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Abstract: Pandemics have had a profound impact on societies,
reshaping their cultural, social, literary and economic landscapes.
These significant disruptions have influenced the themes, genres,
and perspectives in literature, reflecting the collective experiences,
fears, and hopes of individuals during times of crisis. By analyzing
key examples from different historical periods, this paper aims to
shed light on the evolution of literary trends in response to pandemics
and their lasting influence on the literary canon.

Keywords: Pandemic, Literary trends, Digital transformation,
Forms, Literature.

Introduction: Art is a reflection of the culture and reality that
produces it. Literature encapsulates the experiences, the fear, the societal
breakdown, the cultural shift, and the aftermath that come along with a
crisis. It offers insight into the collective human condition and also provides
a window into the cultural and historical context of a society. Literature

Creatcrit : ISSN 2347-8829
Vol.-13 no.-2, July, 2026
PP 1-12



Creatcrit : Vol.13 no.-2

acts as social commentary, critiquing or challenging prevailing social,
political, and economic systems. Through literature, historical events and
cultural traditions are documented, thus preserving the collective memory
of a society. Literature also reflects the societal changes and shifts brought
by pandemics. Pandemics have in turn repeatedly functioned as catalysts
for literary innovations, a shift in trends, thematic development, and
compelled writers to adapt to new forms of writing.

                                                                                                                                                                                                                                                                                                                                                                                                                                                                                                                                In Greek classics, the term crisis is referred to a crucial decision
or judgment between radically opposed choices such as right or wrong,
life or death, and was generally applied to legal, religious, and medical
contexts (Dafermos 65). It gradually adopted a secular meaning in the
late eighteenth century, after the French and American Revolutions, when
crisis began to identify a transition period in fields such as politics and
economics. It is a time of intense difficulty, danger, or uncertainty that
requires immediate attention, response, and resolution (Tuora 4).  A crisis
can present an opportunity for transformation, innovation, or reevaluation
of existing systems or practices.

 Pandemics are human crises with severe health and socio-
economic consequences.   Pandemics have been a recurring event across
civilizations, shaping the economic, political, and social aspects of human
civilization, with their effects often lasting for centuries. It has also affected
the way art has been created and the subject matter of the art. Pandemics
have collateral consequences: demographically, socially, culturally,
politically, financially, and biologically.

       As societies and civilizations experience plagues, pandemic-
related themes have emerged in both fiction and non-fiction works,
reflecting the realities and emotions of the time. The pandemic has sparked
creative responses from writers around the world. Many authors have
used their craft to process and make sense of the upheaval and uncertainty
caused by the pandemic. They have written personal accounts, journals,
and reflections on their experiences, offering a glimpse into the unique
challenges faced during this period. Pandemics have influenced literature
by shaping its themes, prompting creative responses, transforming literary
events, impacting the publishing industry, reflecting social change, and
shifting narrative focus.

This study examines the evolution of literary forms and trends across
three major historical crises: the Black Death, the Spanish Flu, and the
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Covid-19 pandemic. It is a diachronic evaluation of the literary response
to crises across distinct historical epochs.

Literary transformations post the Black Death (1347-1351)
The Black Death, also known as the Bubonic Plague, was one of

the deadliest pandemics in human history. It occurred in the 14th century
and had a profound impact on Europe, Asia, and Africa. It resulted in
the deaths of an estimated 75-200 million people- approximately 30%
of Europe’s population. It also brought societal changes: contributed to
the decline of feudalism and spurred advancements in medicine and public
health practices, such as the establishment of quarantine measures
(Benedictow 229-230). Besides societal changes, it had an impact on
art and culture. The literature that emerged after the Black Death pandemic
in the 14th century reflected the profound impact of the plague on society,
culture, and individual experiences. Some key aspects of the literature
during that time:

i. Memento Mori: The Black Death, with its devastating mortality
rates, led to a preoccupation with death and mortality in literature. The
concept of memento mori (Latin for “remember you must die”) became
prominent, emphasizing the fleeting nature of life and the inevitability of
death. This theme became a recurring motif throughout history and often
reflected in artwork, poetry, philosophy and religious writings.

One prominent example of a literary work that incorporates the
theme of memento mori is the play Hamlet by William Shakespeare.
Throughout the play, the character Hamlet contemplates the nature of
mortality and the inevitability of death, embodying the essence of
memento mori.

ii. Danse Macabre: The Danse Macabre, or the Dance of Death,
became a popular motif in literature and art as a result of the plague. This
concept gained momentum as a result of the bubonic plague. It depicted
a procession of people from all walks of life, symbolizing the universality
of death. The imagery often portrayed skeletons leading people to their
graves, reminding readers of the transitory nature of life and the equalizing
power of death (Walter 107). It serves as a lasting artistic representation
of the profound impact the Black Death had on medieval society and the
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collective reflection on mortality that emerged as a response to the plague.
iii. Plague Literature: Some writers directly addressed the Black

Death and its consequences in their works. They described the horrors,
sufferings, and psychological impact of the plague. These accounts served
as a form of documentation and testimonies of the traumatic experiences
people faced. Giovanni Boccaccio’s The Decameron is an example of
a collection of stories set during the plague, presenting a diverse range of
narratives and perspectives. The Black Death and its impact on Florence
serves as a central backdrop and context for The Decameron. The
pandemic shapes the setting, frame narrative, themes, and social critique
found within Boccaccio’s collection of stories. The Decameron stands
as a literary response to the calamitous events of the time and serves as
a testament to the resilience of storytelling and human creativity even in
the face of tragedy. The most popular medieval literary work, Canterbury
Tales by Chaucer is also a byproduct of the pandemic, reflecting a shift
towards realism in literature.

iv. Religious Writings: The Black Death intensified religious fervor,
leading to an increase in religious writings. People during this period
attributed plague as a divine will, punishment, or intervention. The Black
Death prompted theological reflections on the problem of evil, the nature
of suffering, and the role of God in the face of such devastation. It resulted
in many clergy members and theologians delivering sermons and writing
treatises addressing the theological implications of the plague. The
aftermath of the Black Death saw an increased popularity of religious
devotional literature, prayers and hymns.

v. Changes in Literary Language: The Black Death had linguistic
and cultural impacts as well. It contributed to a growing emphasis on
vernacular languages in religious texts. Previously, Latin had been the
dominant language of religious writings. However, the pandemic
highlighted the need to reach a wider audience, leading to the translation
of religious texts, including the Bible, into local languages.

Overall, the literature after the Black Death in the 14th century was
deeply influenced by the traumatic experiences of the pandemic. It
explored themes of death, mortality, religious contemplation, and the
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existential questions raised by the widespread devastation. The literature
of this period serves as a testimony to the profound impact of the Black
Death on the human psyche and cultural expressions of the time.

Literary transformations post the Spanish Flu: The Spanish
flu, also known as the 1918 influenza pandemic, was a global outbreak
of the H1N1 influenza virus that occurred from 1918 to 1919. It is
estimated to have infected approximately one-third of the world’s
population at the time (Taubenberger and Morens 15). It spread rapidly
due to the movement of soldiers and civilians during the World War I.
The Spanish flu left a lasting impact on public health practices and scientific
understanding. It led to advancements in virology, epidemiology, and
healthcare infrastructure. The experience of the Spanish flu also influenced
subsequent pandemic responses and shaped global health policies,
emphasizing layered non-pharmaceutical interventions as bridges until
medical counter measures became available (Markel et al. 653),

While the pandemic itself did not generate a distinct literary
movement, it influenced the themes, styles, and cultural context of the
literature that followed. The flu pandemic coincided with the World War
I, and thus the literary trends overlap and not all works from this period
fit neatly into a single category. Nevertheless, these trends offer a glimpse
into the literary landscape that emerged after the Spanish Flu, reflecting
the social, cultural, and psychological transformations of the time.

Listed below are some ways in which literature transformed itself
after the Spanish Flu:

i. Lost Generation Literature: The generation that came of age
during or shortly after World War I, including the Spanish Flu, became
known as the “Lost Generation”. This term was coined by Gertrude
Stein and popularized by Ernest Hemingway. Many writers from this
generation, such as Hemingway, F. Scott Fitzgerald, and T.S. Eliot,
captured the disillusionment and sense of aimlessness prevalent in post-
war post-pandemic society. Some examples of literary works include A
Moveable Feast by Earnest Hemingway, Tender is the Night by F.
Scott Fitzgerald, and The Wasteland by T.S Eliot.

ii. Existentialism: The Spanish Flu, with its random and devastating
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impact created a sense of uncertainty and chaos among people. This
existential crisis influenced literary works by leading authors to explore
themes of human existence, isolation, and the search for meaning in a
chaotic world. Existentialist ideas began to gain prominence in literature
during this time. The 1918 pandemic amplified the post WWI ‘lost
generation’ ethos of futility and spiritual emptiness (Kaur). Prominent
existentialist thinkers who were active during and after the Spanish Flu
include Jean-Paul Sartre, Simone de Beauvoir, Albert Camus, and Martin
Heidegger. Their works, such as Sartre’s Being and Nothingness and
Camus’ The Stranger reflected the existentialist themes of individual
freedom, meaning, and the human condition.

iii. Shift in writing styles: The Spanish Flu coincided with a broader
shift in literary styles and movements, such as modernism and the post-
war departure from traditional narrative structures. The devastation caused
by the pandemic further contributed to the sense of disillusionment and
fragmentation reflected in literature during this time. The post-Spanish
Flu period witnessed the rise of modernist literature, characterized by
experimentation with form, style, and narrative techniques. Writers like
Virginia Woolf and James Joyce started using the Stream of Consciousness
technique to convey an unfiltered, non-linear and fragmented nature of
human consciousness. Virginia Woolf employed this technique in Mrs.
Dalloway (1925) to portray everyday life haunted by war trauma and
illness, subtly implying the flu’s lingering atmospheric dread and bodily
vulnerability (Outka 120).  The disillusionment and social upheaval caused
by the Spanish Flu and World War I led to an increase in the use of irony
and satire in literature as a means of social commentary.

iv. Socio-Political Commentary: Literature after the Spanish Flu
reflected the broader social and political changes occurring in the aftermath
of the pandemic. It highlighted issues such as public health, healthcare
infrastructure, and the role of government in managing and responding to
crises. Writers critiqued the societal responses to the pandemic and
explored themes of inequality, social injustice, and the need for reform.
Some examples of such books are Brave New World by Aldous Huxley
(1932) and The Grapes of Wrath by John Steinbeck (1939)

Ketousieno 6



Creatcrit : Vol.13 no.-2

v. Medical Narratives and Scientific Progress: The Spanish Flu
spurred advancements in medical research and public health narratives,
scientific discoveries, and discussions of healthcare into their works. Some
examples of such works include The Newer Knowledge of Bacteriology
and Immunology by Almroth Wright(1924), Medical Discoveries of
the Twentieth Century by Joseph M. Gabriel (1929), The Control of
Disease in the Tropics by Sir Leonard Rogers (1923).

Literary trends and themes in response to Covid-19 pandemic:
The COVID-19 pandemic is the global outbreak of infectious corona
virus which began in late 2019 in Wuhan, China. The World Health
Organization declared the outbreak as a pandemic on March 11, 2020.
COVID-19 has caused over 7 million confirmed deaths and over 779
million reported cases (WHO). This pandemic impacted the global world,
affecting economies and societies along with its devastating mortality
rates. It is also simultaneously reshaping the literary world, acting as a
mirror and accelerating pre-existing digital shifts.                                                                                                                                                                                                                                                                

Trends and potential changes have already emerged and continues
to take shape.  Following are the shifts that has been observed:

1. Increase in non-fiction pandemic related writings: The pandemic
gave rise to a sub-genre called as covid-19 nonfiction. Covid-19
nonfiction encompasses nonfictional books, articles, science journalism,
medical memoirs, policy critiques, and other written works that provide
factual information about the COVID-19 pandemic. These works aim
to educate readers about various aspects of the virus, including its origins,
spread, impact on public health, and societal implications. They explored
topics such as epidemiology, virology, public health measures, vaccine
development, economic consequences, and social challengest. COVID-
19 specific titles influenced enduring subgenres such as science writing
on viruses and crisis response (Laurence O’ Bryan)

Some popular examples of Covid -19 nonfiction books include:
i. The Rules of Contagion: Why Things Spread - and Why They

Stop by Adam Kucharski.
ii. Apollo’s Arrow: The Profound and Enduring Impact of

Coronavirus on the Way We Live by Nicholas A. Christakis
iii.COVID-19: The Pandemic that Never Should Have

Happened and How to Stop the Next One by Debora MacKenzie
iv. COVID-19: Everything You Need to Know about the Corona
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Virus and the Race for the Vaccine by Michael Mosley
2. Rise of digital literature and virtual storytelling/webinars: One of

the most significant aspect that separates Covid-19 pandemic from the
previous pandemics is that it is the first digitally recorded pandemic. The
pandemic accelerated the digital transformation of various aspects of
life, including literature. As people around the world faced lockdowns,
social distancing measures, and limited physical interactions, digital
platforms became essential for communication, entertainment, and
accessing literature.

With bookstores closed or limited in operation, many readers turned
to e-books and online reading platforms to access literature. E-book
sales soared during the pandemic, allowing readers to continue exploring
fiction, nonfiction, and other genres without leaving their homes. Virtual
author events, book launches, live streams, webinars, podcasts, and video
conferences took over during this period. According to the Association
of American Publishers (AAP), in the United States alone, the revenue
from downloaded audiobooks increased by 27.3% in 2020 compared
to the previous year, reaching $1.3 billion. These figures demonstrate
the growing demand for digital formats, driven by factors such as
convenience, accessibility, and the proliferation of smartphones and e-
readers. The COVID-19 pandemic further accelerated this trend, as
more people sought digital alternatives to physical books during periods
of lockdown and restricted access to bookstores.

   This pandemic has made virtual interaction the new normal. In
response to the difficulty in physical printing and distribution during the
lockdown period, digital literary magazines and journals provided a
platform for writers to share their creation with a wide audience. Digital
literature played a vital role in keeping the literary community connected
and engaged during the pandemic. It offered avenues for storytelling,
reading, learning, and collaboration, ensuring that literature continued to
thrive despite the limitations imposed by the global health crisis. It also
changed the way we create, consume, and transmit literary works, thereby
continuing to shape the literary landscape in a progressive manner.

Some examples of digital books, journals, and magazines are:
i. Preparing for the rebound after the COVID-19 crisis (ebook)

by Atos Scientific Community
ii. The Corona Care Handbook: Helping You Handle the
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COVID-19 Pandemic (Kindle Edition)
iii.A kids Book about COVID-19 (ebook) by Malia Jones
iv. The Lockdown Review
3. Shift in publishing industry: The pandemic necessitated lockdown

and restrictions disrupted supply chains and print sales, pushing the
publishing industry to adopt digital formats. Traditional production and
distribution models were brought to a halt, giving way to an accelerated
adoption of e-commerce, e-books, audiobooks and digital platforms.
Another shift is the self-publishing sector which experience exponential
growth since COVID-19 pandemic. This has democratized publishing,
allowing authors greater control and higher royalties. In the United States,
self-published titles reached 2.6 million in 2023, and surging 38.7% the
following year.  Self-published titles  accounted for 88% of new ISBN
registrations in 2023 (Publishers Weekly 2026). India ranks among top
global producers with 90,000 titles per year, with self-publishing adding
substantial volume (BookData 2025). Globally, over 4 million new self-
published titles were estimated in 2025, outpacing traditional model by a
ratio of 5:1 (Dataintelo 202). Post pandemic publishing scene has moved
toward a complementary hybrid model of publication, distribution and
reader access.

4. Potential shift in narrative focus :
A shift in narrative focus is a dynamic process and often requires

the collective efforts of writers, artists, and thinkers to explore and reshape
narratives in response to new experiences, events, and perspectives.
While it is still relatively early to fully assess the long-term impact the
pandemic will have on literature and narrative focus, there are some
important aspects which are emerging in response to COVID-19
pandemic. Such as:

i. Reflection on Inequalities and Societal Issue
ii. Emphasis on Mental Health
iii. Climate Change and Environmental narratives
iv. Rise in speculative fiction and disease narratives
Conclusion: A study of the literary response to the three major

crises: The Black Death, Spanish Flu and COVID-19 pandemic shows
the adaptive role of literature in processing crises. While literature
produced during different pandemics can vary significantly due to
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historical, cultural, and social contexts, there are some common
comparisons and patterns that emerge in literature as a response to crisis.
Themes of despair, isolation, survival, and resilience permeated the post
pandemic literary response. Literary effort post crises responded with a
critique of social structures and societal responses. Literary response
was fueled with experimentation and shifts in not just content but form.
Post Black Death, it shifted from religious poetry to secular frame
narratives. The disillusionment of Spanish Flu and World War I gave
way to writers responding with scarce direct fiction with nonlinear
timelines and unreliable narrators. Along with the evolving society and
advancements in technology, the literary space saw a real time digital
response to COVID-19 pandemic. The pandemic accelerated electronic
literature in the form of e-books, social media poetry, self-publishing
model, and digital formats. It has also democratized the way literature is
produced, disseminated, and consumed. Pandemics and crises act as
catalysts for literary evolution which brings lasting formal change in
literature.
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Abstract: English provides transnational reach, but it also
carries colonial habits of representation and Western fantasies of a
timeless spiritual Tibet. Through readings of Tenzin Tsundue, Tsering
Wangmo Dhompa, and Bhuchung D. Sonam, the study argues that
English functions as a contested medium through which Tibet is
remembered, criticized, and politically reimagined. Benedict
Anderson’s imagined community explains poetry’s construction of
a portable nation without territorial sovereignty; Homi K. Bhabha’s
Third Space and Stuart Hall’s diasporic identity illuminate the writers’
hybrid positions; and the Tibetan Buddhist concept of bardo names
exile as an unfinished historical interval. Comparative close readings
identify three states of poetic consciousness: Tsundue’s wounded
defiance and demand for return, Dhompa’s fragmentary and gender-
conscious skepticism, and Sonam’s melancholy transformed into
editorial stewardship. The paper concludes that Tibetan Anglophone
poetry sustains nationalism most persuasively when it resists cultural
erasure without demanding internal sameness, preserving Tibet as
a community capable of memory, translation, dissent, and renewal.
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Following critical analysis method this paper examines the rise of
Tibetan Anglophone poetry and how its writers negotiate exile,
language, nation and cultural belonging.

Keywords: Tibetan Anglophone poetry, exile, nationalism, Third
Space, diaspora, bardo

      Tibetan Anglophone poetry begins from a contradiction: it speaks
for a homeland through a language that is not indigenous to that homeland.
Yet the contradiction is productive rather than disabling. English gives
Tibetan poets access to readers across India, Europe, North America,
and the Tibetan diaspora, but it also carries older imperial and Orientalist
images of Tibet as a timeless Buddhist sanctuary. The poet writing in
English must therefore perform several tasks at once. The poem has to
remember a country that may be inaccessible to the poet, register the
material life of statelessness, answer Chinese state narratives, resist
Western fantasies of Shangri-La, and negotiate the expectations of an
exile community that often treats cultural unity as a condition of national
survival. These pressures help explain why contemporary Tibetan poetry
in English is intensely political even when it avoids slogans. Its politics
lies not only in what it says about Tibet but also in who is permitted to
speak as Tibetan, what language that person may use, and whether the
imagined nation can contain internal difference.

This essay traces the rise of and central challenges faced by Tibetan
Anglophone poetry, and reads Tenzin Tsundue, Tsering Wangmo
Dhompa, and Bhuchung D. Sonam as three distinct but related formations
of exilic consciousness. Benedict Anderson’s account of the nation as an
“imagined political community” clarifies how poems can produce national
belonging without territorial control (6). Homi K. Bhabha’s ‘Third Space’
and Stuart Hall’s processual account of diasporic identity explain why
English is not simply borrowed but remade. Neither theory, however,
should turn statelessness into a glamorous metaphor. For these poets,
hybridity is lived under unequal political conditions. Their poetry
reconstructs Tibet as a portable community of memory, readership, and
ethical obligation, but it also challenges nationalism whenever unity hardens
into cultural purity. Tsundue’s voice is declarative, impatient, and future-
oriented; Dhompa’s is fragmentary, skeptical, and attentive to gendered

Jugabrat 14



Creatcrit : Vol.13 no.-2

silences; Sonam’s is melancholic, testimonial, and institution-building.
Together, they show that Tibetan nationhood in English is not a finished
identity carried intact into exile. It is a contested practice of remembering,
translating, dissenting, and continuing.

From Cross-Cultural Experiment to a Diasporic Field
Anglophone Tibetan poetry must be distinguished from Tibetan

poetry translated into English. The latter has a much longer and broader
history; the former refers to work composed in English by Tibetan writers.
Its genealogy is therefore discontinuous. Tibetan literary culture contains
ancient traditions of religious verse, songs of realization, court poetry,
biography, and oral song, but original composition in English arose from
modern encounters with British India, missionary education, travel, and
exile. Enrique Galván-Álvarez identifies Gendun Choepel’s four English
poems, written during his travels and personal exile in India, as a likely
starting point. Chögyam Trungpa later wrote extensively in English, treating
the language as a field of experiment through which a Tibetan intellectual
and Buddhist teacher could address Western modernity without merely
reproducing a traditional Tibetan form (Galván-Álvarez, “Lessons” 41-
43). These writers were important precursors, but they did not yet
constitute a sustained literary field.

The decisive conditions emerged after 1959, when the Dalai Lama
and thousands of Tibetans entered exile following the Lhasa uprising and
the People’s Republic of China’s consolidation of control over Tibet.
Refugee schools in India and Nepal educated younger Tibetans in
multilingual environments where English often became the most developed
language of literacy, even when Tibetan remained the language at home
and of community. English-language periodicals also created an audience:
Voice of Tibet, renamed Tibetan Review, began in 1967, and the poetry
journal Lotus Fields: Fresh Winds appeared in 1979. Shelly Bhoil argues
that English moved from a diplomatic or explanatory medium toward a
language in which Tibetans educated in exile could narrate themselves
(“Brief Survey”). This transition matters. Early English writing frequently
addressed foreign governments or Western supporters; later poetry also
addressed Tibetan readers who were themselves more fluent in English
than in literary Tibetan.

The year 2002 marks a visible consolidation. Tsundue’s Kora,
Sonam’s Dandelions of Tibet, and Dhompa’s Rules of the House
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appeared at roughly the same moment. The convergence did not create
Tibetan Anglophone poetry from nothing, but it made a scattered practice
legible as a generation. Sonam’s edited collection Muses in Exile
followed in 2004, bringing multiple generations and geographical locations
into one volume. Tibet Writes began as an online platform and developed,
with its Blackneck Books imprint, into an independent press for Tibetan
writing. These institutions did more than distribute texts: they created the
readership through which individual poems could become a national
conversation. Dharamsala itself became a narrated exile capital in which
“Dhasa” and the remembered Lhasa overlap without becoming identical
(Siganporia 62-73). Sonam’s essay “Blue Sky White Mountains”
retrospectively situates English poetry within Tibetan literary continuity
while emphasizing exile, dispossession, and the need for new forms (65-
70). The field’s rise, then, cannot be explained by literary talent alone. It
depended on refugee education, diasporic mobility, small-press labor,
digital circulation, and a community prepared to read English as one of
its own languages.

Writing under Double and Triple Pressure
The first major challenge is linguistic legitimacy. English can connect

dispersed Tibetans and make Tibetan experience internationally legible,
yet it can also appear to confirm the displacement of Tibetan itself.
Dhompa describes the first generation born in exile as entrusting another
language with the absence of a country, a formulation that treats English
simultaneously as necessity, loss, and creative possibility (qtd. in Galván-
Álvarez, “Sliced Tongues” 113). Galván-Álvarez accordingly calls Tibetan
English a contested space rather than a transparent tool. Tibetans learned
English largely through colonial and postcolonial India, not through Tibet’s
direct colonization by Britain. Their use of the language does not fit the
standard model in which a formerly colonized people “writes back” to
one European empire. Instead, the Anglophone Tibetan writer inhabits
an interstice among Tibetan memory, Indian social life, Chinese power,
and a global English-speaking public (“Sliced Tongues” 102-05). The
resulting idiom may contain Tibetan words, Indian rhythms, American
experimental poetics, Buddhist concepts, and refugee bureaucracy
without belonging wholly to any one of them.

English also contains a ready-made Tibet. Long before most Western
readers encountered Tibetan authors, travel writing, colonial scholarship,
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religious enthusiasm, and James Hilton’s Shangri-La had produced Tibet
as spiritual refuge: peaceful, timeless, monastic, and mysteriously outside
history. Chinese state discourse supplies an opposing but equally reductive
image of a backward society transformed by “liberation.” Tibetan
Anglophone poets therefore write between two powerful representations:
romantic preservation and coercive modernization. Galván-Álvarez
observes that Tibetan writers use English to contest Western stereotypes
in the language in which many of those stereotypes were formed (“Sliced
Tongues” 102). Tsundue’s leaking roofs, identity papers, racialized
encounters, cheap food, and prisons strip Tibetanness of touristic serenity.
Sonam likewise insists on narrating ordinary people rather than an abstract
country of monks, prayer flags, and flying lamas (Dickie). Dhompa’s
domestic scenes are even more disruptive because they refuse the
expectation that a Tibetan text must continuously explain religion or
announce a political position.

A third pressure comes from nationalist representation. A stateless
writer is often expected to become a spokesperson. International readers
may demand testimony about occupation, while Tibetan readers may
evaluate the work according to its service to the cause. This demand can
produce clarity and urgency, but it can also narrow the aesthetic and
ethical field. Poems about desire, doubt, gender conflict, regional
difference, or religious ambivalence risk being judged insufficiently Tibetan.
Sonam recalls that when he writes in Tibetan, his subjects range across
love, friendship, play, and work, whereas writing in English pulls him
toward Tibet as the lost country (Dickie). That difference reveals an
unequal economy of reception: the English poem arrives already labeled
as national testimony. Dhompa resists this burden through indirection.
Her poems do not reject the national struggle, but they refuse to let
“Tibet” erase women, skeptical children, ordinary disagreement, or the
instability of language.

These symbolic constraints are intensified by material ones. Tibetan
Anglophone poetry occupies a marginal position within both English-
language publishing and Tibetan literary studies. It may be considered
too specifically political or ethnographic for mainstream poetry, yet
insufficiently Tibetan by readers who equate Tibetan literature with the
Tibetan language. Galván-Álvarez notes its exclusion from both English
and Tibetan contemporary canons (“Sliced Tongues” 104). Independent
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publishing partially corrects that exclusion but brings practical difficulties.
TibetWrites has operated with limited staff and resources; distribution,
logistics, and marketing have remained persistent obstacles (Mulmi).
Connections with writers inside Tibet also face surveillance, censorship,
and geopolitical restrictions. The rise of the field is thus inseparable from
its precarity. Its books circulate because poets also work as editors,
translators, event organizers, booksellers, and archivists.

The Portable Nation and the Ethics of Nationalism
Anderson’s theory helps explain why poetry matters so much to a

dispossessed community. A nation is imagined not because it is false, but
because most of its members will never meet and must nevertheless
picture a shared communion (6). The Tibetan nation in exile lacks control
over its claimed territory and is dispersed across many states. Its communal
image must therefore be reproduced through schools, commemorations,
flags, religious practices, political institutions, stories, and print. Poetry
participates in this production at an intimate scale. It makes the geopolitical
nation felt through a roof, a registration certificate, a mother, a rented
room, or an inherited word. The nation becomes portable without
becoming immaterial.

Tsundue’s Kora offers the most explicit poetic construction of such
a nation. “My Tibetanness” compresses statelessness into the phrase
“Citizen to no nation” and then states the central paradox: “I am Tibetan.
/ But I am not from Tibet” (13). The poem does not treat identity as a
secure inheritance. Tibetanness is repeatedly challenged at checkpoints,
in offices, and through racial misrecognition in India. Yet the speaker’s
insistence converts denial into a form of national assertion. “Refugee”
performs a similar reversal. The letter R, apparently stamped onto the
child’s forehead as administrative stigma, is reread through Tibetan as
rangzen, freedom (14). The poem appropriates the state’s classificatory
mark and turns it into an anticolonial sign. In “When It Rains in
Dharamshala,” the speaker watches papers and memories float from an
“island-nation bed” (22-23). The room is physically tiny, but the
hyphenated image expands it into a polity. Nationhood survives as a
precarious archive on a wet bed.

This nationalism is affectively powerful because it joins humiliation
to resolve, but Tsundue also exposes its costs. Exile has lasted so long
that supposedly temporary houses acquire roots, children inherit refugee
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status, and a homeland never seen becomes the place where one hopes
to die. His nation is therefore organized by deferred arrival. The future
return gives coherence to the present, while every additional year makes
that return more psychologically and culturally complicated. “Exile House”
registers this cruel duration: the shelter was not built as a permanent
home, yet permanence has grown around it. Tsundue’s nationalism is
neither an uncomplicated nostalgia nor a completed political program. It
is a discipline of refusing the normality of exile.

Dhompa reimagines the nation less declaratively. In Rules of the
House, Tibet persists through household instruction, remembered speech,
food, ritual, stories, and generational misunderstanding. This domestic
scale is political because nationalist narratives often privilege public,
masculine sacrifice while treating women’s labor as cultural background.
“Second Lesson” ends with “This is an example of a good woman:”
followed by a large blank space (20-21). The absence visualizes the
ideal of female silence and, at the same time, makes that silence accusatory.
A nation that preserves itself by reproducing patriarchal discipline is not
ethically complete. Dhompa’s poems thus ask not only whether Tibet
will survive but what version of Tibet deserves to survive.

Her challenge also extends to the demand for cultural transparency.
In “To Understand How We Are,” young Tibetans “pretended we were
tourists in our own part of the city,” mimicking the gaze that exoticizes
them (69). The performance produces distance from both outsider
stereotypes and inherited self-images. The speakers discover belonging
not as pure origin but as a relation repeatedly staged and revised.
Dhompa’s reflections on homeland likewise resist the assumption that
physical return can simply restore a pre-exilic self (D’Rozario). Her later
historical study, The Politics of Sorrow, makes explicit a problem already
present in her poetry: national unity was necessary to oppose colonization
and build exile institutions, but it could also marginalize regional and
religious differences. The ethical nation must therefore be capable of
internal memory, including memories that complicate its preferred story.

Sonam represents a third mode of nationalism: connective and
infrastructural. His poems grieve displacement, but his editorial practice
turns private grief into a shared literary public. Muses in Exile, TibetWrites,
Blackneck Books, and his translations of poets inside Tibet produce
relations among writers separated by borders and languages. This work
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resembles Anderson’s print community, but it is built from below by a
stateless readership. Sonam has described writing as something that
“eases the pain of exile and dislocation” (Dickie). The statement is
personal, yet publishing converts the pressure valve into a communal
archive. His nationalism is not limited to declaring loyalty; it creates the
channels through which heterogeneous Tibetans can read one another.

Taken together, the poets present nationalism in three registers.
Tsundue’s is insurgent and declarative, Dhompa’s interrogative and
pluralizing, and Sonam’s connective and archival. All oppose
disappearance, but none simply reproduces a single ideology. Their most
persuasive national imagination is neither ethnic purity nor sentimental
unity. It is an ongoing obligation to preserve cultural and political claims
while making room for disagreement, hybridity, and unequal experiences
within the community.

Third Space: English, Bardo, and the Work of In-
Betweenness

Bhabha’s ‘Third Space’ names the enunciative site in which cultural
signs lose “primordial unity or fixity” and can be translated and read
anew (55). The concept is useful for Tibetan Anglophone poetry because
these writers do not stand cleanly between two complete cultures called
Tibet and the West. Their locations are multiple: refugee settlements in
India or Nepal, schools conducted in English, Tibetan-speaking families,
transnational activism, American universities, and a homeland known
through memory, media, travel, or prohibition. Hall’s claim that cultural
identity concerns “becoming” as well as “being” similarly shifts attention
from recovery of an unchanged essence to the positions produced by
history (225). Tibetan English is one such position. It is not failed Tibetan
or neutral global English; it is English marked by the social history of
Tibetan exile.

Tsundue makes this Third Space visible through hyphenation and
code-switching. The “Indian-Tibetan” of his documents is a bureaucratic
compromise, but his poems turn the hyphen into a scene of argument.
Losar may coincide with an Indian examination and an idli-sambar
breakfast; a Tibetan in Mumbai may speak Hindi, turn to Tibetan during
a vocabulary emergency, and still be treated as racially foreign. These
mixtures do not resolve the question of belonging. They demonstrate
that the speaker’s identity is produced through incompatible recognitions:
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culturally Indian in many habits, legally precarious in India, nationally
Tibetan, and territorially separated from Tibet. Third Space here is not a
cheerful multicultural zone. It is creative because it is pressured.

Dhompa’s poetic form most fully realizes the theory. Her associative
syntax, sudden pronoun shifts, gaps, micro-narratives, and deferred
meanings make linguistic uncertainty an analogue for diasporic identity.
The speakers are insiders who do not completely understand inherited
rituals and outsiders who cannot detach themselves from them. In
“Hibernation,” sacred signs, political prediction, rainmaking, shopping
lists, and family anxiety occupy the same field; no stable interpretive
authority resolves them. In “To Understand How We Are,” mimicry of
tourists gives Tibetan girls a temporary position from which to observe
their own social world. The Third Space is therefore both linguistic and
gendered: it permits criticism of tradition without requiring cultural
abandonment. The blank page after the “good woman” is not outside
Tibetan culture; it is an internal interruption that opens culture to another
future.

A Tibetan concept, bardo, sharpens this reading and prevents
Bhabha from becoming the only theoretical authority. In Buddhist usage,
bardo describes an interval or transitional state, most famously between
death and rebirth. Galván-Álvarez proposes exile itself as a historical
bardo: a period between the rupture of 1959 and an uncertain return,
but also a space in which inherited narratives can be reassessed (“Lessons”
61-62). Unlike a waiting room, this bardo produces new institutions,
languages, gender roles, and forms of self-understanding. Dhompa’s
poetry inhabits that incompletion. Its lack of resolution is not apolitical
indecision; it refuses premature closure around the meaning of
Tibetanness.

Sonam’s bilingual practice reveals a different Third Space. Tibetan
connects him with inherited poetic forms and a range of ordinary subjects;
English draws him toward the national wound and toward an international
and diasporic audience. Translation and publishing then move texts in
both directions. His position is not a synthesis in which the languages
become interchangeable. Their asymmetry remains meaningful. English
offers reach but carries representational pressure; Tibetan offers intimacy
but may have a smaller or politically restricted readership. Sonam’s work
occupies the institutional space between them, building a literary home
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that no single state supplies.
Third Space theory nevertheless has a limit. It can overvalue fluidity

and understate coercion. Tibetan poets did not freely choose statelessness
as a cosmopolitan lifestyle. Legal insecurity, loss of territory, racialization,
uneven access to Tibetan literacy, censorship, and limited publishing capital
structure their hybridity. Said’s description of exile as a “discontinuous
state of being” is a necessary counterweight to celebrations of cultural
mixture (177). The achievement of Tibetan Anglophone poetry lies not
in transcending the desire for homeland but in refusing the false choice
between national attachment and hybrid identity.

Three States of Mind in Exile
To compare the poets’ states of mind should not mean diagnosing

the authors. The relevant object is the consciousness performed by their
poems: characteristic relations among memory, time, place, voice, and
political desire. All three write from exile, but exile does not produce a
uniform psychology.

Tsundue’s poetic consciousness is marked by wounded defiance.
His short lines, repetitions, blunt declarations, and ordinary vocabulary
convert complex geopolitics into bodily pressure. The speaker is
inspected, named, laughed at, rained upon, and delayed. Anger
repeatedly borders on exhaustion, yet the poem refuses collapse. In
“When It Rains in Dharamshala,” the speaker insists, “I cannot cry like
my room” (23). The wet room externalizes grief so that the person can
move from lament toward action. Even nostalgia is future-oriented: Lhasa
is less a recovered childhood scene than a destination promised for the
next Losar, the next generation, or death. This produces an unstable
combination of impatience and endurance. Tsundue’s mind lives at a
checkpoint, always required to prove identity and always imagining
passage.

Dhompa’s poetic consciousness is more recursive and epistemically
unsettled. Where Tsundue asserts “I am,” Dhompa often disperses the
self among initials, family voices, reported speech, objects, and blank
space. Memory is not a secure record of Tibet but an inheritance
transmitted through fallible narrators and translated habits. The dominant
mood is ambivalence, though ambivalence here does not mean emotional
weakness. It is the capacity to remain attached while questioning the
forms of attachment. Dhompa’s speakers love elders whose lessons they
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resist; participate in rituals whose logic they cannot entirely accept; and
recognize the need for national solidarity while noticing those whom
solidarity silences. Her fragmentary state of mind is especially attentive
to gender. The private self cannot be sacrificed without remainder to the
public nation.

Sonam’s poetic consciousness is melancholic but outward-building.
Unlike Tsundue and Dhompa, who were born in exile, Sonam was born
in Tibet and left as a child. His loss therefore includes remembered place
and family separation, not only inherited national memory. “Banishment”
places the speaker in a “thirty-sixth rented room” with a bee and spider,
“Sharing our pool of loneliness” (71). The scale is deliberately small:
exile appears as repetition of rental, dampness, noncommunication, and
time that will not move. The poem ends with the fear that the absent
addressee may become deaf before the speaker’s silence reaches them.
This is not Tsundue’s public declaration or Dhompa’s polyphonic
indirection. It is an elegiac consciousness in which isolation threatens
language itself.

Yet Sonam does not remain enclosed in melancholy. His work as
editor and translator redirects loneliness toward solidarity. The rented
room is answered by the press; the solitary notebook becomes an
anthology; separation from Tibet produces efforts to connect writers
inside and outside it. His self-criticism is severe—he has dismissed much
of his early writing and described poetry as a pressure valve—but this
doubt coexists with durable cultural labor (Dickie). Sonam’s state of
mind therefore moves between grief and stewardship. He is less confident
than the nationalist slogan but more committed than despair.

The contrast can be summarized through temporality, space, and
voice. Tsundue’s governing time is the deferred future of return; his spaces
are borders, offices, prisons, and fragile refugee houses; his voice is
direct address and declaration. Dhompa’s time is the recursive present
in which inherited pasts are repeatedly reinterpreted; her spaces are
kitchens, lanes, ritual gatherings, and pages; her voice is elliptical and
multi-vocal. Sonam’s time is the duration of separation and the patient
construction of an archive; his spaces are rented rooms, memory, and
the small press; his voice moves from elegy to curation. What they share
is the perception of Tibet as a present absence. What separates them is
the formal response to that absence: mobilization, interrogation, or

Jugabrat 23



Creatcrit : Vol.13 no.-2

preservation.
These differences complicate any claim that Tibetan Anglophone

poetry simply expresses nostalgia. Nostalgia is present, but it does different
work. In Tsundue it fuels political refusal; in Dhompa it is tested against
memory’s unreliability and the exclusions of tradition; in Sonam it becomes
a connective ethic. Nor can the poets be reduced to optimism and
pessimism. Tsundue’s hope contains fatigue, Dhompa’s doubt contains
loyalty, and Sonam’s melancholy produces institutions. Their states of
mind are contrapuntal: each holds loss together with a distinct practice
of survival.

Conclusion
Tibetan Anglophone poetry rose when a generation educated in

exile began to claim English not merely as a diplomatic instrument but as
a Tibetan medium of self-representation. Its development from scattered
early experiments to the publications of 2002, Muses in Exile,
TibetWrites, and Blackneck Books demonstrates that a literature requires
institutions and readers as much as individual authors. The field remains
challenged by linguistic anxiety, Western exoticism, Chinese political
power, nationalist expectations, canonical marginality, censorship, and
small-press precarity. Those pressures are not external background. They
shape the poetry’s forms, audiences, and characteristic tensions.

The idea of nation that emerges is neither purely territorial nor safely
metaphorical. Tsundue makes Tibet portable through resistant naming;
Dhompa reconstructs it through domestic memory while exposing internal
exclusions; Sonam creates it as a network of writers, translations, and
readers. Their nationalism is strongest when it refuses erasure without
demanding sameness. Bhabha’s Third Space illuminates their
appropriation of English and their hybrid identities, while the Tibetan
bardo and Said’s account of discontinuity preserve the pain and political
asymmetry that theories of hybridity can obscure.

The “island-nation” is therefore an apt figure for the field itself. It is
bounded yet flooded, intimate yet geopolitical, fragile yet capable of
holding papers, memories, and future claims. Tibetan Anglophone poets
do not replace the lost or occupied homeland with language. They do
something more difficult: they keep the nation available for argument. In
their poems, Tibet survives not as a motionless sacred image but as a
community whose members can mourn, dissent, translate, and imagine
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themselves otherwise without ceasing to belong.
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Abstract : All gods are the limbs of one supreme soul. The
number of the Vedic gods varies to a considerable extent. In one-
hymn of Rgveda, the number of the Vedic gods is mentioned as three
thousand three hundred and thirty nine (3339). But according to
Sāyanāchārya, the famous commentator of the Vedas the number
of Gods is actually thirty three only and the number 3339 signifies
their divine grace or prowess of these thirty three Gods.

According to Yāska there are only three prominent gods; for
example, Agni is the principal God of the terrestrial region, Vāyu or
Indra is of the atmospheric region while Surya is the main god of
the celestial region. The other gods of these three regions are named
after the different activities and epithets of these three principal
gods. But in reality, these three gods are none but the limbs of one
supreme Param Brahma. Thus it is recorded in the Nirukta of Yāska-
“Devatāyā eka atmā bahudhā stuyate” (7/8) i.e. Gods have one
soul but praised differently.
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the Rgveda the number of Gods mentioned is 33 (thirty three). At places
this number has been equally divided into three, each division containing
eleven. Each group has its seat in each of the three worlds, the earth, the
air and the sky. In one- hymn, the number of the Vedic Gods is mentioned
as three thousand three hundred and thirty nine (3339). The hymn of the
ninth Sûkta of the third Mandala of the Rgveda runs thus :-
Trīni śatā trī sahasrānyagnim trimśacca devā nava cāsaparyan
Auksan ghrtairstrnanvarhirasmā ādidvotāram nāsādayasta 1

In the commentary of this stanza Sāyana writes that the number
of Gods is actually thirty three only and the number 3339 signifies their
divine grace or prowess of these thirty three Gods.

Yāska in his Nirukta while giving the etymological meaning of
the term ‘Deva’ writes- ‘Devo dānāt vā dipanāt vā dyotanād vā
bhavati’ 2 i.e. one who bestows , is called Devatā or one who revealing
oneself, reveals other is called Devatā. Reciting mantras for Gods or
praising or worshipping him, performing sacrifices, man’s desired goal is
achieved; that is why, he is the bestower of cherished object. It is the
meaning of the bestowal. He shines himself, self-luminous and illumines
others. The ruling spirit of the mantra is deity. The ruling spirit is self
manifested and by the light of the spirit all inanimate substances are
manifested. Therefore, in reality the supreme-self in the form of ever
cheerful is the real nature of the deities. The deities manifested in different
names and forms are the various revelations of the unmanifested invisible
supreme self. This truth is expressed in an often-quoted mantra (verse)
of the Rgveda-
“Ekam sat- viprā vahudhā vadanti agnim yamam
mātariśvānamāhuh”3

To what is one , the poets give many a name 
They call it Agni, Yama, Mātarisvan  
Or in another mantra of the Rgveda it is said that seers imagine one

entity in many forms- “ Ekam santam vahudhā kalpayanti “ 4.
We find the names of different Gods in the Veda. Yāska says, in

reality there are only three Gods- “Tisra devatā iti nairuktā " 5.
According to Yāska these three Gods are  i)  Agni  ii) Vāyu or Indra and
iii) Sûrya.

 “Agnih prthivīsthāno vāyurvendro vāntariksasthānah sûryo
dyusthānah” 6.
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 That is according to Yāska there are only three prominent gods;
for example, Agni is the principal God of the terrestrial region, Vāyu or
Indra is of the atmospheric region while Sûrya is the main God of the
celestial region. The other Gods of these three regions are named after
the different activities and epithets of these three principal Gods.
Compare-
“Tāsāmeva bhaktisāhacharchāt vahuni nāmadheyani bhavanti
karma prtakatvat..” 7

Vaiśvānara, Jātavedā, Naraśamsa, Susamiddha, Tanûnapāt etc. are
originated from the various activities and epithets of Agni. Likewise, the
name of the Gods like Mātariśvan, Rudra, Indra, Apām Napāt, Maruts
etc are originated from Vāyu and from Sûrya the Gods originated are
Āditya, Visnu, Mitra, Varuna, Pucan, Bhaga, Usā, Aśvins, Sāvitr etc.
That the writer of Nirukta has reduced all the Gods in to these three
Agni, Vāyu and Sûrya is not his fanciful view, since such discussion about
Gods is corroborated in one stanza of the Rgveda itself. Compare-
   “Sûrya no divaspātu vāto’ntarikcādagnirnah pārthivebhyah”  8

May the Sun protect us from the disturbance of heaven, Vāyu
save us from the portent of atmospheric region and Agni save us from
the calamity of terrestrial region, In this stanza of the Rgveda since only
three Gods are mentioned without mentioning all the Gods of the three
regions, their predominance is well ascertained. The three abodes of the
Gods earth, air and heaven are stated as three utterances viz. Bhuh,
Bhuva and Svah. As stated earlier, in the Vedic texts the number of Vedic
Gods is stated is 33 (thirty three). Among them eleven Gods are of earthly,
eleven of air and eleven of celestial region. But more than 33 Gods are
also recorded in the Vedic scriptures.

But in the later Pauranic age the number of Gods is increased up
to thirty-three cores.

Among the three prominent Gods, Agni is nearest to us- “
Agnirvai devānām avamah” 9 and Surya is farthest- “ Suryo devānām
paramah” 10 and the other Gods are included in to these two Gods.
From careful analysis it appears that all the three prominent Gods are the
manifestations of Supreme soul or Parama Brahman and all Gods are his
different forms. Yāska also opines- “Devatāyā eka atmā vahudhā
stuyate” 11. That is , Gods have one soul but praised differently.

However, terrestrial Gods are Agni, Brhaspati, Soma and
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Goddess Prthivi. Atmospheric Gods are Indra, Trita Aptya, Apām Napāt,
Matarisvan, Ahibudhnya, Aja ekapād, Rûdra, the Maruts, Vāyu-Vāta,
Parjanya and Āpa while the celestial Gods are Dyaus, Varuna, Mitra,
Sûrya, Savitr, Pucan, Vicnu, Vivasvat, Ādityas, Ucas and Aśvins.

The Gods as described in the Veda are nothing but the symbols
of natural phenomena. The ruling spirit of each one of the earthly
substance is God. The presiding deity of the earthly visibe fire is Agni.
The presiding deity of the visible Sun is Surya or Savitr or Āditya.
Likewise, Vāyu is the deification of the mundane wind. The natural symbol
of the Maruts is storm (typhoon). Rûdra is thunder; that is why, he is
fierce and  destructive. His frightful sound is thunder-clap. He is dreadful
and horrid. The external symbol of Apām Napāt is lighting.

The natural phenomenon of Parjanya is cloud (megha). Mitra,
Varuna, Savitr, Bhaga, Pucan, Aryama, Āditya, Visnu, Usas etc. are
only the names of the different positions of the Sun in the firmament. In
day time Āditya’s name is Surya. He also exists at night, but we do not
see. At that time Āditya is called Varuna. At the later part of the night
when the darknes of the sky dispels, but remains in the earth, then the
name of Āditya is Savitr and when the darkness of the earth also
disappears, then the name of Āditya is Aśvins. Before the rising of the
Sun when the horizon becomes reddish, then Āditya is called usas. Just
after the rising the disc of the Sun is named as Bhaga. There after the
name of the position of Āditya is Sûrya. At noon when Āditya shines at
the zenith of the firmament, he is then called Visnu. That is, the position
of Āditya at noon in the sky is Visnu. He is the farthest. At that time its
size is very small like dwarf (Vāmana). Though small in size it is scorching
in heat. Likewise, Visnu in his Vāmana incarnation though assuming dwarf
form externally, he is second to none .We quote here a verse of Visnu-
Sukta thus- “Idam Visnu bichakrame tredhā nidhane padam” 12

Yaska while commenting on this verse refers to the views of his
earlier authorities like Śākapāni, Ûrnanābha and others. Ûrnanābha
explains the three steps of the Sun in this manner- the first step at the
rising at Udayācala, the second step at noon when he shines in the zenith
of the sky while the third step at astācala-the imaginary mountain  behind
which the sun is supposed to set and thereafter again at udayācal in the
morning. In this manner, the sun traverses the entire earth with three
steps.
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Yāska is of the opinion that Agni is the root of all gods and in
support of his view he refers to the saying of the Brāhmanas as “ agnih
sarvā devatāh”13. Earthly fire (Agni) is manifested as Indra and lighting
in the air, and as Sun in heaven. All Gods of the different celestial region
are the revelations of Sun and all the Gods of the atmospheric region are
the diverse manifestations of Indra. Therefore, since Indra and Surya
are simply the different forms of Agni, all the Gods of the world are the
various revelations of Agni. The lustre of fire is revealed as lightning in
the air, and as Sun (Āditya) in heaven. To support his view Yāska quotes
the stanza of the Rgveda- “Tamu akrnvan tredhā bhuve” 14

In difference of three regions, terrestrial, atmospheric and celestial
that fire (Agni) is divided in to three forms.The similar opinion is also
expressed in the treatise called Brhaddevatā-

Ihāgnibhutasturcibhirloke stutibhiribhitah 
Jātavedā stuto madhye , stuto vaisvānaro divi  15

That is one who is praised as Agni in the earth, is praised as
Jātaveda in the air , and as Vaiśvānara in heaven by the seers and so on.
Thus, we are concluding here our discussion quoting the entire stanza of
the Rgveda-

Indram mitram varunam agnim āhur atho divyah sa suparno
garutmāna 
Ekam sat- viprā vahudhā vadanti agnim yamam
mātariśvānamāhuh  
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Abstract:  The term ‘Fauna’ indicates the animals of a particular
region, habitat, or geological period. The raising of animals is as
old as civilization itself. Men first practiced agriculture, which
included the raising of domestic animals. A lot of information is
available on keeping of animals in the Vedic and Purānic age. The
PurāGic society was well-equipped with animal husbandry. The four-
fold classification, viz. andaja (oviparous), udbhijja(germinating
ones), svedaja(those generated by warm vapours and sweat ) and
jarāyuja(viviparous) is frequently alludet to in the Purānas.1 Another
system of classification is probably implied in the grāmya and āranya
paśus. The grāmya (i.e. the domesticated) animals are : go, aja,
meca, aśva, aśvatarā and gardabha. The āranya (i.e. wild) beasts
are: svāpadas, dvi-khuras (i.e. having two hoofs), hasti, vānara,
pakcis and sari-srpas. The cow and the horse were the most
important of the domesticated animals.  The horse is said to have
born of the Creator’s feet. Aja is born of the Creator’s mouth. The
elephant was purely a wild animal and was not domesticated.
Irāvati’s son Airāvata, the vehicle of Indra, was the first king of
elephants.
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 Fauna plays a key role in keeping the balance of the
environment. The people in the ancient days realized the necessity
and importance of the cattle. Therefore, the Vedic and the Purānic
texts prayed that animals should be safe, protected and healthy.

Key Words:  Vedas, Purānas, Fauna, Vāyu Purāna, Matsya
Purāna

Introduction:  The Purānas are an unfailing source of information
which help us to reconstruct the history of Indian culture and civilization.
The word “Purāna” means “Purānam-ākhyānam” i.e., “old story”.
The etymology of the term Purāna is furnished by the Vāyu Purāna
itself: ‘Yasmāt purā hi anati idam purānam tena tat smrtam’ 2 i.e.
that which lives from very remote times. The Purānas go back undoubtedly
to a very distant past and have their roots in the Vedic literature; many a
legend, from Rgvedic hymns and from the Brāhmanas, reappear in the
Purānas.3 The knowledge of the Purānas helps us to understand the
Vedic mantras. “Purānam Vedasanmatam” – The Purānas are
composed in conformity with the Vedas. The Matsya Purāna states
that the great sage Vyāsa has condensed the sense of the Vedas in the
Purānas.4

 Of the eighteen Mahapurānas , the Vāyu or Vāyaviya Purāna is
primarily considered as a Śaiva Purāna. It has twenty-four thousand
ślokas and one hundred and twelve chapters. The Vāyu-Purāna gets its
name from the Wind-God who is said to be its promulgator. According
to M. Winternitz, this appears in same lists, under the name of Śaiva or
Śiva Purāna, a title which is given to the work because it is dedicated to
the worship of God Śiva.5

 The Matsya Purāna occupies an important place in the history of
Indian literature. It earns its title from the fish incarnation of Visnu. It
contains two hundred and ninety one chapters in total. This Purāna is
not all based totally on the life of Matsya, but it deals with various other
subjects. Matsya, himself is the speaker in some of the chapters.

The term ‘Fauna’ indicates the animals of a particular region, habitat,
or geological period. The raising of animals is as old as civilization itself.
Men first practiced agriculture, which included the raising of domestic
animals. A lot of information is available on keeping of animals in the
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Vedic and PurāGic age.
Objectives of the Study: This paper aims to analyze the

representation of animals in the Vāyu Purāna and Matsya Purāna and
to study the symbolic and religious significance of different animals as
depicted the in Purānas.

Methodology of the Study: This paper has been presented in the
following manners:

1. All the names of the books, both original and modern, mentioned
in the paper are printed in italic type.

2. Original Sanskrit Texts used as references have been shown in
Endnote at the end of the paper.

3. References of the works in the Endnotes are shown in the
abbreviated forms except in a few cases.

4. The original Sanskrit words and Sanskrit quotations are italicized
and presented in the transliterated form in English in the main body of the
paper.

Discussions:
     The tending of cattle of the Gurus(teacher) formed somewhat a

necessary part of ancient Indian education. The Aryans  at the time of
the Rgveda had domesticated the horse, sheep, cattle, goat, ass, dog
and buffalo; of these , cattle represented a principal unit and the general
expression for wealth 6.  The Vedic Āryans took great care in nourishing
the cattle. The people in the ancient days realized the necessity and
importance of the cattle. Therefore, the Vedic text prays that animals
should be safe and protected.7 In the Rgveda, Pūsan is said to be the
controller of cattle who plays the role of a herdsman.8 In the same text,
Pūsan is prayed for giving wide pastures.9 Indra, who nourishes and
guards the cows, feeding them with grass, is also praised as a good
herdsman.10

Like the Vedic society, the Purānic society was also well-equipped
with animal husbandry.  According to Garua Purāna, Agriculture and
tending of cattle were the functions of  Vaiśya.11 Brahmā, the great parent
of creation , gave to the Vaiśyas the occupation of commerce and
agriculture and the feeding of flocks and herds , for their means of
livelihood.12 But in danger, a Brāhmana may also pursue agriculture and
cattle-rearing.13 The four-fold classification, viz. andaja (oviparous),
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udbhijja(germinating ones), svedaja(those generated by warm vapours
and sweat ) and jarāyuja(viviparous) is frequently allude to in the
Purāna.14 Another system of classification is probably implied in the
grāmya and āranya  paśus. The grāmya (i.e. the domesticated) animals
are : go, aja, meca, aśva, aśvatarā and gardabha. The āranya (i.e.
wild) beasts are: svāpadas, dvi-khuras (i.e. having two hoofs), hasti,
vānara, pakcis and sari-srpas.15

The cow and the horse were the most important of the domesticated
animals. The Cow, which symbolizes the gāyatri mantra 16, had its birth
from the belly of the Creator.17 The importance of cow gifting was
associated with various religious and social functions. The word
Ratnadhenu in the Purāna indicates the gift of a cow with precious
gems set in every part of its body, takes one to the world of Visnu and
makes him attain the place of Śambhu with his sons, grandsons, etc .18

Pañcadaśi  indicates the fifteenth day of the Āśvina month for making
gift of a cow. One who gives away the Nāradiya Purāna in charity ,on
the full-moon day of Āśvina, along with a cow, attains bliss , and is
liberated from the cycles of birth. 19 In the Māheśvaram vratam( Śiva
Caturdaśi), which begins on the 13th day of the bright half of Margaśirsa
in honour of Śankara, a gold cow and calf is to be offered as present to
a śrotriya; ladies who perform this with permission from husband go to
the world of Pinākini.20The word Paya in the Purāna referred to cow’s
milk for śrāddha.21 Again it is said that the cow’s milk mixed with honey
and rice cooked in cow’s milk, clarified butter made of cow’s milk offered
even in small quantity, satisfies Pitrs , the Pūrvadevatās , to the maximum
possible extant.22  Yaksi, one of the ten pithas for images with three
mekhalās; the Vedi of prosperity, gives one plenty of cows.23The bull
figures in the Purāna mostly as a vehicle of Śiva 24 who is also mentioned
as vrsabha-dhvaja(i.e. having the Bull standard).25The Matsya Purāna
also points out that Pināki ( Pinākpāni) ,one of the eleven Rudras , has
the bull as the riding animal.26

           The horse is said to have born of the Creator’s feet.27 The
Aśvini-naksatra is said to be favourable to the acquisition of horses.28

Noted references to stables for horses and to horse-riding are found in
the Purānas. The horses produced in the Aratta region of Gāndhāra
country were known as the best of the horses.29 References of Yavanas,
a northern kingdom west of Bhāratavarsa noted for horses, are found
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in the Purānas.30 God Brhaspati had a golden chariot drawn by 8 white
horses.31 Again Darada is a northern kingdom noted for horses.32In the
Matsya Purāna, the science of horses was known as Aśvasiksā 33and
the superintendent of horses was known as Aśvādhyaksa.34It is pointed
out there that a king’s Commander-in-chief should be expert in managing
horses and elephants.

          Aja is born of the Creator’s mouth,35 which is considered as
a useful animal in yajñas(as a victim) 36 along with cows , mahicas , aśvas
, hastins , and birds.

          The Vāyu Purāna shows elephants as objects of gifts to
Brāhmins in Śrāddha 37and mentions it as a Yajñiya animal. The elephant
was purely a wild animal and was not domesticated. Irāvati’s son
Airāvata, the vehicle of Indra, was the first king of elephants.38 Making
of gifts under the shadow of an elephant was considered to be
meritorious.39 Tanika , a son of Haryanga; had the white elephant for
his Vāhana.40  We find the references of elephants named Kumuda ,
Aňjana , Vāmana and Airāvata in the Matsya Purāna, who were
snatched away from Indra by Tripurāsura.41 The science of elephants
was known as Hastisiksā42 and the superintendent of elephants was
known as Gajādhyaksa43 in the Matsya Purāna. The mahout of the
state elephant was known as Gajārohi.44 It is suggested there in the
Matsya Purāna that one who knows the art of training elephants and is
aware of the races of wild beasts, and is accustomed to bear hardships
should be made the superintendent of royal elephants.45 Rājaputra or
Buddha, who was son of  Tārā, was the originator of science of elephant
biology according to Matsya Purāna.46The treatments of the elephants
has been exhaustively explained there in the Rājaputriiya, a work on
elephant biology by Rājaputra.47

         Again, we find in the Purānas, Mahisa i.e. buffalo as the riding
animal of  Yama ,as also of Varāhi.48 Camel was used for chariot. Mahica,
an Asura residing in Rasātalam had a chariot drawn by camels.49

Reference to  khara i.e. donkey 50 is also found. The lion is often
mentioned in the Purānas in the similies for expressing strength51 and
well-developed shoulders.52 It is the consecrated lord of beasts.53 The
Matsya Purāna  mentions that, when a monarch builds a beautiful house
for himself, he should have his residence full of the various things obtained
from elephants, cows, donkeys, camels, horses, buffaloes and deer etc.
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A king should carefully conserve such things in his fort.54 Among the
seven highly esteemed gems (saptaratnāni) of all the paramount
sovereigns, horses, elephants and chariots were also included.55Again,
the horse and the elephant cubs or camel cubs were considered jewels
among the seven jewels full of life.56

         Various references of serpents such as Mahāśankha, a chief
Nāga of Pātāla, a thousand hooded snake,57 Mahānila 58,
Mahākarna59 , Mahāpadma60,  Dadhimukha,61 the kādraveya Nāgas
, Mahābhogapati62, a great snake which is Lord’s bed on the dark
waters, Bahula63, a thousand-hooded snake, Puspadamstra64, a
thousand-hooded snake, Taksaka65, the serpent chief, are found in the
Purānas.

         Bhrngarāja66 and Bherun
a67, Sārasa68, Rajjupāla 69,Pārāvata 70i.e. pigeons born of

Grdhri, are the names of birds found in the Purānas. References of
Mayura are also found. 71  It was a vehicle of Kārtikeya.

Conclusion:
         Thus, ancient Indian literature in the form of the holy Vedas

and Purānas is flooded with a lot of information on fauna. Animal husbandry
was the occupation of most of the people since pre-Vedic time. That’s
why fauna has been considered as the backbone of Indian economy.
Fauna plays a key role in keeping the balance of the environment. The
people in the ancient days realized the necessity and importance of the
cattle. Therefore, the Vedic texts pray that animals should be safe,
protected and healthy.72  The cow was the symbol of wealth and prosperity
in the life of  Vedic people. According to Atharvaveda all deities reside
in a cow. It is omnipresent.73 Rgveda says that Cow is a great source of
wealth and has positive impact on environment.7474
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    ityevametaih sakalairûpetam/ dravyaisca sarvaih svapuram

suraksitam/
 râjâ vaset tatra grham susubhram/ gunânvitam

laksanasamprayuktam//  MP., 218.36-38
55 cakram ratho manirbhâryâ nidhirasvâ gajâstathâ/
    saptâtisayaratnâni sarvesâm cakravartinâm// VâP., 57.68
56 bhâryâ purohitascaiva senânî rathakrcca yah/
    mantryasvah kalabhascaiva prâninah sanprakîrtitâh//  Ibid., 57.70
57 MP., 6.40
58 MP., 6.39; VâP., 69.71
59 VâP., 69.71
60 MP., 6.40; VâP., 69.70
61 VâP., 69.72
62 Ibid., 24.11
63 MP., 6.41
64 Ibid.,  6.40
65 Ibid.,  6.39; 8.7 ; VâP., 39.54;50.23; 54.91;69.69
66 VâP., 36.2
67 MP., 6.36
68 Ibid.,  6.36
69 Ibid.,  6.36
70 Ibid.,  6.32
71 MP., 160.21; VâP., 36.2;54.19-21;72.46
72 YV., 19.20; 3.37; AV., 11.2.24
73 etad vai visvarûpam sarvarupam gorûpam/ AV., 9-7-25
74RV.,6-28-5
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Abstract: Sanskrit is among the world’s oldest and most
systematically structured languages, forming part of India’s
intellectual, philosophical, and cultural heritage. Despite its
significance, Sanskrit gradually receded from everyday use owing
to socio-political change and shifting educational priorities. Digital
technology and social media have opened new possibilities for
revitalizing such classical languages. This conceptual study examines
social media’s role in Sanskrit’s resurgence, analyzing its contribution
to learning, promotion, community building, and textual
preservation, drawing on literature from digital humanities, language
revitalization, computer-mediated communication, and computational
linguistics. Platforms such as YouTube, Facebook, Instagram, X,
Telegram, WhatsApp, podcasts, and mobile applications have
reshaped Sanskrit education, promoted spoken Sanskrit, built
translocal learning communities, and accelerated text digitization.
Sanskrit’s digital revival is compared with Hebrew and Latin, and
the paper maps the scholarly infrastructure, including neural NLP
toolkits and annotated corpora, underpinning digital Sanskrit.
Persistent challenges include content authenticity, shallow
engagement, the digital divide, and uneven infrastructure. An
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integrative framework combining scholarly validation, technological
innovation, digital archiving, and participatory community-building
is proposed for sustainable revitalization, with stakeholder-specific
policy recommendations for universities, government agencies,
technology platforms, and content creators. The study contributes
to debates on digital language preservation and illustrates how
modern communication technologies can connect ancient knowledge
systems with the present.

Keywords: Social Media, Digital Humanities, Computational
Linguistics, Cultural Heritage.

1. Introduction

“Sanskrit is not merely a language; it is a repository of
civilization, philosophy, science, and cultural memory.”

The Sanskrit language occupies a special place in the classical
languages of the world, due to its large corpus of literature and its early
influence in the South Asian civilization, with which it is linked because of
the Vedas, epics and treatises on philosophy, medicine and languages.
PâGini’s grammar (fl. Organised in virtually 4000 rules, the Sanskrit
phonology, morphology and syntax) are rigourously arranged like the
modern generative linguistics and NLP (Joshi, 2009) as cited in (Sharma
& Joshi, 2024; Reddy, 2010).

As important as it is, Sanskrit was increasingly sidelined from
everyday usage under the colonial policy of the education system,
vernacularization and modernisation and was cited by the UNESCO as
a language in danger of extinction. New interest has come from
organisations for revival of spoken Sanskrit, university departments around
the world, and a recent online community of learners, and its grammar is
formally describable, making Sanskrit attractive to computational
linguistics. These two currents, popular revival and scholarly digitization,
have grown up more or less separately, and the two will be explored
together in this paper.

The current conceptual, integrative review explores the relevance
of social media in the process of reviving Sanskrit and potential
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applications for language preservation and digital heritage management.
The objectives are presented in Section 2, the literature is summarized in
Section 3, conceptual and empirical contributions are presented in
Sections 4–9, policy, future research and conclusions are presented in
Sections 10–12.

2. Objectives of the Study
The study is focused on social media’s role in the promotion of

Sanskrit, on opportunities and challenges of social media in education
and Sanskrit revival, on influence of online communities, on digital/NLP
infrastructure supporting content, on comparative revival situations and
on a sustainable framework for promoting Sanskrit through social media.

2.1 Methodology
This study adopts a conceptual and integrative study method, not a

survey approach with empirical research. In the process, source materials
selected purposefully from the fields of peer-reviewed literature (in the
domains of sociolinguistics, computer-mediated communication,
computational linguistics, and digital humanities), as well as documented
accounts of Sanskrit revival organizations and digital infrastructure
projects, were used. The literature was chosen based on the relevance
to language revitalization theory, social media and language learning,
Sanskrit specific digital initiatives and comparative classical-language
revival.

3. Literature Review
3.1 Language Revitalization and Digital Media.
Fishman’s (1991) model focuses on intergenerational transmission

and institutional support and Crystal (2000) provides an estimate of about
half of the languages in the world as endangered. In the case of Welsh on
Facebook, Cunliffe et al. (2013) demonstrate that platform affordances
and offline practices interact in the maintenance of digital-language. Unlike
most such situations, Sanskrit is not a first language for centuries, like
Latin, but rather an endangered vernacular, and the community of learners
is not geographically limited as in the other situations, but rather, world-
wide, which requires adaptation of Fishman’s model, which focussed on
the transmission and acquisition of a first language, to a self-selected,
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adult, online transmission adventure.

3.2 Social Media and Language Learning
While online enthusiasm does not ensure effective teaching of

Sanskrit, Manca and Ranieri (2016) report on formal teaching integration
of social media to be limited by institutional barriers. However, the
typology of familiar, reconfigured and emergent communicative practice
developed by Herring (2013) explains why these are sometimes
compared, as traditional recitations, short form challenges and meme
learning are all the same.

3.3 Sanskrit and Digital Transformation
The current revival is inspired by Pollock’s (2006) account of

Sanskrit’s premodern circulation networks, as well as the use of PâGini’s
Acmâdhyâyî as a source for NLP and machine translation (Reddy, 2010;
Huet et al., 2009; Sharma & Joshi, 2024), which includes Digital Corpus
of Sanskrit (Goyal & Huet, 2016) and segmentation benchmarks on
sandhi (Krishna et al., 2017). Many applications come after this, such as
public NLP toolkits like SanskritShala (Sandhan et al., 2023), which
serve as a foundation for other applications in the Indian context, like
dictionaries, quiz generators, and chatbot tutors, often without being
noticed by the users. They are accompanied by organized non-academic
work such as immersion programs (Hanneder, 2002), but scholars warn
that immersion programs can be part of cultural-nationalist projects
(Hanneder, 2002).

3.4 Comparative Perspectives on Classical Language Revival
Unlike Sanskrit, modern Hebrew is the only fully successful liturgical-

to-vernacular revival, and is said to owe its success to centrally organized
institutions and national ideology (Lemus 2012). Latin comes closer,
supported by university and church institutions and by a group of non-
state civil-society initiated online community (Figure 1).

Figure 1. Comparative revival trajectories for Hebrew,
Sanskrit, and Latin, illustrating differences in institutional
backing, current speaker status, and digital presence.
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Source: Author’s illustration

Table 1 compares the three cases, indicating that Sanskrit’s revival
is structurally closer to Latin’s fragmented, civil-society model than to
Hebrew’s centralized one, favoring scholarly coordination over full
vernacular revival as a goal (Section 9).
Table 1. Comparative Overview of Classical Language Revival
Efforts
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Note. Compiled by the author from Lemus (2012), Hanneder
(2002), and documented accounts of Vatican and university Latin
programs.

4. Conceptual Framework
The conceptual model (Figure 2) holds that digital technology enables

social media platforms supporting three overlapping functions (education,
community-building, and preservation) that converge into greater learning,
Sanskrit revival, and cultural sustainability. The model is cyclical rather
than linear, and the three functions are non-additive: content without
community is consumed once, community without content has little to
sustain it, and preservation without both risks producing unused digitized
material (Sections 6–9).

Figure 2. Social Media–Driven Sanskrit Revival Framework.
Digital technology enables social media platforms, which support
education, community-building, and preservation; these converge
into increased learning and engagement, driving Sanskrit revival
and cultural sustainability.

Source: Author’s illustration
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5. Sanskrit in the Digital Age
Digital technology has removed many barriers to Sanskrit learning

through video lectures, spoken-Sanskrit courses, structured grammar
lessons, podcasts, forums, mobile applications, and digital dictionaries,
though access remains uneven (Section 8). Three resource categories
are worth distinguishing: academic infrastructure such as corpora and
NLP tools (Section 6.6); formal pedagogical platforms; and social-media-
native content optimized for reach rather than systematic instruction, which
are Table 2 maps platform types to their typical pedagogical functions.

Table 2. Platform Types and Their Primary Pedagogical
Functions in Digital Sanskrit Promotion

Note. Compiled by the author from the literature reviewed in
Sections 3 and 6; platform examples are illustrative rather than
exhaustive.
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6. Social Media’s contribution to the revival of Sanskrit.
6.1 Educational Content Creation
Social media has made Sanskrit education accessible to everyone,

even those who have no access to the internet – there are educational
tips on YouTube, podcasts, even text-based posts (for those who can
read) and the Educational Explainer posts, which explain culture, and
therefore are not pedagogically uniform.

6.2 Building Online Learning Communities
The inter-territorial dialogue facilitates peer correction within and

beyond a single course, in keeping with Fishman’s (1991) call for
community reinforcement. Telegram and WhatsApp groups normally
provide formal courses, in line with the study of Cunliffe et al. (2013)
that offline relationships influence online language communities.

6.3 Promotion of Spoken Sanskrit
Conversational videos, challenges, and real-time classes have

broadened the scope of spoken-Sanskrit learning from samskrita-bharati-
style in-person immersion to speaking Sanskrit, but this medium is a
more likely vehicle for moving toward a structured approach to learning
Sanskrit than it is a path to fluency for its own sake.

6.4 Digital Preservation of Literature
Yet, there is a lack of interactivity between social media platforms

and such corpus projects as the Sanskrit Library (Goyal & Huet, 2016)
and GRETIL, where corpora are searched for but not bidirectional, so
that they are not cited but also do not cite back to the corpora (Sections
6.6, 9).

6.5 Youth Engagement Through Multimedia
Sanskrit is made more accessible to younger students via short

videos, podcasts, and quizzes, which exemplify the “reconfiguration” of
older practices described by Herring (2013); however, there is limited
evidence of retention across the years.

6.6 Digital Infrastructure and Natural Language Processing
Tools
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The pipeline in Fig 3: manuscript source to consumer applications
is supported by Sanskrit Heritage segmenter, segmentation benchmarks
(Goyal & Huet, 2016; Krishna et al., 2017) and SanskritShala toolkits
(Sandhan et al., 2023). Upstream corpus work limits downstream quality,
and adding NLP tooling to consumer applications is a tangible tool to
enhance results (Section 9).

Figure 3. Sanskrit digitization and natural language
processing pipeline, from manuscript source to social media and
pedagogical applications.

Source: Author’s illustration

6.7 Platform-Specific Dynamics
Different platforms serve different stages of the learner journey;

Table 3 summarizes platform-specific strengths and limitations, adapted
from Herring (2013) and Manca and Ranieri (2016).
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Table 3. Platform-Specific Strengths and Limitations for
Sanskrit Learning

Note. Compiled by the author, synthesizing platform affordance
research (Herring, 2013; Manca & Ranieri, 2016) with the Sanskrit-
specific literature reviewed in Section 3.

7. Impact of Social Media on Sanskrit Revival
Table 4 synthesizes observed impacts of social media on Sanskrit

revival across education, accessibility, awareness, community-building,
research, infrastructure, pedagogy, and public perception, indicating
growth in self-directed learning, translocal communities, and a gradual
shift in Sanskrit’s public perception toward a living language.
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Table 4. Major Impacts of Social Media on Sanskrit Revival

Note. Compiled by the author from the literature reviewed in Sections
3 and 6.

8. Challenges in Promoting Sanskrit Through Social Media

Note. Compiled by the author from the literature reviewed in Sections 3 and 6.
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8.1 The Digital Divide in Practice
Traditional knowledge-holders (rural pandits, temple teachers, older
scholars) may lack smartphone literacy or platform familiarity, risking a
revival that marginalizes those whose participation would lend it the
greatest authenticity. Much digital Sanskrit content is also produced in
English, leaving regional-language explanation underrepresented relative
to demand (Table 6).

Discussion
Short-form content builds awareness but rarely develops grammatical
depth, and unvetted content raises rigor concerns (Manca & Ranieri,
2016); the political dimensions of some revival programs (Hanneder,
2002) further require scholars to distinguish linguistic, cultural, and
ideological motives. The features that best raise awareness (brevity,
algorithmic amplification, low production barriers) are least suited to
building grammatical depth, arguing for progression toward scholar-
backed instruction (Section 9).

9. Strategic Framework for Sustainable Sanskrit Promotion
Figure 4 presents a model moving from scholarly validation of content
through high-quality digital production, interactive learning platforms,
community involvement, and digital archiving toward sustainable revival.

Figure 4. Sustainable Sanskrit Promotion Model, from scholarly
validation through digital archiving to long-term revival.
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Strategic Pillars
 Scholar-verified educational content.
 Active scholar–creator collaboration.
 Multilingual resources for non-Sanskrit-speaking audiences.
 Structured, interactive online courses over isolated short-form

content.
 AI- and NLP-enabled learning applications.
 Sustained digital archiving and manuscript digitization.
 Pedagogically informed youth-oriented multimedia.
 Moderated online communities with peer accountability.
AI/NLP-enabled applications are largely an interface-design

challenge, since underlying models already exist (Sandhan et al., 2023;
Reddy, 2010), and formal scholar–creator partnerships would supply
accuracy checks currently lacking in volunteer-driven content.

10. Policy Implications
Policy implications include integrating digital Sanskrit modules into

university curricula; government support for citable manuscript digitization;
scholarly research-based social media campaigns; continued AI/NLP
tool development; and public–private partnerships linking universities,
technology companies, and heritage institutions. Table 6 disaggregates
these by stakeholder group.

Source: Author’s illustration
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Table 6. Policy Recommendations by Stakeholder Group

Note. Compiled by the author from the analysis in Sections 6–
9; SPPEL refers to India’s Scheme for Protection and Preservation
of Endangered Languages.

11. Future Research Directions
Future research priorities include empirical surveys of the use of

social media by Sanskrit learners, comparisons of engagement across
platforms, comparison of learning outcomes between AI-managed and
traditional learning, extending the comparison in Section 3.4 to Ancient
Greek and Biblical Hebrew, and models related to engagement and
measurable outcome, as well as field-based research on the digital divide
(Section 8.1). A mixed methods design that incorporates platform
analytics and qualitative interviews would be helpful to differentiate
awareness building from actual learning.

11.1 Limitations of This Study
The limitations of this conceptual approach include the inference of
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reach and engagement from broader literature on computer-mediated
communication and the reduction of complex histories of centuries and
more into the scope of Section 3.4’s discussion, and the use of English-
language, academic publications, which overlook Sanskrit revival literature
in other Indian languages. The framework proposed here needs to be
validated or modified in future empirical research.

12. Conclusion
Language preservation and revitalization has been affected by the

digital revolution. With the use of social media and digital technology,
Sanskrit is being reimagined as a living cultural and intellectual resource,
not one primarily associated with traditional scholarship and religious
practice, whose use has spread, communities of one another have been
created, and literature preserved.

The revival of Sanskrit should be compared with that of Latin in
Section 3.4, where the revival was distributed with a civil-society
approach; it is more likely to succeed through the depth and reach of the
scholarly infrastructure it builds than by the number of speakers, exactly
where it is needed—namely the infrastructure (Section 6.6) and the
strategic plan (Section 9).

While content quality, technological access, and learner engagement
are still issues, the opportunities of digital platforms seem to be greater
when content is scholarly grounded and pedagogically structured. With
these investments of scholarship and pedagogical effort, and in using
existing computational and archival resources more purposefully with
today’s widest audiences, social media can contribute to sustaining
Sanskrit as a living global intellectual heritage, as UNESCO’s work on
endangered languages makes clear (Moseley, 2010).
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Abstract: Education is a vital force shaping individuals and
society, where effective study habits serve as a gateway to academic
success. These habits, defined as systematic learning routines
involving discipline and time management, are essential for
personality development and national progress. However,
environmental influences and modern distractions can often weaken
these practices. This research explores the relationship between study
habits and the school environment among High School students in
Tezpur Town, Assam. It highlights the importance of supportive
learning conditions and teacher guidance in promoting academic
growth and reducing dropout rates. The investigation is guided by
objectives to analyse and compare the distribution of study habits
and school environment scores between boys and girls. It further
examines the correlation between these two critical variables. To
facilitate this, the study tests null hypotheses suggesting no
significant gender-based differences or correlations exist.

Methodologically, the study employs a Descriptive Survey
Research design to document existing educational conditions. The
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research is delimited to 80 students (40 boys and 40 girls) in Classes
IX and X studying under the SEBA Board. Using stratified random
sampling, the sample was drawn from four institutions: Tezpur
Academy HS School, Collegiate HS School, Bengali Boys HS School,
and Sonitpur Vidyapith HS. Data collection was achieved through
two standardized tools: the Study Habit Inventory (SHI) and the
School Environment Inventory (SEI).

Descriptive statistics like mean, median, and standard deviation
were calculated to study score distributions. For inferential analysis,
‘t’ tests were used to determine the significance of differences
between means, and Pearson’s Coefficient of Correlation was applied
to analyze the relationship between variables. This systematic
framework provides a clear path for understanding how a student’s
environment shapes their academic journey.

Key Words: Study Habits, High School Students, Relstion of
School Environment, Teachers’ Guidance, Descriptive survey.

INTRODUCTION:  Education is a vital force that shapes
individuals and society, extending beyond formal classrooms into everyday
life. It plays a key role in developing knowledge, values, and identity,
ultimately contributing to personal growth and national progress. Among
the many factors influencing academic success, study habits are especially
important. In today’s world, students often face distractions such as the
internet, media, social media and environmental influences, which can
weaken effective study practices. Good study habits involve discipline,
time management, concentration, and consistent effort, helping learners
understand, retain, and apply knowledge efficiently. These habits are
closely linked to academic achievement, confidence, and overall
personality development. A supportive environment, including guidance
from teachers and encouragement from family, further strengthens these
habits. Conversely, poor study habits may lead to failure and emotional
challenges. Therefore, cultivating positive study habits is essential for
achieving educational success and becoming a responsible and productive
member of society.
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CONCEPT OF STUDY HABITS: Study habits can be
understood as a planned and systematic way of learning that helps in
mastering academic subjects. Every learner has a unique style of studying;
some follow regularity, punctuality, and proper planning, while others
study only before examinations. Good study habits involve consistent,
organized, and concentrated efforts toward learning. Students who follow
a timetable, maintain regularity, and work hard to overcome difficulties
are more likely to perform better than others of equal intelligence. Thus,
study habits serve as an effective vehicle for learning and play an important
role in academic success. According to Good’s Dictionary of Education
(1959), study habits represent the tendency of a pupil to study when
given the opportunity, as well as the learner’s method of studying, whether
systematic or unsystematic, efficient or inefficient.

Biswas and Aggarwal (1971) describe study habits as methods of
study, emphasizing that no single method can be considered best for all
learners, as it may vary depending on the subject. They further state that
it is not enough for a student to know how to study; consistent practice
is necessary to prevent falling back into ineffective habits

According to Hussain (2000), study habits refer to the
predispositions that students develop towards private study over a period
of time. He further emphasizes that study habits serve as a gateway to
successful academic achievement. Study habits can be defined as the
sum total of all habits, purposeful efforts, and organized practices that an
individual adopts for learning. It is essential for students to develop specific
study habits and skills, as well-formed habits provide their own source
of motivation.

Bashir and Mattoo (2012) define study habits as well-planned
and deliberate patterns of study that develop consistency in students for
understanding academic subjects and succeeding in examinations.

According to the Encyclopaedia of Education (1971), study
habits are methods of study, and teachers play an important role in
presenting effective techniques based on experience and experimentation,
enabling students to select suitable methods. Crede and Kuncel (2008)
define study habits as study routines, including frequency of study sessions,
reviewing material, self-testing, rehearsal, and studying in a conducive
environment.

In general, study habits denote the extent to which a student regularly
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engages in organized and purposeful study activities, which significantly
influence academic performance and learning outcomes.

SIGNIFICANCE OF THE STUDY: The present study highlights
the importance of study habits and the role of the school environment in
shaping students’ academic performance and overall development. Poor
study habits and an unfavourable environment often lead to academic
failure, low confidence, and increased dropout rates among students.
Therefore, it is essential to understand and promote effective study habits
through proper guidance, encouragement, and supportive learning
conditions.

The study is significant for the following reasons:
· Helps in identifying how the school environment influences

students’ study habits
· Highlights the relationship between effective study habits and

academic achievement
· Explains how poor study habits can lead to failure, low

confidence, and emotional problems
· Emphasizes the importance of discipline, time management, and

regular study routines
· Shows the role of teachers in providing guidance, motivation,

and support
· Helps in reducing dropout rates by improving students’ study

practices
· Contributes to the overall personality development and academic

growth of student

STATEMENT OF THE PROBLEM
“SCHOOL ENVIRONMENT AS A DETERMINANT OF

STUDY HABITS AMONG HIGH SCHOOL STUDENTS”

 OBJECTIVES OF THE STUDY: The present study is based
on following objectives:

1. To study and compare the study habits of high school boys and
girls.

2. To study and compare the school environment of high school
boys and girls.

3. To examine the relationship between study habits and school
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environment of high school students.
HYPOTHESES
The present study is based on the following hypotheses:
1. There is no significant difference in study habits between high

school boys and girls.
2. There is no significant difference in school environment between

high school boys and girls.
3. There is no significant relationship between study habits and

school environment of high school students.

DELIMITATIONS OF THE STUDY
The study is delimited as follows:
1. The study is confined to high school students of Tezpur, Assam.
2. It is limited to high school students studying under the SEBA

Board.
3. The sample size of the study is restricted to 80 students.
4. The sample consists of both boys and girls.

METHODOLOGY OF THE PRESENT STUDY: The study,
titled “SCHOOL ENVIRONMENT AS A DETERMINANT OF
STUDY HABITS AMONG HIGH SCHOOL STUDENTS” utilizes a
Descriptive Survey Research design. This method was chosen to
describe existing educational conditions and “what exists at present”
regarding the subject matter.

Population and Sampling
· Target Population: The research focuses on Class XI - X

students in the Tezpur Town of Assam studying under the SEBA board.
· Sampling Method: A stratified random sampling technique

was employed to ensure representation based on gender and academic
stream.

· Sample Size: The study involved 80 students (40 boys and 40
girls). These participants were drawn from four schools: Tezpur Academy
HS School, Collegiate HS, Bengali Boys HS School and Sonitpur
Vidyapith HS.

The following table: 1 shows the name of the school, type of the
school and number of students:
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Table 1
Distribution of the Sample

Data Collection Tools: To gather the necessary data for testing
hypotheses, the investigator used two specific standardized instruments:

1. Study Habit Inventory (SHI): Developed by Dr. M.
Mukhopadhyay and Dr. D.N. Sansanwal.

2. School Environment Inventory (SEI): Developed by Dr. K.S.
Mishra.

This structured methodology provides a systematic framework for
analysing the relationship between a student’s school environment and
their study habits.

Analysis and Interpretation of Data: This chapter, titled
“Analysis and Interpretation of Data,” outlines the process of drawing
meaningful inferences from collected facts.

Core Principles of Analysis
 Transforming Raw Data: Raw data is viewed as a “heap of

facts” without inherent meaning until it is statistically processed.
 Systematic Processing: Analysis involves studying tabulated

material to determine inherent factors, breaking down complex data into
simpler parts, and rearranging them for interpretation.
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 The “Heart” of Research: Interpretation is described as the
most important step and the “heart” of the research report, providing
direction and context to the bare facts.

 Standardization: Facts must be interpreted in light of accepted
standards and assumptions, requiring a critical examination of the data’s
limitations.

Statistical Techniques Used: To avoid “unnecessary labour” and
ensure accuracy, the study employed specific statistical tools:

 Mean and Standard Deviation (S.D.): Used for fundamental
data analysis.

 Coefficient of Correlation: Employed to identify and analyse
relationships between different variables.

 ‘t’ test: Used to determine the significance of differences between
the means of various student groups.

STATISTICAL TECHNIQUE: In order to study the
distribution of study habits scores of high school students, descriptive
statistics like mean, median, mode, S.D., Q.D., skewness and kurtosis
was calculated.

Keeping in view the objectives of the study, coefficient of correlation
and’t’ test were used for the analysis of the data. Pearson’s Coefficient
of correlation was computed to analyse the relationships. Mean, Standard
Deviation and ‘t’ test were used to find the significance of difference
between the means. Mean, Median, Mode, Standard deviation, t-test
will be employed for inferential purpose to analyse the data. To have a
pictorial view of scores of different variables, graphics statistics will be
used.

ANALYSIS AND INTERPRETATION: The interpretations
of the result based on the collected data per the given objectives
are given below:

Objective No. 1: To compare the study habits of high school boys’
and girls’ in relation to environment. Comparison of study habits among
high school boys’ and girls’ students:

To test the significance of comparison between the mean scores of
study habits scores among boys and girls secondary school students,
their mean, standard deviations and ‘t’ value were calculated.
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Table 1.1
Comparison of study habits scores between boys and girls of

high school students:

Interpretation: It is evident from the given table that the calculated‘t’
value for comparing the study habits scores of boys and girls is 0.85,
which is not significant at the 0.05 level of significance for df = 78, as the
calculated value is less than the table value of 1.99.The mean score of
boys (161.02) is slightly higher than that of girls (157.35), indicating a
small difference in study habits scores between the two groups. However,
the difference is not statistically significant.

Hence, the null hypothesis stating that “There exists no significant
difference in study habits between high school boys and girls” is accepted.
Therefore, it may be concluded that boys and girls do not differ significantly
in their study habits. The observed difference in mean scores may be
due to chance or sampling fluctuation. Such data for its better
understanding have been presented in the form of bar diagram as
presented in the following figure:

Figure 1.1
Bar diagram showing comparison of study habits scores

between boys and girls
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The bar diagram clearly indicates that the mean score of boys in
study habits is slightly higher than that of girls. However, the obtained‘t’
value (0.85) is less than the table value at 0.05 level of significance,
showing that the difference is not statistically significant.

Objective 2: To study and compare the school environment of
high school boys and girls. Comparison of school environment among
high school boys and girls:

To examine the significance of difference between boys and girls
with regard to school environment, the mean, standard deviation and ‘t’
value were calculated.

Interpretation:  It is evident from the table that the calculated
value of ‘t’ for comparing the school environment among boys’ and girls’
students is found to be -0.47, which is not significant at 0.05 level of
significance for degree of freedom 78. The obtained ‘t’ value is less than
the table value (1.99). Therefore, the null hypothesis is accepted. This
indicates that there is no significant difference between boys and girls in
relation to school environment.

Figure 2.1
Bar diagram showing comparison of school environment

scores between boys and girls
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Objective No. 3: To examine the relationship between study habits
and school environment of high school students.

3.1 RELATIONSHIP BETWEEN STUDY HABITS AND
SCHOOL ENVIRONMENT

To examine the relationship between study habits and school
environment of high school students, the coefficient of correlation was
calculated.

Interpretation: The table reveals that the coefficient of correlation
between study habits and school environment of secondary school
students is 0.62, which indicates a moderate positive relationship. The
obtained value is significant at 0.05 level. Hence, the null hypothesis
stating that there is no significant relationship between study habits and
school environment is rejected. This suggests that a favourable school
environment contributes positively towards the development of good
study habits among students.

Figure 3.1
Line graph showing relationship between study habits and

school environment of high school studen
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FINDINGS OF THE STUDY: The following are the major
findings of the present study entitled “Study Habits among High School
Students in Relation to School Environment.” These findings were
obtained through the analysis and interpretation of the collected data.

Major Findings of the Study
 Most of the high school students were found to possess average

to good study habits.
 The majority of students perceived their school environment as

favourable and supportive for learning.
 No significant difference was found between boys and girls

regarding study habits.
 No significant difference was found between boys and girls

regarding school environment.
 A positive and significant relationship was found between study

habits and school environment among high school students.
 Students with a favourable school environment were found to

possess better study habits.
 The study revealed that school environment plays an important

role in improving students’ academic behaviour and learning
outcomes.

CONCLUSION: The present study was conducted to examine
the study habits of high school students in relation to their school
environment. The findings of the study revealed that most of the students
possessed average to good study habits and showed regular and
organized learning behaviour. The study also found that the school
environment of students was generally satisfactory and supportive for
academic activities.

The comparison between boys and girls indicated that there was
no significant difference in study habits as well as school environment.
Although slight variations were observed in the mean scores, these
differences were not statistically significant. This suggests that both boys
and girls experience nearly similar academic and environmental conditions
in school.

Further, the study revealed a positive and significant relationship
between study habits and school environment. This indicates that a

Runjun 69



Creatcrit : Vol.13 no.-2

favourable and supportive school environment plays an important role in
developing better study habits among students. A positive school
atmosphere, proper classroom environment, discipline, teacher support,
and academic encouragement help students maintain regular and effective
study behaviour.

Therefore, it may be concluded that school environment is an
important factor influencing the study habits of high school students.
Improving the educational environment in schools may contribute
significantly towards enhancing students’ academic behaviour and overall
learning outcomes.
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Abstract: Kâvyadosas can be described as indispensable
fragments in the valuation of poetic fineness which either distort the
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serves as a tool for guiding principle for poetic improvement. This research
aims to analyse the Vakya dosas and Vakyamatragata dosas described
in Sahitya Darpana and provides an analytical explanation about these
docas categorized by Acharya Visvanatha. This study highlights the
nature, classifications, causes and consequences of poetic blemishes.
Acharya Visvanatha recognised five Vakya dosas and twenty- three
types of Vakyamatragata dosas which marks a substantial evolution in
the understanding of these poetic flaws. Each category explains the
importance of grammatical accuracy, semantic coherence, and linguistical
norms in poetic composition. The purpose of this study is to investigate
the Kâvyadosas from its origin and offers a brief description of Vakya
dosas and Vakyamatragata dosas in the light of Visvanatha Kaviraja’s
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Sahitya Darpana. The result of this study after following descriptive
and analytical method indicates the importance of kâvyadosas on the
field of Sanskrit poetics to identify the defects and to compose works of
artistic excellence as these blemishes affect the value and beauty of a
poetry.

Keywords: Kâvyadosa, Vakya dosas, Vakyamatragata dosas,
Sahitya Darpana, poetic.

1.1 Introduction:
Kâvyadosa, a cardinal concept in Sanskrit poetics, which refers

the poetic defects. Dosas are disagreeable elements that go against the
gunalamkaras, which are the desirable attributes of poetry. The term
Kâvyadosa, has been a topic of penetrating discussion and debate among
ancient rhetoricians and literary theorists. The concept of Kavyadosa
incorporates the diverse range of imperfections that can affect the overall
excellence of a literary composition. Rhetoricians like Mammata,
Visvanatha Kaviraja, Vamana, Jayadeva, Panditaraja Jagannatha,
Dandin, Bharata have discussed Kâvyadosa in their treatises.

1.2 Objectives of the study
         The Objectives of this study are as follows ——-
1. To analyse the nature of Kavyadosas in Sanskrit poetics.
2. To identify and classify the various types of Kavyadosòas.
3. To investigate the causes and consequences of Kavyadosas.
4. Vakya dosas and Vakyamatragata dosas described in Sahitya

Darpana.

1.3 Significance of the study
     Kâvyadosa has a significant value in the field of Sanskrit poetics.

From this study, we will be familiar with the various types of dosas and
their definitions given by the rhetoricians. Through this research, one can
know the views of Visvanatha Kaviraja regarding various types of
poetic defects.

1.4 Limitation of the study
         This study focuses on and provides an analytical explanation
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of the Vakya dosas and Vakyamatragata dosas categorized by
Visvanatha Kaviraja. This study also mentions the definitions of
Kâvyadosas given by other rhetoricians.

1.5 Research Methodology:
          In this research, analytical and comparative methods are used

to gain a deeper understanding of Kâvyadosas described in Sahitya
Darpana, classify the various types and make informed decisions by
examining similarities and differences between the works of other
rhetoricians.

     Sahitya Darpana of Visvanatha Kaviraja is used as primary
source for this research and the secondary data is collected from research
papers, books, e-sources etc.

1.6 Review of earlier studies
     Numerous research paper and books have been written by many

scholars on Kâvyadosa. This study reviews the various works done by
the scholars in the field of poetic defects in Sanskrit poetics.

       Savita khayaliya, in her research paper, “¹carya Mammatòa
va Kaviraja Visvanatha Ke Kavya dosa prakaran ka tulnatmak
vivecan” presents a comparative study of the definitions and types given
by Acarya Mammata and Visvanatha Kaviraja along with the detailed
description of poetic defects and also mentions the classifications given
by other rhetoricians like Vamana, Jayadeva, Dandin and others.

        Archana Maurya, in her research paper, “Acarya Mammata
va Visvanatha ke Kavya dosa evm guna samvandhi Siddhant: Ek
tulnatmak Adhyayan” examines a detailed account of the origin and
development of Sanskrit poetics and compares the defects of poetry as
well as the qualities of poetry discussed by both Mammatòa and
VisAvanatha.

       Kuldeep Kaur, in research paper, “Sanskrit kavya sAastra
mein gunòa dosòa vivecan” describes the history of Sanskrit poetics
and the nature of gunòas and dosòas in poetry. The discussion contains
a detailed description of the qualities and defects of poetry especially
those given by Mammata, Vamana and Visvanatha.

       Bechan Jha, in his book, “Concept of poetic blemishes in
Sanskrit poetics” discussed the Kâvyadosas given by the rhetoricians
like Bhamaha, Dandin, Vamana, Rudrata, Anandavardhana,
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Mahimabhatta, Mammatabhatta in their treatises, starting with the
Bharata’s Natyasastra. The book also explains the nature of
Kâvyadosa according to the Agni Purana.

2.0 Kâvyadosa: Origin and Development
       In the history of Alankarasastra, the discussions of poetic

defects and qualities have been a subject of discussion among the scholars
since ancient times. Bharata is the first writer who deals with the literary
defects in the Natyasastra as a side issue. The other ancient Indian
treatises such as Dandîn’s Kavyadarsa, Mammamabhamma’s
Kavyaprakasa, Visvanatha’s Sahitya Darpana offer detailed
discussions on kavyadosas by categorizing and analysing various types
of dosas.

       The Namyasastra of Bharata is regarded to be the oldest
extant work on the theory of Sanskrit poetics. 1 Bharata has pointed out
ten poetic defects. They are—Gudhartha, Arthantara, Arthahîna,
Bhinnartha, Ekartha, Abhiplutartha, Nyayadapeta, Visama, Visandhi
and Sabdacyuta.2

         After that in the kavyalamkara of Bhamaha we find three
lists of defects, the first and fourth chapter contains ten dosas each. In
the second chapter Bhamaha discussed seven Upama doas. The first
ten docas are as follows—Neyartha, Klistata, Anyartha, Avacaka,
Gudha-Sabdabhidhana, Ayuktimat, Sruti-dusta, Artha-dusta,
Kalpana-dusta and Srutikasta. The second list of ten dosas –Apartha,
Vyartha, Ekartha, Sasamsaya, Apakarma, Sabdahîna, Yatibhrasta,
Bhinnavrtta, Visandhi and Desa-kala-kala-loka-nyayagama-virodhi.
The seven faults of Upama are- Hinata, Asambhava, Lingabheda,
Vacobheda, Viparyaya, Upamanadhikatva and Asadrsya.

    Next after Bhamaha, from the point of view of both the
chronology and the evolution of the conception of poetry, comes
Danòdòin. Acharya Danòdòin has shown the despicability of defects
from the very beginning in Kavyadarsa. The defects that are present in
one path of poetry can be Guna in another path. The ten docas according
to Dandin are—Apartha, Vyartha, Ekartha, Sasamsaya, Apakarma,
Sabdahîna, Yatibhrasta, Bhinnavtta, Visandhi and

 Desakalakalalokanyaya’gama-virodhi.3 . Bhamaha has given
the list of dosas and in the end has simply observed that dosas sometimes
become Gunas. But Dandin illustrates every dosa and shows with
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appropriate example how it turns to be Guna under special
circumstances.4

         According to acharya Vamana, those whose form is opposite
to the qualities are called defects.5 He classified them into four types—
Padadosa, Padamsa dosa, Vakya dosa and Vakyartha dosa and again
classified them into many sub classes.

 Rudrata divides poetic defects broadly into two groups—(i) Verbal
and (ii) Material, and classified them into many sub classes. In the beginning
of the second chapter of the Kavyalakara he enumerates six docas in
general and maintains that the absence of these faults constitutes the
excellence of poetry.6

        According to Acharya Mammata the thing that cause the
decline of the main meaning in poetry is called the defect form.7 Because
the main thing in poetry is the Rasa, therefore the cause that causes the
decline of Rasa is called a defect. Sabdapi Sabda (Rasa and Vasyartha)
are beneficial for both of them, therefore both of them also have defect.

        Acharya Jayadeva said that those whose form is opposite to
the qualities are called defect.8

 According to Pandita Raja Jagannatha the attractiveness of
excessive miracle in poetry is the general form of error.9

   Visvanatha Kaviraja defines Kâvyadosa in Sahitya Darpana
as follows — Those which are detriments of Rasa are called dosa.10

Detriments of Rasa are of three types—when there is an obstruction in
the taste of rasa, when something that is not a measure of the excellence
of rasa comes in between and when there are reasons that delay the
taste of rasa. If any one of these three characteristics is found in poetry
there is a defect.

         In this way, all the scholars have accepted the defects of poetry
in different ways according to their own views. Generally, it is clear that
the poetry which degrades the enjoyment of the connoisseurs is flawed.

3.0 Discussion on Vakya dosas and Vakyamatragata dosas:
When a defect arises beyond pada docas due to an error in structure

of a sentence, it becomes a Vakya dosa. Acharya Visvanatha has
accepted some defects which are present in the pada, Padamsa   and
Vakya. Among them, he acknowledges the defects like DuhòsAravatva,
Aslîlatva, Klistatva, Neyarthatva, vidheyavimarsa as Vakyagata
dosa.
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Acharya Mammama admits 13 Vakyagata docas. They are-
Srutikatuta, Aprayuktata, Nihatarthata, Anucitarthata, Avacakata,
Aslîlata, Sandigdhata, Apratîtata, gramyata, Neyarthata, klistata,
Avimrista vidheyamsa, and Virudhamatikarita. He has explained three
of Aslilata - Vrîda, Jugupsa and Amangala and has given examples of
all three while Visvanatha has explained only one type of Aslîlatva
called jugupsa and has given an example of this.

3.1 Vakya dosas: The following is the discussion of the Vakyagata
docas by VisAvanatha—

1) Duhsravatva Vakyagata dosa: Acharya Visvanâtha, while
giving the example of the Vakya defect called duhsravatva, says that—

“Smarartyandhah kada lapsye Karttarthya Virahe tava”11

In this example, the words ‘Smarartyandhah’, ‘Karttarthya’ and
‘Lapsye’ are harshly Composed and hurt the ears, so, there is
Duhsravatva Vakya dosa.

2) Aslîlatva Vakyagata dosa: If the meaning of the word is
appropriate but it gives any other Aœlîla meaning, then Aslîlatva Vakya
dosa occurs. Acharya Visvanatha has only talked about the defect of
jugupsa Aslîlatva.

“Krtapravrttiranyarthe kavirvantam samasnune”12

     In this example, it has been told that a poet who composes his
poetry imitating another poet’s poetry Consumes ‘Vomit’, who consumes
another’s vomit is Criticized like a dog. Here, due to the word Pravrti
being the expression of puris and vanta being the expression of
udvamana. So, there is jugupsa Aslîlatva dosa.

3) Neyarthatva Vakyagata dosòa: The meaning different which
indicates a meaning different from itself but in that meaning due to absence
of rudhi or prayujana, there is no laksana, So, there is Neyarthatva
dosa.

  “Udyatkamalalauhityairvakrabhirbhusita tanuh”13

In this example, there is no relation with the main meaning due to
the inability of the light of the padmaraga gems to rise. So, there is
Neyarthatva dosa.

4) Klistatva Vakyagata dosa: Acharya Visvanatha while giving
the example of Klistatva Vakya dosa, Says that—

“Dhamillasya na kasya preksya nikamam kurangasavaksyah
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 Rajyatyapurvabandhvyutpattemanisam sovam” 14

 This example is complicated by the distance of the consequences.
So, there is Klistatva Vakya dosa.

5) Avrmrista vidheyamsa Vakyagata dosa: Visvanatha gave an
example, without giving any characteristic of this defect also.

“Nyakkarom hyayameva mem yadarayah”15

          In the example Ayameva nyakkarah the Vidheyata of this
nyakar pada is implied, Ayameva is the uddesya. The Vidheya should
not be stated without stating the Uddesya because nothing can stand
without a support. So, there is Avrmrista vidheyamsa Vakya dosa.

Acharya Visvanatha, has given other examples of being  Avrmrista
vidheyamsa defect even in the absence of the vidheya.

“Anandayati te netre yausau suvru samagatah”16

This example has flaw. “Yattadornityasambandha”- the words
Yat and Tat have a permanent relationship. According to this, “Idam
Etat” and ‘Adas’ which are used synonymously with the word ‘Tat’ to
fulfil the aspiration of the word ‘Yat’ used as Uddesya, are only suitable
of being Vidheya. In this example ‘Yausau’ in which the word ‘Yat’ is
near position, the word ‘Adas’ perceives Uddesya, So, here is the defect.

3.2 Vakyamatragata dosas: According to Visvanatha’s Sahitya
Darpana, the Vakyamatragata dosas are described below-

Defects that occur only in Vakya are Called Vakyamatragata
dosas. According to Visvanâtha there are 23 types of Vakyamatragata
dosas viz., Pratikulavarnatva, Luptavirsargatva, Ahata Visargatva,
Adhika Padatva, Nyunapadatva, Kathitapadatva, Hatavrttatva,
Pratatprakarsata, Sandhivislesa, Sandhyaslîlatva, Sandhiklistatva,
Ardhantaraikapadatva, Samaptapunaraptata, Abhavan
matasamvandha, Akramata, Amatapararthata, Vacyasyabhidhana,
Bhagnaprakamata, Prasiddhityaga, Asthanapadatva,
Asthansamasata, Samkîrnatva and Garbhitata.

On the other hand, Acharya Mammama has recognized 21 defects
such as Pratikulavarna, Upahatavisarga, Luptavirsarga, Visandhi,
Hatavrtta, Nyunapada, Adhika Pada, Kathitapada, Pratatprakarsa,
Samaptapunarapta, Arthantaraikavacaka, Abhavanmata
samvandha, Anabhihitavacya, Asthanapada, Asthansamasa,
Samkîrnata, Garbhita, Prasiddhivirodha, Bhagnaprakama, Akrama
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and Amataparartha as Vakya matragata dosas.
The following is the discussion of the Vakyamatragata dosas

recognized by Visvanatha-
1) Pratikulavarnatva Vakyamatragata dosa: Acharya

VisAvanatha has described its characteristics as- Where there is a
composition contrary to the conformity of the taste, there is a defect
called Pratikulavarnòatva.17

“Udhdrmayati ulluyami sayane kahimpi momtayi no
 parihamtyai Hiayena fittai lajjai khutti dihîe sa”18

In this prakrit example, showing the defect of Pratikulavarnatva
in Srimgar Rasa, it has been told that by expressing the Ojaguna present
in Vîra , Vîbhatsa and Raudra Rasa, which are opposite to Srimgar
Rasa, the perception of Srimgar Rasa becomes obstructed ‘Ta kara’
letters have been kept by Sahitya Darpankar only for the display of
poetic power, thus instead of pronouncing the soft letters in Srimgar
Rasa, pronouncing the opposite ‘Ta kara’ is a Vakya dosa called
Pratikulavarnatva.

2) Luptavirsargatva Vakyamatragata dosa: This means that
where the visarga is omitted from the sentence, there is a defect called
Luptavirsargatva. Its characteristics are as follows-

 This defect does not occur if one or two visargas are omitted.
Many times, omission of visargas causes defect of Luptavirsargatva.19

This is also considered as nityadosa. Example-
“Gata nisa ima vale”20

In this example, the visargas have been omitted in this sentence.
So, for this reason there is a defect called Luptavirsargatva.

3) Ahata Visargatva Vakyamatragata dosa: Explaining the
meaning of this defect, Sahitya Darpanakar says that when the ‘otva’
is occurred in the place of visarga, there is a defect called Ahata
Visargatva.21 Example-

“Dhîro varo naro yati dyati”22

In this example, many visargas have become ‘o’ kara, which makes
the sentence monotonous. So, here a defect called Ahata Visargatva
has occurred. This is a nityadosa.

4) Adhika Padatva Vakyamatragata dosa: Where more words
are used even when they are not appropriate, this defect occurs there.
For example -

Chandan 78



Creatcrit : Vol.13 no.-2

“Pallavakritiraktosthî”23

That is, whose red lips are like the pallava. In this way, the fault
has been shown. Because in this example, even though the word akrti is
not there, its meaning is conveyed. Like ‘pallavaraktusthau’, its meaning
is conveyed by this bahubrîhî samas, so the word ‘akriti’
is inappropriate.

 5) Nyunapadatva Vakyamatragata dosa: Wherever there is a
shortage of words in a sentence, there is nyunapadatva defect.24 The
example of the defect called nyunapadatva is given by acharya
VisAvanatha as follows-

“Yadi maryarpita drstih kim mamendrataya tada”25

          In this, the word ‘tvaya’ should have been used in the first
carana. So, there is a sentence-related defect called nyunapadatva.

6) Kathitapadatva Vakyamatragata dossa: This means that
where a word is repeated twice in a sentence, this defect occurs.
Example-

“Ratilîlasramam bhinte salîlamanilo vahan”26

In this Prakrit example, it is said that the word ‘lîla’ has been used
twice. Once it has been said as Ratilila and the second time as Salilam
So there is a defect in the word Kathitapadatva.

7) Hatavrttatvadosa Vakyamatragata dosa: There are three
types of the Hatavrttatva-

(1) That which does not sound sweet despite being in accordance
with the characteristic of meter.

(2) Is contrary to prakrita rasa.
(3) There is a laghu at the end of the carana which does not attain

gurutva.
Therefore, this type of sentence has a defect called Hatavrttatva.

This defect is also called nityadosa.
“Hanta satatametasya hridayam vinte manobhavah kupitah”27

In this example the verse, though according to the characteristics of
the Arya chanda, the first verse appears like the Anusòmup chanda.
So, there is Hatavròttatva doca.

         8) Pratatprakarsata Vakyamatragata dosa: According to
Acharya Visvanatha—

“Projjvalajjavalanajvalavikatorusatacchatah
Svasaksiptakulaksmabhrt patu vo narakesarî”28
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In the Prakrit example it has been told that the beauty of anuprasak
has decreased. For example, there is anuprasa of three combined syllables
in the first part. So, it is excellent. There is anuprasa of three ‘ta’ kars in
the second part. It is less excellent than the previous one. The third part
is even less excellent due to the anuprasa of two ‘ks’ kara. Finally, the
fourth part has a complete loss of excellence due to the use of two soft
letters.

In this way, due to the beauty of anuprasa gradually decreasing,
there is sentence-related dosa called Pratatprakarsata.

 9) Sandhivislesa Vakyamatragata dosa:
“Dalite utpale ete aksinî amalangi te”29

Like the prakrit example, if there is no Sandhi in several places
there is Sandhivislesa defect.

10) Sandhya Aslîlatva Vakyamatragata dosa: Aslîlatva arising
from the Sandhi is called Sandhy Aslîlatva.

“Vegaduddî gagane calandamaracestitah
Ayamuttapate patnî tatotraiva rucinkaru”30

In the example, Acharya Visvanath has stated the term
calandamaracestitah as Jugupsavyanjaka Aslîlatva so there is
Sandhy Aslîlatva dosa.

11) Sandhiklistatva Vakyamatragata dosa: This means that
wherever there is complexity because of Sandhi is Sandhiklistatva dosa.
Acharya Vivanâtha has given an example of this by saying,

“Urvyasavatra tarvalî marvante carvavasthitih”31

The delay in perception of meaning due to sandhi, is a defect called
Sandhiklisòmatva.

 12) Ardhantaraikapadatva Vakyamatragata dossa: This defect
occurs when a word from the first half of a stanza is attached to the latter
half of the word, giving rise to a prakrit defect.

 Acharya VisAvanatha has given an example of this,
“Indurvivati karpuragaurairdhavalayan karaih
  Jaganma kuru tanvangimanam padanate priye”32

In the example, the part of the first half of the sentence,  jagata, the
meaning of this only word is present in the sentence, so there is a
Ardhantaraikapadatva dosa. It was appropriate to use this word
jagata in the first half, because the meaning of jagata is coming in the
first sentence itself. In this way, due to the delay in the realization of the
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meaning of a word of the sentence present in the first half, when read in
the second half, it is called the sentence defect called
Ardhantaraikapadatva. This is a nitya dosa.

13) Samaptapunaraptata Vakyamatragata dosa: Without giving
any description of this, Acharya VisAvanatha has given an example –

“Nasayanto ghaadhvantam tapayantu viyuginah
Patanti sasinah pada bhasyantah ksamatalam”33

The phrase bhasyantah in the fourth stage of the verse of this
example is also taken up at the end of sentence. So here is the fault
called Samaptapunaraptata.

14) Abhavanmatasamvandha Vakyamatragata dosa: This
defect occurs where the poet’s desired relation i.e. anvaya cannot be
formed. Acharya Visvanatha has also given an example instead of giving
its symptoms—

“Ya jayasrirmanojasya yaya jagadalamkrtam
Yamenaksîm vina prana viphala me kutodya sa”34

In this example, the sentences, that mentioned by the word Yat are
mutually neutral, therefore, the word ‘enaksi’ associated with the word
Yat has nothing to do with others. Although the poet wants to explain it.
So, there is Abhavanmatasamvandha dosa.

15) Akramata Vakyamatragata dosa: The meaning of Akramata
would be that the word after which a word is appropriate to come, its
replacement is called Akramata.

“Samaya eva karoti valavalam pranigadanta itîva sarîrinam
Saradi hamsaravah purusîkritasvaramyuramyu

ramanîyatam”35

Acharya Visvanatha has explained the above example that the
meaning of  “Samaya evam karoti valavalam” has been, consulted
with the word ‘iti’. Therefore, it is appropriate, but using iti after
Pranigadanta has caused the error called Akramata.

16) Amatapararthata Vakyamatragata dosa: Where there
appears to be some untoward difference in meaning, there is a defect
called

Amatapararthata. Example-
“Rama manmathasarena tadita”36

In this example, Srimgar Rasa appears but it is not desirable
because the Vîra Rasa presented here is not opposed to it. Thus,
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Amatapararthatadosòa occurs.
17) Vacyasyabhidhana Vakyamatragata dosa:

Vacyasyabhidhana is a defect which is seen in such a sentence in which
the Vacya or the avayavakta pada is not persent. Example according
to Acharya Visvanatha-

“Vyatikramalavam kam me vîksya vamaksi kupyasi?”37

In the example, the defect called Vacyasyabhidhana is considered.
18) Bhagnaprakamata Vakyamatragata dosa: Whatever

sequence is started in, it should be finished in the same sequence. If this
sequence is broken, it leads to a defect called Bhagnaprakamata.
Example—

“Evamukto mantrimukhyai ravanah pratyabhasat”38

Here in, Mukta has started with vac, the root. Therefore, the root
vac should be used at the end, not the root bhas. So, there is
Bhagnaprakamatadosòa.

19) Prasiddhityaga Vakyamatragata dosa: When a word having
a famous meaning in a particular context is not used in that related meaning,
then there is a defect called Prasiddhityaga. For example, according to
Acharya Visvanatha-

“Ghoro varimucam ravah”39

In this example the word ‘Garjita’ is the only famous word about
the word ‘cloud’, not, Ravah. Therefore, the use of the word Ravah
here becomes an error called Prasiddhityaga.

20) Asthanapadatva Vakyamatragata dosa: Asthanapadatva
is a defect which occurs when a word is placed at an inappropriate
place.

“Tîrthe tadîpe gajasetuvandhatpratîpagamuttaratosya
gangam

Ayatnavalavyajanîvabhuvurhasa  nabholanganalolapaksah”40

The dosa has been shown in the example because it would have
been appropriate to use the word ‘gangam’ before the word ‘tadîya’,
not doing so has led to a doca here.

 21) Asthansamasata Vakyamatragata dosòa:
“Adyapi stanasailadurgavisame sîmantinînam hridi
Sthatum vacchati mana esa dhigiti krodhadivalohitah
Prodyaddurataraprasaritarakh karsatyasau tatksana-
Sphullatkairavakausanih saradalisrenikrpanam sasî”41
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In the first half of this example, there is Raudra Rasa, here it was
appropriate to use Dîrgha samasa but it was not done. On the contrary,
Dîrgha samasa has been used in the second half. Therefore, here there
is a fault called Asthansamasata.

22) Samkîrnatva Vakyamatragata dosa: Acharya Visvanatha
has given its characteristic as— interpolation of words from other
sentences into the second sentence is called the defect of SaAkîrnòatva.42

“Candram muncam kurangaksi pasya manam nabhongane”43

This example shows the Samkîrnatvadosa.
23) Garbhitata Vakyamatragata dosa: Using a different sentence

in other sentences causes the error called Garbhitata.44

“Ramane caranaprante pranatipravanedhuna
Vadami sakhi te tatvam kadacinnocita krudhah”45

This example shows the Garbhitatadosa.

Conclusion:
The study found that kâvya doca, or poetic blemishes, are essential

in the assessment of poetic excellence. Visvanâtha integrates dosa into
his holistic theory of kâvya, where beauty (guna) and blemish are viewed
in relation to rasa (aesthetic experience). He holds that any factor
diminishing the intended rasa can be classified as a dosa. These blemishes,
when present, either distort the emotional impact or obscure the clarity
of poetic expression. The causes of kâvya dosa were found to be varied,
ranging from lack of poetic skill and disregard for grammatical norms to
improper use of poetic embellishments (alankâra) or misalignment with
the intended rasa. The consequences are significant; dosas can severely
hinder the aesthetic experience and diminish the value of otherwise well-
structured poetry. One of Visvanâtha’s key contributions is his emphasis
on the rasa. He avows that a flaw is only such when it obstructs or
weakens rasa.

1 Vide, Jha, B., Concept of Poetic Blemishes in Sanskrit Poetics
, p. 14
2Gudharthamarthantaramarthahînam bhinnarthamekarthamb

hiplutartham
Nyayadapetam visamam Visandhi sabdacyuta vai dasa

kavyadosah
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3 Apartha vyarthamekartha sasamsayamprakamam
Sabdahînam yatibhrasmam bhinnavrtam visandhikam
Desakalakalaloka nyayagama Virodhi ca
Itidosa desaivaite varjyah kavyesu suravih
4 Vide, Jha, B., Concept of Poetic Blemishes in Sanskrit Poetics,

p. 59
5Gunaviparyayatmano dosah
6 Vide, Jha, B., p. 14
7Mukhyartha hatirrdoso rasasca mukhyastadasrayadvacyah
Ubhayopaginah syu sabdadyastena tesvapi sah
8 Syacceto visata yen saksata ramaniyata
Sabderthe ca krtonmesam dosamudghosayanti tam
9 Camatkarasyapakarsakam yavatsarvamapi dosah
10 Rasapakarsakah dosah
11 Ibid.
12 Ibid.
13 Ibid.
14 Ibid.
15 Ibid.
16 Ibid.
17 Varnanam rasanuganyaviparîttvam pratikulatvam
18 S.D., Ch 7
19 Luptavahuvisargatvam luptavisargatvam
20 S.D. Ch 7
21 Ibid.
22 Ibid.
23 Ibid.
24 Upadeyavacakpadahînavakyatva nyunapadattvam
25 S.D., Ch 7
26 Ibid.
27Ibid.
28 Ibid.
29Ibid.
30 Ibid.
31 Ibid.
32Ibid.
33Ibid.
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34 Ibid.
35 Ibid.
36 Ibid.
37 Ibid.
38 Ibid.
39 Ibid.
40Ibid.
41 Ibid.
42 Vakyantapadanam vakyantarenupravesah sankîrnatvam
43 S.D., Ch 7
44 Vakyantare vakyantaranupraveso garbhitata
45 S.D., Ch 7
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Abstract: Marriage is one of the most significant social
institutions in Bodo socity, reflecting its cultural values, customs,
kinship relations, and social organization. This study examines the
traditional marriage system of the Bodo community with particular
emphasis on its forms, customs, rituals, and the socio-cultural values
associated with marriage. It also explores the role of the family and
community in the marriage process and discusses the changes  that
have emerged in response to education, urbanization, reglious
influences, and other contemporary social developments.The study
adopts a descriptive and anlytical approach based on relevant
primary and secondary sources. It aims to document the countinuity
and transformation of the Bodo marriage system and to highlights
its importance in preserving the cultural identity and heritage of
the Bodo community.

Keywords: Bodo, swngnai haba, kharsonnai haba, gwrjia
lakhinai haba,

Introduction:
The Bodo community is one of the prominent indigenous tribal groups

of northern india primarily found in the state of Assam and known for
their deep-rooted traditions and vibrant heritage. The Bodos possess a
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distinet identity shaped by their unique language ,culture and customs.
The Bodo language which belongs to the Tibeto-Burman family plays a
vital role in preserving their history and social values.

Historically, the Bodo people have maintained a close relationship
with nature, reflected in their agricultural lifestyle, traditional festivals and
community practices. Festivals such as bwisagu celebrate the arrival of
spring and showcase the community’s music, dance and colorful attire.
Their traditional clothing, weaving skins and folk songs are important
expression of Bodo identity and creativity. In addition to their cultural
richness, the Bodo community has contributed significantly to the social
and political landscape of the region. The establishment of the Bodoland
Territorial Region has helped promote the development, language and
cultural preservation of the Bodo people. Educational institutions, literature
and media in the Bodo language continue to strengthen their cultural
presence.

The Bodo community is predominately concentrated in Northeast
India, although many Bodo people have migrated and settled in different
regions across India. Since ancient times, also some part of Nepal,
Bangladesh and Bhutan. Bodo society has been guided by traditional
customs and laws. These costomary rules have played an important role
in maintaining social order, culture and unity within the Bodo community.
Even today, these traditions continue to influence the social life and values
of the Bodo people.

The Bodo community has a rich cultural heritage filled with unique
traditions and beliefs that have been passed down through generations.
One of the most distinctive traditions among the Bodo is associated with
the bathou, which holds symbolic importance in their cultural practices
during certain rituals, the community performs puja by planting Sijou
Plant(Euphorbia Splendens) and with this rituals the Bodos symbolically
worship ancestors represented through the bathou. This practice reflects
the deep spiritual beliefs and respect for ancestral wisdom within Bodo
society.

Another significant aspect of Bodo culture is the strong emphasis
on marriage. In Bodo society,the marriage between a man and a woman
is considered the greatest and most important social event. It is not merely
a union between two individuals, but also a sacred bond that connects
families and strengthems the community. Marriage  ceremonies are often
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celebrated with great joy, traditional customs and community praticipation.
Bodo traditions also involve many rules and customary practices that
guide social life. Members of the community actively participate in there
rituals and traditions ensuring  that their cultural identity remains strong
and continues to thrive across generations. Overall, the traditions of the
Bodo community reflect a deep connection to spirituality, family and
cultural heritage making their way of life both meaningful and unique.
Here below are some of the marriage systems followed in Bodo society.

Swngnai Haba (Arranged Marriage)
Swngnai Haba (Arranged marriage) is the most important and

regular form of marriage among Bodos. This type of marriage is regular
marriage in Bodo society. When a son of the house attains a marriageable
age, his parents set to work to find a suitable bride for him. When they
find their choice they visit to the girl’s house to meet her parents. In their
visit they use to take some presents in the form of rice, liquor, betel nut
etc. and formally ask the daughter’s hand for their son. If the presents is
accepted by girl’s parents it is understood that the proposal is received
positively. This marriage system is made by mutual agreement between
both the parties. Then a suitable day and date is fixed and marriage
ceremonycs  held with merry making.  In earlier days this type of marriage
was mainly solemnized at the house of the bridegroom and till today it
exists. Though some marriages are solemnized at the bride’s house but it
is very rare.

Kharsonnai Haba (girls run away to boy’s house)
In this system of marriage, the bride enters the bridegroom’s house

before the formal settlement of marriage, based on mutual understanding
between them, and sometimes with the consent of bridegroom’s family.
It is not a regular form of marriage, and the consent of the bride’s parents
is usually not given much importance.

Gwrjia lakhinai Haba (Marriage by probation)
In this type of marriage, the bridegroom stays at the house of the

bride’s house and works there as a labourer without wages for one or
two years or sometimes even longer. If the bride’s father is satisfied with
the service, behaviour, and sincerity of the boy, he permits the marriage
to take place. This form of marriage is usually found in families where
there is only one daughter and no son to inherit the family property. In
such situations, the bride’s parents keeps the boy in his house on the
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condition that he will marry the daughter and continue to live there.
In many cases, the boy is also required to sign a document declaring

that he no longer belongs to his natal family and will stay with the bride’s
family. This arrangement ensures that the property and family
responsibilities remain within the household. Sometimes this form of
marriage also occurs when the bridegroom and his parents are unable to
pay the bride price demanded by the bride’s parents. In such cases, the
young man gives equivalent personal service in the house of the bride’s
parents instead of paying the bride price.

The period of service is usually decided by mutual agreement
between the parents of both families and may vary from three or four
years to even twelve or fifteen years. Cohabitation between the couple
is generally allowed after twelve to eighteen months of service. After
completing the agreed period, the young couple is free to live wherever
they wish. However, a proper marriage ceremony is also performed in
this case.

Bwnai Haba (Marriage by capture or kidnapping of the bride)
If a man cannot obtain the consent of the parents of the girl he

wishes to marry, and the girl is willing, he may seize her hand in the
presence of witnesses, after which the marriage is considered solemnized
(Hunter, 1998). In some cases, even if the girl is unwilling, she may be
forcefully taken to the bridegroom’s house, where the marriage is
performed. This form of marriage is called Bwnai Haba. The community
regards it as irregular and blameworthy, though not entirely invalid. The
bride’s parents usually demand an immediate payment of Rs. 5/- and
may claim the bride-price at a higher rate than usual (Endle, 1995).

Although once practiced, marriage by capture has largely
disappeared in modern times. The Bodo Mahasanmelani officially banned
this custom in its 1929 session, discouraging the practice and promoting
more acceptable and consensual forms of marriage within the community.

Dongkha or Domkha Haba (Marriage of widower)
This type of marriage occurs between a widower and a widow. It is

conducted on the condition that the widower severs all ties with the
children of his first wife and renounces any claim to her property. Despite
being allowed, this form of marriage is generally looked down upon in
Bodo society. The term “Dongkha” is often used as a derogatory
expression to describe such a union. Due to social stigma and traditional
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disapproval, this form of marriage is very rare among the Bodos, and
only a few cases are reported. It reflects both cultural norms and societal
attitudes towards remarriage.

Dwnkharnai Haba (Marriage by elopement or self-arranged)
Marriage by elopement is not uncommon in Bodo society. In rural

areas, where young people enjoy some freedom, some take advantage
of this to unite early through elopement. Such marriages usually occur
when there is prior mutual understanding between the bride and groom.
However, elopement is generally discouraged. This type of marriage, in
which the bride is carried off, is known as Dwnkharnai haba. Despite
being unconventional, the eloping couple is typically accepted by the
boy’s family after they formally seek pardon from society, represented
by the village elders. The elders usually impose a fine as a form of social
sanction before granting their approval. In this way, even elopement is
regulated and reconciled within Bodo social traditions.

Conclusion
The Bodos have a well-established institution of marriage that

includes various forms, rituals, and ceremonies. This reflects a society
that is well-organized, culturally rich, and guided by social norms regulating
life in all aspects. Marriage among the Bodos is not only a social
arrangement but also holds religious and cultural significance. The
practices associated with marriage, including both traditional unions and
occasional elopements, show the community’s balance between individual
choice and social regulation. Overall, the institution of marriage highlights
the cultural depth, social sophistication, and religious character of Bodo
society, preserving harmony and identity across generations.

Reference:
1. Narzi, Bhabendra. Bodo Kacharir Samaj aru Sanskriti. Chirang

Publication Board, 2nd Published 2003.
2. Narzary, Indramalathi & Narzary Birlang. Laisini Bikhayao

Indramalati. N.L. Publication, A.R.B. Road, Panbazar 1996.
3. Bhattacharya, Pramod Chandra. Asomorjanajati. Guwahati

Lawyer’s Book Stall. 4th Edition,1991.
4. Kumar,Laxmi Narayan. Sixth Edition, Principles Of Sociology.

Navrang Ofset Printers, Agra,2002.

Priti 90



Portrayal of Woman in Assamese Proverbs
 and Idioms

Arati Basumatary
Associate Professor,

Dept. of Assamese, Kaliabor College,
 Nagaon-782137

Abstract: Proverbs or idioms are traditional, rhythmic expressions.
These offer life lessons, rural wisdom, and social commentary.
Assamese literature is rich in proverbs or idioms. Through it, a
villager expresses his day to day experience, and perceived truth of
his life. Proverbs provide variedness and uniqueness to village life.
Through these short, traditional folk sayings rural people express
their common knowledge received from ancestors. In many proverbs
now current in Assamese society, women’s psychology, different
aspects of their mind and their duties and responsibilities are
reflected. In some proverbs too, shortcomings, negative aspects of
a woman’s role in society are expressed. This paper is descriptive
and analytical. Here some proverbs current in Assamese folk life
and their suggestiveness toward women are discussed.

Key-words:  proverb and idioms, folk, perspective, experiences,
psychology.
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Abstract: In the parlance of modern Assamese Drama post-
war period is the age of transformation. Theme, technique and
language of drama changed a lot where contemporary life, events
and incidents got reflected. Assamese play writers were much
influenced by the western dramatists. Their realism and various
experiments with language and technique found way into Assamese
plays, which is seen in Jyoti Prasad’s “Lovita” play. The play bears
the signature of Second World War and freedom struggle of India.
Then in 1980s indigenous art-forms, technique and style crept into
Assamese plays. The sutradhar in Ankiyaa naat, oja in Ojapali,
string-puller in puppet dance, naagara naam, kushangaan provided
resources for composing drama .Many play-wrights composed their
plays by applying these techniques of ancient and medieval dramas.
Kurwbai pare rao  by Phani Talukdar, Shram by Ramani Baman,
More Maluak Kone Marile (Who killed my Maluwa) by Liyakat Ali,
Kaham by Sitanath Lahakar, Pana gaonor tupat enisha by Baharul
Islam are some of the plays that bear testimony of it.

Keywords: Dramatic Literature, Second World War, Indigenous
art-form, sutradhar, post-war.
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Abstract: Premendra Mitra is one of the architects who set in
motion modern life consciousness and realism in Bengali literature.
He experimented with it in his short-stories written in 1930s. His
short-stories portray life struggle, financial hardships, psychological
conflict, crisis in human relations and also existential crisis of lower
middle class and lower class people. “Shudhu Kerani”,
“Mahanagar”, “Punam” and “Shrunkhal” are some such stories
where Mitra depicts loneliness of modern man, crisis in human
values, and internal conflict of modern urban populace. Mitra kept
himself away from writing romantic short-stories or romanticizing
human life, he wrote rather naked truths of life. Hence his short-
stories are taken as vivid record of livid life of Bengal. Following
critical and analytical method this paper discusses how Mitra in his
short-stories introduced realism.

Keywords: life consciousness, romanticism, realism, short-story,
human crisis.
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