dalit to represent it thgh the medium of discourse.
While there is an authentic fear of the slide obtever representational power
the Dalits have gained over self of the caste éstabent by their inclusion.
Dalit literature is essentially literature of relh and unchallengeable from a
promise to a structural transformation of the sycidéis irreverence towards
the established Hindu beliefs texts and deities paurt of its efforts to present
an alternative episteme a system of knowledge agigfé that had been
brutally suppressed and erased from the public mgnide relationship of
Dalit literature with the regional literature regaies the conflicted relationship
of Dalits with the Indian society. Dalit literatuige a part and apart from the
establishment. In order to preserve its prejudiceust resist the temptation of
endorsing totalizing practices like essentialisnd arormative identities. It
must also guard against the tendency of being tergison the exclusive
authority of a subaltern voice as there are notenaad enduring categories of
liminality. Only Dalit literatures are succeed i3 vision of revolutionizing
society and establishing an equal social and aipasition. Dalit identity is

that constructs their experiences of upward mahbilit

The caste of a Hindu Indian Limbale frequently deiees everything about
his life including the clothes he wore the persennmarried and the food he
had eaten. Limbale describes the life a man whigied not only through this
caste system but also through the pain of not eeamy allowed into the caste
system he was an outcaste below everyone elseod@é¢hing in his life as a
child was hunger he knew that a man was no bidgger hunger and there was
no escape from it. Not only did he physically sufifem deep greedy hunger
in entire life he lived under the curse of imputedd. Because his mother had
out of wedlock with the chief of the village he twe§jed nowhere and no one
would admit him. In the end he found salvation udBhism. His entire life he

had watched people and families separately andameed no part of it.
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Another nearly impossible hurdle that the authdfesed his entire life was
the fact that he had no identity no home or platte. mother had once married
but her husband had left her and taken their tws.s8he began inactive with
the high caste men of the village. Limbale was baith no identity by
mother or father. He could not get guaranteed papegned for school
because he could not have proper identity and theyld not accept his
grandmother as his guardian because she lived avitduslim. When at
marriage he could not even get married to an otdagisl because his blood
was impure. Ultimately a drunkard who had offeradhlthale his daughter
would not allow her to leave after the wedding hesea of Limbale’s
background. The clouds of doubt and identity huwey ¢his poor outcaste boy
his entire life.

However in several acts of incredible power andvéna he did not allow
these socially constructed walls to stop him froettigg an education and
publishing his story. He came to realize the deffteeparation caused by the
conflict between Hindus and Muslims and chose arsge path for him in
what he considered to be the warm of Buddhism.wh& not the only Mahar
to beat the brutal system his friend Mallya alsevailed and today both men
live happily despite the horrors.

Limbale’s autobiography is a good quick read thauld interest any students
taking a course on modern India. It is an objectvork that shows regret.
Though dispersed territorially Dalits share a comrdesire to break the shell
of caste inequality through their protesting naves. These life narratives
present details of the lives of various Dalit conmities including their life
customs and beliefs along with their suffering dmohiliation in the caste-
ridden Indian society by constantly shifting theds of attention between the
individual and the community. They depict the growt the Dalit protagonist
from his/her childhood to youth through a seriedabés of humiliation and
protest. Whether it is th®lahar or Uchalya community their treatment by
caste Hindus is the same and marginalizes them ftloen mainstream

according to the dominant discourse of the socieig.as a revolt against this
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sidelining alienation and stereotyping that theit®giresent a truthful picture
of their life from the Dalit point of view and prade a counter discourse that

is specifically a Dalit discourse driven by Datieblogies.

Even the titles of their narratives are closelyatged with their everyday life
and are metaphors for their poverty humiliation amdery. For example in
Marathi the word Limbale’sThe Outcastemeans an outcaste a person who is
not accepted by other people. The word itself renfd and attributed to the
Dalits according to the high caste class Hindu limigies and which denotes
both exclusion and alienation. In his retrospectigerative Outcaste Limbale
narrates his own humiliating life in tidahar community not from standing
outside and giving an objective account of his lliée from standing within the
narrative. The story is told from an absolutelyiDabint of view. His position

in society as between the excluded and the illegiteé forms a major factor in

molding his identity.

Limbale states

“Whenever | heard that reservation facilities foaliBs
were about to be cancelled it used to scare ntaetfe
facilities are cancelled give us our own Dalitsnth@/e

are educated only because these facilities exmsy th
were like a father to us. If there were no fa@ktiwe
would have had no such education would have been at

home grazing cattle and helping our parents.”

Limbale’s words demonstrate the centrality of theervation policy for the
purpose of socially empowering the Dalits and legdio digestion with the
mainstream society failing which he raises the s&oaist demand of own
Dalits. Dalit women have frequently been calledicéarDalits as they are
exploited by the forces of caste and gender. Woham to struggle in their
families to study and develop a career. Both Barsand Bama mention that
their parents hesitant to their education as tleayed that they would not find

suitable educated partners for their highly edutadaughters. Education
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for men is considered normative while a highly edad wife of a less
educated man is seen as oddness. Marriage is eoegicessential to a
woman’s life and Baisantri frequently has to heamendously uncharitable
and nasty remarks from her neighbors who are walbaled the values of the
community about her unmarried status. Bama citieg twn experiences

writes that,

“A single woman finds survival extremely difficuéts

all sorts of men gather towards her showing trestH.”
14

Limbale’s The Outcastedescribes in detail the exploitation of Dalit wame
by the upper castes and Dalits. As a young unntlugid Baisantri faces
sexual pressure from several quarters includingweed leader of the Dalit
community who worked with Ambedkar. Limbale stathat every village
Patil had a Dalit woman as a mistress. He also iomnthe existence of the
practice of devoting daughters as temple dancerthenDalit society that

sexually exploit women in the name of religion.

Limbale’s The Outcasteamong all other autobiographies by men in study is
most sensitive to and aware of the problems faeumgnen as a gender
inequality. This is perhaps so because Limbalenalegitimate child violates
one of the most revered values of patriarchy theuaetransparency of
women. As the mistress of the village Patil Masansexuality transgresses
the domestic space and the children born are detadimbale who
challenges patriarchal by the virtue of the condi of his birth is supremely
positioned to expose the agents of sexism thaimimt women. He has an
unsure relationship with his community while asanrhe is allowed to pursue
educational and professional career without anyiraent on the part of the

community his illegitimacy disrupts his smooth gation with his society.

The Dalit identity does not merely mean identifyeself with the Dalit self

but to bring awareness among the fellow Dalits. WheDalit narrates about

himself one does not narrate ones personal histhigt one narrates is the
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history of his community.. The Durban conferenceracism was an attempt
at tracing out the validity of the Dalit identity ithe postmodern context.
However the mainstream writers and the media balgntyp the upper castes
were quite indifferent. The main stream discouras focused by and larger
on the accommodation and segregation of Dalit meopb a Hindu world of

culture and living a world where Dalit identity &sorbed. The mainstream
discourse is focused on the division of the Dailit® Hindus Christians,

Muslims and Buddhists. Dr. Sharankumar Limbale dspihe resonance and

interface between the Dalit movements in India.

Identity in Dalit perspective is the similarity terms of culture and living
experiences. The experiences of caste inequitycesmnexploitation rejection
of knowledge and gender power are common amon@#iiés. The personal
narratives of the Dalits deal with the problemscaséte, class and gender. In
this context the language and culture of the Dalitsy key role in depicting
the Dalit identity. Dalit autobiographies are weitt in Dalit idiom. While
introducing and addressing the characters in fheisonal narratives the Dalit
writers use such vocabulary different from the oaised by the mainstream
writers. They use the pronouns |, we and our remtasgy Dalits and you,
yours, they and their for addressing the non Da#pecially the so called

selected upper castes.

One of the significant characteristics of the Dalittobiographies is that the
Dalit writers never find themselves away from thmmmunity. They identify

themselves within their community. Ghanshyam Shaitew in this regard

“Identity is concerned with the self esteem sel&ga of
a community real or imaginary dealing with the
existence and role who are we? What position we do

have in society other communitie$?”

How are we related to others? Nothing standingetiffices in the nature of Dalit
movements and the meaning of identity there ha® lle&ommon quest for

equality self-dignity and eradication of untouchigi The self esteem and self-
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image are the two key aspects of the autobiograpbedected for the study
Sharankumar Limbale’§he Outcaste Dr.Narendra Jadhav'&ntouchables
Daya Pawar'Baluta, Urmila Pawar'sThe Weave of My Life and Shantabai
Kambale’sMazya Jalmachi Chittarkathalhese autobiographies depict the lives

of the narrators and their people.

The narrators of the selected Dalit autobiographiestheir community as the
protagonist of their narratives. They agree thairtlassociation with their
community is inseparable and they do not dissodia¢enselves with their
community. Sharankumar Limbale writesTihe Outcaste “My history is my
mother’s life at the most my grandmothers. My atrgedoesn’t go back go
back. My mother is an untouchable while my fatlsest high caste from one of
the privileged classes of India. Mother lives ihu father lives in a mansion.
Father is a land lord mother landless. | am Limka@utcasteghalf-caste). |
am condemned branded illegitimate.” [Ibid: 2003:] IXimbale raises the
guestion of identity. He states that he was a lmaéd of an upper-caste father
and a Mahar mother. He deplores that his uppee daster never dares to
accept Limbale as his son. Limbale states the veeaklition of his mother
who became a victim in the hands of an upper caste. The dilemma of
Limbale’s mother is analytical. By narrating theolplem of his mother
Limbale projected a unique identity for Dalit women

Limbale presents his mother who has been cheat&d agd again exploited
most deliberately in every relationship she strikaedened with a roll call of
children and upbringing. The author however shows reanarkable
understanding of their situation. There is no agsor blaming them in his
narrative there is not even a tone of pity for thiemt. Limbale identifies
himself with theMahar community. He writes,

“The umbilical cord between our locality and thédage
has snapped as if the village torn asunder hasvthus
out of it. We had grown up like aliens since oudainty.
This sense of alienation increased over the yaadd@

this day my childhood haunts mé®
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Limbale mentions about the division between Maharwadaand the village,
where the Patils and other upper caste people Gaste discrimination and
constant battle with hunger are the major themdsrobale’s autobiography.
The question of identity is equally an integral tpaf his life story. The

impossible hurdle that the author suffered hisreriifie was.

The original title of Urmila Pawar’'s memoir Aaydana word from the local
dialect spoken in the villages that form the baokgd of her life Aaydanis
the name for the cane baskets that her mother wm\sell for additional
income for the family. Translated into EnglishTdse Weave of My Life: A
Dalit Woman’s Memoirs, it takes us from her childhood memories of lifie i
the village, and her mother’s constant strugglméke ends meet through her
school and college days in the town of Ratnagito life after her marriage
in Mumbai where she encounters a feminist grouplatest becomes a writer
and organizer of Dalit women. The time span it ¢evis from just after
India’s independence in 1947 to the end of thewgnBut this trajectory is
not the essential narrative line in a book whote i$ a better metaphor for
the writing technique that Urmila Pawar adopts. Thes of different
members of her family her husband’s family her hbays and classmates are
woven together in a narrative that gradually reveffferent aspects of the
everyday life of Dalits the manifold ways in whiclaste asserts itself and
grinds them down. The author’s point of view isoalgoven from two strands:
that of the young girl uncomprehendingly witnessimgtances of caste
injustice patriarchal domination and the daily calspns of poverty, and of
the mature woman looking back on these with thegihts she has gained later
on in her life. And yet the narrator’s positionnisither central nor distanced.
The everyday the ordinary a temporality that istet#ological and a language
of affect and incomprehension invest caste withagerpresentences and
immediacy and opens up a space for moral and galliippeal to the upper
castes. The burden of caste is thus returned tapper castes. In Urmila
Pawar’s writing there is plenty of the ordinary awkryday and a temporality

that goes back and forth from her own childhooeépodes in the life of her
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mother and her elder brothers and sisters and b&a&h has been written of
how Dalit autobiographies play down the role of terator subject. The
sufferings of the Dalit are like those of the blaslave in America the
sufferings of her community. Not only this becatls® path to emancipation is
also a social project rather than an individual ¢ime Dalit autobiography
combines witnessing and experiencing in an acthafrisg that gives it a
political force. The first Dalit autobiographiesitten in the Marathi language
appeared in the 1970s and women writers soon felbthe men. Sharmila
Rege’s recent book on what she calls the testirhafidhe Dalit woman

brings out its unique role in exposing the reabfyboth caste and gender

domination in Indian society.

Urmila Pawar’'s memoir follows in this genre whatdiéferent is that unlike

her predecessors she approaches her subject bathrésr with some literary

achievement already under her belt and as an stctwWio has tried to organize
Dalit women and has a specific stance on Dalit fegm. It seems that her
objective is to document both caste and patriaiohhe lives that enter into
the weave of her memoir. The language of affect@ridcomprehension that
Pandian writes of are somewhat toned down as cadptr some of the

earlier Dalit autobiographies.

The Weave of My Life begins with a detailed description of the harsh
landscape of th&onkanregion on the west coast of India and the relation
these Dalit women their own lives harsh and full tofl have with this
landscape. The range of tBahyadrisruns along the coastline and there is a
sheer drop down to the sea. The main crop is hiegbor grow a form of red
millet that thrives on the thin soil, but there afso fruits that are native to the
region, like several choice species of mangoedeves and the rechtamba
fruit that is dried and used as a flavoring forrms. There are heavy rains
during the monsoon, but the water runs down inéosie, and paradoxically it
is hard to find enough water for drinking and waghduring most of year.
The life of village Dalit women’s begins with jowew to sell their wares rice

bags, firewood, grass in the town market. The wometk in a group
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accompanied by their children for how can they éethem behind and who
will look after them back in the village? They tatkrse and gossip among
themselves as they climb the hills, along thornyhgabuffeted by strong
winds. Their confused progress as they trace thgiag route is echoed in
their talk and sets the tone for Urmila Pawar'stiwg in this memoir of a

Dalit woman'’s life.

Urmila Pawar is now a well known writer in Maratier work consists mainly
of short stories and a history of the role of wonerihe movement for the
emancipation of the Dalits or untouchables led bhinBao Ramiji
(affectionately and respectfully known as Babasalehbedkar in the early
twentieth century which she wrote in collaboratiith Meenakshi Moon
published in 1989. In her autobiography Pawar tedlsabout starting out as a
writer. Earlier she had been an enthusiastic ppaint in school and village
plays this gave her confidence to speak on theestagl while she was
working in Mumbai she came in contact with orgarszand political activists
among different groups of Dalits. She is strucksiiyations involving caste
and gender prejudice and begins to put down hertfis in the form of short
stories. After some of these are published sheswabker writers and becomes
aware of matters of style and structure. Towardeth@ of the book she takes
up her project of recording the histories of olBatit women who took part in

the Ambedkar movement.

The transition from an oral to a written form ofifssxpression in Urmila
Pawar’s own life echoes the story of liberatiortted Dalits. It is exciting that
Pawar’s first effort to form an organization of Ravomen later in her life in
Mumbai is by starting a literary group call&hmvadinia coined name that
adds a feminine ending to the word for conversatiodialogue. In Pawar and
Moon’s account of an earlier era of the struggle Dalit liberation we find
repeated accounts of Dalit women in the 1930s artte$ going up onstage in

a public meeting.

This is because untouchability the most extremeif@station of caste in

Indian society functions through a prohibition woly of touch and of certain
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occupations, but also of the public use of speechanly the Brahmins who
can enunciate sacred texts, but the untouchabdéesvaan further silenced by
the authority of caste. So for these Dalit womer wiere also silenced by the
authority of patriarchy to make a public use ofegpewas at the time truly
revolutionary. The political scientist Gopal Gurashunderlined how Dalit
women preserved the emancipator character of thécpuse of language in
the post-independence period when according to Dalt cultural politics

was beginning to lose its edge. During Ambedkafédiine, and also after his
death in 1956 the tradition dAmbedkarijalsas did much to mobilize and
politically awaken Dalits across Maharashtra. Theeapes drew upon the
musical traditions of the Mahars, the largest Deadiste in Maharashtra and
also on different forms of religious and folk singiimbuing them with a

message of Dalit liberation. However Gopal Gurussay

“Dalit women were invisible in the cultural landpea

that was completely dominated by Dalit malés.”

Further traditionally Dalit women had performedtie erotic song and dance
form of thetamashagatronized by upper-caste men. Ambedkar urged®ali
to give up those occupations and traditions thatewdemeaning and
humiliating, or in the women’s case sexually exjaitive. And so according to

Guru,

“The moral code imposed by Dalit patriarchy forced
women into private spheres and denied them public
visibility.” *®

However he adds that in the post-Ambedkar era woatem developed their
own cultural forms of protest. Urmila Pawar writabout how after they
became Buddhist the women of her village at fiostnid it hard that they could
no longer sing the old religious songs but latertl@ wove their own words
into the old tunes talking of their beloved leaddfectionately as Baba or
Bhim of his first wife Ramabai (Rama-ai), and o$ Isiocial messageAfter
Ambedkar’s conversion in 1956 shortly before hisitdeDalits all over the
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state followed him in giving up the worship of Hindods and goddesses and
embraced the Buddhist faith. Urmila Pawar was aagachoolgirl at the time.
While thousands of Dalits became Buddhist on theasion of Ambedkar’s
own conversion in Nagpur in eastern Maharashtr@atober 1956 this wave
of conversion reached her village in the Konkaryaiter Ambedkar’'s death
on December 6. Pawar describes the grief exprdsgsatl around her on that
day, young and old, women and men weeping uncoaiig| while she was
only just beginning to understand what had happeAed she tells us then
the conversion happened quite suddenly. Crowds edple from the
surrounding villages marched to the grounds of Go@llege in Ratnagiri
until it resembled a sea of humanity. We went thtemealong with Govinda
dada and the other villagers. Several instructivase being issued from the
loudspeakers hanging overhead. Then came the myadiry sound of
Buddham Saranam Gachcharand we too joined the chanting of the crowd.
After the ceremony we went home. Govinda dada hedvillagers collected
the idols and various pictures of the gods and gsskels adorning our walls
which Aayeused to worship every day and threw them intoskéta This was
a historic moment in the lives of Dalits in Mahdra. Throwing away the
pictures and idols of Hindu gods and goddessessigasficant in two major
senses: it meant renouncing the lowly place tha aeorded to Dalits in the
Hindu caste hierarchy and it also entailed givipgsuperstition and ritual in
favor of a more enlightened view of the world. Bbhidtin gave the Dalits a
new vision of life and identity the possibility é¥ing in a totally new way
free of bondage and defeat.

Toward the end offhe Weave of My Life Urmila Pawar returns to her
village after living in Mumbai for many years. Skees tarred roads in place
of the stony, thorny pathways she used to walkkmsl on and tiled houses in
place of huts. But when she looks into the intesioe is disturbed to find that

the old gods and goddesses and rustic talismathe afeo Buddhist villagers.

The Konkan region with its rocky paths its pre@ps slopes and the nearness

of the sea the always flagrant presence of a wild anruly nature has
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traditionally been a breeding ground for all kirdssuperstitions and belief in
ghosts and the occult doings of neighbors. Thigrisintegral part of the
culture of the Konkan and with the Dalits theredkled the constant struggle
for survival, in conditions of unremitting labor cairextreme poverty. This
region was also one of the areas that many of Akdr&dfollowers originated
from. Urmila Pawar tells us about the villagershfigo emerge from these
conditions to a better life through the eyes ofriglgellious child that she then
was, who sees her father merely as a hard andeeuehman. He is willing to
thrash his children and his nephews and niecesutahgm through school.
Yet the narrator also makes us see that her hashan@ecessary for the Dalit
child’s road to education is full of obstacles. Tdldren are made to sit apart
they are singled out to perform duties like swegpire school they are beaten
without reason, for the Brahmin teacher still fetblat untouchables have no
right to an education. Pawar’s father set up hdaosRatnagiri so that his
children and his nephews and nieces would havesacte better schools.
When Urmila’s sister takes up a job and is abouive it up because of the
hardships it entails her father helps out. ThatemBaba decided to stay with
her. He brought his luggage to her tiny room arigdteher hold on to the job.

Pawar’s father also serves as a village priestaseitherited this mantle from
an ancestor who directly challenged the authoritthe Brahmin. For a Dalit

to take on the duties of a village priest for hisnenunity was itself part of a
tradition of resistance. The Brahmin who usually rea monopoly on the

priesthood exacted tribute and profit from evergaston in the villagers lives,
from birth, marriage, and death to iliness, infagyti or madness. The Dalit
priest on the other hand is partly healer partgcher and counselor. His
approach to religion is pragmatic; certain riteven@o be carried out as a
matter of custom. He is not above using meaningiesstras to lend dignity
to his ministrations, as long as this serves tofodnthe supplicant who comes
to him. The religious practice of the Dalits is shehorn of the mystification
that surrounds the figure of the Brahmin priest hsnopoly over the

interpretation of the sacred law thinly disguising economic greed. The

Dalit priest’s role is to dispense human wisdonthie context of the everyday.
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After their father's death Urmila’s brother Shamherited the priesthood
though he was only twelve years old. People madeessions for the small
priest and gave him only jobs he could handle. Aoges like these in Urmila
Pawar’'s memoir can be read for their deep insigtitscaste as it is lived by
the Dalits with its small cultures of resistancattielp to make the ever
present pain of untouchability more bearable. Hen @xperiences of caste
discrimination are narrated with an interweavindhamor or with dry asides
of self disapproval. At school the Dalit childrere saddled with bothersome
tasks on one occasion the master hits Urmila wighunjustified accusation
that their family cow has made a mess inwbendah She runs home crying
and is cheered to find that her mother is williogconfront the teacher and
demand justice. After her marriage Pawar is subgetd discrimination when
she and her husband look for rented accommodaitiotie town of Ratnagiri
they have to vacate two rooms after the landladgaliers their caste. In one
place her landlady’s daughter strikes up a frieqpsimd wants to borrow a
sari. Urmila generously shows her all her weddiagssbut when the girl
discovers Urmila’s caste she suddenly lost herexdRicking up my brocade
sari she walked off. Here is the paradox of untabdity that it is fine to
borrow a Dalit girl’s sari, but not to have sodiaflercourse with her or drink
tea in her house. But Urmila Pawar’s tone in tgllus this story is not the
incomprehension of the suffering subject of the swokinds of Dalit
oppression and violence rather it is ironic. Afadirlandladies in small towns
are notorious for their caste sensitivities ana@ould not be only Dalits who
are likely to undergo this kind of discrimination.

One of the most moving anecdotes recounted innigisoir is of the village
celebrations of the spring festival Bibli. Mahar youths are made to do the
hard work of cutting down branches and trunks eésrand carrying them to
the field where a fire will be lighted at dusk. Bbey are not allowed a place
in the celebrations. It is the upper-caste men wdroy the palanquin of the
goddess, and the Mahars are forbidden to tou&utttheMahar boys who by
this time have poured lots of drink down their @iisojump up and try to touch
the palanquin. They have been affected by the mafodefiance that is
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peculiar to theHoli festival when it is acceptable for men and wonwehdwl
and curse in public. These are age old traditibashave been followed by all
castes for centuries. On the day after the full mpeople throw dust and cow
dung at each other these days it is customaryraysme another with colored
water. While praying for prosperity and the diversiof calamities from the
village the upper castes also ask that the calesnite visited on the Mahars.
This is another role thrust on the untouchablesdhaarriers of misfortune as
well as pollution protectors and sanitizers of ¥ilage who are reviled rather
than revered. The defiant Mahar boys are soundlyeki and beaten for their
transgression. The narrative here chillingly adofite technique of the
ordinary the youths return to their families reeesome comfort from their
mothers and sisters and run back into the fray ¢mlget beaten up again.
Then the festival moves on to the next stage aedyene enjoys the dramatic
performances staged in the light of the full moatrgmax lampsand the

ragingholi fire.

One of the special features of Urmila Pawar's mesn@g her account of
patriarchy among the Dalits. She explained the iager ceremony of her
eldest brother. This marriage took place before Mwehars converted to
Buddhism but Urmila Pawar’s family had already datvn on the number of
rites to be performed. She gives details of theatt of aMahar wedding

which the reader of the Marathi original will egsitecognize as being
different from those of a traditional Hindu weddinghe all important

saptapadior seven circling of the sacred fire by the braed groom for

instance is replaced by arranging seven pilescefan a wooden plank for the
bride to step on. When the rituals are over thditimal games begin. After
her account of several games Pawar remarks alé thases were basically
intended to control the bride and keep her in chBcik when they were being
played, everybody laughed and had a good time.elvese happy occasions
in their lives. Later on in the book Pawar givesnugre serious examples of
patriarchal oppression of women both within theiDammunity and along

the lines of caste hierarchy with upper caste nrgoyeng a license to exploit

Dalit women sexually. The temple priest sexuallyssds a young girl from the
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nomadic Komti community the young Urmila sees haning out of the inner
sanctum in tears and does not understand. Her matite her elder sister
Bhikiakka are more victims of dire poverty thanrgathy but in chapter 5 we
have a detailed account of the ill treatment oftheosister Manjula at the
hands of her in-laws followed by several cases iofilar treatment of
daughters-in-law. On the other hand Urmila Pawao aélls us of her own
experience of affection and friendship from memlzdrser husband’s family.
There is a terrible story of a widow who becomesgpant and is kicked in the
stomach by women of the village till she abortsfétas and later dies. Noting
the self morality of the village women who feel tthlaey are upholding the
honor of their community is the only comment Pawfhers us with regard to
this incident. She does not mention whether the amom question was a Dallit
though that seems unlikely. However the Dalit woroéthe village certainly
participated in the spirit if not the act of pumdiviolence. On the whole
however Dalit widows were not treated with the sategree of exclusion as
in the Brahmin community. Although Pawar does match on the issue of
widow remarriage she gives us a small linguistgagson the interesting term
randki soojwhich translates as widow’s swelling or widow siimgl. Urmila
has heard the phrase from her mother who claimsattteough she is a widow
she does not have tmandki sooj.She asks her elder sister about it and gets
the reply ‘“You know for some women when their huslsgdie it is a release
from oppression. Then they look a little bettersireso people say they have
got therandki sooj. Then she grew grave and said, ‘But let me tell,yichave
always been like this somewhat plump even beforehosband died.” This
explanation is perhaps an adequate comment onatineenof dalit patriarchy.
The earthy phrase more so because the vaand means both a widow and a
prostitute in Marathi tells us that many a womarsasbadly treated by her
husband that she blossoms out a little after hidhdeAnd yet the freedom to
joke about it the common use of such a phrasesamifies that widows are

not completely suppressed.

Urmila Pawar’'s use of earthy language is no lormerew stylistic device.

Both Dalit autobiographers and Dalit poets haveduse vocabulary of the
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Maharsand theMangsto delineate a world foreign to the experiencenoft
readers of literature. Pawar is aware that thereisnuch shock value left in
the use of this language. But she gives us exangbl#se women’s cursing
the words they use in quarrels the open discussidiodily functions and of
the polluting work that the untouchables are for¢eddo. The raunchy
language, the openness is also an integral pddabff culture. The women’s
songs especially those composed after the convetsi@uddhism carry the
touch of the soil the strength of bodies accustotodthrd labor. Her account
of her romance with Harishchandra the man she ea#ptmarries also does

not shy away from discussing the physical aspddiseir relationship.

Urmila Pawar devotes an entire chapter the third tiescription of food and
eating habits in her family and community. Thisgseher to accomplish a
number of distinct objectives. First, the expereeraf extreme poverty of

living with a persistent lack of adequate nourishmes most effectively

conveyed through the child’s viewpoint. The motierdescribed as stingy
fending off her children’s demands while we alse ker efforts to make ends
meet and to give them what taste and variety sime Then there is the
contrast with the food habits of young Urmila’s epjaste schoolmates. The
children’s negotiations with each other and thexplae girl feels tell us a great
deal about one of the central aspects of castearbley. And, finally

throughout the hierarchy it is the women who nugtilire culture of their caste
and there is an enjoyment and a pride in talkingualbhe food characteristic
to one’s caste and the food prepared at festivagelier meager it may be.
Women are the cultural carriers of caste and ithreugh the patriarchal

control of women that caste divisions are mainthine

In the laterThe Weave of My Life, Urmila Pawar moves with her husband to
Mumbai and works at a job in a government officerédthe narrative picks
up speed as she adjusts to life in a metropoliiign The ubiquitous presence
of caste cannot be entirely forgotten even herectlee daily pinpricks and
occasionally bigger jolts of caste discriminatiBut Pawar makes good use of

the newfound freedom and attends meetings meetewsmgroups and most
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important begins to write. Here too her weavinghiegue is at play as she
intersperses the narrative of her own achievemeititsher observations about
the society around her. Her feminism becomes maenqunced. Her
increasing activity and fame as a writer makes thesband uncomfortable.
There is tragedy she loses a college going sonpasidlems to be resolved.
She stands by both her daughters when they gosagakir father's wishes

marrying men of their choice.

Pawar’s autobiography has been much acclaimed natiditerary circles. It

has won prizes and is currently in its third editiBut she says that the book
has also received its share of flak especiallyhan Dalit community. She has
been criticized for her association with upper-€asbmen’s groups and her

open exposition of Dalit patriarchy has not beetcammed.
The noted Dalit writer Shanta Gohkale has obseaged

“Narratives of Dalit woman'’s voyage through lifddo
with a sense of irony and hum@aydanis marked by

honesty of its narration

The movement for the emancipation of the untouasabbrried on for some
time after Ambedkar’'s death, but the co-optatiomainy of its leaders by the
ruling Congress Party eventually blunted its retiohary edge. Ambedkar for
his part like the nineteenth century social refardyotiba Phule before him
was always very clear that a fight for the emartaymeof Dalits would have to

take up the cause of gender equality. Even toddiurali and political

movement leaders organizing against caste invokendmes of Ambedkar
and Phule. Urmila Pawar talks about this sevena¢siin the later chapters of
her book today’'s Dalit leaders are not very opemvbonen raising issues of
gender. Some might say that patriarchal attitudmge hhardened since the
1990s when fundamentalist religious organizationgan to dig in their heels
on the Indian political scene. In fact the radifaade of the Dalit movement
began eroding even earlier with the rise of thevS@&na in Mumbai a party
that mobilized disaffected non Brahmin youth of ttiey using a fascist
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rhetoric directed first against southerners in Mamland later against

Muslims.

Similarly though some dialogue between Dalit worsesrganizations and the
mainstream women’s movement it a problematic teoday have been
initiated there is still distrust and suspicion.eTiesues raised on each side do
not translate well into the rhetoric of the oth&here has not been enough
genuine dialogue or attempts to forge a commonraroghough there is more
talk of gender and caste today than at any timiaenpast. Pawar shows the
distinction of male female positions and titles edesl to them. She says when
any man is promoted he would become a 'BhaushaebRaosaheb’ but a
woman officer will remained only a ‘Bai’ without ¢htitle of Sahib. As a Dalit
writer she felt as it is an insult to her positimd background. Today all women
are called ‘Madam’ due to English language. This ganerated the question of
self respect among the women. Pawar has highligheedther important issue of
male child through the example of her own brothahts The appeal for male
child is highlighted when her brother had son. amkaranwas to be performed
at Ratnagiri. The wordNamkaranhas replaced aBarse On this event in a
conversation sisters have raised property issunsrigf girls after marriage as Dr.

Babasahels New Hindu code bill is also discussed.

“Don’t you know that Babasaheb had asked in the
Hindu code Bill to give the daughters their share o

property so come on get up no™

She has also narrated another incident of daughgevperty rights when all
the sisters were together for the Sahu's son’smgoeremony and with hope
they have clash with the brother. However her nrositelded the daughters
that why should they expect something from the Heosince they are well
versed and happily settled. It means once marhediaughters have no right
to obtain any material advantage from their parents

Pawar has also narrated the story of Joyti whosbdnd had male child craze.

She has reflected in her stoBhalyaJoyti’s story that gave birth to five
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daughters. When she was expecting for the sixtk shre was afraid because
of her husband would torture her for the girl chishe exchanged with other
unmarried girl's a baby boy. Pawar writes that wisée invited to read this
story in a function Harischandra insisted that tebguld keep their son with
them to show others that they have a son in réal Similarly the issue of
daughter’'s rights after marriage is a sensitivaigsthat she has focused

through her own example.

She has published her first storybook ‘Sixth Fihgirough Samvadini

Publication. In the publication function Shri Sukbimar Shinde, Arun Sadhu,
Shri Nerurkar, Chhaya Datar and Shri Bhalchandradékar were remained
present. However at home her position was uncoaiftetas Harischandra
always felt underestimated himself compared to Wi success. She

narrates this agony like this,

“His attitude towards me was full of contradictio@n

the one hand he was proud of my writing he admiibed
his friends and relatives. However on the other he
immensely resented my being recognized as a wnyer
speaking in public programmers and my emerging as a

figure in the public domain*

When she refers to her autobiography writing sheicaously remembers her
mother and her effort to weave the basket. Urnutzkéd her writing as an
escape to forget the sad incident about son se thias no connectivity in her

writing. Shri Sushilkumar Shinde remarks,

“But she has lost one son but got another it meties

could establish herself as a write?”

If one wishes to understand the complex interwepwihcaste and patriarchy
and how it affects the lives not only of Dalit womleut of men and women of
all castes living in contemporary India, Urmila Rats book has much to

offer. Sure those non-Indian readers too will famticulations here that they
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can resonate with. A careful reader will learn mabtlout how the politics of
culture is played out in the lives of ordinary wamend men in a situational
context vastly different from her own. She may alsaderstand something of
the role that Dalit women can play in shaping tbkties of the future.

The focus of Pawar’'s autobiography however is @ gélf. She talks about
her personal life and her life experiences .Newegs the community always

emerge large in her autobiography as her fictitre &mits,

“What the writer writes about is social reality andt
»n 23

his/her individual life.
Urmila Pawar'sThe Weave of My Life: A Dalit Woman’s Memoirs is a
remarkable piece of work to say the least. It hesnbtranslated into English
by Maya Pandit. Urmila begins her journey frdfonkan Her story is the
story of three generations of Dalit family to syfai life of modernity. The
family comes to Mumbai. It's observation that Dalitever speak against
English language, Western culture etc. becausekhey what this language
has done for them. Western ideas Democracy, eyuasiid liberty came to
India via English language and Western influencaly(Dalits know the
suffocation of rural site. In Mumbai no one caressvého you are. Urmila
honestly talks about what it means to be a modemphisticated and liberated.
She admits that the outlook, Dalit vote bank pcditiaffairs and its dangers.
To be a Dalit woman is double slave a slave toecastl patriarchy. For her
both the Dalit movement and the feminist movemest equally important.
Dark world for a Dalit woman crushed by upper castd then beaten by men
of her own caste it's an unwelcoming. This autoap@y tells us Dalit
modernity how each life is different and its worldrmila’s mother was a
single parent. She talks at length about the nemiyxture patterns of
patriarchy in background. Family domestic violeraoed patriarchy scheme
create new traps for women. It's a wonderful piexfework definitely

admirable more concentration than it has received.
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The Dalit autobiography is understood as a gencause it adds to the growth
and development of Dalit literature. The personatratives of the Dalits
speak about the daring journey of the entire comiyum the process of self-
assertion, liberty, self-respect and empowerment the same journey gives
than a unique identity which is nothing but expigrithe experiences of a
entire people’s history through narratives. LaxmMane’s Upara (1997),
Laxman Gaikwad'sThe Branded (1998), Vasanth Moon’'sGrowing up
Untouchable in India (2001), Narendra Jadhav¥ntouchables (2003),
Sharan Kumar Limbale’sThe Outcaste (2003), Omprakash Valmiki's
Joothan (2003), Joseph MackwanThe Stepchild(2004), Arvind Malgathi’s
Government Brahmana (2007), and of women writers Bamakarukku
(2000), Viramma Josiane Racine Jean Luc Racinganyma:Life of a Dalit
(1997), Urmila Pawar'§he Weave of My Life (2007) and Baby Kambale’s
The Prisons We Broke(2008) are the Dalit autobiographies in which the
protagonists trace out the origin of Dalit identilyd celebrate the self of their

community.

Urmila Pawar's Aaydan’ represents progress and development of dalit
literature. Pawar represents the marginalized grougwo manners as a
woman writer and a Dalit literary person. The nofedlit writer Shanta

Gohkale has observed,

“Narratives of Dalit woman’s voyage through lifddo
with a sense of irony and humdaydanis marked by

honesty of its narration?*

Urmila Pawar'sAaydanwas published bit by bit in Marathi publication8¥9
known and mainly her first night marriage narratioas attracted many in

those days. Urmila writes in her prologueAalydan

“Before plastic began to be utilized for makingfeiiént
objects of everyday use bamboo were the most common
material used to make baskets containers and other
things in general utility of the householdaydanis a
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general word used for all the things made from baonb
awata is another word. Outside the Kokan the job of
bamboo basket was traditionally being assigned to
nomadic tribes likeBurud community. In theKokan
region however it was the Mahar caste which under

took this task.”?®

She refers autobiography about her mother and rfathe was a teacher a

reformist for the community but inside her housewas a typical patriarchal

and typical person. She has also narrated the sshwaiand oppressive

character of her sister- in- laRaravti has no power in their house in their

house to eat or sleep on her own wish. She hasgalsa references of her

school life particularly the items of the lunch lesxwhich show the separation

of upper, middle class and Dalit community. The ammonness of item

brought by the upper class classmates as she wgloe;ouldn’t think to talk

to her family. Financial conditions were not petmdg. The sexual abuses and

harassment at the school reveal attention. Sheheper observations about

her family members and cultural changes in heesstianguage. Similarly

the language is shaded by caste. Pawar exemgidwsBrahminical language

can create a barrier among Dalit's instead of fatds. Generally use the

more formal plural form of ‘you’ oMarathi to address their husbands. The

behaviors of tai in her marriage with her husbaad birother-in-law and use

of brahminical dialects which created a distancevben the husband and

wife. as Pawar writes,

“I used to feel so angry about Tai’'s s imitating th
Brahmin Godbole family using and in-laws indeedr Ou
uneducated illiterate village women were much bette
think Tai’s use of honorific created Distance betwe
herself and her husband, which was never there in a

husband and wife relationship in our communit$?”

Urmila Pawar as an activist of the woman’s Dalit vemment and have

presented her three generations through her methgvaracter and her
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mother-in-law. Urmila has narrated her three raesa daughter, wife and
mother. She has confessed that the environmeraimeinal and financial
conditions are basis problems for her and her comimuUrmila Pawar a
major voice in contemporary Dalit literature rectaun her autobiography
Aydaan(Basket, 2003), the aftermath of her daughter Manbirthday party
to which she had invited the child’s classmate Krsland her older brother.
On returning home the brother told his mother tinre were portraits of
Gautam Buddha and Ambedkar in the Pawar home. dh@ning day the
mother arrived at Urmila Pawar’s house stood oetdite door and said
abruptly, Next time my daughter visits you pleas@’tigive her anything to
eat. We are Marathas and we don'’t allow it. Datitnes to atrocities like the
killing of four members of the Bhotmange family Khairlanji in September
2006 exhaustively recorded by Anand Teltumbde s1bdookKhairlanji A
Strange and Bitter Crop (2008) the upper-castes continue to discriminate
against and oppress Dalits. Women have come t@ ghas they are twice as
exploited by upper castes and by their own menréfbee the Dalit feminist
voice has grown more and more strong more thansydarAydaanUrmila
Pawar note down the incident that sprang the §pét in her marriage. She
had scored good marks in her Bachelor’'s examinatm@hwas planning to go
for Master’'s programme. Her husband told her theas no need to study
further stay at home and look after the childrestisdies. Knowing that she

was completely capable of balancing home, job aglen study, she replied,

“Why don’t you pay some attention to the home for a
change? It will help if you don’t go to the bar far
drink every evening but come home and look after th

children’s studies you®

An Autobiography is as a genre which is rarely pcad by Indians as
compared to that of poetry and fiction. It shows thajor issues of category,
social group and gender in the Indian context. Agesm recording a
woman'’s finding of assertion of identity it alsdf@t a portrait of the Indian

culture including inter-communal relations, clashesd tolerances. Weaving
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happens to be the essential metaphor of the presentoir. Weaving of
bamboo baskets the main profession of the protagemnother indicates their
low caste and terrible economic poverty. Pawarrbgsred about death of her
father when she was in third standard. Her motleess mot visiting any society
programmers but doing her work and nurturing cleidas her ability. In the
school days she was only two sets of clothes whiehwore alternatively for
three or four days. They were washing their clotheskly once. Urmila was
innocent of bad manner spitting around her. Pavear dpecially thanks her
teacher Diwalker who had taught her good mannedsciganliness. in the
fourth standard she got her first scholarship ogpéas 12 (twelve) and for the
first time in her life she could see the Ten Rupeet& and one rupee two
notes the teacher has asked her to buy two newsfrimr herself from the

money.
Pawar narrates the incident in her mefiarthis,

“Aye was weaving her baskets as usual. She dide®t
me when | crossed her and entered the house. Eer fa
looked worried. She was engrossed in her own thisugh
and her fingers flew over the basket. Going toltetd

her about the scholarship and held the twelve mipee
before her. Suddenly her face lit up with a sunmyles
and eyes sparkled®

The other important situation about the communiting is seen in their food
preparations at home. It is very clear from the mwienthat separate food
preparations were done for men and women and mib&tlgaughter-in-law is
exploited. Pawar as a feminist and as a dalit wohmmnhighlighted an issue

as she writes,

“When the men folk went out and women and girls

remained at home they dinedlkatta A small quantity

poured in water and cooked as a soup with chiligew

salt and a piece of mango or maul. This was called
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sagar. Women ate their rice with the watery dishe T
song we used to sing, Hey what is that funny dugeno
what is the foul smell spreading all over”

Well, what they cooked was fish water!

Someone has had a bellyful and how!

She wears a short sarees down to the feet now

To hide what trickling down from her but£®
As Urmila mentions,

“The older rituals to mark birth, marriage and

death were given up and new ones gradually
came to be finalized according to Buddhist

religion.” *

Pawar has given very minute details of oppressiwh exploitations of girl

child and women. Sometimes the humiliation is saimitlat it is biting to the
reader with his/her sensibility. Pawar describeghis following quotation

both the insult and hunger of the girl child. Whesrethey get good dish or
complete food it is difficult for them to controAs Pawar narrates the

incident,

“Once | went to attend wedding at my sister-in-law’
place along with two of my nieces. However when we
three spout girls set down to eat and begun asikieg
repeatedly the cook got angry whose daughteraset
anyway? He burst out. They are eating like mon'sters
then someone answered they are from our Sushi’s
family. Daughters of Arjun master. On hearing thie
host came forward. Oh! Are they? All right all rigkt
them eat as much as they want. Serve them well the
cook returned with more rice but being called menst

was not easy to digest and we politely declined.”
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Adgaon was the native place of Urmila Pawar buthfer education purpose
her family was staying near Ratnagiri. Pawar remamsitihe school days
memory. One day her classmates at school had detdeook a meal. They

had discussed what everyone should bring ricel$¢esutid so on.

The community was having faith in the blind faithdainexperience medical
support. Her father has not at all taken care a¢hEher elder sister after her
marriage she died with her agony and pain. Somstitnila Pawar feels
that for outsider and society her father was arneifst but for his own
daughters he has patriarchal approach. She nathetesase of Parvati sister-
in-law who has rejection to eat on her own in heude. She was living a
desperate life. Through her case Pawar shows thleitation and domination
of women. This is similar to the Black Feministahge Black so exploited
both ways from white people and the male equivalehttheir own
community. When Pawar refers to her school life dmdribution of lunch
boxes experience she has purposely mentioned e¢hes iprepared by the
upper class students but considering her finaremaldition she never talk
about them at home. She felt shamed in her Enfllisjuage class where her
teacher used to abuse her for her poor commandtbeesubject. He used to

scold her,

“This is English the milk of tigress it is not eabie
1382

acting in plays.
Urmila remembers her first salary she has receafegt her marriage and it
indicates her happiness at one point but at theedane she was aware that
she has to give it to her husband, Harishchandras The characters are only
changed but the faith has remained the same. Urentearks Harishchandra,
her husband also got the bad experience of casen Wik left his job at
Ratnagiri and joined the office of District Supeendent. Harishchandra had
understood the strong caste barriers existing @verpper castes also. Even
the educated people treated him like an untouchdbiie horrible experience
had changed his mind and decided to go for a jabdrcity. He has reached to

end very strongly for the bias due to low castattreent and decided not to do
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job in the village. He remembers the call givenOoy Babasaheb Ambedkar

to youth that they should go to the city and fotfet caste barrier.

The Weave of My lifewritten in a sensible fictional mode it is chastted
by an honest frank and bold expression of a Datitman's experiences and
easily compared with Afro-American women's narmtivThe English
translation by Maya Pandit is quite successfulringing out the racial flavor

of the Marathi original.
In the concluding paragraphs of her Memoir UrmigavBr writes,

“Life has taught me many things showed me so skich.
has also lashed it me till | bled | don't know howch
longer | am going to live nor do | know in what ror
life is going to confront me let it came in anyrfof am
ready to face it stoically. This is what my lifesh@aught

me. This is my life and that is me*

Pawar although writes almost twenty years after BlanBoth faces similar
problems in upholding her individual identity agsvaman use for her of lams
and the very food she eats are integrated to hér iDentity. The transition
from written to oral form of self-expression in UtanPawar’s own life is
suggestive step of emancipation of the Dalitss Ihteresting that Pawar’s first
try to form organization for women in Mumbai is bgening a literary group
called Samvadini Untouchability was the tremendous sign of casténdian
society. Through a prohibition not only of touchdawf certain profession but
also of the public use is only Brahmin who can rutacred texts but the
untouchables are even additional sided authoritglit Dvomen who were
silenced by the authority of patriarchal make aligulise of speech was at the
time of revolution. Urmila sees a close associatibsilent pain between the
weave ofAaydanand her writing. It was because of that she calied

autobiographyAaydan
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Dr. Narendra Jadhav’'s autobiographyntouchables: My Family’s
Triumphant Journey Out of the Caste System in Moden India is a story
of the impact of teaching his children that gaventha sense of self respect,
self-esteem, identity and consciousness of humgimtsii He left his native
village Ozar in Nasik and came to Mumbai. Once mgdiages are the lair of
castes in India. For a Dalit its very difficult $oicceed in a village. Cities give
opportunities to Dalits. This change of family froam exploited to a self
awakened human is the central part of this book. father chose to battle the
hierarchy of caste and created his own fate. Tiok ldescribes how the father
was cruelly beaten and insulted in the villagebrings the achievement of
family to the front. It's a positive story. It ends victory. It underlines the
significance of empowerment through education. Argamily attains middle
class position by the grit of the father’s powed d&ard work for the children.

India is rich with such rare latent.

Dr. Narendra Jadhav identifies himself with thegdedo whom he belongs to
in his Untouchable (2003). Irrespective of the qualification he acqdirand
the position he reached he could not stop himseldirig among his

community people. Jadhav writes:

“These people, raw, down to earth, unpolished laee t
ones to whom | belong | thought. Born in the coedin

of poverty illiteracy and ignorance they were at
different stages of struggles in life. But they ang
people | thought with a sense of belonging as they
looked at me with awe. In their eyes | had managed
through hard work and perseverance to climb ouhef

morass of untouchability illiteracy and backwardnés
34

The expressions like the one to whom | belong amdtley are my people
simply that Jadhav always identifies himself witls ltommunity. Jadhav
states that no matter what he did where he wemthait success he achieved

he would always be looked upon as a Mahar an uh#hle. Jadhav’'s
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argument is suggestive of the caste identity iee8pe of the place position

and success. Jadhav writes further:

“It is unfortunate truth of our society that whatev

height a man might scale®®

Dr. Narendra Jadhav’egintouchable is about the journey of a Dalit family
form a small village Ozar to a big city Mumbaiphesents the story of a Dalit
family in search of Dalit pride. It portrays thersla and unequal village life
and the success of the three generations. Theaterdrrative follows the
transformation of this family. It was the greatnséormation of Jadhav’s

family into a very successful family of eminent sldrs and office.

Dr. Narendra Jadhavidntouchables’: A Memoir is another autobiographical
narrative that traces the journey of a Dalit fanfilym ignorance and neglect
to knowledge and fame as an equal and integral @arociety. In this
transformation an important role has been playeedycation that has truly
proved the label to freedom. Like Valmiki Jadhasoaldepicts the new
changes brought by education and remove all kindgaste and social
divisions. The book requires the journey undertakgnJadhav’s illiterate
parents Damu and Sonu from a small village at @ektaharashtra to the city
of Mumbai to escape discrimination. Belonging te tfahar community the
story discloses the struggles and suffering toderaby them to ensure
education for their six sons. The work is not calyndividual story of survival
and success but inherent in the description ofggtey expectation and
aspirations of millions of people forced to livew@ human existence owing to
caste or some other kinds of class distinction comm society. In the book
his struggle as a young student when he sat atreercof the class room
scared like a rat yet his determination and théhfaf his parents finally

triumphed to overcome the age old barriers of cestju

Dr. Narendra Jadhav’s autobiography is a journefinafing out remedies to

trespass the boundaries of caste and gender. Jadbatouchable represents

the struggle of the Dalits against caste discritomailliteracy and poverty.
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Having the weapons of education empowerment andodery Damu the

protagonist and his wife Sonu fought for self asgerand self respect which
are denied to them for years. It is not the lifergtof Damu and Sonu but a
story of all the Dalits. Narendra Jadhav’s fathemid was inspired by Dr.
B.R. Ambedkar:

“Damu was not a leader but he refused to defineséiim

by circumstances and aimed at shaping his ownrgesti
Damu had no formal education...yet he steered his
children to education heights and inculcated imtllee
spirit of excellence. Damu was not a guru...but he
taught his children to believe in themselves armthmm
human dignity. Damu was often humbled...yet he
maintained. Goats are sacrificial offerings notnéio
Damu was an ordinary man they said but he did an
extraordinary thing he stood up against the tyraohy

the caste system.¥

Damu educated his wife and children. Damu a yourag mm his twenties
worked as geskar6.As ayeskarDamu’s duty was to announce the arrival of
the officials to the village and taking care of tpgests and their horses and
watch the dead bodies in the village. Damu annaliab®ut the great arrival
of the Mamledar Damu was running as fact as he could in frontthef
Mamledar'sTongaheralding his arrival. Out spacing the house Ineurail he
felt his legs would give way. He ran singing thentwo of the Mamledar
alerting the villages that respectable person wasireg. Damu had to wait
outside the house of Patil until tMamledarcame out of Patil's home. Damu
was tired and hungry by the time tiMamledar left the place and Damu
walked home slowly. Scarcely had Damu reached hatmen a policeman
came looking for him. Damu sensed that somethind happened. The
constable told Damu that a dead body had been félaating in the broken

well by the mangroves.
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Damu who did not eat anything since morning pleadik the constable that
he would be back in no time after eating somethBig. the constable lifted

his baton as if to strike him,

“Do you see my baton? I'll stick it up your ass amal
will see it come out of your throat. | will beatyap so
badly that you will forget the name of your fatheY.

Unable to face the constable Damu ran towards tla@gnoves without
stopping anywhere. Mahars were not treated as huamgs and they were
treated as people without self respect. Damu wamech about his wife who
would not take water without some word about hind aequested the
constable that at least he could inform his wifet thamu could come only
after the cremation of the body found in the welhable to convince the
constable Damu got ready himself to the assigndgctsiuNarendra Jadhav
explains the poor condition of Damu. He said thairid managed to keep
awake pacing up and down and drinking water to doaemis hunger. He
waited impatiently for théauzdar The police would draw the body out the
report would be written and the dead women wouldhéieded over to her
family. Then he could go home. He expected thiske no more than an hour

or two at the most.

Namya, one of Damu’s cousins came to the well lomoppgsomebhakris
Namya told Damu that everyone especially Sonu wdrabout Damu all the
night and gave thbhakristo Damu but Damu was not ready to eat because
the constable and tl&auzdarmight arrive at any moment. Even as they were
talking to each other the constable arrived. Theuman behavior of the

constable indicates that the Mahars are not pexthitt have meals.

“What did they care if a Mahar liver or starvedemen
died? All they were concerned about were the high-

born.” 38
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He came cracking his whip having arrogant look. Damas ordered to fetch
hay and water to theauzdar’'shorse. Moving around tHeauzdarlooked into
the old well which was out of use for a long tinidinking of how to pull the
dead body out of the well the constable the villdgmtil and Fauzdar
discussed something and the constable ordered Biaaily to pull the body
out. But theFauzdarcracked his whip at Damu. The attitude the constabd
the Fauzdar showed towards Damu resulted in self-realizationable to
tolerate the discrimination Damu stood up and gripghe half-raised whip.
As the constables always prove the power of th@ks on Dalits, the two

policemen severely punished Damu until he lostegn¥adhav writes,

“He (Damu) lost all sense of what was happeninbeas
lay on the ground, jerking and convulsing at evaow

and whiplash as it landed on his bod}.”

Damu who was bold enough to face the punishmemintoextent cried out
with all his might. Patil rushed forward and pleadeith the Fauzdar to
forgive Damu. At home all the family members fouladlt with Damu and
said that he committed a grave mistake by disolgeyhe order of the
Fauzdar They scolded Damu that he had broken the Maheadition by
challenging the government officials. Listeninghis family members Damu

said,

“What kind of a tradition is this that treats Malsar

worse than cats and dogs¥”

Damu was ready to face death but strongly decid¢dongo toyeskarduties.
The incident suggests how Damu was able to facEdbedar He believed in

dignity which he had learnt from Dr. Ambedkar ansl philosophy.

Untouchables’ is one of the best post colonial autobiographies.
Untouchables' is a multilayered personalized saga of the social
metamorphosis of Dalits in India. At one levelsifa loving tribute from a son

to his father at another level it gives an intahtyappraisal of the caste system
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in India and traces the story of the awakening @adit® traversing three
generations. At still another level it is a refieetof the aspirations of millions

of Dalits in India.

The author Dr. Narendra Jadhav is an eminent ecishobanker public
speaker and social workddntouchables’is an expanded version Narendra
Jadhav’s best selling Marathi novélrhcha Baap Aan Anihwritten in 1993.
The Dalits as a matter of fact have no literarytdms of their own and they
had produced no literature till the last quarteitted nineteenth century. The
names like Shambuka in the Ramayana, Eklavya igideabharata, Valmiki
the great composer and poet of Ramayana and fesvsoithh ancient times and
Chokhamela, Rohidas and some others in the medgeabd could be
accepted as the great predecessors of the preséitsd. he term Dalit now
reached all the corners of India and it has alswdrattention of foreign
literary persons and academicians. Dr. Ambedk#hnasapostle of the Dalits.
Mr. Shankarrao Kharat has written his autobiograpéwal Antaral is read in
all crises of society. Mr. Bhagwan Das from DelhR. Bag from Jallandhor,
Dr. Munshilal Gautam from Aligarh, Keshav Meshramdavaman Hovel
from Mumbai, Yashwant Manoher from Nagar, Dr.Ggaliga Pantawane
from Aurangabad, Namdev Dhasal , Raosaheb Kasbg mare have a name
on the literary horizon as Dalit writers and asatireg a new saga by way of
their writings. After all Dalit writers follow thenessage of Dr. Babasaheb

Ambedkar and their literature has main at its aente

Around 165 million today Dalits are almost thremds the population of the
UK or France. This large mass of humanity is trytodfind self expression
denied to them for hundreds of years. In this sgfieigagainst caste
discrimination illiteracy and poverty their weaponare education,
empowerment and democracy. This is a story of $astily. The book is a
multi layered narration of the under privileged wéuffered at the hands of
the privileged for centuries. His outcaste is a eeful narrative which
describes how his illiterate parents raised théxr children to become

successful human beings. Narendra who belongs tmMzaste was chosen as
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the best International Student at Indiana Univer&itSA, where he did his Ph.
D in the early 1980.

Dr. Narendra Jadhav’s parents never went to scida.father taught himself
to read Basic Marathi) but they knew the importaoteducation. They send
their children to Chhabildas Boy’s high school. Tinedium of instruction
was Marathi. | used to sit in a corner like a sdarat. | studied Sanskrit
because this was denied to all my forefatherseiddra Jadhav expresses his
personal agony through these words. His tone magnde be loud, but his
protest is true. He believes that Dalit literatusea literature of genuine
protest. His mode of thinking is different from ethDalit writers. Some
criticizes Dalit literature as immature. Narendeadldav’'s book has positive
contents and poetic quality. He scored 93% markSanskrit but missed the
Jagananath Shankershet scholarship by two marlexy&we was surprised
when they saw his score in Sanskrit. His Sanskacher thought that the
scorers name might be Bhave, Bapat, and Phadkekiiak. Dr.Jadhav was
hard worker. He had a self confidence. His Sanskedther sent a word for
him but he didn’t go to meet the teacher. He wartdealvoid the conflict. T.S.
Eliot has said that “The passions of a poem areetom related to the
passions of the society that produce it.” Dr. Jadbelieves in the Maxism
“Do not wait to strike until the iron is hot but k®it hot by striking”. It's the
courage of Narendra Jadhav that counted as he Kokyv that “Success is

never final and failure never critical.”

Damodar Runjaji Jadhav and his wife Sonu are the roaracters of the
autobiography both are the protagonist of the stdngse protest against the

injustice is a unique one. His father was agaimsttord,

“Harijan. If Harjans are the people of God who #re

other people the devils?**

He used to ask one cannot be genuinely human uanlesdas become the

bearer of a culture and education in its widestseemust produce a

determinate citizen type. His father attended atmgeddressed by Dr. B.R.
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Ambedkar which moved him so much that he decidesptead the message
of Dr. Ambedkar. ‘Educate, Unite and Agitate’. Hiather and Mother were
converted to Buddhism in 1956 when Dr. Ambedkaregav call to join
Buddhism. Damu the protagonist has a bitter expeeevhile bringing of the
children. He controls himself while narrating thesgeriences. One villager

calls Narendra damu mahar’s son while others uskdrafied language

The consciousness of Dalithood6 is evidenced inJBdhav’'s autobiography.
Damodhar Runjaji Jadhav. Damu had realized the uch@bility in his
childhood when he had to quench his thirst. Hiedasatisfied his logic with
the argument that being Mahar their touch pollabeswater. Even at village
tea shop his identification dflahar restricted his entry. But at the age of 12,
he atesamosan a hotel atChowpatty And at the Gora Saheb’s house in the

city he is treated as human being without any gasgidiced identity.

“....he gave me a hand to stand up and made me sit on
the couch next to him. | was very uncomfortable and

felt totally out of place.”*?

These paradoxical experiences helped him to uradetshat the arbitrariness
of untouchability is based in the caste system\altage structure. When he
participates in théMahad Satyagrahain 1927 he confirms the awareness of
self.

Damu never likes that his wife is gossiping withghdorhood women on
some unimportant issues like catering, their daarghimarriages, dowry and
imminent festivals. He starts to repeat the tearhinhis wife. He always told
her to read about the Ambedkar Movement. He engesr&onu to go to
school and do social work like Savitribai. He istloé opinion that both men
and women need to be educated. He would beginmgadit in his broken
way from a book written by Babasaheb for Dalitsaobook on some social
worker and expect Sonu to repeat every senteneehafh. Whenever there is
nobody to listen, he would repeat the same to Najpkto his mother. He
vows to give his children the highest possible atioa as a mission of his
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life. Damu accepts the principles of democracy eattbnality while taking

decision of changing the religion. With the spoftliberty Sonu argues that
their ill-treatment as untouchables at the handswdhable is a result of their
bad deeds in the past lifetime. It is a conflictimgtter for her to leave the

religion and follow another. But at last she remersther mother’s words...

“Soney your man is like your God. Obey him always
3

unquestioningly.
The couple followed conversion to get equality atwd deny religious
hegemony of the priestly class. The self-respeatiomality, humanity,
cleanliness, social equality and justice all thesaciples of identity are the
legacy of Ambedkar Movement to Chhotu Damu'’s ladt Khis legacy helped
Chhotu to develop his self through the hard cornefss life. He maintained
his self respect whenever he is commented despiteng from a lowly caste
government’s son-in-law a different version for firactice of untouchability.
His self is developed fully when he looks back ke tjourney from his
excellence in Sanskrit at school to the declarai@sn Best International
Student. Even the third generation Apoorva is reat town by chase religion
caste. Her Dalit identity remains an extra appeagaior her identity. She
holds the universal gentle viewpoint for the happgnlike Gujarat

earthquake.

This book is a history of positive search for ela@te of a person who spent
his childhood in the slums of Mumbai. Dr. Narendeslhav remembers the
early days. Survival of the fittest was the rulghe slums where | grew up. |
was a pretty good fighter so | wanted to be a dadangster. He is excellent
in his studies and soon outshines leaving evergpedl bound. There is no
sigh of deep resentment and use of words depibiitiged for the society. The
attitude of Damu is sober though he thinks that &féker heights a man
might scale his caste is never caste off. It reman inseparable identity.”
Thus it is noticed thaUntouchablesis an autobiography of Dr. Narendra
Jadhav which is a “Story of Change, great Courage, Progress of hope.”

Untouchablesare an impressive writing that forces us to acteetcruelty
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and injustice of social order that treats humanssevthan animals. He knows
the word of Dr. Ambedkar. Lost rights are regaitgdoegging but relentless
struggle and Goats are used for sacrificial ofggiand not lions. Throughout
the narrative runs the slogan coined by Dr. AmbedEalucate, Unite and
Agitate”. He taught his children. Do anything but best Excellence in that
field. The end with the realization that furtheranlge is require. The whole
has to stop treating Dalits as different. It istopthe present generation the
torch lit by the tears and blood of their ancestors

The poet Daya Pawar’s autobiograpBgluta the next landmark in Dalit
literature was published in 1978 hitting upper-caste critaossd readers.
Baluta was the first autobiography written by a Dalit.wR&'s realistic
explanation of life inMaharwadaa place outside villages kept for Dalits
surprised reader8aluta is a term for the system of usual village dutiest t
Dalits had to perform for a share in the villagalike Jewha Mi Jaat Chorali
Hoti which was not followed by short story collectiook similar power.
Baluta inaugurated a flow of unstable autobiographicalrateves. It was
never easy to tell these personal stories of hatigh and oppression. At one

point inBaluta Pawar writes,

“What | had seen of the life dflaharsin my childhood
has cut a permanent cut in my heart. The pastneukr
be erased. It will go only when | go*

Pawar balances his personal pain with the thouwittelling these stories is
politically significant. Some Dalits feel such ses are like digging compost
dump. But if a man does not know his past he woll know which track he
will take in future. Dalits who had moved up theoeemic ranking into the
middle-class and who were embarrassed of their padt present were
criticisms of Baluta. This class of Dalits has come to be known astDali
Brahmin. Yet one among them the educationist ecdstoamd policy maker
Narendra Jadhav has himself authored an autobibgpmcha Baap Aan
Amhi (Our Father and We 1993). As the title indicatesstory of how he and

his siblings grew up under the influence of Ambedkafather Damodar
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Runjaji Jadhav. In writing this autobiography Dadbav draws his father’s
detailed notes about the events of his life keepisgfather’s language. Ten
years later he published prolonged version of thaokbin English

incorporating stories related by his mother. Thersion ends with an
interesting appendix written by his 16-year-old glater Apoorva. Born in
Bloomington, Indiana, she has said about her iteritiam just Apoorva not

tied down by religion or caste.”[lbid]

And yet it is not so easy to forget that even todlits are considered
outcastes by caste Hindus. Urmila Pawar a voicenalern Dalit literature
narrate in her autobiograpfifie Weave of My Lifethe result of her daughter
Manini’s birthday party to which she had invitee tthild’s classmate Kishori
and her older brother. On returning home, the lemotbld his mother that
there were portraits of Gautam Buddha and Ambetdk#ne Pawar’'s home.
The following day the mother arrived at Urmila Pawdouse stood outside
the door and warned Urmila in harsh language.

There is also another issue that has been exaydsht minds in recent years
can Dalits afford strictly and cover themselveiat corner? Why should
politically dedicated writers hold firmly apart nohly from upper-caste but
also from Dalits who are not politically committedt are fine writers all the
same? Years ago Raosaheb Kasbe authdmbedkar ani Marx (Ambedkar
and Marx, 1985) wondered whether it was not prabéblexamine Grace and
Dhasal or Grace and Pawar together. A related igumest social relations has
also come to the fore in current period. Dalits nawoved from village to
town, educated themselves and entered middlecladsspions. They have
encountered and developed close to members of gperwcastes certainly
leading to inter-caste relationships ending in mge. Sanjay Pawar’'s play
Kon Mhanta Takka Dila(Who Says | Gave a Coin) first performed in 1990
deals with the caste quarrel arising out of an athe Dalit youth’s
relationship with a Brahmin girl. Pradnya Daya Pésvahort storyVihar
from her collectionAfwa Khari Tharavi Mhanoon (So That Rumour Might

Prove True, 2010) deals with the reverse themee ldeDalit activist Karuna
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falls in love with Sagar a Brahmin scholar and sufgy of the Dalit. She
belongs to a Bauddha supporter group whose memdnerspledged to
marrying only neo Buddhists. Karuna’'s decision tarm Sagar upsets the
leader and her co-workers but is supported by hmbédkarite sister Sujata
who believes that caste inflexibility will harm thetter source of equality and

a just society.

‘Baluta’ by Daya Pawar depicts crude realities of the cagstem in India.
The book depicts Dalits great effort for a passuevival. Daya suffers both
physically and emotionally. The book shows his degmpathy towards
Dalits and firm beliefs. The book portrays the hedgness of a Dalit. The
book also received anti Dalit reaction. But Dayav®asucceeded in bringing
the troubles of Dalits.Baluta draws typical sign of the Dalit humiliation
having to beg for leftover food as Baluta or hiaditional village share as

remuneration for performing stigmatized labour.

Pawar shows association between secret and rereiastead of celebrating
the autobiographical as genuine act of self-reptasen. Dagdu Maruti
Pawar is a character as well as a concept he isdbeet sharer of Indian
society whose shocking experiences cannot be delgitbout disavowing the
pact of Hindu. The problem of Dalit selfhood regsira change in ideas of
autobiographical interiority.Dalit litterateurs think that so long as the

discriminative caste system exists.

Pawar'sBaluta (Ramnagari, Balutepoth authors deal with the topic of caste
the protagonists being a low-caste barliRanjnagan and an untouchable
Mahar. Their literary techniques of representing flumiliations suffered by
members of low castes however are quite differeothfone another. Pawar's
Baluta is analyzing from the point of view that portragélsocial identity and
placing it in the context of subaltern studies.rRaiLotz compares two well-
known novels which are concerned with women whotiaeped in unhappy
marriages and finally die tragically. In spite dfetthematic closeness the
novels convey different messages and thereby dltecidbasic cultural

differences. While Fontana following Flaubert ciites the social and
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educational systems and the moral code of bourgsodsety Premchand
praises his heroine's adherence to her role arydfiodls fault with individuals
such as Nirmala's husband and her relatives fbndatio do their preordained
duty. Baluta was the first autobiography to be written by aiDaBaluta’ is a

term for the system of traditional village duties.

The autobiographical writing by Daya Pawar représgtra crossing of the
boundaries in many senses of the term. This wa®ssiag of the limit that
divided the mixed from the pure the sacred fromwieked and lower strata
of the society. This act of writing by a Dalit olshcommunity’s suffering
itself represented an act of offense. This writiegresented a crossing of the
boundaries from the margins of Marathi literarytare into the mainstream of
Marathi literature itself. The act had thus becocoatroversial for various
reasons. But then Pawar’s writing managed to btkakstranglehold of the
dominant Universalist aesthetics in Marathi throdgh radical act of self
assertion in the language of his own caste, cladscammunity. The book
challenged the notion of universal brotherhood al the dominant aesthetics
of high caste Marathi language. Many Dalit boolfofeed Baluta and these
Dalit articulations which had once occupied a placghe margins of Marathi
cultural production have today come to occupy ainties central place in it.
For the translator thus Dalit writing poses anreséing set of challenges on

the cultural and political level within India it$el

Maybe because of the disgrace and pain that adacheonfronting the self

which he writes.

“Dagdu Maruti Pawar
Who carries as his portion
This baluta of pain
Tied up in the foldsgadaraat of his clothes
Because of the structure of Indian society
| am only the beast of burden
Who manifests his words

His desire was that
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No one should be told
| also feel

That we should not reveal this to anyorig.”

Lower caste women by contrast experience far fee@trols over their
physical freedom Shantabai Kamble explained in d&éobiographyMajya
Jalmachi Chitterkatha that although she enjoyed her work and was
independent, self-condense and assertive her esiseates how the traditional
norms relating to feminine and masculine dutiestiooe to exist. Another
such case was Shantabai Kamble who had obtaineddjgb as a result of
her education. She emphasized that women have tageaeverything and
work hard to get out of the ordinary channel. St laer daughter opened that
they did not benefit from equal status with thealencounterpartsthey felt
that their employment was taken for granted thees wothingspecial or
unusual about it to command any special statusespect. Their complaints
were not addressed in a different fashion. Theseevofilled their roles in the
family with equivalent concern. This is not a daliecificS problem but it was
common in dalit families. Few informers were pregohto voice their claim in
these respects within the familWhen she reaches the end of her self-
narrative and casts a distant glance on the memiai@ down before her eyes
she firmly attests that since the beginning andakdhg her life schooling

alone saved her from hardship.

In actual fact the direct and sober narration @&ms which marked the initial
seven years of her schooling give a pertinent atcai two opposite

dynamics. On the one hand, traditional constraiedgilate everyday life and
make school appear as a burden unnecessarily bgeakprecarious set of
strategies of immediate survival. On the other handuntouchable school
master personally committed to the cause of eduwatiuplift of untouchable

castes makes a point to open a separate clase imtbhuchable hamlet itself
and forcefully intervenes to enroll girls too. Téwathor's testimony is a glaring
record of that blend of chance and purpose whitdnadletermines the course

of life of marginalized human beings, particuladiywomen. The latter's lot
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actually looks like a hazard. Shantabai's accessctwoling is socially

symbolic in this respect. It is due to a mixturenaftural dispositions a will

more or less aware of its motivations and objestivand the casual
availability of congenial circumstances. Shantabgitomotion appears a
matter of sheer luck as everything apparently staith a trick of a committed

school master keen to enroll the girl despite thgaion of his father. Seen
from within her schooling experience shows the \waysonal resources may
steer through constraints, inhibitions and handicmany sort.

The women's autobiographies are specific in idgngf forms of strength and
revolt in fields far from the male domain of so@ocenomic and political
systems of power. The repressive control of maggehwnic dominance is the
central substantive issue which is significantipftonted within the sphere of
the private and family life women's mutual rapporgsigious rituals and
female trance daily labour relations rapports vakhidren. Life stories only
could reveal hidden attempts of resistance usuwaipccounted in the annals
of historians. They moreover substantiate the mat® behind the claim that
subordinate consciousness is no dead subjectivity parely repetitive
prescribed consciousness, and no quiet consensxtern&l constraints
smother wishes and enforce silence. But deep witttaserved and latent
hidden and simmering internal motions of disseet stirred up by struggles
for basic survival. Women's memoirs are the onlgsocapable of showing in
a positive light the particular forms of resistarsiech as violent religious
rituals and collective practices of possession lhsdarogatorily written off as
crass superstitions. These modes of dissent andndef do not fit into
rationalist diagrams of progressive militancy clesasciousness and scientific
struggle. They originate from a subjective spontgnehich remains to be
understood for itself. Shantabai Kamble hints & thhen she describes and
comments upon apparently nonsensical rituals tachvkeries of generations
have succumbed offering and sacrificing their livtesgods made of round
stones only. This was truly the way that women tbiumtheir down-trodden
condition to keep themselves alive. A Human beioght to keep his mind

engaged in some pursuit in order to find joy som&ehand grow shoots of
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hope. While nourishing these shoots of hope witlha&l strength of their soul

they surely made them grow.

When she reaches the end of herself narrative asig @ distance glance on
the memories laid down before her eyes she firnitgsts that since the
beginning and all along her life schooling aloneesbher from hardships. My
parents have given me education. My husband wah@kmaster we have
therefore given education to our children. Frienfisny age who continue to
stay in the village say to me ‘you are educated yhildren are also educated,
now you are well off. Otherwise see what we are?gd@/as daily wage earner.
Hired this is how we live starving. Had we studiee would have lived well
like you.” To think of it is true. None of my braghs went to school they learnt
to be masons. One does not always find work inlits One never eats one’s
fill. One feels crimpy pains in the stomach as sasrthe rainy season starts.
She remembered her mother telling them that tlereihing to eat children
go and sleep on an empty stomach. But she couldimbsleep because her
stomach was empty. She used to reply wiping hes.eliee memory of those
days gives them stomach ache. Here Naja is thagwoist of the story, who
bears the brunt of class, caste and gender. She tie after she retired from
teaching in 1981. This autobiography has also begrslated into French. The
direct and sober narration of events which markedimitial seven years of
her schooling give a pertinent account of two oggpodynamics. On the one

hand traditional constraints regulate everyday life

Shantabai’'s father looked for a schoolmaster husldan her and she was
married to Kamble master soon after this. For stime they lived happily
together then when Shantabai was five months preggnar husband was
pressured by his maternal relatives into takingdwosgsin as a second wife.
Shantabai was disgusted by this and asked himue lgér asodchitthior
simple formal divorce before he married again. Heevdater she lived with
him on and off and bore him three children aftaresal miscarriages. She left
for her natal home where her father supported mdrer resolve, and, soon

after, she obtained a job in a school in a towsoate distance. People told her
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it would be impossible for her to keep her job asrgle woman in a small
town but she declared that she was capable ofgamiy difficulties that came
her way. Shantabai tells her story in the non-steshdarathi of the title, with
certain flathess and a matter of fact air that i@mt$ with the colorful. She
later attends teachers training college and reéisean education officer in the
government a post that carries considerable amyhofihe tone of the
autobiography is egalitarian and it is not influedicby masculinity. The
adversity is an equal challenge for wife and hudb&ter autobiography deals
with these two contradictory approaches for twagrehs in which the logical

rationality self awareness and struggle for emaatmp are important aspects.

3.1 Summing Up:

To sum up, in the third chapter researcher has detraded that Dalits had at
the disposition of ideological tool that efficienthielped them to minimize the
force of identity conflicts. Identity centered ohet struggle against caste
oppression happens in a number of ways. The defindf the Dalit identity
cannot be limited to an Ambedkarist addhar identity. It believes that being
Dalit above all means refusing the social ordethaf Brahamin order. The
search for identity in these autobiographies isthetidentity of an individual
but of the dalit community. The inner quest of itlign the cultural
denunciation of the iniquitous Hindu dispensatiowl éhe social struggles to
assert one's human dignity take various forms aaegito the will, vision and
capacity of each writer There are various ways ¢oOalit and there are
nuances in positioning and different social jousieut the common basis is
the decision to inscribe the struggle against dation at the centre of social
identity. Declaration of the Self the aspects ofifSas a deconstructive force
to de Brahman’s the Indian history and to recomstthe Dalit form. The
guestions of identity and self-respect made Datitsrrogate the established
conventional social structures. Dalit writings ihetname of self-respect
attracted wide critical acclaim of readers from aller the world. The
formation of the Dalit identity was based on giviaginique political identity

through active participation in the process of mgka modern India.
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s Chapter-1VvV

4.0 Evaluation of the condition of Dalits

In the context of traditional Hindu society Dalibradition has often been
historically associated with occupations regardeditally impure such as
any involving leatherwork butchering or removalrobbish animal body and
waste. Dalits worked as blue-collar employee clegrstreets, latrines and
sewers engaging in these activities were considerede polluting to the
individual. As a result Dalits were usually keptadpand excluded from
complete participation in Hindu social life. Foraemple they could not enter a
temple or a school and required to stay outsidevihage. Complicated
defense were sometimes observed to avoid incideotahct between Dalits
and other castesPrejudices againdDalits still exist in rural areas in the
everyday matters such as access to eating pladesls, temples and water
sources. It has mostly vanished in urban areasiratioe public area. Some
Dalits have successfully integrated into urban dndsociety where caste
origins are less important in public life. In rudadia caste origins are more
willingly clear and Dalits often disqualified fromocal religious life though

some qualitative facts suggests that its brutaityithdrawing.

The caste system has produced numerous rules dinbotichability that run
day to day connections among social groups in titkah society. When
Dalits attempt to resist the unjust rules impospdruthem revenge by upper
castes is rapid and aggressive. Dalits who tryeidadte their rights face the
risk of collective and economic boycott and everysital pressure. A
shortcoming of the country's approach towards tlefare of Dalits is that
actions on atrocities are mostly seen as a lawoader issue divorcing them
from the larger policy for social justice. Atroes do signify a major barrier to
socio-economic mobility of the community. Policy kea should take into
account that ending violence. Dalits is a basicigalibn for success of
redistributive policies rather than assuming tlmatse policies by themselves

would result in an end to violence and discrimioadti
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Since centuries Dalits have been the most depaweddiscriminated as part
of the typically caste divided Indian society. Thiegtve been suffering by
humiliation, less respect, dignity and civilizatiomhe last three thousand
years of human history terrible disgust of the easistem in society. The
global communities take for granted responsibiiitybringing justice to the
Dalits who have been systematically depressed Waéie, dignity, culture and
rights by the upper caste people. What is miracutbat even after 65 years
independence and as India is participant to matgrnational agreements as
Universal Declaration of Human Rights and the Ima¢ional Convention on
the Elimination of All Forms of Racial Discriminati. Though in 1950
Untouchability was abolished by Indian constitutitvere is no difference in
the life of Dalits and their essential human righte dishonored on a daily
basis. India is the world’s largest democratic ¢ourit is simply a democracy
of the few, for the few and by the few and is ptaipahe largest violators of
human right acts. What is inferior to notice thatauchables cannot get a
bucket of water from the village well or minglevillage tea stalls or cafes as
their contact would pollutes all. In fact Dalitaue been considered the most
degraded, downtrodden exploited and the least ¢églllda Indian society.
They are considered untouchables because theih isumnsidered polluted.
The caste hierarchy has put these people at thestaebob so they are outcaste.
For decades they are banned from sharing wated, &0d shelter and forced
to live in ghettos and hence they are referrecegsegated. The dirty water of
entire village flows their houses are segregatednfthe other part of the
village. This area is known &$aharwada This is the recognition mark which
is still attached to this community. They have bseagially, culturally and

politically subjugated and marginalized.

Thus dalit women seem to be simple addition inliieeary movement. Both
typical feminists and dalit men can be blamed lfer ¢rime of divorcing dalit
women. How dalit women have been silenced by orglif@minism? Under
such weak conditions who are the partners of daimen? Mainstream and
feminist movements in particular seem to be misgglioh their understanding

of dalit women. Many dalit and non dalit scholatar® an idea that dalit
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women are free than high caste women. Examine theciaty of

dalit women’sexperience with patriarchy and oppressed sexuality.

They are of the opinion that lower caste women rave private like upper
caste because their men depend on them for sundwahi and Liddle also
write about the non sexual and the sexual divisadriabor. They suggest that
lower castes women are forced to start work foniegs. While addressing
the matter of sexuality they stdtewer caste women are less controls over
their physical freedom. The financial benefits ahd social restriction of
privacy are unknown to thengati was never demanded of them. In many
lower caste communities separation was acceptednvaimlvs and divorced
people could remarry without shame. This analydisLioldle and Joshi
suggests that dalit women though economically gmgrgo ahead sexually
open minded life than upper caste women. That v@&6 Band this is 2014
where it ties in with the common dialect by uppad aniddleclass women
who suggest that dalit women are better becausedie drink, smoke and
abuse or hit back their husbands. The romanticipindalit women'’s life is
also a characteristic. Dalit patriarchy is more seled than Hindu arguing
that certain customs likeaadapujaare not set up between the dalits. They
also note the frequency of beating wife in daliniiges and that the beaten
wife has the right to attack public by shouting astolusing the husband.
Though by understanding the original reason oficizihng brahmanical
patriarchy and its strict system it is hard to readdemocratic patriarchy. For
that matter how can any patriarchy be autonomousaiture? Some dalit
feminists like Urmila Pawar have analyzed the défeees between Brahman
and dalit women. Pawar explode some myths regattimgender question in
relation to the dalit movement. There was a brgad between dalit and
Brahman women on financial, communal and educdti@vals. Along with
caste based atrocities she was constantly understhef rape in the family
she had to bear the physical violence. Thus thera constant movement
between an understanding of the liberation thatt dabmen’s economic
independence provides women and the oppressivergomaeprivation of the
community. Pawar continues women in India identifth their caste over and

above their gender. The progressive feminist Umak@ivarti writes as,
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“Upper caste men and women have both defended
patriarchal institutions strongly as they see thasna
barricade of their higher position in society. $tates
patriarchy was and is a necessary aspect of claes o
and social stability women then would and did rteisés

reformulation.”

Women tied to the family circle continue to attabb beliefs and practices of
some dalits. This is particularly true who are logkfor rising mobility. Dalit
women have been constantly working outside in takeldi The new fact of
middle classes called for domesticating dalit wom@imese dalit men
reproduced their domination by upper castes thraugionstant permission
and request of force to dalit women. Patriarchahtsowould not permit the
family unit to survive on a woman’'s income. In gelethis attitude is
changing. When families realized that their finahtwad would less if both

worked. They allowed women to work in public.

The villages have a vertical unity provided by marastes and horizontal
unity provided by caste agreement with furtherag#s. Villages are usually
divided into communities of the same castes withrttain castes living in the
heart of the villages and the lower castes and whables on the border.
Towns and cities are often divided into neighbodsof the same castes with
the dominant castes living in nice neighborhoodd #re lower castes and
Untouchables in the slums. Other terms used to rideschem include
Depressed Classésvarna (outside theVarna system)Antyaja (last-borne),
Outcastes (inaccurate since they are in castemsysfedi-Dravida (meaning
original Dravidians)external caste backwards cagtamchamameaning fifth
Varna a term developed to accommodate inter caste aifgpnto the caste
system) and Pariah (a term used by the Britishdbasehe name of the major
Untouchable group of Tamil Nadu). Their low rankbesed in on the general
belief often associated with Hinduism that traditiboccupations dealing with
death excrement blood such as butchers, leathétevgyrscavengers’ latrine

cleaners and street cleaners are polluting to athstes and touching them
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ought to be avoided. Unspoken in this construtitesbelief that Untouchables
deserve lot in life. Because kéirmaand as a punishment for sins they are in
the position dedicated in earlier lives. Untouchgbis not unique to South
Asia. In some places Untouchables are not allowagse the cups or utensils
used by others castes members at restaurants alsd Sbmetimes they are
served from coconut shells or rather than in cupemaoured into their hands.
In some cases higher castes will not even agrédestibower castes shadows go
down on them and Untouchables were obligatory tarvieells to alert upper
class Hindus that they were coming. If a membea bigh caste touches an
Untouchable they are supposed to take bath andrperd ceremony to
recover purity. Untouchables in the countryside eh&naditionally lived in
separated city or segregated neighborhoods. lcities they frequently lived
in separate slums. In many cases they regularlg tisgir own well, roads,
footpaths and bridges. In some places Untouchdiviesn rural community
downwind from villages with non Untouchables reside so their wind
doesn't pollute the higher caste people in theagés. Such separation is

regarded as essential actions to protect othems palluting company.

In some places Dalits are prevented from readirsjuatying Hindu scriptures.
Those that did were sometimes severely beaterpasiahment. Untouchable
children are often prohibited from attending classgth children from higher
castes. Even educated Untouchables with high Igegkernment jobs are
forced at sit at the feet of Brahmins when theymreto their villages. It has
been said that some Untouchables are consequenillitipg a corpse which

itself is regarded as polluting.

In some places Dalits are banned from understandmgtudying Hindu

scriptures. Those that did were sometimes harseftem as a punishment.
Untouchable children are also banned from attendiagses with children
from higher castes. Yet educated Untouchables hiigh post government
jobs are made compulsory to sit at the feet of BiaB when they return to
villages. It has been said that some Untouchabilkes@sequently polluting a

body which itself regarded as polluting.
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Dr. Sharankumar Limbale’sAkkarmashi published in 1984 is an
acknowledged masterpiece. An emotional violent lsiotgraphy is of a half
caste growing up in th®lahar community and the torture of not belonging to
it. Written in the dialect of Mahar community of kirashtra it gives numbing
account of the embarrassment of the communityeah#imds of an unthinking
advantaged class. Sharan is disturbed by the questihis cracked identity

and asks himself,
“Am | an upper caste or an untouchable?”

The work is a harsh analysis of the lack of symypétiat the lower castes have
tolerate for centuries. Limbale tells heart rendingthods of struggle for
hunger. The dominating theme of the book is thé@'si@ontinuous battle with

hunger.

“Eating baked bread that smells of dung or stealing
grain left with corpses at the crematorium seemsme

to him Maharwada village enclave of the untouchable
Maher’'s meant a heap miwar gathered at the resting
place of a corpse. Each person was like again. Why
don’t they eat the jowar connected with the ritéshe
dead? It too was food. Why should such jowar not be

touched?”?

Although Limbale is allowed the privilege of goitg school he had to watch
the higher caste children eat lavish meals anddconly hope that they would
be open-minded with their leftovers. When he eetedjly morsels his mother
would shout at him when he got home so selfishrastdsaving any for her or
his sisters. His grandmother would ddtakari made from the corn she had
dug out of the load of dung so that her grandceiidwould eat good flour
they had. She made unbelievable surrender stilhbese went hungry until
they were able to beg on a market day or until adgfsiend received the
agreement to remove a dead animal. Limbale firnelyelbed that hunger can
be controlled by men and if no hunger no fightimgl ano conflict. Limbale

tells us everything about his life including thetbles he will wear the person
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he will marry and the food he will eat. Limbale delses the life of a man
who suffered not only caste system but also the paihot even allowed into
the caste system. His complete life he lived untier curse impure blood
because his mother had out of wedlock with thefaifi¢he village. His entire

life he had watched people and families separaietyhe wanted no part of it.

The present study makes an attempt to examine upkcily of the ancient
caste system and how its selfish followers commines for their material
comforts and luxuries. It further discusses how shéerer and protagonist
Limbale challenge the system itself and its longelfe which are somewhat
not the same and prejudiced against the downtroddeportrayed irnrhe
Outcaste The original Marathi version ofAkkarmashi is written in 1984.
Later it was translated into English in 2003. Lingbbecame renowned and
popular after his autobiography was publish€de Outcastehas portrayed
the condition of enslaved, exploited and harasgedof a Dalit woman and
her children who are born from different Hindu mehrough his
autobiography. Dr. Sharankumar Limbale is the somtkio a Dalit woman
from a Hindu man. According to the social systemishan illegal child. He
does not belong to any of the castes religionsisHatherless though he has a
father and has no identity. Limbale's mother betotigythe Mahar caste and

his father is from the Lingayat caste. In factpasents are not married.

Limbale has pointed out in his autobiography thatidn society is Hindu
society in particular has been extremely old fasédy traditional,

superstitious, unscientific and hypocriticdlhe Outcastereveals that since
the social order in Hinduism is hierarchical thermbers of it at the lowest
ring are bound to suffer and get victimized in aets of ways by those at the
higher ranges of society. Dalits are forced to life of obedient and

submissive slaves who are never supposed to distiely oppressors.
According to the caste system they cannot fulfigit basic needs if it is

against the system.

The Outcaste shows that Dalits have been poverty stricken peophe

system of their society has indeed imposed powarntthem. They have been
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thrown away to periphery which has almost been detaly neglected.
Moreover it discloses that poverty makes the poosteal. It makes them
beggar. At the same time it makes them to telefad®d. Limbale writes that
he himself had to steal food to fill his stomacte Had to beg whenever
necessary and his grandmother had to tell Tiée Outcastepoints out that
poverty makes them to eat what animals eat where tiseno way to have
food. For instance Limbale's sister had to eat bangeels to satisfy her
hunger. As a result one can state that Dalits dialoften have to eat used
food. They have to wear used clothes and footw&atimes they have to
starve. The Dalits in Limbale’s locality have hahblty eat discarded and stale
food. Sometimes they eat what is not safe to gahfionan beings. Most of
them are equal to beggars. Limbale reports howsisier and he had to eat
useless peels of bananas. By evening when the tndikmersed. Vani had
collected banana skins which people had throwrr af#¢ing. She sat by the
street and ate the skins.

“1 hit Vani. | snatched the skins and threw them ata
stop her from eating them. Suddenly | changed my
mind. | collected the banana skins and wiped thetin w
my shirt as they were soiled. Then | went to thenrsat

in a corner and started eating them. When | saw our
teacher approaching | threw away the skins. It asag

| was throwing away my stomach with hunger int.”

He writes that sometimes they have to tell lies smthe other times they have
to steal eatables. Limbale does not mind stealatgbdées when it becomes a

need.

Since they do not have a regular means of incoreg fave to depend on
their oppressors. They are always paid less theat Wiey deserve to get for
their work. The same point is narrated by Bamaen hookKarukku . She

writes,

“Our hard work was exploited half the time by our

Naicker employers. The rest of the time we were
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swindled by these tradesmen. So how was it poskaible

us to make any progress‘;?"

The Outcaste describes that everything regarding the life c¢ talits is
determined and controlled by the caste Hindus. Thathy one can remark
that Dalits are treated as bonded laborers becthesesocial system in
Hinduism, The Outcastereveals completely unequal and unfair. Limbale the
Outcaste presents dark aspects of the Indian goesgtecially of the cattiest
Hindu one. In such a society in which Dalits anchmmlits live practice of
untouchability is necessarily observed by the estttHindus. As a result the
powerless and ignorant Dalits are subjected to rewtlhent and
excruciatingly humiliation. BuThe Outcasteexposes that no one finds any
logical behavior in it because the supporters dbuchability do not strictly

follow Limbale records,

“This is Narayan Patil’'s well. Last year tMahar dig
and built it. The spades and shovels of Maher'sewer
used to dig the well. Thilahar gave their sweat for it.
They also used explosives. They thkahars are the
reason why there is water in the well. But nowghme
Maharsare not allowed to draw water from it not even

drinking water.”

Limbale describes that Hindus in the system whaekdly love and
sympathize with animals but they are not seen te leympathy with the
Dalits when they indeed it. That is the Dalits abserved as lower to animals.
Limbale documents Hindus see the cow as their mothéuman mother is
cremated but when a cow dies they neddahar to dispose of it. The owner
weeps when one of her animals dies. The cow paikslsad.The Outcaste
points out that the Dalits are given inhuman treatty Hindus. Moreover if
any Dalit lady is good looking and happens to ®ignt and powerless she is
bound to get sexually harassed and maltreated ém.tiAs a result she is
hated and discriminated against not only by the ddsn but by the
untouchables also. Masamai is one such victim wasth suffer at each and

every step in her life because she has been mddada kind of life which is
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completely against her wisfthe Outcaste further portrays how the behavior
of Hindus is rational and hypocritical. On the ohand Hindus follow
untouchability and unabashedly categorize agahlestCialits on the basis of
the caste system. They look down upon them becthesg have power.
Alternatively they do not follow the carry out ofitouchability as it should be
followed. The autobiography points out that sinlce taste system in which
Dalits live is unequal discriminatory undemocratia indifferent to the Dalits
they cannot get justice though they try best toitgdiaking into consideration
class and role of the caste system the non Dalgsaally Hindu men hardly
hesitate to harass exploit and victimize the Daltsnumber of Hindu men
often try to have illegal sexual relationship wiblalit women. Dalit women
were badly insulted. They were beaten like slav®sme farmers even
harassed them sexually pulled them into the crap raped them. Similar
episode is narrated by Kishor Shantabai Kale irabtsbiographyAgainst Al
Odds in which a Hindu politician buys a young Dalitlgio quaint his lust for
some days. Jagtap was a politician and Kondibadfadf the sexual victim)
could see his pockets overflowing. In Shanta's diseperKolhati tradition
Jagtap took the place of a husband although sheawasluctant bride. On
condition that she would not have sex with any othan he maintained her
and her family. He was her Kaja or Yejma Limbalsests that Dalits are
branded as inferior human beings in the names dfsggoddess’s religious
scriptures and such metaphysical phenomena. Asnseqaence they have
been considered to be untouchable. By the waytkeepirets the illogical code
of behavior followed by the members of the caststesy. He used clean
clothes bathed every day and washed himself wip smd brushed teeth with
toothpaste. There was nothing unclean. Then in wéetise was he
untouchable?” A high caste that is unclean was$ atihsidered touchable!
According to him they (Dalits) have been forcedive outside the boundaries
of the localities of Hindus. But when Hindu men wa#m have sex with the
Dalit ladies they openly disobey the social normby @f they need such ladies
for relieve and enjoyment. In the same manner, bimls caste Hindu father
disobeyed the practice of untouchability to havegal sexual relationship
with his Dalit mother. However he could not go agaithe caste system and

did not look after her and his own son Limbale hethsas a responsible
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husband and fathemlhe Outcastereveals that in fact it has been a part of
Hindu men's lives to use the communal influence fande Dalit women to
fall a prey to their sexual lust. Limbale narratiest Masamai was well settled
in her married life with her husband. She was aibiesh woman. Her husband

Ithal Kamble was a servant on the farm of Hanamanta

Limbale a Hindu married landlord Kamble's life wasak in almost every
sense because Dalits have been supposed to dslavilyh and menial works
according to the system. That is why Kamble was podive a human life.
He was following the system in a passive mannerwide an ignorant poor
and powerless man. He was working like a slave Lionbale's family.

Limbale writes,

“He was one of the beasts that toiled on the faime. T
animals in the shed he looked after were no diffe

from this bonded laborer?”

Here one can state that the entrenched caste sysdsndetermined and
maintained the nature and function of the lifele downtrodden. It has made
their lives completely dependent on Hindus. Assalltethis particular hope of
the Dalits on the oppressors has crippled themvéordt can be said that the
root cause of the pathetic condition of the Ddids in the unfair structure and

nature of the caste system.

Subhash Chandra, a researcher remarks in relatithre tdependence of Dalits
that,

“The Dalit class is completely dependent on the-non
Dalits to fill their stomachs. They are helpless#&t the
discarded food of the non-Dalits to satiate thegeurof
the stomach.?

Limbale points out that everything is set fothbhthe downtrodden as well as

for their counterparts by the caste system. Howbeerg a Hindu Hanamanta
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Limbale transgresses the code of conduct set bycHste system. He
establishes an illegal sexual relationship with Kkets wife Masamai who
easily falls a prey to his cunning policy. As auléshe cast@anchayaforces
Kamble and Masamai to get a divorce. Now Masamaladse and free. Being
the situation Hanamanta Limbale lures her and keepss his concubine. In
this way he keeps her for his sexual lust for a me@nths. For his sexual need
Hanamanta Limbale does not follow untouchabilityrmiasamai. But when
a son is born to them he instantly and deliberatglgct his son Sharankumar.
Here one can remark that although Hanamanta Lirmibalet an obedient and
true follower of the system he pretends to folldbwSince he cannot go against
the system he directly refuses to accept his swn & Dalit woman. That is he
rejects to take responsibility to bring up his séfe is portrayed as a
hypocrite. He is not a true lover of Masamai. Befgnetends to be and utilizes
her. He is never afraid about the weak conditiod paverty of Masamai.
Masamai and her all children have to suffer fromnmtxition. Even though he
is a landlord he never cares for Sharankumar Lielais activities show that
he is a cunning and bad man. But Limbale writes tthe system has identified
him as someone better to the Dalits who are almastpletely helpless and
innocent. Another Hindu married landlord called Meantrao Patil who is the
father of eight children with Masamai unlawfully e not take the
responsibility of bringing up the children. All thehildren go hungry all the
time although Patil is not worried about them. Tlglo his activities are seen
that he is careless, selfish and cunning personjuBtibecause he is born in a
Hindu family he is considered to be superior to Eraits. One can say that
though Hanamanta Limbale and Patil are adultemscaminals they are not
seen punished because the system is in their supyot only Hanamanta
Limbale and Patil are hypocrites but the systeslfifsinctions as a hypocrite.
Here it can be stated that the view of the welidglsshed system are not just
enough to follow to lead a human live especiallyDalits. That is why many
of the members of it directly or indirectly fail tbey it. Due to this hypocrisy
nature of the Hindu followers of the system theiBabegin to doubt the
sincerity of the caste system itself.
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Limbale points out that most of the literate peopleindia are branded as
educated. However highly and well educated one tHiadhey are not able to
detach themselves from the influence of the uplmopgf the caste system.
Generally injustice maltreatment and atrocities emerying out against the
untouchables in the rural areas. However even melitan cities like
Mumbai, Delhi, Chennai are no exception. Whenev&alt come to a city
for a room on rent he is asked his caste by theDuait house owners. If he
tells his caste untouchable he will not given amotn such situation the Dalit
has to walk here and there in search of a rentechrdf he does not get it he
has to go to the Dalits locality in the city for@om. Or he has to live in an
unclean locality. At times they have to tell liesdahide their castes. This
frustrating story of a Dalit is narrated Tine Outcaste

“However | went to Latur. | faced the problem of
finding a house in a new town and my caste followed
me like an enemy. Latur was such a big place witleh
buildings, houses and bungalows but | was turnealyaw
wherever | went. They said frankly ‘we don't waat t
rent out our house to Muslims and Mahars.” Should |
put this town to the torch? Such a big town-buould

not get a single room®

Every town and person was conscious about the.dastbale focuses on the
point that since Dalits are ignorant powerless amalvare of the truth they are
most of the time exploited and subjected to sufferhumiliation abuses.
There is no fellow feeling between them. The nofit®always hate Dalits.
Therefore the downtrodden are concentrated to moress by them. In a
critical situation there is only one thought befohem. That is to fill their
stomachs because they are struggling for their evhifd to earn their bread
and butter. The dominating theme throughout thekhedhe Dalit’s regular
conflict with hunger. Although Limbale is alloweaigg to school he had to
observe the higher caste children eat lavish maadkcould only hope that
they would be liberal with their leftovers. When &te greedily those morsels
his mother yells at him when he got home and neingaany for her or his
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sisters. His grandmother would d#takari made from the corn she had dug
out a pile of manure so that her grandchildren wdwve what little good
flour she had left. She made incredible sacrifibes her house still went
hungry until they were able to beg on a market dayntil a good friend
received the deal to remove a dead animal. Asld thmbale firmly believed
that hunger controlled men and if there had beehumger there would have

been no strife and no war.

So they have no time to think of other good or baght or wrong
phenomenon in the lifeThe Outcaste portrays that Limbale is one of the
greatest victims of the caste system which is basethe concept of god yet
he is not completely a staunch atheist. He sayshihaloes not agree of this
religion of this country and this god. But throughdhe autobiography one
can find that hardly any character in it is an e

Limbale describes that like other Dalits studerntschool he was victimized
by his non Dalit especially by Hindu teachers anarabsed by his
schoolmates. When taken into consideration alla®biographies by Dalit
authors it can be said that in fact, in Indian sttidat has been a tradition for
non Dalit teachers and students to harass and theuDalit students. In other
words the Dalit students are made to work all thélevrather than to make
them learn how to study. It can be stated that #reydeliberately misguided
and their attention is diverted from their studiddore importantly it is
extremely important to bring about a revolution agamon Dalit teachers so
that they would stop becoming discriminatory andildcstop subjecting Dalit
students to dire atrocities and injustices.

In addition to thisThe Outcastedisplays that Dalits are treated very badly and
subjected to humiliation if ever they make attentptseject humiliation and
maltreatment inflicted upon them. They are mosthef time addressed in an
arrogant and bad mannered. They are made to admpiudaging names. One
can find inauspicious names for Dalits in each ewery Dalit autobiography.

In The Outcasteit such names of Dalits like Kacharuajja which meaust
grandfather. Limbale has reveals that Dalits atplégs and powerless. Hence

they have to do certain things in secret. Peoptherworld eat non-vegetarian
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food. But when Dalits eat it they have it very stlgr because the Hindus
consider it wrong though they themselves eat iensiy. It could be

commented on that non Dalits are hypocrite.

At the same time they are unable to tolerate wioatndrodden do. Besides
The Outcaste exposes that because of the inferiority complexeiation to

Dalits and superiority complex regarding them nait® cannot tolerate the
well being and upliftment of Dalits. As Dalits gaimforts they start suffering.
In this connection Limbale documents the Hindu camity was hurt because
with the facilities given to them Dalits were gegii an education and
becoming aware of their rights. A generation ofitanit youths generated by
the movement also threatened the Hindus and thegkiioof untouchables
being satisfied lives with jobs made availablehtenh forced. Dalits refused to
do the ordinary jobs that they once did for HindBach changes in the Dalit
community occurred with their conversion to Buddhisrhe thought that the
community which had lived the life of cats and ddgsthousands of years
was now behaving as equals was unacceptable byighecaste. Dalits have
to hide their caste identity in order to escapenfitbe calamity brought about
by the caste conscious society because they gokes®l That is why they are
unable to confront the discriminatory forces in sloeiety. While talking about
the rejection of the Hindus to the reservation @ole clearly says that they

cannot understand the suffering of the Dalits.

One can see that Limbale's life story is quiteeddht from those by other
Dalit writers. The Outcaste describes that he had to suffer not only at the
hands of Hindus but at of the Dalits because he bwas to an untouchable
mother and a touchable father. Here he is the ggeaictims in the cattiest
society. Dalits and non Dalits have equally sulgécthim to extreme
humiliation and suffering. Limbale narrates onehsstory in which his in-

laws insult him.

“That evening my father-in-law came home drunk and
picked a quarrel with me. My mother-in law was

already annoyed with me. Whenever | quarreled with
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my in-laws Kusum my wife became tense. The problem

of pure and impure blood meant nothing to hét.”

Maryappa Kamble said,
“My son is the president of the Dalit Panthers. isle
highly respected by his followers. You say that yoe
a relative of that Muslim. You are the cause of
humiliation for us among our own caste. We havd tol
everyone that you are of pure blood. You must have
some self-respect otherwise don't enter our hodek |

insulted.”*!

Though Dalits are the worst sufferers of the cagstem they are unable to
discontinue following it. Here Limbale's wife comemder the class of
exemption who accepts him as her husband becauserfat does not matter
if her husband belongs to an another caste. It mshe refuses the extremely

powerful system.

Therefore The Outcaste represents when Dalits have got educated in the
twentieth century they sometimes directly and sames indirectly have tried
to disobey the system. Limbale points out in higbhiography that as he got
mature he began to go against the social nhormspaactices which were
totally illogical and anti human. Although the Daliare not allowed to enter
temples his friend and he entered the temple invitimsge when they were
young boys. When they were served tea in sepaugi® meant for Dalits at a
village hotel they complained against the hotel emto the police. The Dalits
have not been considered to be addressed with atesigeording to the
system. But Limbale began to respect those Dalits were really respected.
He remembers he stopped saymanaskarand started sayingai-Bhim He
became critical of the system and convention. Kewlhed his father's caste
and wanted to get married according to the Buddiiigals. In addition to
these anti system deeds of him there are otherative and radical acts such

as inter caste marriages.

175



The journey from Daya PawarBaluta to Limbale’s The Outcaste is the
story of social history. In these autobiographieanecting different periods
and put in dissimilar levels of society domestid aersonal space is regularly
propelled into a whirlpool of confused conflict tvitaste politics and power.
The writer gives details of a story of social trttiat its own historical reality.
They function at individual, social and culturavéd bringing the past and the
present. Dagdu Maruti Pawar dealt with the atresigxperienced by the dalits
or untouchables under the caste system in diffdognts of literary genre. His
autobiographyBaluta recounts the incident of an untouchable strugdianga
peaceful existence emotionally under attacked hable of revenge in action.
The autobiography is written as a story by Dagdwddeing told to the more
literate Daya Pawar. The book received significanti dalit blowback for

frank exposition.

The book exposes not only harsh insult and shanbefuhvior of unfair upper
caste persons making hell of dalit lives but thesfwn of hunger and survival
as well dominatesBaluta as it was named iMarathi represents the ideal
symbol of the dalit's embarrassment for leftovasdf@sBaluta or his fixed
village share as fee for performing stigmatizedtalPawar has characterized
his story as a secret that must not be revealdthperbecause of the shame as
well as the pain that attaches to confronting #lé&f which he writes in his
autobiography. Pawar plays on the relationship betwsecrecy and revelation
instead of celebrating the autobiographical as athemtic act of self
representation. Indeed Dagdu Maruti Pawar is bathaaacter plus a concept
he is the secret sharer of Indian society whosekshg experiences cannot be
related without reject the deal of Hindu ambiguityhe narrative progresses
throwing light on different chapters of life inclingy way of life, practices,
education, profitable realities and gender biase d@iversity of plot concerns
is combined by the writer's constant analysiss laifirst person narration of
the minority consciousness and their strugglensaster of inspiration for him
and for others giving an account of discriminateord deprivation as a stage
of recognition and assertion living on the limit§ the marginalized
unessential human exposed to the harsh realitiki® of
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Prof. Jashir Jain in her wof&ontesting Post Colonialismhas talked about,

“Such memory narrative and the homogeneity which is
there but has raised a very important questiontibat
does one define outer reality? Is it defined anapsd
only by the cultural other or does reality also rfest
itself in the act of living. The self in dalit wiiigs is
constantly in the process of being formed it is the
environment and the external control forces whadm
large. Experiencing the pathos and pain which the
memory of the actual happenings brings to the write
the reader feels the shock and a sense of losseat t
unaccountable misery borne by some even in the so

called progressive time*®

Dalit narratives are not only self portraits busala social explanation and
memorial which lies bare pain. Constructed as thopmance of shocking
experiences suffered by the protagonists, openintpe vulnerable years of
childhood they show the load of individual on therder treated as outcastes
and looked with doubt. The tedious encounter wifjlastice burns carefully
into the memory of the protagonist marking theivelepment during life

carrying mark of negative response and domination.

The original title ofUrmila Pawar's memoir is\aydana word from the local
dialect spoken in the villages that form the baokgd of her life Aaydanis
the name for the cane baskets that her mother wm\eell for additional
income for the family. Translated into EnglishT@se Weaveof My Life: A
Dalit Woman’s Memoirs it takes us from her childhood memories of life in
the village and her mother’s constant struggle &kenends meet, through her
school and college days in the town of Ratnagitéo life after her marriage
in Mumbai where she encounters a feminist grouplatest becomes a writer
and organizer of Dalit women. The time span it ¢evis from just after

India’s independence in 1947 to the end of thewsgnt
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But this trajectory is not the essential narrative in a book whose title is a
better metaphor for the writing technique that Uanitawar adopts. The lives
of different members of her family her husband'mifsg her neighbors and
classmates are woven together in a narrative tfzatuglly reveals condition
and different aspects of the everyday life of Balite manifold ways in which
caste asserts itself and grinds them down. Theodatpoint of view is also

woven from two strands that of the young girl blignkitnessing instances of
caste injustice patriarchal domination and theydadmpulsions of poverty
and of the mature woman looking back on these withinsights she has
gained later on in her life. And yet the narrat@®sition is neither central nor

distanced it is constantly engaged.

The Weave of My Life begins with a detailed description of the harsh
landscape of the Konkan region on the west coashdii and the relation
these Dalit women their own lives harsh and full tofi have with this
landscape The first chapter begins with the vill@gdit women’s journey to
sell their wares rice bags firewood grass in tiventonarket the most extreme
manifestation of caste in Indian society functighsough a prohibition not
only of touch and of certain occupations but alsthe public use of speech it
is only the Brahmins who can enunciate sacred textshe untouchables are
even further silenced by the authority of castef@dhese Dalit women who
were also silenced by the authority of patriarchyntake a public use of
speech was at the time truly revolutionary. Aneeddike these in Urmila
Pawar’'s memoir can read for their deep insights aaste as it is lived by the
Dalits, with its small cultures of resistance thatp to make the ever present
pain of untouchability more bearable. Her own eigares of caste
discrimination are narrated with an interweavindhamor or with dry asides
of self deprecation. At school Dalit children aeeldled with bothersome tasks
on one occasion the master hits Urmila with theustified accusation that
their family cow has made a mess in fegandah She runs home crying and
is cheered to find that her mother is willing tonftont the teacher and
demand justice. After her marriage Pawar is subgetd discrimination when
she and her husband look for rented accommodaiticthe® town of Ratnagiri;

they have to vacate two rooms after the landladgaliers their caste. In one
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place her landlady’s daughter strikes up a frieqsimd wants to borrow a
sari. Urmila generously shows her all her weddiagssbut when the girl
discovers Urmila’s caste she suddenly lost herevaricking up her brocade
sari, she walked off. Here is the paradox of untabdity that it is fine to

borrow a Dalit girl’s sari but not to have sociatarcourse with her or drink
tea in her house. But Urmila Pawar’s tone in tgllirs this story is not the
incomprehension of the suffering subject of the swokinds of Dalit

oppression and violence rather it is ironic. Afdirlandladies in small towns
are notorious for their caste sensitivities ana@ould not be only Dalits who

are likely to undergo this kind of discrimination.

One of the most moving anecdotes recounted inni@soir is of the village
celebrations of the spring festival Bibli. Mahar youths are made to do the
hard work of cutting down branches and trunks eésrand carrying them to
the field where a fire will be lighted at dusk. Bbey are not allowed a place
in the celebrations it is the upper caste men wdroycthe palanquin of the
goddess and the Mahars are forbidden to touchuit.tfiee Mahar boys who
have poured lots of drink down their throats, juog and try to touch the
palanquin. They have been affected by the moockfifuace that is peculiar to
the Holi festival when it is acceptable for men and wonwhdwl and curse
in public. These are age old traditions that haaenikfollowed by all castes for
centuries. On the day after the full moon peoptevhdust and cow dung at
each other these days it is normal to spray on¢hanavith colored water.
While praying for prosperity and the diversion alamities from the village
the upper castes also ask that the calamitiesdiedion theMahars This is
another role thrust on the untouchables that aferarof misfortune as well as
pollution protectors and sanitizers of the villagbo are reviled rather than
revered. The disobedieMahar boys are soundly kicked and beaten for their
misbehavior. The narrative here frighteningly adofiie technique of the
ordinary the youths return to their families reeesome comfort from their
mothers and sisters and run back into the dispuiteto get beaten up again.
Then the festival moves on to the next stage aerdyene enjoys the dramatic
performances staged in the light of the full moatrgmax lamps and the

strongHoli fire.
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One of the special features of Urmila Pawar's mesn@g her account of
patriarchy among the Dalits. It begins in the secarhapter with the
description of the marriage ceremony of her eltesther. This marriage took
place before the Mahars converted to Buddhism butild Pawar's family
had already cut down on the number of rites todséopmed. She gives details
of the rituals of aMahar wedding which the different from those of a
traditional Hindu wedding. The all importasaptapadior seven circling of
the sacred fire by the bride and groom for instasceeplaced by arranging
seven piles of rice on a wooden plank for the bradstep on. When the rituals
are over the traditional games begin. After heoaat of several games Pawar

remarks:

“All these games were basically intended to cortnel
bride and keep her in check. But when they weragoei
played everybody laughed and had a good time. These
were happy occasions in their livé>

Afterward Pawar gives more serious examples ofigratral oppression of
women both within the Dalit community and along limes of caste hierarchy
with upper caste men enjoying a license to exjiaiit women sexually. The
temple priest sexually abuses a young girl from tie@madic Komati

community the young Urmila sees her coming outh& inner sanctum in
tears and does not understand. Her mother andldwr ®ster Bhikiakka are
more victims of dire poverty than patriarchy ané ti-treatment of another
sister Manjula at the hands of her in-laws folloviydseveral cases of similar
treatment of daughters-in-law. On the other hanailarPawar also tells us of
her own experience of affection and friendship fronembers of her

husband’s family.

There is a terrible story of a widow who becomesgpant and is kicked in the
stomach by women of the village till she abortsfdtas and later dies. Noting
the self righteousness of the village women who te&t they are upholding
the honor of their community is the only commentvBaoffers us with regard

to this incident. In general Dalit widows were ti@ated with the same degree
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of exclusion as in the Brahmin community. Althouggwar touch on the issue
of widow remarriage she gives us a small linguisssay on the interesting
term randki soojwhich translates as widow’s swelling or widow shngj.
Urmila has heard the phrase from her mother whinslghat although she is a
widow she does not have trendki sooj.She asks her elder sister about it and
gets the following reply,
“You know for some women when their husbands die it
is a release from oppression. Then they look &e litt
better fresh so people say they have got the rasatki
Then she grew and said but let me tell you | have
always been like this somewhat plump even before my
husband died.**

This explanation is perhaps an adequate commenth®nnature of dalit
patriarchy. The earthy phrase more so because éohé raand means both a
widow and a prostitute in Marathi tells us that jmanwoman is so badly
treated by her husband that she blossoms outle@diter his death. And yet
the freedom to joke about it the common use of sughrase also signifies

that widows are not completely suppressed.

Urmila Pawar devotes an entire chapter the thira description of food it’s in
her family and community. This helps her to accasfiph number of distinct
objectives. First the experience of extreme poveftiving with a persistent
lack of adequate nourishment is most effectivelpyveyed through the child’s
viewpoint. The mother is described as stingy fegdoff her children’s
demands whiles her efforts to make ends meet agovécthem what taste and
variety she can. Then there is the contrast with fttod habits of young
Urmila’s upper-caste schoolmates.

As she writes

“The upper caste girls always used words like Ladu,
Modak, karanjya, Puranpolya. They brought such hove
items in their tiffin boxes as well as at times went on

excursions. However | never asked myself the stupid

guestion why we do not prepare such dishes at home?
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We were aware without anybody telling us that weewe
born in a particular caste and in poverty and wahad

to live accordingly.™

The children’s negotiations with each other andpam the girl feels tell us a
great deal about one of the central aspects ok daistarchy. And finally
throughout the hierarchy it is the women who lofterathe culture of their
caste and there is an enjoyment and a pride inntallabout the food
characteristic to one’s caste and the food prepairéestivals however small it
may be. Women are the cultural carriers of casté ians through the

patriarchal control of women that caste divisioresrmaintained.

The other important reference about the community exploitation of the

women is seen in their food preparations at resielel is very clear from the
memoir that separate food planning was done for amehwomen and mainly
the daughter-in-law is oppressed maximum level.d?a@as a feminist and dalit

woman has highlighted an issue as she writes,

“When the men folk went out and women and girls
remained at home they dined at kata. A small gtyanti
poured in water and cooked as a soup with chiligew
salt and a piece of mango or maul. This was called
sagar. Women ate their rice with the watery dishe T
song we used to sing. Hey what is that funny’ dage
what is the foul smell spreading all over?

Well what they cooked was fish water!

Someone has had a bellyful and how!

She wears a short sarees, down to the feet now

To hide what trickling down from her butt®

In the later chapters dthe Weave of My Life Urmila Pawar moves with her
husband to Mumbai and works at a job in a govertnoéiice. Here the
narrative picks up speed as she adjusts to lifa metropolitan city. The
everywhere presence of caste cannot be entirefyfien even here there are

daily and occasionally bigger jolt of caste disdnation. But Pawar makes
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good use of the newfound freedom and attends ngsetimeets women’s
groups and most important begins to write. Hereh®oweaving technique is
at play as she intersperses the narrative of her ashievements with her
observations about the society around her. Her fsmi becomes more
pronounced. Her increasing activity and fame agigemwmakes her husband
uncomfortable. There is tragedy she loses a coligeg son and problems to
be resolved. She stands by both her daughters wWieango against their
father's wishes marrying men of their choice.

Pawar’s autobiography has been much acclaimed nmatiiditerary circles. It
has won prizes and is currently in its third editiBut she says that the book
has also received its share of aggravation espeamathe Dalit community.
She has been criticized for her association witheugaste women’s groups
and her open exposition of Dalit patriarchy has mh&en welcomed.
The book exposes not only severe insult and cortblapbehavior of
oppressive upper caste persons making hell of liladis but the question of

hunger and survival.

Dr. Narendra Jadhav'®ntouchables’: My Family’s Triumphant Journey
Out of the Caste System in Modern Indiabrings out this impact in many
different ways. From most important expressions d@ening wells and
temples long closed to Dalits reviving the practideBuddhism leading the
drafting of the Constitution and setting a persoaabhmple of academic
achievement. Ambedkar is everywhere in Dr. Jadhéiés Untouchables:
My Family’s Triumphant Journey out of the Caste Sysem in Modern
India. is written in mainly exciting way. It is not an abiography of the
talented Dr. Jadhav who has a Ph.D from the USisral member of the
Planning Commission of India. Actually it is theost of his father and
mother. Each chapter exchange between his fathiegpoint (Damu) and
mother (Sonu) but keeps moving forward in time.yCatlthe end does Jadhav
(Chotu) himself come in. The story of Damu and S@niateresting enough to
read just because of whom they were and the tihmslived in. At one level
it is a tribute from a son to his father while &ve tother hand it is the story of

the Dalits through three generations. The storyinsegn 1930s when Damu
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the protagonist of the story is continuously adsedsas Mahar in his ancestral
village in Western Maharashtra where caste firmsdestiny. Influenced by
Dr. Ambedkar’'s teachings Damu stands against thieceP@nd the caste
system. However a few things stood out. One ofdheas the strong
religiosity of Sonu Jadhav. She came across axtagneely religious. Indeed
the chapter where Damu proposes that the familyerdno Buddhism is quite
exciting with Damu’s political interpretation of ligious belief coming into
conflict with Sonu’s more personal and spiritualderstanding. The book
traces the unexpected journey of Damu from a swilige at Ozar in
Maharashtra to the city of Mumbai to run away frdiscrimination. It was a
voyage that brought back his self-respect and taiGty. In the city he earns
respect in different jobs in spite of being a loas® and an uneducated. His
inflexible spirit encouraged his wife who realiziébdt their freedom could be
possible only through the search of educationakkmce. At another level it
gives an intelligent appraisal of the caste systeimdia and traces the story
of the awakening of Dalits traversing three genenst At another level it is a
reflective of the aspirations of millions of Dalits India. Untouchables ': My
Family’s Triumphant Journey out of the Caste Systemn Modern India.

is also the story of Sonabai the mother of autHer.virtue as a pre-pubescent
bride and shocked lack of enthusiasm to give upoleand trusted gods for
the unknown Buddha are case of an ordinary Dalinauas experiences. In
the book Sonu’s story alternates with that of DanuThisis more than a
mere personal account of the caste divide in Inli’examines the Dalit
beginning organization by Dr. B.R. Ambedkar thedpendence movement
the Civil Disobedience Movement Gandhiji's relatianth Ambedkar the
throng conversion of Dalits to Buddhism in 1956 asabte in its current
reality. One can find Ambedkar’s call for the Dslib “Educate, Unite and
Agitate” as a frequent idea in the boddntouchables : My Family’s
Triumphant Journey out of the Caste System in Moden India. is the first
book to portray Ambedkar as a character in theysiidnere is also a long note
at the end of the caste structure and Dr. AmbedBarJadhav has sensibly
retained many Marathi words in the text thus retgrthe spirit of the story.
Personal story keep the book lively and easily abbed The book ends with a

note of self recognition that in modern India sepect rests in the minds and
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hearts of people and those old prejudices do radtyrenatter.Untouchables’

gives an interpretation of caste which is surpghirdifferent and helpful.

Dr. Jadhav’s description of his conquest of thehdita temple was another
best moment. Denied entry for centuries by the Hipdestly order the Dalit
was greeted by the chairman of the temple trustthadchead priest when he
arrived forpuja. This stone was the boundary beyond which theushables
were not allowed to step. The touchable had thelenThe untouchables had
only the stone. Their boulder stood strong and elarfew feet outside the
temple. The boulder became their temporary Vithabade beat by the
elements quite unlike the richly dressed decoratetiof the god within. In
the struggle against caste discrimination illitgrand poverty their weapons
are education, empowerment and democracy. Thissterg of such family.
The book is a multi layered narration of the unpievileged who suffered at
the hands of the privileged for centuries. His higgraphy is wonderful
narrative which describes how his illiterate pasemiised their six children to

become successful human beings.

Dr. Narendra Jadhav’'s parents never went to schBol. they knew the
importance of education. They send their childerChhabildas Boy’'s high
school. The medium of instruction was Marathi.

“l used to sit in a corner like a scared rat. |dgtd
Sanskrit because this was denied to all my

forefathers.”t’

Dr. Narendra Jadhav expresses his personal agooygth these words. His
tone may seem to be loud but his protest is true.bdlieves that Dalit
literature is a literature of genuine objections lHiode of thinking is different
from other Dalit writers. Some criticizes Dalit diaiture as immature.
Dr.Narendra Jadhav’s book has positive contentgaetic quality. He scored
93% marks in Sanskrit but missed the Jagananathk8rehet scholarship by
two marks. Everyone was surprised when they savwgdoge in Sanskrit. His
Sanskrit teacher thought that the scores name rogyBhave? Bapat? Phadke

or Gokhale? Dr. Narendra Jadhav was hard workehadea self confidence.
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His Sanskrit teacher sent a word for him but hen'tligo to meet the teacher.

He wanted to avoid the conflict.

“T.S. Eliot has said that “The passions of a poem a
somehow related to the passions of the society that

produce it."®

Dr. Jadhav believes in the maxims. Do not waitttdke until the iron is hot
but make it hot by striking. It's the courage ofrBiadra Jadhav that counted
as he fully knew that,

“Success is never final and failure neverlfata

Damodar Runjaji Jadhav and his wife Sonu are the roharacters of the
autobiography. Damu is the protagonist of the staingse protest against the

injustice is a unique one. His father was agaimsttordHarijan.

“If Harjans are the people of God who are the other

people? The devils?*

He used to ask one cannot be genuinely human uanlesdias become the
bearer of a culture and education in its widestseemust produce a
determinate citizen type. His father attended atmgeddressed by Dr. B.R.
Ambedkar which moved him so much that he decidesptead the message
of Dr. Ambedkar. ‘Educate, Unite and Agitate’. Hiather and Mother were
converted toBuddhismin 1956 when Dr. Ambedkar gave a call to join
Buddhism. Damu the protagonist has a bitter expeeeavhile bringing of the
children. He controls himself while narrating thesgeriences. One villager

calls Narendra Damu mahar’s son while others us#igrafied language.

His autobiography is a story of positive searchexcellence of a person who
spent his childhood in the slums of Mumbai. Narandkdhav remembers the
early days. Survival of the fittest was the rulghe slums where he grew up.
He was a pretty good fighter so he wanted to beadad gangster. He is
excellent in his studies and soon outshines leaewgryone spell bound.
There is no sigh of deep resentment and use ofsaaegicting hatred for the

society. The attitude of Damu is sober though kghthat. Whatever heights
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a man might scale his caste is never caste offnins an inseparable part of

his identity.

Untouchables: My Family’s Triumphant Journey out of the Caste System
in Modern India is a dramatic piece of writing that forces us tkrewvledge
the inhumanity and injustice of social order thaats humans worse than
animals. He knows the word of Dr. Ambedkar’'s Laghts are regained by
begging but relentless struggle and Goats are foseshcrificial offerings and
not lions. Throughout the narrative runs the slogaimed by Dr. Ambedkar
“Educate, Unite and Agitate.” He taught his childr®o anything but do best
merit in that field. The ends with the realizatitimat further change is

required. The whole has to stop treating Dalitditisrent.

Jadhav’s autobiography presents Damu’s self raféesystematic viewpoint
at the setting of strong exploitation. It offerg thjrowth of three generations of
the protagonist’s family. His successful transceweeof national boundaries
to become the universal citizen is framed in apinsg way. Thanks to his
grit hard work and courage his children and graidamn fulfill his ambition
prepared with little education and purpose. Itst@y about dreams coming

true that all over the world find appealing.

An autobiography is a remarkable piece of writihgttforces us to accept the
atrocity and bias of a social order that treats &srnworse than animals.is
prolonged description of Narendra Jadhav's MaratltobiographyAmcha
Baap Aan Amhi meaning Our Father and Us’ written in 1993. Damu was
not a leader nor did he turn into. But he had ormeption to fight against the
existing caste system and generate his fate. Aslligent man with no proper
education worked hard to live with dignity. In Mgithor's message Jadhav
explains Damu as he was not a leader but he reftsdabel himself by
conditions and expected to shape his own futurBamu had no prescribed
education. Still he guided his children to eduaaioheight and inculcated
them the spirit of excellence or Damu was not augout he taught his

children to believe in themselves and hold humdhesteem or Damu was
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often humbled. Damu was an ordinary man. But headiéxtraordinary thing

he stood up against the tyranny of the caste system

Damu is one of the few self-confident independealitizharacters in Indian
writing in English. In the opening pages of aut@paphy Damu was doing his
yeskarduties (village duties tMaharg in his native village Ozar. Damu was
running in front of theMamledar senior income official announcing his
coming. Afterward Damu was asked to look at theddeady of a woman
found floating in the well. He was not allowed t lgome to inform his family
and about food. He was ill-treated and made oldigato stay near the well
the entire night. The next mornikguzdararrived and asked Damu to search
out the dead body into the well. Damu refused tsaander the excuse that
he was not supposed to handle the dead body opper waste woman. The
author declares the caste system is so deeply thxadchange can at most
excellent like ornamental. The caste system wdseliby God and not by
human. It has such a powerful permit behind it tmtaws no development
and no revolutions will ever change it complet&amu was beaten up by the
Fauzdar for refusing to follow his orders. He was stubband strong-
minded. He speaks out. Inspire of these cruelticadi he was not going to

stand for by such traditions.

However Change take places little though it mayrsdée decides to leave his
village that night. He runs away with his wife SaouMumbai. Together they
started walking towards freedom. In Mumbai Damwggted hard. Jadhav
narrates to survive during the great sadness in#s. He worked in the
Railways the Port Trust and some fabric mills tonefar living in Mumbai.
Motivated by Ambedkar’s call for Dalit emancipatibe participated in Dalit
movement. He had actively involved in the Nasik pé&rEntry Movement in
1930, Mahad Satyagrahain 1927, Buddhist conversion movement in 1956
Ambedkar's funeral procession and other activitigls the Dalits. He
inculcated in his children an ambition to succeedfé through education and
hard work. Damu refused to frighten by all the oadhis life. He had forever

confirmed himself master of his willpower. He iepented as a self made man
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in many ways. Jadhav’'s character is of self-comiideelf made Dalit. He
inherited the attitude of his father that a humamg is a master of his will.

He asserts,

“If other look down on me in their belief that mgste
is low. It is their problem not mine. | certainlymlt
need to torment myself over it. | pity them for yhere

the victims of their own obsolete prejudices.”

Dalit identity gave Damu’s family confidence andider to refuse their
credited class as low caste Mahars. The makingoafenm identity as Dalits is
possible because of two past processes. One jsunizey from village to the
town Mumbai and the other is Dalit movement leadAmybedkar. Damu’s

granddaughter feels that,

“Now | think | know who | am. | am Apoorva not tied

down by race, religion or casté?

Throughout the narration run the clarion created DyyAmbedkar which
unites all Dalits, “Educate, Unite and Agitate.”rba perceived slogan as his
personal operation and though ignorant himself edacates his children to
the best of his abilities. He even tries to edubstevife Sonu remarkable that
was unheard of in that period. Luckily the all dnén completed his hope and
raise to high positions in their chosen careerseatgachievement for a man
who has dedicated his life to bettering their pexsp.

Dr. Babasaheb Ambedkar’'s teachings have a deegt eifeDamu and Sonu
and they understand that they are beginning tadhupl a sense of self. The
simplicity of the narrative brings out the tragadythe story. Damu is shown
in this novel as a man of strong character withaade looking approach and
progressive visions. He instills a superior levieself confidence in his wife.
He wins his wife on his side when he explains thegple of living and
importance of life. He makes a scholar out of Hes. At last his wife Sonu
appreciate him and unite him in every step of uphkand conflict. In spite of
romantic relation the martial life has been relatimsed on mutual trust love

and sacrifice between them. Damu treats his wiféh wkindness is
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extraordinary for the times and really emotive. édgkabout the qualities she
liked most in her husband. Sonu makes a statenmettieopoor expectations of

women in her generation.

“He never drank never abused me. Best of all hemev

raised his hand to me?®

The book ends with the realization that supplenrgrithange is essential. The
world has to end treating Dalits as differentslup to the present generation
to carry the set on fire the tears and blood oir thecestors. In this Memoir
the author examines the issues which are so dekphamp in a manner which
is touching. From one point of view it is an attamk the social structure of
Hindu society. If this autobiography is studiedaidifferent angle it is a call to
the oppressed and humiliated people to empower dblees by devoting
themselves to learning and at last to stand as#drhood to fight against
cruelty, subjugation, slavery, domination and theb® complete and support
the idea of superiority which is not only foolishdaunreasonable but silly.

Well known economist Stanley Fischer has noted,

“The book eloquently tells the story of a Dalit
(Untouchable) family’s journey from an Indian viia
to the Indian and international middle class. Itthe
story of the genius and determination of the (ausho
illiterate father and his stalwart mother and their
remarkable children. It is also a story about moder
India and its potential. Even more it is a movingrg

about humankind in all its complexity?*

Narendra Jadhav in his autobiographytouchables’ a memaoir brings to the
fore what is the place of a Dalit in the eyes ofiggmnen and upper caste
people. He writes walking slowly and was lookingward to some that tea

andbhakris homemade millet bread when a policeman came mgadikir him,

“Eh Damu Mabhar | have been looking all around for
you. Where have you been wandering around you son
of bitch?”*°
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The constable seemed worried and Damu sensed thiste avery bad had
happened. He told Damu that by the Mangroves a dealy had found
floating in the broken well. This plainly indicatdsat dalit’'s duty was to carry
the dead body and listened the orders of police féliceman did not care
whether Damu was hungry or not. When Damu toldothleeeman that he had

not eaten since morning he lifted his rod as li¢at him.

“Do you see my baton? he asked brandishing icksti
up your ass and you will see it come out of youodh

| beat you up so badly that youl forget the name of

your father.”
This clearly shows a picture of mistreatment, féamror, oppression and
domination of a Dalit by a policeman. Library Joairremarks on the

autobiography is as...

“This moving story of perseverance from a sector of
India rarely represented to American readers velab
standard text on Indian and Dalit themes for yéars
come.”?’
Thus it is noticed thauntouchables: My Family’s Triumphant Journey
out of the Caste System in Modern Indias a Story of Change, Courage and
Progress of hope.”

Baluta as it was named in Marathi draws upon the tymgaibol of the dalit's
humiliation for leftover food asBaluta or his fixed village share as
remuneration for performing stigmatized labor. Pawas characterized his
story as a top secret that must not be exposedubeaH the shame and the
pain. Pawar plays the relationship between confidiy and shock instead
of celebrating the autobiographical as a genuin@faself representation. The
narrative progresses throwing light on differentagds of life including
customs, practices, education, economic realitesgender discrimination.
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The book created a new field in Marathi literatarel the use of language is
also not just of revolt but of a extremely introsjieg analytical logic.
Pawar’s autobiography reproduces his active ppdgtion in the social,
cultural and literary movement on the nationwiBeluta is an expression of
his contemplative thinking solid attitude, deep erstanding and sympathy
towards social happenings and issues. Becauseeohdrsh conditions he
suffers mentally and physically in his personat lifstance of which find in
his writings. The work portrays the infirmity in@dhe society permeated with
caste and class difference and the reader is fikgt sensitivity to the
situation and condition of the protagonist thusatirgy a new affinity amongst

all.

Dagdu Maruti Pawar has dealt with the atrocitiesegienced by thdalits or
untouchables under the Indian caste system inwsfmrms of literary genres.
His autobiographyBaluta recounts the experience of an untouchable
struggling for a peaceful existence mentally tortedrbut unable of revenge
in action. The autobiography is written as a stoyyDagdu Pawar told to the
more cultured Daya Pawar with both being persomdabeoauthor. The book
exposes severe insult and shameful behavior of dhwpper caste persons
making hell of dalit lives but the question of hunger and survival also
dominate.Baluta as it was named in Marathi draws upon the typsgahbol

of the dalit's dishonor for leftover food &aluta or his traditional village
share as reward. Pawar has characterized hisasaay undisclosed that must
not be exposed because of the shame and the paiattaches to confronting
the self. It is a first person narration of the arity consciousness and their
struggle is a matter of inspiration for him plus &thers giving an account of
discrimination and deprivation as a stage of retagnand assertion living on
the margins of the marginalized as young expendalolean material exposed
to the harsh realities of life. Pawar's autobiogmapreflects his active
participation in the social cultural and literaryomement. Baluta is an
expression of his reflective thinking solid standeep understanding and
sympathy towards social happenings and issues. fDuéhe oppressive
conditions he suffers psychologically and physicatl his personal life. The

work portrays the illness within the civil sociefyl with caste and class
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division. He odds created by extreme poverty angl hlarshness of the
oppressive caste system. After associating with Maharashtra Buddha
Sahitya Sabhand thePragat Sahitya Sabhsince 1968 he became an active
member of theDalit association in literature. He concluded his edanaat
the same time of working as a laboratory assigtaiat veterinary college in
Parel Mumbai. He started his literary career thloagntributing articles to
the periodical Asmitadarsha He earned fame through his autobiography
Baluta with the intention to talks about the harsh resgiof the caste system
in India. Baluta is a story by Dagdu Pawar as narrated to the niterate
Daya Pawar both of who are personas of the aufhloe. autobiography
communicates the experiences of an untouchablggding for a nonviolent
survival. The powers of the book are the simplearcleut and to the
representation and a visible practical pictureha ¢tulture around him. The
book motivated Marathi society and was a criticalcgss in both Marathi and
in Hindi translation but received significant abtalit blowback for its frank
exhibition. This book created a new type in Maratierature. Many
autobiographical books talking about harsh expegsnhard realities were
written afterBaluta. What is unique about Daya Pawar is his use afuage
which is not just rebellion but an extremely inpesting logical thinking.
Baluta draws upon the model symbol of Dalit as humiliati@ving to beg for
leftover food adBaluta or his traditional village. Understood more brgads
the Dalit As share or lot in lifBaluta historicizes the figure of the stigmatized
Dalit by establishing him surrounded by financiaffering. The narrator of
Baluta undercuts the reputed reality of the autgdaiphical from the set apart
his story as a secret that must not be exposedubea# the shame and the

pain that connect to tackle the self.

It was never easy to tell personal stories of hiatndin and oppression. Rao

considers that,

“Baluta as a representative of Dalit literature wiagist
a more faithful narration of the Dalit experienag that
it presented an ethical challenge to the caste Hind

whom it implicated.”®
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At one point inBaluta Pawar writes,

“What | had seen of the life of Mahars in my chibdial
has cut a permanent gash in my heart. The past will

never be erased. It will go only when | go. Theekayof

abjectness that you see on my face even today have

their source in those times. Hard as you mightlscru
them all you will do is draw blood. They will nobme

off.” 29

However Pawar balances his private pain with tflegton that telling stories
is politically important. Some Dalits think suchoses are like digging up
compost. But if a man does not acquainted withhigsory he will not know

which track he must take in the future.

Dalit narratives are not only self portraits busaal social commentary and
memorial which exposed their distress. Construasdthe production of
shocking experiences suffered by the protagonistgniing in the helpless
years of childhood they show the burden of beingasies and looked at with
doubt. The repetitive encounter with injustice susparingly into the memory
of the narrator-protagonist marking their progrdgsugh life carrying mark

of rejection.

Shantabai Kamble faces similar problems in uphgldier individual identity.

Kamble and Pawar each expatiates how not onlydestity as a woman but
also her use of language and the very food sheaeatstegrally related to her
Dalit identity. Both these texts provide elabordescriptions of recipes and
cooking processes revealing culinary art as a cesteitive factor. Hunger
becomes a recurrent motif in both these texts éspem the narration of the

childhood days. Kamble tells us about how the Balre forced to survive on
dead animals and leftovers of the upper caste whendiscovered a number
of new food items brought by the upper caste girlschool. She also explains
how these made her even more aware of her castpamity. Dalits were

denied the right to education they were forcedve butside the villages and
the public places and temples were closed for thidm.huge separation was
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powerful among the people on the basis of theitesasThe lower class
Shudraconsists and treated as if it did not belong sohbman race. The evil
tradition of untouchability was practiced and itsmMaelieved that the simple
touch or even the shadow oSaudraspoils the purity oSavarna Though the
practice of untouchability is legal crime in indedent India it is found to be
practiced in some parts of the country in one waythe other. All these
horrors naturally have crept in Dalit autobiogragshand made the outside
world aware of the terrible conditions of DalitsorFinstance Shantabai
Kamble draws a picture of the practice of untouditgbn the sacred temple
of education where Dalit children were forced toositside the class room and

the teacher strictly keeping himself away from theuch. She writes,

“Patil Master was the teacher of Standard
Ill. He forced us to sit outside the
classroom. He did not let us touch either to
him or the other upper-caste students. He
used to punish us from a safe distance with
a cane. While checking our homework he
used to make us put our slates on the floor
and after checking he put them down. Only
then we were allowed to take them back.
He did not like to be touched by ug®

Majya Jalmachi Chittarkatha in which the narrators write about the conflict
between Dalits an8avarnasThe lower castes were treated very roughly. The
evil custom of untouchability was believed that tleom of aShudraspoils
Savarna Dr. B R Ambedkar with his slogan ‘Educate, Agitaind Organize’
has been a great influence in Dalit freedom. Sloaitaevidence is a glaring
record of that blend of chance and purpose whiténafietermines the course
of life of marginalized human beings particularlyorwen. Her contact to
schooling is socially symbolic in this respectisitdue to a mixture of normal
temperament, motivations and objectives and thernmhl availability of
friendly conditions.
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The life of Shantabai Krishnaji Kamble reveals firenness of a Dalit to
acquire social mobility. The autobiography is datkc to her father and
mother who were laborer. She dedicates her autcdpbyg to them as
gratitude for giving her education. Her autobiodmapalks about her mother
who believed that education will bring changestie shameful lives of the
dalits. She also narrates the harmony that existettie community in the
center of poor quality. She remembers that girth bt have the option to
select their life partners. Every decisions reldtethe marriage of the girl was
taken by the elder males in the family. The crediithe lack of voice in the
dalit patriarchal family provides feminist sympdihef the dalit families. She
explains about a dalit woman who had pre-maritaiti@s with her husband.
She also narrates the way the dalit males tortutalit woman. The
discrimination of dalit students made her to thablout caste and education.
Her parents were supportive for her education. ad¢obiography emphasized
the role of education for the sustainable develagneé her community. Her
autobiography can see as a micro history of Mabeiety. She recreated her
memories as way to project her humiliation of heoup of people. She
evaluates the existing changes with that of thé fmasead the impact of the
activist of Ambedkar. She describes before the Adhkarite era the
superstitions and rituals were the part of Dalfts IShe interprets the lack of
health supporting systems for Dalits with the adtwf false beliefs. Her
mother could not declare her rights because ofgpalry that exist at home.
But she talks about her father who supported thé @aorers. The partition
of labor within the Dalit homes was gender. The smwn conditions of Dalits
are positive relations with the village. Dalits baw be obedient before their
lords. The body languages of the dalits were dekiole the lords of the
village. For instance the Dalit women were forcedow their heads down in
front of the feudal lords. Shantabai also recouois being Mahar she and her
community people werdiscriminated against by the upper castes. Shesgive
one example of how she was ill-treatgdthe mother of her classmate Shaku,
a Brahmin girl.One day Shaku did not comedohool. The headmaster sent
Shantabai to her house to bring her. When Shantebahedheir house she
saw there wereangolisoutside the door. Seeing Shantabai at the 8baku's

Aai shouted,
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“You daughter of a Mahar stay there. Ywill trample

therangolis” 3

This was a caste insult which was not only targetgainst an individual but
the entire Mahar community. Such was the humilrasbe got from Shaku's
mother thathroughout her life Shantabai was frightened oitimig any upper

caste house.

4.1 Summing Up:

To sum up, in the fourth chapter researcher hastilited that as far as the
concrete life of the Hindus was concerned on the @harmawhich was
interpreted to mainlyJati-dharma i.e. the social duties the religious
obligations and the legitimate occupations forgtbjection of each individual
caste. The Dalitsvere told that their duty and way of life with aewi to
obtaining a higher level of existence and findpkashai.e., salvation from
history lay in the faithful performance of the aagtiof theirJati which were
considered polluting and so they were segregatddraated as untouchables
in the Hindu society. The purity of a person wagensely proportional to his
involvement with matter. Those actions which invemlvcontact with blood or
decaying matter were considered impure. Thus thds® carried out works
like scavenging tanning of leather etc. were careid polluted beings and
declared untouchables. On the other hand the Hindiety did not accept the
Dalits as Hindus. The temples were closed to them theynbawle whatever
in the religious sphere. The vast wealth of theples'had gone to the caste
Hindus evenDalit shrines were taken up by the high castes. Econantic
social dependency forces thRalits to continue to play the servile roles
assigned to them in village festivals and othegsritThe autobiographies of
these writers clearly show how they are completelgtrolled by the society
around them but there is an absence of self pitiykasically it is subjective
experience. It is the economic struggle the agihyfsical survival the day to
day measurement. Dalit writers engaged with caste subjective category of
how they lived and experienced. The study also deduon how the Dalit
autobiographies record the unnoticed pains of traitD experience of

discrimination.
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Chapter-V

5.0 Conclusions

Since untouchability remains as part of the cagstem it cannot be reduce
unless caste system is destroyed. Dr. Ambedkarxaallent leader of the
outcastes and who himself experienced the untollildly the upper caste
Hindus during his time once said.
“There will be outcastes (untouchables) as longhase are
castes and nothing can emancipate the outcastepteie

destruction of the caste systerh.”

The caste system cannot be destroyed in isolaggause it has roots in the
system of economic construction. It forms as a dagert of the Indian
production system in the predominantly rural Indsa an approach which
embrace and absorb both the dimensions of classcasig of the Indian
society must be changed. And only a movement wiaikbs into concern both
class and caste aspects of the Indian socio ecengtnicture and which can
mobilize the oppressed classes including the opptesastes could have the
potential to smash the inhuman practice of Untobiting Dalit writings are
converging towards the fact that they are form edistance literature and
narratives of pain and bind them together into gmeeted community which
mainstream group calls it a marginalized group @bgde. All writings have
launched their literary careers by first narratthgir life-story i.e. making
autobiography an institutional space through whichky can first enter the
literary public sphere. It has given these wriemay of uniting with a larger
particular community to create a powerful group ethcan be used to fight
against oppression and discrimination. Their nasgatare based on the idea
of the communal identity. These autobiographiessehasen used as a means
of political assertion. As a way of gaining powardasupport in a group
struggle against similarly experienced oppresdialit literature has its roots
in the lives of the people who are downtrodden. Gharacters of its literary
pieces work as manual laborers cleaning streelstgoand sewers.
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The Outcasteis tangible autobiography by Dr. Sharankumar Lileb# has
depicted that Limbale has emerged as a revoluyorsarxd awakening
intellectual. It can be remarked that Limbale hspmved the authenticity of
the existing caste system. His autobiography pamntsSavarnasare enemies
of oppressed. Through his continuous struggle agaati discriminatory
forces however he has set an example of overcoevithgrends in the society.
Author has disapproved the system and identifiechst two faced and
accountable. Therefore he has dared to go agdiesten if it is extremely
powerful and deeply fixed. However the structurdghaf caste system is quite
rigid and has yet to be dismantled forever for dmal social order and
wellbeing of all the people in society. He has nedrla position as an aware
and radical Dalit in the history of the revolutioparansformation of the caste

system by breaking the principles of the casteesyst

The autobiography writers clearly show that howirtliges are completely
controlled by the society around them. There islasence of self pity. It is his
non subjective experience. It is the financial gile of materialDalit is a
protest literature against all forms of exploitatibased on class, race and
caste or occupation. However, in several acts cfentible strength and
bravery, he did not allow these socially constrdotalls to stop him from
getting an education and eventually publishinggt®y. He came to realize
the depth of division caused by the conflict bevelndus and Muslims and
chose a separate path for him in what he considerée the warm embrace
of Buddhism.

The present study of autobiographies discussegasie personality, clash and
awareness in a protesting voice. There is a sanséhich all of them also
attempt reconciliation with the facts that they ntewe to co-exist with the
family and society at large. Although it is not pigjender consciousness that
dominates women'’s autobiographies but women wrhierdifferent from men
writers in their discussion of sex and sexualityhi women writers
complicated only cautiously on their affairs andis#d abuses. Urmila Pawar

and Shantabai Kamble have presented in detailpribl@lems of caste bias.
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Mainstream majority people of society eliminatestmarginalized group. In
order to glorify certain sections and put them orhigher pedestal the
dominant strata of society have portrayed and dcedhe outcaste as sub-
human. Pawar has given a true picture of the easiegender differences. She
has narrated in her autobiographlye Weave of My Life that her husband
Harish Chandra’s example when he was posted ataBatnHarishchandra
reacted very sharply for the caste discriminatioe tb low caste remarked
against him and left the place without food. Urnflawar’'s Aaydan; The
Weave of My Life is marked with honesty of its narration told wétlsense of
irony and humor. Urmila looks at herself as a ghdaughter, wife and mother
with detachment as she does at Harishchandra asbamd. Weaving happens
to be the central metaphor of the present memaavimg of bamboo baskets
the main profession of the protagonist's motheratsdtheir low caste as well
as their awful economic poverty as Urmila writesowbthe title of her

memoir.

“My mother used to weave Aaydan. | find that het at
weaving and my act of writing are originally sinmilactions.
The weave is similar. It is the weave of sufferamgd agony
that link us.”

In her frank and intimate Memoir Pawar not onlyrsisaher tireless efforts to
surmount hideous personal tragedy but also covkegseicitement of an
awakening consciousness during a time of profountitigal and social

change.

Dr. Narendra Jadhav's life is a story of struggld progressUntouchables:
My Family’s Triumphant Journey out of the Caste Sysem in Modern
India is an edition by Dr. Narendra Jadhav from his oWmarathi
autobiographyAmcha Bap Aani Amhi (Our Father and Us). At one level it is
an honor from a son to his father and on the dtlaexd it is the story of the
Dalits throughout three generations. The storyheegi the 1930s when Damu
the protagonist of the story is constantly addmssMahar in his ancestral

village in Western Maharashtra where caste det@thione’s destiny.
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Influenced by Dr. Ambedkar’s teachings Damu staagisinst the Police and
the caste system. The book traces the extraordwvaygge of Damu from a
small village at Ozar in Maharashtra to the city Mumbai to escape
harassment. It was a journey that brought back gdeff-esteem and
touchability. In the city he earns respect in vasigobs despite being a low
caste and an illiterate. His rigid spirit inspireid wife who realized that their
emancipation could be possible only through thesgitrof academic
excellence. Thisis also the story of Sonabhai the author's motherr He
innocence as youthful bride and horrified unwillvegs to give up her trusted
gods for the unknown Buddha are example of an argirbDalit woman’s
experiences. In the book Sonu’s story alternatés Bamu’s. At the other end
of Damu's story is his sixteen year-old granddaeghtepilogue. Born in
Bloomington Indiana she writes with confidence “Nbknow who | am. | am
just Apoorva not tied down by race, religion orted$lbid] Yet one among
them, the educationist, economist and policy makerendra Jadhav has
himself authored an autobiograpmyamcha Baap Aan Amhi. As the title
indicates it tells the story of how he and his isdg grew up under the
influence of Ambedkarite father Damodar Runjaji Red In this
autobiography Jadhav drew on his father's meticaldiary notes about the
events of his life keeping his father's dialectactt Ten years later he
published a prolonged description of the book iglEh incorporating into it
stories related by his mother. This version end$ wan interesting appendix

written by his 16 year old daughter Apoorva.

Autobiographyexamines the Dalit awakening lead by Dr. B.R. AnKaed
Ambedkar’s call for the Dalits to “Educate, UnitedaAgitate” as a recurrent
theme in the book. This the first book to portray Ambedkar as a charaicte
its story. There is a long note at the end of theklon untouchability the caste
system and Dr. Ambedkar. Dr. Jadhav has retained muarathi words in the
text the essence of the story intact. Individuaécaotes keep the book live
and easily readable. The book ends with a noteslbfrsalization in modern
India dignity rests in the minds and hearts of pe@nd those old prejudices

do not really matter. Thus it gives an interpretatf caste which is amazing.
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Daya Pawar’s autobiograptBaluta the next landmark in Dalit literature was
published in 1978 hitting upper caste critics aedders. Pawar’s graphic
description of life in theMaharwadaa place outside villages reserved for
Dalits shocked readerBaluta draws upon the quintessential symbol of the
Dalit As humiliation having to beg for leftover fd@sbalutaor his traditional
village share as remuneration for performing stigred labor. Baluta
inaugurated a stream of explosive autobiograpimaalatives. Dalits who had
moved up the economic ladder into the middle cieswho were ashamed of
their past and present being made public were loutheir criticisms of

Baluta. This class of Dalits has come to be known astBaihmin.

Dalit people and women also started to articuldtemiselves in various
literary forms. Marathi Dalit literature has thenfiomation of such type of
writings but we have to wait up to 1980s to seedt®biographical work by
these women. Women from Maharashtra are expressingus issues in the
autobiographical form. Some exceptional life expeces on the part of the
women have attracted the attention towards thdwbéographies. Otherwise
women’s autobiographies have common aspects wieeblve around their
domestic life. The noteworthy fact is that though tomestic life is the major
aspect of their writing. The autobiographies of thain stream women are
different than the Dalit women’s autobiographiesebasic reason is that the
conversation in which they lived was different. dffected their literary
composition. The rift of life pattern is visible ithe autobiographies. The
grounds for life struggle its philosophy and theérspective for life are totally

different.

Our traditions have many ethnicity exploitationpatstitions and detachment
from education for the downtrodden. Buddhism haspibtentials to give them

recognition as human beings and rights of equaliipg with education.

Shantabai Kamble draws a picture of the practicair@buchability in the
sacred temple of education where Dalit childrenenferced to sit outside the
class-room and the teacher strictly keeping hims&Hy from their touch. She

writes,
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“Patil Master was the teacher of Standard Ill. idecéd

us to sit outside the classroom. He did not letauch
either to him or the other upper caste studentsudéel to
punish us from a safe distance with a cane. While
checking our homework he used to make us put aiesl
on the floor and after checking he put them downlyO
then we were allowed to take them back. He didliket

to be touched by us.?

Shantabai Kamble'Majya Jalmachi Chittakatha, “The Kaleidoscopic Story
of My Life” is the first work in Dalit Literature which is wiren by a woman.
It is the book deals with the two major problemstlud society. Firstly the
oppression and exploitation of the Dalit by the emppglass secondly the
discrimination towards women in a patriarchal sgci®aya Pawar'8aluta
the first Dalit autobiography covered the way faiters to share their pain
and agony. Urmila Pawartshe Weave of My Life A Dalit Woman's
Memoirs belongs to the genre of autobiography wiscpresented the major
issues of class, caste, and gender in the Indieournostance. Apart from
recording a woman's discovery of selfhood and #esepf identity it also
offers a background picture of the Indian espegidhaharashtrianculture
including inter-personal and commanding relatiorlashes, and tolerances.
The two autobiographies Shantabai KambM'gjya Jalmachi Chittarkatha
and Urmila Pawar'She Weave of My Life speak not of a single person but
the struggles of the entire society. Dalits women subjected to tremendous
forms of social, economic, physical and mentalui@tand exploitations. Dalit
women are victims of caste based atrocities. Theyraped when working in
the fields. They are casually stripped and molested even invite death if
they dare to quench their thirst from a common wEfle writings of Dalits
women writers are based on the lives experiencdscansciousness. Dalit
women writer portray their outburst for justice.€elhlife is quite similar to
their upper caste equivalent but the fact is thaitvomen have been victims
of patriarchal society for ages and still have Méthe right over human rights.

Their attempt to declare their rights are often mh strong resistance from
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the higher castes resulting in inhuman torture sameassacres, and other
atrocities. The images of reality come out the ll@feviolence through Dalit
autobiographies. The dalit autobiography standgrasleged ends where
processes of self-investigation, examining awargneassertion and

identification display a quest of self.

In Dalit autobiographies the writers have expresdemdr positive attitudes
towards work which helped them to conquer theirngn@nd achieve their
own identity. Dalits are being exploited physigalnentally and socially by
the Hindus. Naturally they refuse to accept th@pression. But it is not so
powerfully reflected in Dalit autobiography as inetother forms of Dalit
literature.Majya Jalmachi Chittarkatha in which the narrator write about the
conflict betweerDalits and Savarnas But the nature of this conflict does not
take the form of direct physical violence. The s&mice in Dalit
autobiography appears in the form of contradictidmese writers passionately

deny all the traditions and taboos.

All these common features that are found in theol@iographies of the
suppressed people irrespective of their castes,cigander, race, region and
religion have resulted from the common aspect bluman treatment they
received from the hands of their oppressors. $eisn that all over the world
and in all the ages the established groups havesalhabitually suppressed
the weaker sections and these oppressed groupsréaeked against their
oppressors in one way or the other literature bemgmeans of such a revolt.
Though these autobiographies share some of therésabf the genre of main
stream autobiography they differ from it with resp® the purpose of writing
it and the content which is specifically relatedttie sufferings in the lives of

oppressed people.
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