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The present research is based on the comparative study of two Punjabi writers
Gursharan Singh and Sant Ram Udasi. If one is famous for his poetry the other is
equally famous for his plays. There are similarities in the themes of both the
writers. The theme of protest by the labour class especially women is shown in
one and in other it is the farmer class which fights for its rights. The writers belong
to Punjab and based their writing upon the socio-political conditions prevailing in
this part of the country which led to the suppression of one class in the hands of
another class. The compared writings belong to the field of political writing and the
language and tone of both the authors is revolutionary. It deals with the problems
of marginalised sections of society who have to suffer a lot in the capitalist world.
The writers do not take any stand based on their religion rather their writing is for
the people, to the people and by the people. The study would be across genre but
the themes are the main focus. For this examples are given from the respective
texts starting from the history of this kind of writing in Punjabi language before
these writers came up.

(Kiranpal Kaur) (Supervisor Dr. Zameerpal Kaur)
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CHAPTER ONE

Introduction

There occurred a rapid change in Punjabi literature after 1960’s which
witnessed rebellious overtones. After independence, the quarrels between the
leaders of Communist Party increased, and the problems of workers and peasants
postponed instead of being solved. After the Indo-China war of 1962, Communist
Party came into existence, but it also favored the feudal lords instead of peasant
or workers. Consequently, the peasants protested against the capitalist lords,

Gurigbal Singh writes:

The party workers of Siligudi-Sub-Divison of Darjealing district of
West Bengal on their own level decided to start a terrorist struggle.
During the months of March-July 1967 in the Siligudi-Sub-Divison of
Naxalite area there was a strike of workers of tea-estate and the
peasants refused to give the land owners the part in the Rabi crops.
At some places, the peasants acquired the land with the help of
arms. The prominent leaders of this movement were Kanu Sanyal,
Jungle Santhal and Charu Majumdar. Later this movement was

named as Naxalite Movement. (13)

The armed struggle of peasant/workers was influenced by the ideology of Mao-
Tse-Tung, which brought revolution in China: “Political power grows out of the
barrel of a gun” (224). There were some slogans which were accomplished for the

success of this movement. They were:
1. To empower the peasant committees in the villages.
2. To make all the peasants armed and collective and use the traditional arms.
3. To consolidate the land.
4. To kill those enemies which divide others on the basis of class.

5. To prepare Gurrila army for the establishment of public freedom. (qgtd. in
Kattu 55)



The movement of armed revolution which began in the Naxawadi village of
West Bengal also spread into other states. The movement started in Punjab in
1968 Rajinder Pal writes “On 12 April, 1968, posters were pasted in Punjabi on
very large scale, on which it was written that, the way of Naxalite is the way of
liberation of people is not election, the revolutionary terrorist struggles. Thus the

Naxalite Movement in Punjabi blasts” (171).

In Punjab, the movement influenced the pen and the sword both.
Gursharan Singh and Sant Ram Udasi wrote literature of protest in this time Both
of them came among the common people. Gursharan Singh used to perform his
plays and Sant Ram Udasi used to sing among the common people. Both of them
inspired and awakened the rural people for armed revolution to change their social
and political condition, as revolution could be brought only by making common
people conscious. Mao-Tse-Tung writes: “For the revolution war is a war of
masses; it can be waged only by mobilizing the masses and relaying on them”
(147).

The protest literature is known by different names in Punjabi Literature. In
the Punjabi poetry, Karamjeet Singh in his book Adhunik Punjabi Kav-Dharavan
de Vichardharai Adhar named it Protest Poetry (Jujhar Vidrohi), Keser Singh
Kesar in his book Pragtivadi Vichardhara te Panjabi Kavita calls it Neo-
Progressive Poetry, Ravinder Singh Ravi in his book Virsa te Vartman, calls it
Historically Conscious Poetry (Itihasg-Chetnamukhi), Gurigbal Singh in his book
Naxali Punjabi Kavita calls it Naxalite Punjabi Poetry.

The protest literature protests against those aspects which suppress the
man and is in favour of his freedom. According to Karamjeet Singh “The protestant
consciousness, the political objective of revolution in the context of dialogic
tension, swears the change in authority and the ideal of freedom of man in the

international context” (222).

After independence due to the rising prices, unemployment, corruption,
political dictatorship, the difference between the rich and the poor widened as the
income of capitalists increased very rapidly. There were only a handful of families

which controlled all the means of production. Due to which the poverty,



unemployment kept on increasing. The democratic system remained a system to
rule not by people but on people. Mahinder Singh Advocate reveals the reality of
the democratic system “The election system is controlled by the bourgeoisie,
capitalist class, the big traders and the corrupt millionaire industrialists. Approx.
25-30 per cent people are in stark poverty and their votes are sold. A poor person
wants to make his both ends meet and does not relate it to democracy. Therefore,
the modern political leaders will not eradicate poverty and unemployment as they
win due to the poverty of these people” (6). Due to this structure of democracy, the
rich are becoming richer and the poor are getting poorer and they are compelled to
live their lives under poverty-line. The income of the capitalist class as noted by
Samta Magazine is as “From 1967 to 1977, the ten upper-class capitalists raised
their capital from 1753 crores to 3717 crores. During this time, these capitalists
raised their capital from 2335 crores to 5111 crores. The Tata family raised its
capital from 418 crores to 975 crores. Birla family raised its capital from 418 crores
to 1065 crores” (5).

Thus the rapidly increasing difference between the rich and the poor was
opposed by the writers in their literature. As Ravinder Singh quotes “The crisis of
capitalism, for the first time the expansion of coins, rise in prices and
unemployment, the rising of black money, jkirebazi, corruption, failure of fifth five
year plan, strength of upper-class of bureaucratic dictatorship, resulted into

explosion in the last years of second decade after independence”(115).

The political power uses politics, culture, religion, communication, as means
to endorse their decisions on people. As Althusser calls them “. . . ideological
structures or State ideological apparatuses. These are such groupings as political
parties, schools, the media, churches, the family, and art (including literature)
which foster an ideology — a set of ideas and attitudes — which is sympathetic to
the aims of the state and the political status quo. Thus, each of us feels that we

are freely choosing what is in fact being imposed upon us” (157).

Gursharan Singh and Sant Ram Udasi oppose such means and pose a
protest against the diverse forms of social and political systems which suppress

humanity. Ravider Singh Ravi opines “Protest is the unique aspect of historical



consciousness of the whole poetry and its real achievement in perhaps the anger,
frustration and fear with the help of which, the economic, political, administrative,
legal, educational, religious, democratic, aesthetic values and concepts are

exploded in this poetry” (121).

Gursharan Singh and Sant Ram Udasi both raise voice to oppose the
social, cultural and economic factors which lead to subjugation of woman in man
centered society. In a patriarchal society like India, the position of woman is
inferior in comparison to man. She is always considered subordinate to man. She
is brought up in such a way that she is always trained and internalized to live in
subordination to her father, husband or son. In the Vedic age, the position of
woman was respectable. She was free to choose a husband of her choice.
S.P.Sabharwal writes “In Rigvedic age, the position of woman was respectable
and devoted. Her presence was considered compulsory in society. She used to
have some liberty in society. In the Syamwar system, she can choose a husband

of her choice, a wife was respected in her home, she was called Ardhangini” (23).

After the Rigvedic Age, the position of woman changed as the time
changed. In the Medieval age, the woman becomes subordinated to the man
completely, when she has been considered a property of man. She has no choice
of hers. She becomes subordinated to her father, brother, husband and sons.
Husband becomes a God-like figure for her “The medieval Indian society was
patriarchal society in which woman’s position was inferior to man. Woman had to
live in subordination to man from birth to her death. In adolescence, she had to live
in the vigilance of her parents and brothers. After marriage, she lived under her
husband; and after the death of her husband, she had to live under her eldest son.

The four walls of the house was her only world” (Khanna 69).

The social reformers protested against the social evils like the child-
marriage, widow-remarriage and sati system. There was some improvement in
their condition but it was not their emancipation. Raja Ram Mohan Roy raised his
voice against the social evil like sati system which was abolished legally in 1829
(Mahajan 661). In the Western countries, feminist movement was launched to
liberate women from the shackles of patriarchy. Balwinder Kaur Brar in her book



Naarivad: Sidhanta, Chintan ate Vichar and Charnjit Kaur in her book Aurat:
Dasha ate Disha portrayed the condition and problems of women. Balwinder Kaur
Brar writes about women “The man gets salary for his outside works, the feminist
consciousness encourages women that their domestic works should also be paid
in some way” (20). Charnjit Kaur brings about the problems faced by women like:
childlessness, widowhood, kidnapping, rape, prostitution, dowry system, marriage
by choice, extra-marital affairs of husband (88-94). These are the problems faced
by women which make them neurotic. As is also the ideology of Mao-Tse-Tung,
the real equality between both the sexes can be obtained only by practicing the

socialist change in the whole society (137).

Features of literature of protest can also be seen in medieval Punjabi
literature. In Gurmat Literature, Sufi Literature and Heroic Literature of medieval
age, a voice of protest can be heard against the evils prevalent in society, against
religious formalities, against religious communalism, against the tyranny of the
then government, against the feudal system and providing equality to women in

society.

In Gurmat Literature, the Sikh Gurus inspired the man to be an ideal person
having human qualities. With the institution of Sangat and Pangat, integrity among
the people of all castes and religions was established. Guru Nanak Dev raised his
voice against the social evils and the tyranny of the Kings of the time. Kirpal Singh
Kasel writes about the approach of Guru Nanak “A new age begins in Punjabi
Literature with Guru Nanak. For the first time, the literature was considered a
mean of social welfare and considered as important for National progress. . . It is
the first example of the history of all literature that the perspective of common
people is expressed in a brave and radical way” (77-78). In Babur Bani, Guru
Nanak Dev criticized the oppression of the common people by Babur, and felt the
pain of common people. He raised his voice against the criticism of woman, who is

the mother of humanity, and for providing her equality with man.

Kabir rejected the caste system and formalities in the religious system.
Jagbir Singh writes about Kabir’s thinking about Brahma “He was a propounder of

Nirguna Nirakar philosophy of Brahma. That is why the formalities of religion are



negated in his writing. From this view point, he presents the ironic and sarcastic
dialogue with Mullah and Pandit (Priest of Temple)” (105). According to Kabir, the
God has created us equal. The differences on the basis of caste, religion are not

created by God but man himself, against which he raised his voice:
=S niwr g9 Burfen Iedfs € Ag d9¢ | |

X 59 3 A Ad1 Qufimrm, I8 38 & He 11 (qtd. in Kirpal Singh
Kasel 53)

All the people are the creation nature.
They are by the same God, so none is good or bad.

The poets of Sufi Literature also protested against the communalism, red
tapism and casteism. Bulleh Shah rejected the communal Muslim religious
formalities like going to Mosque for five times, to read the Namaz etc. Bulleh Shah
inspired the people to acquire God’s love by eliminating all evils from inside his

heart instead of practicing religious formalities:
X HA®' 35 He BT, & @F IAE THT HeT

~

WHH FfdeT € ¥ Jd7, 39K &S HTJ HIeT |

fera & =<6 &<t gg91(15)

Burn the prayer mat and smash the prayer urn

Leave the rosary and the staff

The gods proclaim and say give up Halal and eat murdaar
Ever new is the spring of love.

It is the need of time to raise weapons to acquire one’s own rights. In the
medieval age, the Heroic Literature used to excite the fighters to fight in the war.
Jeet Singh Joshi writes about the Heroic Literature “To excite the heroic rasas in
the hearts of people by telling them the incidents of brave warriors and make them

inspire to fight and die against the tyranny” (335). In the medieval age, Guru



Gobind Singh fought for the common people against the Moghul empire. He wrote
Chandi di War, which is the example of the victory of good over evil. It excites the
man to uproot evil everywhere. According to Satinder Singh Noor “The war is not
only between the giants and Durga, but in the armies of the Guru and the Moghuls
also. Thus the myth of Chandi or Durga transforms into the historical dialectics of
that time, on the one side and the war of the positive and negative values in the
heart of man in society on the other. This transformation appears to be portraying

it in a possible comprehensive way” (62).

Shah Mohammad has presented the political upheaval of Punjab in his
Jungnama Singhan te Firangian. The annexation of Punjab by the British after the

death of Maharaja Ranjit Singh has been presented in it:

It ¥93 Ifde HABHS fdT,

A9 S0t © &<t wre3 et

AT HoHeET 99 UFg ©

e &I A AT 773 »irEt 1 (150)

The Muslim- Hindu people used to live happily.

There came a problem for the both, Shah Muhammad says

Never came any third caste ever, in Punjab.

When the British government seized the Indian economy and made it a
market for the products prepared in Britain, the Indian people realized that they are
slaves and they struggled for their freedom. Peasant Movement, Gadhar
Movement, Babbar Akali Movement and Naujwan Bharat Sabha etc. produced
literature of protest for the freedom of India. The Peasant Movement was started in
response to the acquisition of land by the moneylenders when the peasants were
not able to return the money borrowed from them. As Rajinder Pal Singh writes
“This Movement was also indirectly a protest of the British Law because the law of
that time gives the moneylender the right to acquire the land of the peasant in

debt. At that time the working peasants were raising their voice and they



considered the British Government the cause of their oppression” (56-7). The
conscious people wrote the literature, to aware the people against the oppression
of the British.

Gadhar Movement was the movement for the struggle for the freedom of
India. The people who were gone abroad and were oppressed by the tyrannical
behavior of the British, started a movement for the freedom of the country from the
British Rule. As Avinash Arora writes “Several peasants and their sons, gone to
Canada and America to earn a living, started working as labourers or workers on
farms, but they were not treated well because of the difference due to the creed,
colour or religion. . . The feeling of making their country independent arises in their
minds to get a respectable place in a foreign country” (285). Due to the malignant
behaviour faced by them in a foreign country, they wrote literature of protest,

challenging the self-respect of the Punjabi people.

Akali Movement was launched to improve the execution of the gurudwaras,
freeing it from the corruption, as Avinash Arora writes “In the 19™ century the
executive system Gurudwaras was not satisfactory, which dissolved the piousness
and routine of the Gurudwaras. So the Sikhs started a struggle for the

improvement in the system of Gurudwaras” (294).

The Sikhs had to struggle with the British to end the dictatorship of
corrupted priests of Gurudwaras as they were favoured by the British Government.
As Rajinder Pal Singh writes: “The Akali Movement protested the British
Government directly as the British favoured the priests of the Gurudwaras” (70).
The Movement struggled for the liberation of the country the British rule. Some

writers, who supported this movement, wrote literature of protest.

Babbar Akali Movement was launched against the corruption in the
Gurudwaras. These Babbar Akalis raised arms for the independence of the
country. Avinash Arora writes: “The main aim of Babbar Akalis was not only to free
the Gurudwaras from the corrupted priests, but also to liberate the country from
the foreign yokes. They used to believe on violence for the achievement of their

aims” (301). Some literature of Babbar Akali Movement is also available:



UTEt T St BT %Y TargeEdr , fdT § mime ¥E9 aded |
g99" 3% AR Y oG | ae g8t § fed & ferfst |
(gtd. in Kesar Singh Novelkar 323)

They will pour the blood as water, The Babbars will liberate the Hind,

O! Let us learn a lesson from them, Never forget the Babbars from
heart.

The writers like Hira Singh Dard and Gurmukh Singh Musafir were
conscious writers. Hira Singh Dard (1887-1965) presents the massacre of

Jallianwala Bagh which became a challenge for the British government:
A &% HHTST & 93 3731
8t grar < TdIer 999 g€ JET |
&% a9 & vigl € Afan 7,
YUT U B &=t I®ad g aiet | (qtd. in Rajinder Pal 93)
They burn us with the fire of anger,
There became a new flower spot,
They thought they have destroyed me,
But that became a new remembrance.

The anger for the British government in the poetry of Gurmukh Singh Musafir

(1899-1976) is apparent in these lines:

Uz Hfent 3fanit sfantt &, 993 99 & d¢ feHar AsT

It FINMT &% IE AT &7, UE YT&AT fund™ €t A1 AT3T1 (qtd. In
Rajinder Pal 100)

Your promises have made us weary, do not torture us more



I'll not sleep by your lullaby as the whole Khalsa Panth is awaken

Deewan Singh Kalapani (1897-1944), who was martyred on the islands of
Andemaan and Nichobars, presented the life of poverty as experienced by himself,
the hopes for a prosperous life free from the slavery and for the freedom of
country, in his writings. Kesar Singh Kesar writes about the thematic relevance of
his poetry “The feeling of national freedom, inspired by the contemporary freedom
struggle, the silent pain of enslaved India, curses for his creator, anger for slavery
and poverty, a desire to go to any distant place away from the society and the
interest to die for a high ideal” (123). There are hopes to leave this world to get rid

of the life of poverty in his writings:
WME TY 3y 93T
T8 margt & €37
U & 993 °3
Fd®% & 9d3 93
9 few 9 qH-a37
J9 A9 3 €U S5
<9 99IE &
g 99 gA® AeTl (gtd. in Kesar Singh Kesar 124)
Here is much suffering and hunger
The life is caught by many shackles
Every person is unhappy
Let us go to a place
Where there is happiness.

The writings of Mohan Singh (1905-1978) are in protest of communalism

and anti-human values. They are in favour of creation of a sociological state. They
10



raise the voice against communalism, the formation of rich and poor classes and

class-struggle and in favour of liberation of women. Jit Singh Joshi opines: “He is

the poet of conscious era who introduced the socio-realism in the Punjabi poetry”

(387). His writings present the class-conflict and the exploitation of one class by

another:
@ fentt 2 fS9 3 24T,

fox Hfgwr = foa g @,

T ufanit &9 ysas <3,

fea @at T fex Aot =7 1(143)

The land is divided into two parts

One for the palaces and the other for slums
The world is divided into two groups

One is of people and other is of parasites.

His poem Jayedad presents the position of women in a capitalist society.
Kirpal singh Kasel writes: “In Jayedad, the woman is called a stone, who is

considered a property by her husband” (455).

Bawa Balwant (1915-1972) was a revolutionary poet. His poetry is a satire

on the socio-political conditions of the society. He was in favour of complete
freedom of man. Therefore, he revolts against the socio-political values of that

time, which he presents in one of his writings:

W J9 Jred © I35 fo® o g ot
W d9€T gf Ud MUS 3% 3 gIeH

HI™ &H J9 fe® § nige 9o

11



3 I9 MTH T g7d1 e J967 1 (73)

I’m a revolutionary God, the self

I’m the happiness of the dancing heart of a revolutionary
Every moment, | dance, but on my own beats

My duty is to liberate every heart

And flourish the garden of hope.

Similarly, in another poem:
W gT®t T »ie3Tg, gT@t € It
H ofrelt, B oorelt, W smaft, W Emaft 1 (72)
I’'m the son of a cloud, the religious singer of clouds

I’'m the God, I'm the God, I'm revolutionary, I'm revolutionary.

Amrita Pritam (1919-2005) contributed to Punjabi literature with her many
poetry collections like — Amrit Lehraan, O Geetan Waleya, Main Twareekh Han
Hind di, Kaagaz te Canvas etc. She presented the problems faced by women in
her works. She talks about the libration, desires and sufferings faced by women in
society in her works. She also commented upon the social, political and economic
structure of the society. On the whole, her works present the protest of traditional
values by a woman. Kirpal Singh Kasel writes: “Pr. Teja Singh called her the voice
of Punjab, but it can be appropriate to call her the voice of unhappy and suffering
women of Punjab” (457). The writings of Amrita Pritam present the plight of
peasants suppressed by the capitalist system. Her writings portray the protest by
women against the traditional norms and value system which suppress her and
she feels sympathy for the victims of partition violence. She presents the

consequences of the partition of India:

WiF »mit TOR 79 3 33 JE9t feT 8%

3 nig fa3 fora @ JTT A% <9 2%

12



fer €t A ot e =, 3 for fom 1S 2

niH 8 BH a3 g & 39t geg (13)

Let me ask Waris shah today to speak up from his grave

And turn the page of book of love

A daughter of Punjab wept and you wrote mournful songs

A million daughters cry today and ask Waris Shah.

O sympathizers of the oppressed, wake up and look at your Punjab
There are corpses lying everywhere and Chenab is full of blood.

She presents the exploitation of the peasants and workers in her poems and

remarks upon the corruption of religious institutions in her works.

Jagtar (1935), who published his poetry-collection Lahoo de Naksh in 1973.
It is related to the Naxalite Movement, in which he raised his voice against the
exploitation of the workers. Gurigbal Singh writes about him: “In his poetry, the
exploitative and the exploited classes appear in front of each other in a tensed
form. Jagtar creates a relationship of disbelief and hatred by portraying the
restricted and exploitative policy by exploitative class in a protested form which is

the consequence of this tension” (69).

Shiv Kumar Batalvi (1937-1973) wrote many poetry-collections like:
Peerhan da Paraga (1960), Laajwanti (1961), Luna (1965), Birhada (1975), Asa
Tan Joban Rutte Marna (1976) etc. Though Shiv Kumar is known as the poet of
separation, but there are elements of progressive revolutionary poetry in his
works. His epic Luna presents the sufferings and inner feelings of all women. He

also satirizes upon the economic system of the society:

13



AT 978 HItes HYU

o3’ guz F&

87 w3 AN &7 It 7R

A w3 J= & T2 (146)

May the parents die childless
Who are hungry

May nobody be born in that house

Where there are no grains.

The poets of the Naxalite Movement were in favour of the establishment of
a socialist society, by armed revolution because the bourgeoisie class dominated
the country and they were in favour of workers/peasants. These poets wrote
revolutionary literature through which they encouraged the people for public war,
and these writers participated politically in this movement and got martyred.
Except Sant Ram Udasi, Paash, Lal Singh Dil, Sant Sandhu, Jujhar Singh,
Darshan Singh Khatkad, Amarjit Chandan and C. Markanda etc. are the prominent

poets of this movement.

Lal Singh Dil (1943) was born in a Dalit family. Being a Dalit himself, Lal
Singh Dil had faced the discrimination based on class since his childhood. So his
poems are the portrayal of his real experience of hatred towards the class
difference. He was not only a Naxalite writer but a worker also. Balbir Parwana
opines “Lal Singh Dil's name is one of the top writers of protest poetry. With his
poem Sham da Rang, protest poetry starts. He not only wrote,but thought,
analysed and he also fought with a gun for his dreams. The name of Lal Singh Dil
also comes in the leaders/workers of Naxalite Movement in Punjab” (76). Lal
Singh Dil wrote the literature associated with Naxalite Movement and he also had
to face the tortures of police. He wrote the poetry collections like Satluj di Hawa,
Satthar and Nag Lok and an autobiography Daastan. The division of class also

makes the man to sacrifice his love-affairs, as in his poetry:

14



HS fimrg agee

Ug-A3 JIE

A'S AL HIT &

fea g 3 & AHET1(64)

O outcaste girl!

Who loves me

Our relatives do not cremate

The dead bodies at the same place.

Paash (1950-1988), His poetry-collections are: Loh Katha, Udadey Bajan
Magar, Sade Sameyan Wich. Besides he also wrote the biography of the Flying
Sikh. The letters written by Paash were published under the title Apne Aap Naal
Gallan. Paash was known as a Naxalite poet and also a Punjabi poet. Rajinderpal
Singh writes: “Paash was not only a poet of Naxalite Movement, but also a brilliant
poet of modern Punjabi poetry. His brilliance was accepted and all the critics also
agreed to it. Paash was such a poet that in his personality, all the merits of the
Naxalite movement were imbibed in. He was poet of having an ideology of class-
struggle. The poet presents himself as a speaker of the exploited class” (185).
Paash writes his poetry that the most horrible condition is the deadening of the
hopes of a living person. As in a communist society, no person is able to fulfill his
dreams. Then the hope of living dies which becomes the most horrible situation in
society for the mankind:

HE 3 Y396 Jer J, HIE HiSt &% 39 A,
&7 J&T 33T, AY AfdE T A&

w3t 3 fogmer gH 3

3 IH 3 w9 7

AS 3 Y3IIoX Je' J
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A Jufentt &7 Ha 7T (13)

Most dangerous is

To be filled with dead peace

Not to feel agony and bear it all,

Leaving home for work

And from work return home

Most dangerous is the death of our dreams. (trans. by Sandhu)

Paash’s creative power is attached with the workers and the peasants. The
picture of hard work and the life of poverty led by a peasant is drawn in his poem
Inkaar. Paash was a poet who was in favour of violent methods of Naxalite
Movement. He inspires people for armed revolution in his poem Asi Larhangey
Saathi. The poetry of Paash is able to create a socialist state by abolishing the
classes through armed revolution, where all would be equal and would eat a great

deal.

Surjit Patar (1945), he always beat the untrodden path. He wrote about
political affairs but he was not related to any movement. He says in an interview
with Balbir Parwana “| talk about freedom from any political affair. . . It is wrong to
adopt any interest as a fashion” (59). He was influenced by the emergency of

1975, for which he writes against these time.

After the annexation of Punjab into the British Empire, there came a change
in the Punjabi literature. Along with poetry, dramas, novel, short-story,
autobiography, biography, travelogue and essays were started being written in

Punjabi.

Ishwar Chander Nanda (1892-1966) is known as the father of Punjabi
theatre. He raised his voice against the social evils in his plays. He wrote and
protested about religious formalities, the factors suppressing women. Charan Das
Sidhu writes about his plays “I.C.Nanda, who got the name of the father of modern

theatre, revealed his society like the Norwegian playwright Henrik Ibsen; he
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attacked the duality of values of rural and urban middle-classes and revealed the
superstitions, poverty, corruption. He gives voice to women due to his reforming
spirit” (gtd. in Verma 50). [.C.Nanda wrote full plays like Subhadra, Var Ghar,
Shamu Shah and Social Circle; and his one-act plays are like Jhalkarey, Lishkarey
and Chamkarey. His play Dulhan (Suhaag) was his first play in which he protests
against the marriage of a young girl to an old man. His other plays like Subhadra
and Lilly da Vyah are also related to the problem of marriage of a girl. In
Subhadra, he favours widow-remarriage and in Lilly da Vyah, he favours the love
marriage of a girl according to her own choice. In one-act play Bebbe Ram Bhajni,
he reveals the superstitions and religious formalities. There are also elements of
radical protest against the then religious and social evils in his plays. As Satish
Kumar Verma says “Taking into account the social conditions of |.C.Nanda’s
times, it can be said that the subjects of plays of Nanda are, too much extent,
radical” (51).

Harcharan Singh (1914-2006) has a unique place in the field of Punjabi
theatre. After Nanda, he has been a successful playwright. He wrote his first play
Kamla Kumari and after that he wrote plays like Raja Porus, Dur Duradey
Shehron, Anjod, Khedan de Din Char, Ratta Salu, Tera Ghar So Mera Ghar,
Sobha Shakti, Chamkaur di Garhi, Kanchan Mati, Kal-Ajj te Bhalak and Hind di
Chaadar etc. The socio-political consciousness is seen in his plays. His play Anjod
presents the problem of marriage. Kal-Ajj te Bhalak presents the religious
superstitions and corruption. It is the story of dreams of a priest to become a
minister. In the beginning of the play, Natak Bare do Gallan (Two words about the
play), Harcharan Singh writes about his ideology “There is imprint of the time on
each writing, a writer cannot close his eyes to the incidents happening around him.
Only a fool or timid person can sleep soundly in a haphazard society. A thoughtful
person is tensed of the knowledge of day and night. He is compelled to articulate
his own voice” (9). In this play Harcharan Singh presented the dying values of
society. With Harcharan Singh, there came a radical change in Punjabi drama. His
wife started performing the role of women characters on the stage, about which he
tells Satish Kumar Verma in an interview “In 1940-41, | presented my wife on the

stage in Lahore for the play Anjod for the first time” (58). Before that the roles of
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women characters were played by men. Thus, with Harcharan Singh, the trend of
playing the role of women characters by women started.

Harsharan Singh (1929-1994) wrote plays like Jigra, Phull Kumla Gya,
Apradhi, Udaas Lok and Lamme Samey da Narak etc. His play Lamme Samey da
Narak is a play of political consciousness. It reveals the corrupt system of

government in independent India.

Sant Singh Sekhon (1908-1997) is known as an intellectual playwright of
Punjabi literature. He wrote plays like Kalakaar, Waris, Moyan Saar Na Kayi, Beda
Bandh na Sakeyo, Damyanti, Mitar Pyara etc. He suggests solutions for the
contemporary inhuman conditions in his plays. Kirpal Singh Kasel opines “Being
an intellectual person, he does not let his story in a contracted form, but he
weaves it with the economic, political and social problems that they become
universal and multifaceted. He not only puts before the problem, but by throwing

light on its all aspects, solves it” (371).

Balwant Gargi (1916-2003) wrote plays like Loha Kutt, Sail Pathar, Kanak di
Balli, Dhuni di Agg, Gagan Mein Thal etc. In his play Loha Kutt, Gargi has rejected
the bonds of social relations. In this play, the two women characters Baino and her
mother break the social relations and marry according to their own choice. Balwant
Gargi writes in the background of this play “I have respect for such women who act
according to their hearts by fighting against the formalities and false traditions.
Santi and Baino are such heroines” (17). Gargi also writes in the Preface, about

the revolt of Santi and Baino

The heroine Santi is living with Kaku, the blaacksmith, forgets about
her own feelings. Her young daughter Baino, revolts against the strict
environment by challenging her father and elopes with Sarvan. The
mother roars like a Chandi on her daughter’s act. But later she thinks
seriously about her own life. . . the social formalities and traditions
become false for her. . . she herself revolts against Kaku and elopes
with Gajjan. (18)
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Ajmer Singh Aulakh (1942) was born in a middle-class peasant family of
Malwa region. He wrote plays like Arbad Narbad Dhundukara, Begane Bohar di
Chhaan, Anne Nishanchi, Sukki Kukh, Tudi Wala Kotha, Bhath Kherian da Rehna,
Ik Ramayan Hore, Sat Begane, Bhajjian Bahan, Jhanaa de Pani etc. Being born in
a middle-class family, Aulakh has seen and experienced the problems and
difficulties faced by peasants, which became the basis of his plays. Most of his
plays are concerned with the problems of middle-class peasants. He tells in an
interview with Balbir Parwana “In my opinion, every writer presents the childhood
experiences of their lives. | have felt in my childhood life caught in financial
problems. . . In many plays, there are my experiences of village life and those of
my family. . . In many plays, my family and my village speak. | could not cross the
borders of my village in my heart” (34). In the play Sat Begane, he has presented
the problem of inter-caste marriage and the problem of remaining unmarried of a
person having not enough land. His play Bhath Kherian da Rehna is related to the

Naxalite Movement. Begane Bohar di Chhaan is also related to the peasant life.

With IPTA, there came a new change in the Punjabi Theatre. For the first
time, the theatre concentrated on the problems of villagers instead of urban
people. It was the theatre of protest against the exploitation of peasants, to bring
about their sufferings in their own language, making them aware of the political
conditions of the time. This theatre brought about change in Punjabi theatre. In the
words of Satish Kumar Verma “For the first time, Punjabi theatre became politically
conscious, reached the common people coming out of the academic institutions,
approached villages instead of cities and contributed a lot through folk idioms” (31-
32).

The playwrights like Joginder Bahrala, Jagdish Fariyadi and Tera Singh
Chann played an important role in making IPTA popular. Joginder Bahrala, who
was born in 1928, was a prominent playwright of this movement. He wrote plays
like Dollar da Vanjara, Tax, Maa, Sahiban etc. He wrote plays and operas. His
mother brought him up with the intention of making a brave army officer to fight
with the enemy. He emerged as a revolutionary writer. He presented his plays by

going to different villages. He was also politically participated in this movement,
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being a revolution writer. He protested the corrupt political system in his plays. He
wrote operas like Kaal, Ghar-Ghar Eho Agg and Mirza-Sahiban etc.

Safdar Hashmi (1954-1989) was also a playwright of street theatre. He was
a supporter of Marxist ideology. He established Jan Natya Manch in 1973. He
wrote plays like Raja da Baja, Apahran Bhaicharey da, Hateyarey, Machine, Police
Ikhlakam, Aurat, Mehangayee di Maar, Pind ton Shehar Tak, Halla Bol etc. He
raised issues like the demands of factory workers, protest of contract system, to
give equal wages to women and the arrangement of their children during the

working-hours etc. in his play Halla Bol which is translated in to Punjabi.
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CHAPTER TWO

Socio-Political Protest in the Selected Plays (Har Ik Nu Jion da
Hag Chahidaye and Savere di Lo) of Gursharan Singh

Born on 16™ September, 1929 in Multan (Pakistan) in the family of Gyan
Singh and Kartar Kaur, Gursharan Singh was a multi-faceted personality. Kewal
Dhaliwal writes, “. . . an engineer, class one officer, a playwright, an actor, director,
publisher, editor and a manager, at the same time” (7). Gursharan Singh studied
engineering and became a class one officer. He wrote around 200 plays. He used
to act in his own plays. He also worked as a publisher of books which he used to
sell to his audience while presenting his plays. He was an editor of magazine
named “Samta” and “Sardal”’. He was also a founder of Balraj Sahni Yadgari
Prakashan. He was founder of theatrical institutes like Amritsar Art Centre
(Amritsar Kala Kender) and Pulse Theatre (Pulse Munch). He talks about Pulse

Theatre, in an interview with Satish Kumar Verma:

When Pulse Theatre was founded in 1984, its only aim was to aware
people about radical transformation in society through the help of

plays, songs and literature. (81)

Pulse Theatre brought IPTA into existence once again. Through it
Gursharan Singh used the culture and literature to oppose pornographic music
and to bring about radical transformation in society. Gursharan Singh joined
theatre in 1957. Firstly, he presented the plays of prominent playwrights on stage.
Then he started writing plays to bring about his own ideology of radical
transformation and social equality among people. With his play Jin Sach Palle
Hoye, which is based on Gurdial Singh Phull’s play, on the centenary celebrations
of birth of Guru Nanak Dev, he turned to villages. In 1970s the Naxalite Movement
influenced Gursharan Singh. The revolutionary elements got trominence in his
ideology. Gursharan Singh was a revolutionary writer of Marxist ideology at very
young age, about which he talks with Satish Kumar Verma in an interview “I was
studying in school that | related to the Marxist ideology entirely. During 1943-44,

when studying in class 9" class, | had become a card holder member of



Communist Party” (100). Gursharan Singh encouraged the common people to
acquire their deserved demands during his lifetime.

Gursharan Singh was awarded by many institutions as Best Director
Awared in Sarav Bharti Naat Competition by Nataya Sangh Alahabad, Sahit Trust
Dhudike Award, Sangeet Natak Akademi Award from Central government,
Shiromani Natakkaar (Street Theatre) from Bharat Bhawan Bhopal, Manjeet
Memorial Award from Punjabi Literary Trust, Canada, All India Harmony Award
(New Delhi), Kartar Singh Dhaliwal Award from Punjabi Sahit Akademi, First Dr.
Phull Memorial Manchan Award from Manchan Arts and Research Centre, Punjabi
Sangeet Natak Akademi Award (2002) (Verma 141-42).

Gursharan Singh wrote many plays about the social, economic and political
problems of Punjab — Baba Bolda Hai, Kulaj Tera Naa Punjab, Chandigarh —
Puareh di Jadh, Planning, Comrede, Mitti da Mull, Nawa Janam, Iko Mitti de Putt,
Natak Munshi Khan da, Garib Lok, Tunda Houldar, Kurfiew, Main Ugarwadi Nahi,
Vidroh de Rah te, Dhamak Nagare di, Laare, Kursi te Hawa Wich Latakde Lok,
Khambha Vali Kurhi, Har Ik Nu Jion da Haq Chahidaye, Savere di Lo etc.

In his plays like Savere di Lo and Har Ik Nu Jion da Haq Chahidaye, he
presented problems of independent India — inequality based on gender,
unemployment, class-struggle, poverty, rising prices, dictatorship and
communalism. Gursharan Slingh always protested against the inhuman behaviour
faced by the suppressed people. Anup writes “Bhaa ji was always worried about
the suppressed, down-trodden people; he always dreamt and planned individually
and collectively about making their lives better. His worries were — people not be
looted, befooled and cheated and they become aware” (14). Gursharan Singh
struggled for the people who lived their lives in poverty and for the establishment
of society providing equality and revolting against the people looted and cheated
by one another.

In the present plays Gursharan Singh has brought about the theme of evils
like dowry system in Punjab which takes away the life of many innocence girls
when they are unable to bring desired amount of wealth in the name of dowry. He
also shows how common people become the victim of religious politics and fight

with their close ones on the name of religion. When the time of justice comes
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again politics takes over the scene in the delaying of decisions, red tapism and
corruption leads to the exploitation of already exploited sections of society. His
plays raise such issues in order to bring justice to the common people. In the play
Savere di Lo in this play he gives representation to the marginalised sections of

society who are not listened to at any place or time.

Gursharan Singh always raised his voice in his works about the women
problems and providing them equality in society. He raised his voice for giving
them respect and against the inhuman behaviour faced by them. In his plays
Savere di Lo and Har Ik Nu Jion da Haq Chahidaye, he has presented the
problems faced by women in society. His other plays are also related to the
women’s problems like — Khambhan Vali Kurhi, Begamo di Dhee, Rakhrhi, Aurat
etc. Gursharan Singh has presented the problems faced by women in society in
his plays, as well as he also cared that there should be women in his audience. He
used to start his plays only when there are equal number of men and women in his
audience. Kewal Dhaliwal writes about the high thinking that he used to announce
on his stage before presenting his plays “My daughters, sisters should not sit
locked in their homes, they should come and see the plays” (11). Thus Gursharan
Singh used to present his plays to the women inviting them from their houses, so
that they may be aware of their rights, as the main aim of Gursharan Singh’s plays

was to aware people of their rights.

He protested against the inferior position of woman in the patriarchal Indian
society. He also wrote about different aspects of women’s lives like their position
of not taking the decision regarding their lives in their homes and in society, about
which his daughter Navsharan writes “He criticized the most popular way of
abusing others in the name of woman, the woman being considered as the
property of man, beating and the inhuman behaviour towards women, sex
determination and female foeticide and called them as indication of shameful acts
of our culture” (65). Thus Gursharan Singh protested the inhuman behaviour
towards women, women being beaten as beasts by their husbands, female

foeticide and other woman-opposing aspects in his plays.

In the play Har Ik Nu Jion da Hag Chahidaye, in an incident, a woman is

burnt alive. The dowry seeking people burn their daughter-in-law. Women have to
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face many difficulties only due to their inferior position as women in society, about
which Balwinder Kaur Brar in her book Naarivaad, Sidhant, Chintan ate Vichar
writes “The woman has to face problems only due to her position as woman like —
sati system, widowhood, prostitution, dowry, child-marriage, rape, kidnapping,
divorce etc. — are formed by man himself” (5). In Indian society, women are always
suppressed by the rules made by man. All institutions give man superior position

and woman inferior.

The dogmatic tradition like dowry is a blemish on the image of women since
ages. The girl’s parents are compelled to give bulky gifts, ornaments, cloths etc. to
her in-laws despite their pathetic financial conditions, at the time of marriage. In
case, a girl fails to come up to greedy monetary expectations of her in-laws, she
becomes the victim of their torture. She is expelled from the house or sometimes
subject to physical violence or even killed. In the play, Har Ik nu Jion da Haq
Chahidaye, Gursharan Singh has presented such an inhuman attitude:

A39u9: feg dat & viewm AT 39 J¢ feg <31 I w9 & Fa wret ©
| e fug fUs Guer ust €, Guer fe€9 T 18Ja" & BJg &3 fonr -
8o 571 uet Tifeg gt 83% €3 o »iet| feg AR ¥ o 3B fasa
fa3m J1 ust 3 IS waret TIFS € I AF IJ &1 I3T AF I T
(29)

Impresario (Sutardhar): Do you hear these cries? The bride of the
house is coming running. Her husband is behind her, her brother-in-
law too. They have caught her and she has fallen down. An old
woman comes with a bottle in her hand. She is the mother-in-law.
She has sprinkled oil on her. The husband lights fire. Her clothes are

burning! The girl is burning.

In this way, a girl is killed by burning alive in her in-laws house. Her right to
live is violated by this insatiable world. Her parents who are already suppressed
with the challenges of inflation and incapability to fulfill the never-ending demands
of her in-laws, due to which she is murdered by setting on fire. The humanitarian

values in the society are on the verge of extinction as none turns up to help her out
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in spite of her screams for help. The neighbours just keep on watching the game.
So Gursharan Singh has depicted the deteriorated picture of the society.
A3IU: & a3t o HT arEt, fEx grgw €t Ut Ha aret, A & Jufent
Jdfentt I8 &t Iftmi™, A5 & Aefent Ifent I3 &dt Afent...(31-32)
Impresario (Sutardhar): A girl. A daughter of her father died.

Everybody saw everything, yet did not see anything. Everybody
heard, yet did not hear anything. .

The people avoid from appearing in the court even as witnesses as they
take the legal processes as trouble making and put them in undue hassles and
visits to the courts. They prefer to continue their so called relations with their

neighbours rather than showing any concern towards the victim.
1. gete e & mIet 85t & Ao nit
2. I 3T w3 wI f&g nidr T
3. JEF AT &% AZ It T
4. JE I &% AZ I T1(30)
1. How can we quarrel with the neighbours.
2. It is the course of the day in every house.
3. Someone is burning with the stove.
4. Someone is burning with the gas.

It shows that the people prefer social relations over human beings. They do not
want to get involved in any kind of violent action and ignore such inhuman instances
of killing the girls. Therefore, they prefer to ignore such instances occurring in day to
day life where the innocent girls are killed. Even the law gives more importance to
evidences instead of dealing with the murderers in accordance with due process of
law. Many times, the murderers are acquitted due to non-availability of withesses.
Gursharan Singh has presented the mean character of law, judge, police and lawyer

through the following instance:
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HH: MTI3d, MTI3d | I IRHEIE JeTd?

A% HI-%98, J&T &7 |

7 HIG & I3 =7 et fanrs?

% HY »193, yfsr T udge '3 ufost 89 Ha gt ATl

T HAeH o gfente |

Toites: HE 98, W gy & fanrs I3t © Agd w3 8Ig »iH 31 13T Hiwr
At 3 Hilmrt T WS U fenrBE Bt vAge JisT AT AT

7 T SH AES?

TA® HE I8 IS 53T 1(32)

Judge: Order, order, is there any eye-witness?

Lawyer: None, My lord!

Judge: Any statement by the deceased girl?

Lawyer: My lord, she died before the police have arrived.
Judge: What is the basis of the case?

Lawyer: My lord, the father’s statement that the girl was tormented in
her bridal home and she was forces to bring money from her

parental home.
Judge: Any other proof?
Lawyer: None, My lord!

In this way, the case of murder of a victim is disposed of on account of

unavailability of proper evidences:

A3IUs: fJeRs™ T Igs AYst '3 uSsT I AYS I &4, fen & 3%

g9t 9 fE3 I 1(32)
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Impresario (Sutardhar): Indian Law stands on proofs. There were no

proofs, so the murderers were acquitted. (32)

No substantial step is taken in the society to curb such evils which
ultimately lead to a rapid increase in similar incidents. Gursharan Singh was a
revolutionary writer who urged to raise voice against such shameful mockeries of

justice and humanity.

A39US: 2, € Ot ¥ € ST 98 AT A It € 3 IHHE &7 s T
I (40)

Impresario (Sutardhar): 2. If a daughter is being burned by dowry-

seekers, we should not be silent-witnesses.

Gursharan Singh was interested in bringing about a social change to
improve the existing condition of women. Therefore, he encouraged women to join
mass revolutionary movements and leave their traditional role. His main focus was
on the empowerment of women and bring them on the equal footing with the men
in the society. Gursharan Singh writes “It will become a mass-power when these
sisters and daughters of mine will stand equal to men” (60). The women would
have to take a step forward by joining revolutionary movements to have equal
status like men. The revolution in the society can be brought about by the whole
power of the public with the involvement and participation of both- men and
women. In the play, Savere di Lo, Reshmo is daughter of the person belonging to
the category of slum dwellers and rag-pickers. She is brutally exploited in the
feudalistic society by the rich class. Reshmo shares her experience of eve-teasing
and stalking by rich people like Inderjit who is the owner of the land where

Reshmo lives with her family.
IAH: W A vt 3 fifer fog ugt 9t 19 <@ < ImoHt € saet 5%
Ty foor| §Ud AT B I1% adT A= HE Fwe T 3w I feo I
Afosr Uer €1 ISt °3 83 Ao &t IR &% 6T 3 3 T Hew 31(26)

Reshmo: When | came, he kept looking at me brazenly till | kept

standing there. He did not do anything new. | have to undergo this
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everything in the bazaars. Seths sitting at the shops stare at me and
lust for me.

She is a progressive girl and agreement with Raju, a hard core supporter of
naxalite movement. Reshmo joins naxalite movement due to the suppressions of

her class, as she says,

JAH: J9TE g § Ut STEl] gEse BEl Ifed gaE Usdl 3 d1% AT

e %3 UST B €397 899 &9 & fimr gfgs €71(27)

Reshmo: The poor will have to use weapons to change their destiny.
And listen! | will not let the sickle remain in the sack when the need

arises.

Gursharan Singh has picturised the revolt of a lady to save her honour

against the molestation by the elite class.

I 38 Hg feu &t At Iz grdte? 3 Afenr I3 grst € & Taet
TYE IT J&d11 Z nE Jifsnrt § faar fa Imi @ 9 o€ ug 38 &t A
U™ fq B9t I TH IAH »iuE 89 g @397 & Juet T1(29)

Reshmo: Why shouldn’t | be here? You thought that the town-people
will have gone to demolish the shops. You told your hench-man to

abduct Reshmo, the rag-picker, keeps a sickle in a sack at her place.

In this way, Reshmo faces the goons of Inderjit with sickle and saves herself
against attempt of molestation. Similarly, Gursharan Singh has presented the big
gap between the rich and the poor class by pointing out the excessive use of
money at the time of marriage of daughter by the rich class while on the other
hand, the poor people who are unable to tie the knots due to lack of money in his

play Har Ik nu Jion da Hag Chahidaye.
SIS B T S »iUSt Ot © 79 UI® &1 &F AfeT |

fal

.
H3JUd: a8 g&ar?

JSTE3T: 99 BET 7 UR A3 AG, 8T faHat 3 ur &2 1(35)
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Poor man: | could not marry off my daughter yet.
Impresario (Sutardhar); Why Baba?

Poor man: The money | had saved for her dowry was all spent in my

illness.

Gursharan Singh, in addition to these plays, has dealt with the adherence to
naxalite route in life due to excesses inflicted against women in his other plays like

Begmo di Dhee:

HTASIST: (MUE vy § )...5ars feg AT feaawt sfag €8t 3 g
g3t 2t fadt /1 s & fea fos Ardt qaet @R o & mevet 3 faet
fadt ot & fegrer sefenr fa & & f£a fes g s fifs 739

A4t 3 WIUST HT °3 I8 goHT &7 g% BEdiT i (18)

Masterni (to herself): . . .When revolutionary wave started Bengal,
she was a little girl. Begmo told her the whole story one day and the
little girl decided to go to her maternal village one day and to avenge
the tortures pupekated on her mother.

Masterni, take the revenge of molestation of her mother Begamo from Palla
by killing him. Gursharan Singh raised voice for social equality for women in his
play Aurat. With the passage of time, this concept has been strengthened. This
play introduces with the background of women through the character Aurat and
informs about their claim for dignity and equality in modern times.
I3 W3 JoT T YSH T et fTg 7 Ty € et A3 »i93 T, T,
399, a=x 3 WiI3 fiier G5t 3 Jfenr 72, Gar F Sta &1 vi93 HoE ©
897899 &JI° I AFe | »iF feg 3%t &t Jge St A7 Aaemt 1 (31)

Woman: A woman is a statue of crime. Whatever misery there is in
the world, woman is at the root of that misery. Drums, Animals,
wheat grains and women deserve to be beaten. A woman can never

be equal to a man. Such things are unacceptable today.

Gursharan Singh has remarked in context of social references of religion

which are not in favour of equal status of women in the society. He wrote, in this
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regard, in June 1986 Samta “Conservative values are just opposite to the modern
humanitarian affirmations. In this regard, it is indispensable to discuss about the
human rights of Muslim women. The laws of Shariyat made during 6" century
reflect the negative approach towards the rights of women. Therefore,
transformation is unavoidable in modern context so far as these values are
concerned” (5). Gursharan Singh has advocated for equality and dignified life of
women to bring them on equal pedestal by bringing them out of the conflict of
conservative and religious approaches. He argued for the liberties of women for
enabling them to stand for themselves and create their own identity in life. Due to
such ideas, it has become possible that the name of mother is written in the
certificates of matriculation and senior higher secondary along with the name of
father. (Anoop Singh, 84)

Gursharan Singh has covered the revolt through class-struggle in his plays
Savere di Lo and Har Ik Nu Jion da Hag Chahidaye. According to Marxist
ideology, there are two types of classes in a society — capitalist and proletariat.
One of these classes is exploited one and the other is exploiter which believes in
suppressing the former class. Marx and Engles have put forward “The aim of
Marxism is to bring about a classless society, based on common ownership of the
means of production, distribution, and exchange” (150). India is such a country
there the gap between the rich and poor is widening day by day. Gursharan Singh
wanted to abolish this class struggle and visualized for establishment of egalitarian
society. He wrote in this regard in Magazine Samta in September 1986 “India is a
state belonging not to the farmers or labourers. It means it is a State rather of elite
class. Therefore, the crores of the people cannot be made free without abolishing

this elite class” (12).

In order to abolish this class conflict, Gursharan Singh opted for a
revolutionary tone. Gursharan Singh has shown the struggle of these classes in
his play Savere di Lo. There is one class which is the exploited one living in slums
and other belongs to so called elite class like Inderjit which favours exploitation.
The poor people like Raghu who live on the land of landlords like Inderjit situated
on the bank of drains are bound to sustain their life in such in-dignified and
unhygienic circumstances because they do not have their own property.

Therefore, Inderjit considers them as their subject or, in other words, property. He
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used to get his illegal task e.g., dispossessing, performed by this downtrodden
class in lieu of payment of little money. So they have to contend with the goons of
opponents and then bear the blows of police. In this way, the people like Inder;jit
remain the owner of their estate spreading in lakhs while individuals like Raghu
remain poor in-spite of doing many things in life. Nonetheless, they do not earn
much to suffice even their livelihood or for the study of their children. Their wards
are compelled to start picking rags instead of going to the school. The drastic

situation of poor class has been reflected by Gursharan Singh in this play:
Ig: It fed AT €, fa8fa »it o<t mits '3 83 TF, fem &<t Qg
ST € fx BoeT A3 3 9T €, niAl 8T I%H O, 89 AR % |
g AeT &9 AT &d° 9% AT 1 (26)
Raju: Yes, he is the same Sardar. We are residing on his land.

Therefore, he thinks that he owns us. We are his slaves. He can do
anything: right or wrong and we will not protest.

A character named Raju wants to acquire the land tells the poor the price of that

land and the money given to them for the acquisition of that land:

Je: STH3 T € 50 JUT de' 3 faadt Afee® '3 Jgar JJaT &, 8T By
o gt 1(25)

Raju: The amount has been fired at fifty rupees per person. But the

property acquired will amount to Lakhs of Rupees.

Raju informs about the behaviour of police regarding beating of Raghu:

I : ...39% 8T Fenr 939r fa 29 15 fes 3AT €5 & AL .(25)

Raju: ...You will be beaten so badly that you won'’t be able to get up

for at least fifteen days...

The lower classes are subjected to the suppression of elite class due to
their basic requirements of Food, Clothes and Shelter (Roti, Kapra te Makaan).

Raju said about the situation of poor people in this play:
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Ig: Ty e Afon, gt &t &35 77 99 J 8 3 © ugnr T8 w3 &
AS &% 941 9&dT| A3 o faash adt, Ut &dt, g9 uH 9oz, Haa,
dedht...28 I I TAUSTS, H9 J I AGH? I 8yt & Irfont 3 A 59

<t Bt € dfen™ T96 AIS UFE1(28-29)

Raju: Babu, have you ever thought? The people for whom you are
fighting for have better stables than our houses. We don’t have
electricity, water; there is mud everywhere, mosquitoes, garbage...is
there a hospital? Is there a school? Have they ever thought that our

children too should go to schools like theirs.

Poor people are bound to live their life like slaves without modern facilities.
Gursharan Singh wanted to bring about the transformation in the lives of poor
people. He abandoned his luxurious life by adopting the way of struggle with the
purpose to remove the gap between the rich and the poor. He motivated the lower
class by creating awareness among them regarding their equal status and
liberties. Gursharan Singh was influenced by many incidents happened during his
childhood such as his friend Budhua left his study in between due to compulsions
and poor family background, even he had to take up the groom for employment. It
affected the psychology of the author. In fact, this fact was told by Gursharan
Singh, himself in his meeting with Balbir Parvana

One day when | was going to the college, someone called me by
saying Kakaji. Budhua was in front me, wearing the clothes of a
sweeper, taking a broom in his hand. | asked, “Why have you
changed so much? And why have you left study? His reply was,
“What do we poor people study!” This became the most important
incident of my life, which influenced my thinking. | started thinking
about the difference between the rich and the poor, and also about
the injustices done by such differences, due to which the intellectual

persons like Budhua could not study. (11)

Gursharan Singh tried to motivate the poor people for asserting their equal
status in socio-economic aspects of life and to remove disparity among the

classes through revolutions. He opposed the social values prevailing in the society
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leading to exploitation. During his service as an engineer at Bhakhra Dam, he
realized if water can be stored by making the dams, then why flow of public power
cannot be restrained. This realization led him to be the supporter of public welfare
oriented attitude in his theatre (Verma 73). Class struggle was picked up by him as
protest in his various serials. His play Savere di Lo is story about ending the class
struggle and transforming socio-economic aspects of life by establishing equality.
The character of Raju, encouraged the people to join him on the path of naxalite
movement against elite class for asserting their equality and prosperity. He favours

the use of force in revolutionary movements by saying:

I It Ifemgde fesasd | 3aeldr fon@e wet grHe < fuge gftma
gaz'| g f&g AgET nifent A Y § IfT famr € 95 €36t urest
ager8sirt 3, 8T Aae € fa et '3 7 §3 3 83T & miuE vy gIst
&t UTSE ITeMIT 18T gt Usnft 199 &% Usl J9eTgamit Ushn &
| fer 3g° <3 & A fer A ot Ardhort T3 AT 88 3, €aF & minug
nmy JEtet § 837 €5 det & 18T "aeht Ut 31 (27)

Raju: Yes, armed revolution. To lift arms in order to bring about
change. Sardar had just come. He told Bapu to get the shops
vacated. He knows that the tenants will not go of their own will. The
shops will have to be demolished or vacated forcefully. Similarly
those privileges once who have all the comforts in the society, will

not give away their wealth to the poor. We will have to snatch it.

Poor people have to strive for equality in the society. They are bound to
come in conflict with the elite class for recovering their share in the social material.

As Raju said in this play:
Ig: 7w far © forw 3 FoEher, arsheff, Aete, o §1 Aae I 3
feg TSt 3T nust 399 gT%e et a8 &3 g9 AT ?...(27)

Raju: If we can pick up cudgels, sickles, hammers and sticks on

other’'s commands, why can we use them to build our destin?...

In this way, Gursharan Singh made an appeal to the poor class to live the

life of liberty for transforming their luck and life on the line of prosperity. They
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should prefer to live with courage and bravery instead of depending upon the
wealthy class. Gursharan Singh has adopted the revolutionary approach in his
play Har Ik Nu Jion da Hag Chahidaye. The rich class in the society believes in
show-off their rich and lavish life-style by spending more on social occasions while
the poor people are bound to live their daily life in dark houses even without light.
This travesty has been dealt with in this play: Poor people’s condition:

1. §I<t Sait gadt T

2. BJet A3t gadt T

3. GI<t fredl It 2

4. GBIt Tamit T&dt E1(34)
1. His hut is darkness.
2. His locality is darkness.
3. His life is darkness.
4. His world is darkness.

Condition of rich people:
H39US; 3 feg & 7 nigh AaHaT a9 viuet »iftdt & feuer a9 399 31
1. B T IHAT '3 I HI IJ B 1(34)

Impresario (Sutardhar): And these who show off their wealth in

blinding splendour.
1. They are snatching other people’s lights.

Besides these plays, Gursharan Singh has presented the class struggle in
his satire style in his play Kammian da Vehrha. This play deals with the problem of
exploited class in getting illegal works done from them in lieu of a little amount for
their livelihood. The labourers worked in the farms of the landlords to extract ‘local
wine’ (desi sharab). When they are caught by the police — they are brought before

the Panchyat and insulted before all the villagers. Even in police station, they
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suffer inhuman treatment by the police. This tragedy has been covered in this play
in the form of resentment. There is a character namely Jagga in this play who is a
labourer working in the farms of Sucha Singh. In the last part of the play, he
settled the scores with Sucha Singh for every incident he faced while working for
Sucha Singh. He recovers monetary compensation against his thrashing and insult
by the police.

gy A Afger 3 oust wrdt It g3t ' 6% 10 JUT utfent I AE9 HeT
fAw g3t He f<g T/ d3if a7 &< 37 3 100- € &t f3nrg €|

Ham: ot 1 fang gi-feg wn ad fAge 5 ur -3 dv T, W feog <A
T3t T 4H® g que U8z et f3nmg It (47)

Bapu (father): Jagga! You have valued the blow taken by you at Rs.
Ten. If Sucha Singh is ready to take ten blows in the whole

assembly, will you pay him hundred rupees.

Jagga: Yes | am ready to pay. If he accepts five blows instead of ten,
| will consider him a great man. | will pay him Rs. twenty for each

blow.

Gursharan Singh, in the play, remarks that rich people can realize the
predicament and pain of the unprivileged classes only by making the rich class
realize that if the rich people step in the shoes of lower and down-trodden, only

then they can realize the pain and insult of slavery and to do illegal acts.

Later on, Gursharan Singh raised his voice against the ruling class against
inequalities inflicted by the society. He revolted against the use of force by ruling
class during the period of emergency and riots of 84 with the urge to create a new
social order based on equality and liberty. He made a strong attack upon the use
of force and dividing the people on the name of religion by the ruling class.
Regarding his concern towards political scenario, he shares his beginning this

area with Satish Kumar Verma

First instance of conflict with the government arose in 1975. When
emergency was imposed, it was very painful for me. We were never

of the opinion that there should be any kind of deterioration of value
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in the masses. Therefore, | performed a play on December 13, 1975
inspite of the fact that there was emergency and restriction on every
kind of activity. It led to deprive me of my job. (101)

Gursharan Singh used to express his resentment against the imposition of
emergency by the government to represent the interests of ordinary people. This
was the main reason of losing the job and even he had to go to prison. The ruling
elite, in order to suppress the voice of people, implicated them in false police
cases against the supporters and communists of Marxist ideology. This inhuman
treatment with communists has been covered comprehensively by Jaswant
Kanwal in his novel Lahoo di Lo. Gursharan Singh retaliated against unfair political
forces. He created the plays based on history of Sikh religion on the theme of
protest against establishment to encourage the communists. He wrote Tatti Tawi,
Guru Ladhore Rey, Niotia di Oat, Chandani Choank, Parakh, Kiv Kurhe Tuate
Paal, Surme di Sirjana, Purja Purja Kaat Marey, Tabbey Rosh Jaago, Eh Lahu Kis
da Hai, Bhagauti di Shakti etc. Kewal Dhaliwal opines regarding these plays of
Gursharan Singh “...though it was in view the sacrifice of lives by younger sons
(Chotte Sahibjade) of Guru Gobind Singh Ji that the play Kiv Kurhe Tuate Paal
was written in 1975 yet it struck hard blows at the foundations of ruling
power...”(9). These plays depicted the ultimate way of making attempts to raise
voice and weapons against the suppressions of human values in the Sikh history.
These also exposed the realities of ruling class as in the play Surme di Sirjana:

fAw: 3 99 fea ogu3, feg misel I 3 33 © 79 58 g6 &g J9d §a
¥t 3 Buag &9 IIt I A & niAw ff9 € s T Jaf '3, &g 3,

ST HTT It It I 1(97)

Singh: Every administration thinks that they are obliging people by
enforcing strict laws. Whereas the truth is that they are stealing people’s

rights.

The ruling class forcibly applies its laws to suppress the factual problems of
unemployment, inequalities and other forms of exploitations. Gursharan Singh has
selected the character of Dulla in Dhamak Nagare di who emerges as the

protagonist of people and opposed the atrocities of ruling class. Gursharan Singh
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also opposed to the idea of communalism and blood revolution in past few
decades which was basically ignited by Khalistan Movement. The dictatorial
attitude of rulers was given hard blows by Gursharan Singh. His plays on the
problem of Punjab are: Har Ik Nu Jion da Haq Chahidaye, Baba Bolda Hai,
Curfew, Chandigarh-Puarhe di Jarh, Sadharan Lok, Kursi Morcha te Hawa Wich
Latak de Lok, Kulaaj Tera Naa Punjab etc. Gursharan Singh diagnosed the
reasons of communalism, dictatorship, exploitation of common man and murder of
the aspirations of masses in these plays. He adopted satire in his play Har Ik nu
Jion da haq Chahidaye to strike at the roots of unreasonable demands of

conservative Sikh leaders and killing by them on the name of religion.

A3JUY: (357 &%) T iy d &7

1. 7 ST € 3% AIS?

2. fom us @% Jrdtg © dreT sy

3. ¥A' {99 HET fent’ ¥ U6 I96?
4. Hedt f3g Hasit § wiar ®18? (37)
Impresario (Sutardhar): Who are Sikhs then?

1. Those who kill innocents?

2. Those who exploit some poor man?
3. Those who murder travellers?

4. Those who raze idols in temples?

Sikh conservative leaders used to adhere to the tactics of riots, affray and
kept on disturbing law and order in order to build their pressure upon the
government. The ultimate effect of such like incidents was on the life of innocent
people. Sikh conservative leaders started to consider Hindu as their main
enemies. Therefore they used to attack the temples and idols and put them on fire.
Gursharan Singh was the author who stood for progressive values. He reacted to
the atrocities against innocents without having regard of their religion whether Sikh
or Hindu. He was opponent of every kind of murder. He was against the inhuman
treatment and supported this idea in his play Har Ik Nu Jion da Hag Chahidaye.

He wrote in Samta “Right to self respect is a right of every individual in modern
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world. It is also a right of Sikhs in India. It is also a right of Hindus in Punjab. There
has been a struggle on the issue of assertion of this right throughout the world. |

tried to involve myself in this struggle” (2).

Gursharan Singh was in fact committed to work against the problem of
communal tensions regarding which the government as well as revolutionary and
religious conservative forces used to ignore. This aspect of communal strains has
been covered by him in his play Kursi Morcha te HawaVich Latak de Lok. Ordinary
people used to find themselves in between the air due to movements of
government as well as conservative people. The situation of ordinary people gets
worse day by day. Their issues like poverty, unemployment, value of the crop
products of farmers remain far away from their finality. Gursharan Singh’s play Har
Ik nu Jion da Haq Chahidaye further covers the problem of robbery even by the

police during the phase of terrorism:

3. JrUget fHoMmIT I fa a3% 2@ 3t ufer faug St ad, HA 3 Ue

gmiE 799 Urel T
4. U3 §F '3 AZST ¥F I 10 JUT I3 AT T

1. Hed AEIa® T8 § mifseet afo & 100 JUT »uE 83 &8 ur Aael €
1(39)

3. There are reports that the police do not find anywhere, but

reaches the spot after one hour essentially.
4. But can grab 10 Rupees by parking scooter in a square.
1. Can grab 100 Rupees by calling a motorcyclist a terrorist.

During this phase, the police used to exploit the people by addressing
them terrorist or to be associated with terrorist instead of protecting the life of
the people. Gursharan Singh has adopted the technique of satire to explain the

government approach towards the Punjab issue.
3. .09 T HAS 7, f&g 9% faf &dt Jem?

oS

AIST ; I& I% J A= [(38)
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3. Why can’t Punjab Matter be Resolved?
Govt: Nothing can be hastily resolved in governance.
In the same play:

3. Ud 3AT SBT3 A9 AT HAS T @A3T faf’ ot Tee?

AISg: I3 @9 fam 9f® T g3 &dt Ifen A7)
4. (357 &B) A IS § BHATENT AET J|

1. 3t 7 3% 8% oz

2. f&q gn © fuwe Ie fos|

3. Tefeede Jer IJ|

~

4. 3 3T TS IHST IJ1(39)

u

3. But why don’t you solve the issue through mutual understanding.
Govt.: Nothing can be hastily resolved in governance.
Rather it is delayed.

1. So that people remain tangled.
2. Speak against each other.
3. Debates continue.
4. And your business prospers.

Gursharan Singh, raises his objection as to the working of government from
time to time as the government instead of adjudicating upon the issues keep them
pending. It further leads to anarchy in the society the people indulged in enmity
with each other. They move further to take law into their hands and create a chaos
in the society. Gursharan Singh expressed his concern over the role of religious
conservative leadership and government policies to sustain disputes between
various communities in his play Kulaj Tera Naa Punjab. He criticized the

humanitarian approach on the part of the government and communal leaders as:
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3 ©999 AfJg T St I9LEr § T B3 »rfadT J1(28)

Young man: | have read your writings. You have criticised
Bhindrawala. And you have also criticised the military proceedings
held in Darbar Sahib.

Gursharan Singh was always concerned about laymen’s interest as their
interests were always suppressed and affected in the fight of government and
communal leaders. He expressed his anguish over the murder of Hindus by Sikhs

and murder of Sikhs by police by registering false cases against them:
A ¥E9: o% UfeR e K9 € AUt mif3eet HY ae |
fHy: ufsr Haregs €9 adt, g5 o Hrgn famiT 1 (10)

Second News: Two kesdhari militants were killed in police encounter

yesterday.
Sikh: They were not killed in encounter but in custody.

Thus the Sikhs were used to be killed by the police on the name of terrorism.
Ultimate investigation reveals that the police used to tease innocent people instead of
proceeding against real culprits. The play Chandigarh Puarhe di Jarh, raises the
veracity of approach and movements of government leadership towards communal
tension between Hindu and Sikhs. His play Sadharan Lok also reflected his pain over

the communal issues between Hindu and Sikhs:

fig; ot Ag Aee gdter I fa feo &3 faor mm €, far 8 7 Arfonrt
5% 20 fHaes a9e &, Qo fiedt e fonmyst 3° @3 faf &7 ug fege

&% ¥ 3% J9 <t Ags % & T |

iy 8g &t

fdg: wA? Y9y I3 &dt, AS HIY FErfent AfeT T1(48)
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Hindu: So, we should think, what bind of society is this where those
who work the hardest are deprived of life’s comforts. But there is

another matter we should ponder upon.
Sikh: Which is that?
Hindu: We are not fools but we are fooled.

Befooling common man on the name of religion, community by the
politicians through their mean policies lead to the distraction of people from their
real life problems and the ultimate result is that in spite of working hard sincerely,
they remain backward and confined only to these issues. They cannot reap the
benefit of their hard work and sincerity in true terms as their energy is wasted by
the political ruling class in such like tussles. The sentiments of people are
exploited on the name of religion, they are conned by self-interested political
leaders. Pali Bhupinder writes “Gursharan Singh is of the view that Marxist
paradigms and rules are needed to save Punjab from these problems...He
inspires the Sikhs and Hindus of Punjab to get along under the flag of the party
against the political corruption inspite of fighting with each other’(81). Therefore,
Gursharan Singh attempted to create awareness among the common masses to
have a look at the realities. He urged the people to look at the value of their hard
work, therefore, his main object in his play Har Ik Nu Jion da Haq Chahidaye is to
create sensitize the people and be aware of the inherent flaws in political policies

which divide them on various grounds:

A39ug; feg ag93 = fimdt viar e =, feg €3 < fimmAs g&6s
T, feg Jete, feu raadte, feg eagdie, feu Ag 57 & »fd & o »iy

4. fegst & Ha a7 HErE 1(40-41)
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Impresario (Sutardhar): Those who achieve power by spreading
hatred, and thieve on deception, these Panthis, the govt, the Durbar

people. They are all cowards. They free after starting a fire.

1. We should curse them.

2. We should boycott them.

3. We should make them run.

4. We should not entertain them.

In this way, the dictatorial attitude of rulers, mean tactics of political leaders,
dogmatism of religion were the main areas where Gursharan Singh wrote with the
purpose to enlighten the readers. He ventured to communicate a message that if
the common man gets united and oppose these methods to rule on the name of

division, it would certainly lead the society on the path of peace and prosperity.

Gursharan Singh has also focused the issue of unemployment in Indian
society. He is of the opinion that everyone is entitled to livelihood. He raised his
voice against several problems including unemployment in his play Har Ik Nu Jion
da Hag Chahidaye. He found the solution of all problems like strike, agitation,
dharnas in enmployment. Gursharan Singh presented the pathetic situation of the

country in an ironical manner:

H39uS: fAar ©x &9 feg o3 J=-

4. XIZT AZKT *I AT fege IT1(35)
Impresario (Sutardhar): A country in such a bad condition.

4.Crores of people unemployed.

India is such a nation where the rich people believe in show off and the
common man is facing difficulties even in sustaining their livelihood and fulfilling
the basic necessities of life. It further results into the deterioration of the situation
in the country as the gap between the rich and the poor is widening by leaps and
bounds. A major section of the society is bound to live their life below poverty line.
He expressed his resentment against the problem of unemployment in the plays
Berujgari and Main Ugarvadi Nahi and it’s far reaching consequences in terms of
law and order apart from his earlier approach to deal with terrorism and
unemployment. He attacked upon the corrupt political behavior when he
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highlighted the root-cause of many problems in unemployment. The play began

with the scenic background of unemployment in the play Berujgari.

I I I5 fege - SIS

A3 A3 J6 fege -Sgadrg

feardnt =& -ggdarg
EURETI S S KEEIS]
ASNST ITH -ggddrg
g faast SIS
A 3 o ~ggadrg

gIHAIg, TIddrg, IIaarg (53)

Chorus: Everywhere we find: the Unemployed
In every nook and corner: Unemployed

With degrees: Unemployed

Urban workers: Unemployed

Rural labourers: Unemployed

All on streets: Unemployed

Unemployed people are visible in every street of the country. Literate or
illiterate — all are spared of livelihood. In literate, most have fake degrees of
qualification. The government does not manage for their jobs therefore, they
remain unemployed. The government does not take substantive steps to curb the
problem which makes their life worst. The play also uncovered corrupt

administrative system:

VIEHY ©...HTfJg & SHigs yaarfent J, der niyer 8awt fEx femerenr
JI1(57)
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Officer: ... The Minister has telephoned. He has sent his lackey to
them.

The candidates for interview are called for interview. However, the
selection of the candidate has already taken place. The government leaders have
made arrangement of selection of their relative by charging a huge amount of
money. They made fun of legal and procedural requirements which deprive of the
eligible candidates of their legitimate chance of job. The qualified people remain
without job as they do not have their nexus with political leaders. In this way,
quality is rejected due to interference of political leaders. The life of an educated
man has been presented in play Main Ugarvadi Nahi. He could not get a job in

spite of his qualification of M.A. The people laugh at him,

fEa: & =gt urgT AfeT ¥, A%H AHT3t UTH |

A gy feger Ager J8, A% Uz I U fsudt &,
UJ »idl® JUITHT 9Y & I &d1 1(32)
One: Here goes the Scholar, passed 16 classes.

Two: His father must have thought, his son will be an officer after so

much study, but he is not even a peon.

The sarcastic comment of the people regarding the education of Sukhdev
upsets him. Even, the speeches of political leaders and religious conservative
during his childhood indicating Hindus as their enemies have still an impact upon
his psychology. He realized that the reason of his rejection for a job may be that

Board of Interview consists of Hindu officers:

sedad: .8 fow fiu 8o aret 17 feg fig o<t & Jamdt gus § fimrg
&J1" IIadl | G =% Qag A HY, 89 feg a7 vy Afamr {3 Je 13
SHieest 8 53 AW fdT 3w & As 1T € d99 &t BA 3 20

S InHtg 98 7' @% Bteea fEx g It At...(28)

Dramatist: ...He had come to believe that the Hindus would never love

the Punjabi tongue. He was angry. He could not see that most of the
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candidates selected were Hindus. Some had more works than him.
Finally the candidate, who was selected, was a Sikh... (28)

In this way, the young guy became an extremist due to unemployment and left
his village for Amritsar. Unemployment has been taken as a serious problem in India.
The government should make its policies to curb this problem of unemployment. The
people are distracted from the right path due to being without work and later become

a curse on law and order in the society.

Gursharan Singh has exposed in an ironical way on the paradox of social
problems in his play Har Ik Nu Jion da Haq Chahidaye. Inflation is a regular
problem. The adverse effect of inflation is usually can be seen on middle and
lower middle class. Poor people are deprived of the basic necessities of life. The

people are not capable to approach even their eatables.
2. HfJarst B 33 It T
3. fumia T8 35 quT fas |
4. wireT gret quT o |
. Tu AR f35 quT o3|
2. 39 3 99 977 T U H3 UH|

. I grE 3T A uE? (27)

W

2. Inflation is exorbitant.

3. Onions at 3 Rupees per kilo.

4. Wheat flour at 2 and half per kilo.
1. Milk at 3 and half per kilo.

2. Above all, a cup of tea at 60 paise.
3. How does one eat?

In this way, a vast section of people is far away from their access to regular
food. Besides the people are not capable enough to fulfill the demands of in-laws
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of their daughter at the time of marriage which further results into burning of bride

after marriage, in other words, the problem of dowry deaths:

4.

2.

Afent fuE & 20 999 aae €31

.20 IAT § AT AEE?

. Hfdaret It ==t 2

. AGZT 15 Ta9 & mEr T

. Bfdd 5 Ia9 T mi8Tr |

. 20 g9 3 fem It &ar fort |

. ed L& IdleT 21 (29)

. They say that father has given 20000 Rs. in cash.
. What is a mere 20000?

. Inflation is exorbitant.

. A scooter costs 15000.

. A fridge costs 5000.

. 20000 is spent in this much.

A TV is also required.

The above scene reflects that the parents of a bride are not in position to

fulfill the greed of her in-laws. They cannot provide her even the things necessary

for daily life which ultimately leads to the end of life of daughters. The government

should realize their responsibility in managing the affairs and frame their policies to

deal with the problem of unemployment, inflation and peace and order. Gursharan

Singh wrapped the social issues and pathetic approach of the government

mechanism in his plays. He urged people to lodge their united protest and explore

the alternative of revolt, if required. In Berojgari,

#t39: ..fa< THS AZ & gHarg?
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T I gesie feg Agarg, fHor fagr I feo A< |
< feg fesamy|

fedd: AT 37 Ig IHAT | (64)

Leader: How does everyone get employment?

Rest: Let’s all get together and change the govt.

This is as simple as that.

Together: There should be Revolution.

No one should be unemployed.

Gursharan Singh inspires masses to assert their liberties and employment.
His main urge is to lead them for an atmosphere where people can live their life in
dignified way. He has covered many instances of attacks upon the dignity of
individuals like a police officer beaten up a rickshaw-puller, migrant worker and
others alike. Nonetheless the people keep on watching the affairs as passive
spectators. Gursharan Singh attempted to sensitize the people that they should
not confine themselves to their domestic problems rather they should protest
against injustice and chaos. They should not wait for the moment when the fire
would catch their house if it has already caught neighbour’s house. Therefore,

Gursharan Singh reminds the people,
4. 7 BI2 &% nid 7 39, d® A3 &% J AdL |
1. fegg iz = Ja Idie 1(29)
4. What is happening to him may happen to any of us.
1. He needs the right to live.

In this way, Gursharan Singh is the writer of ‘poor people or lower class’ as
he picked up these issues in his plays. He is a writer who believes in egalitarian
social order. In view of this, he uncovered various aspects of political, religious and
economic sphere of individual’s life at the grass root level. He adopted the medium

of theatre to convey his thoughts to the public. His theatre became the subject of
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criticism by various authors, critics and literary scholars. Satish Kumar Verma

while making his observation in this regard, said

His theatre was usually deemed as purely propaganda but what |
feel is that the medium of theatre is far better than making posters,
rallies, slogans or agitations for propagating and communication of
ideas because it also contains the strength of theatre and spread the
ideas directly to the stakeholders. This is the reason which
compelled Gursharan Singh to encourage people to change their

taste from songs to dramas. (75)

Gursharan Singh’s theatre was public oriented theatre which was highly

appreciated by the people. His theatre was committed to social equality.

Gursharan Singh’s theatre was a different theatre. He wrote his plays to
cover and share his pain for poor, labour, illiterate and suppressed people. His
purpose was to create awareness among downtrodden, ignorant and illiterate.
Therefore, he took his plays to the streets to catch hold of grass-root level. In this
regard, Pali Bhupinder wrote in his work, Punjabi Natak and Nat-Chintan “The

people who do not come to theatre, take them to theatre” (105).

Gursharan Singh conveyed his ideas to the labour class and poor people
by using his vernacular language and local dialect through his plays. As stated
earlier, he was committed to social cause and cause of humanity. Therefore, he
played his plays in every street of each village. Regarding the presentation of

Gursharan Singh before the spectators, Kewal Dhaliwal wrote:

More than 12000 presentations of his plays from villages to foreign
countries contributed a lot in the development of Punjabi social
theatre. He developed his own style of writing, direction, artistic skill
and way of presentation. While performing the character of his plays,
he used to forget himself and performed the role of characters as of
his own. His presentations were usually full of emotions, energy, and
concern to sensitize the viewers in a matchless way. He added new
dimension to Tharha theatre, Street Theatre, Rural theatre in modern

times. (9)
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He started his journey of theatre in urban background but did not confine
itself to the same and performed at rural, urban, national and international level.
Most of his plays were centered on rural culture and he, himself, performed role of

a character in almost each of his plays.

His theatre was less expensive and simple. It required a little amount of
investment and human resources. He shared his techniques of theatre in his
meeting with Satish Kumar Verma “I performed several plays in a simple way. The
use of Impresario (Sutardhar), folk songs, proverbs and culture adhered in

accordance with the circumstances” (104).

In order to communicate his ideology to the illiterate masses, Gursharan
Singh used the folk oriented facts. He used folk songs and proverbs extensively. It
becomes easy for play writer to clarify and make things understandable to the
people through cultural supports as the people are usually aware about their
culture inspite of being illiterate. Therefore, Gursharan Singh used simple and rural
style to convey his ideas to the rural masses. He also made poetic references in a

effective way and used couplets. It can be seen in his play Khambha Vali Kurhi:
s € Uf3nm 2, ot U3 U3 &et nr
U38I IT YIS, I3 sfentt & niret nr
Ut A4 3 fa&8E, I3 afent T »iret »it1(20)
O leaf of Banyan tree, what a ruckus

The old leaves have fallen, it's the season of the new

Birds are waking up and flapping their wings, it's the season of the
new.

These lines clearly reflect the need to change their thinking towards the
girls and building a new society where the girls have studied. Now they are
educated and capable of living their life in their own style. Therefore, they are
entitled for living their life in their own way. He used the works of other writers in
the original to raise the influence of his writings. His play Kammian da Vehra is

based on the poem of Sant Ram Udasi where he wrote:
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HT T3St 39T diF @, §6 9 989 T HWET I  HIA IHmrt ¥ fea31(37)

Mother earth, several sons to your lap let the keep shining on the

courtyard of the worker.

The playwright uses certain techniques in his play to change the scene to
make it more effective for example the use of chorus, impresario (Sutardhar)
sometimes narrating the incidents himself. The plays in which these types of
techniques are used are Chandighar Puarhe di Jarrh and Har Ik nu Jion da Haq
Chahidaye etc.

Gursharan Singh has made abundant use of impresario in his play. Gurdial
Singh Phool writes about the role of impresario (Sutardhar) in his book Punjabi
Natak: Sarup, Sidhhant te Vikas “Impresario (Sutardhar) presents that part of the
story which cannot be acted upon the stage” (307). Impresario’s (Sutardhar) role is
to connect those episodes which are impossible to present on the stage.
Gursharan Singh makes a very good use of this technique in his plays. By writing
his plays and enacting them on the stage, the writer's main aim is to change the
public opinion and to spread his message in the society. About the use of this
technique by Gursharan Singh, Supandeep Kaur writes in the book Punjabi
Pendhu Rangmanch te Gursharan Singh “In the plays of Gursharan Singh, the
impresario (Sutardhar), now and then uses the sarcastic manner to speak about
social, political and religious evils and courtesies” (47). Gursharan Singh’s
impresario (Sutardhar) speaks in an ironical way against the social evils which

clears the sole meaning of the play.

Gursharan Singh has used the skill of oratory in his plays which has been
proved to be a very effective tool to convey his message. Sometimes, he himself
gives speech in his play. However, his skill has been criticized by some of the
critics. They feel that he merges the plays in his speeches. While replying to such
guestions, he says in his meeting with Shabdeesh that he plays for the welfare of
downtrodden sections of the society’ (94). But this has been mistaken as oratory.
He has used this particular skill in the beginning of his play Butt Jag Paiya:

feg oex & Aot wear ©F €= J1 23 H99 1993, H ¥eaz &% Adie

3913 THW & AIUHS! €€ a3 I YAT ... T3 € I&H Tde I6 X mid
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T 3<%, a3 fAw © =fgr 89 a3 & e 7 fesamy ©F 3@ 95 ...
(30-31)

Their play is based on real life incident on 23 Mar, 1993, | went to
Khatkar Kalan to pay homage to Shahid Bhagat Singh...The Rulers
of the time did not want the youth, the inheritors of Bhagat Singh
legacy, should not sing the songs that reeked of revolution.

In this play, Gursharan Singh satirizes on the current political government.
He says that the government does not want that the people should become aware
and follow the revolutionary ideas of Bhaghat Singh. Gursharan Singh has used
communication skill in his plays. Sometimes, his act as directly addresses the

audience as just as in the play Butt Jag Paiya:

N T

FST- B9 &, 7 IAT Ide J X 393 fAw © AuUd Y3 d 3T HY &% I8
sMd § B9 9- fesas...

TIAd -fHerge1(33)

Girl- My people! If you want to fulfil the dreams of Bhagat Singh, say

with me: Revolution...
Viewer: May live.

Through this technique, Gursharan Singh urges the people to bring
revolution and to understand the demand of martyrs. He makes a direct appeal to
the people to change their mindset and to be aware about the realities. He brings
the actors and viewers closer to each other. In this way, the audience starts

thinking themselves a part of the play.

Gursharan Singh has used the folk literary forms of in his plays like
mimicry, jest, show (Tamasha), bhand etc. He has also used the folk instruments
like dholki, chimta, chainna, khadtala etc (Adiab158). These forms are used to
satire the then exploitation of the common people and situation of anarchy. Such

an example can be found in his play Bhand Caneda Aye:
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¥s: gy 3 yus H3dt gz fami?

Fy: g famrr...(8 36 T9)

H3™: J& 3 HI 77|

gy; ©9 fec Ha, fug & Ifder € Ha #|

WS Y 3 HIdm 3T H yus H3dt g8l i(61)
Boy: Father, you have become the PM?
Father: Yes | have... (twice-twice)

Boy: Die now.

Father: Fie on you! Telling your father to die.
Boy: If you die, only then i can become the PM.

A certain kind of rhythm can be found in his plays. His dialogues never get
disconnected and flow of communication of ideas with particular rhythm. This
technique entertains the viewers as well as helps the writer to give his message to
the target group. Rhythm is a part of folk plays (Ravinder 90). He has made a full
use of his technique. He spell-bounds the viewers with his rhythmic techniques.
His plays start with a particular tone and continuously flow moving towards the end
with the desired effect. Gursharan Singh has Punjabi rural dialect in his plays so

that the rural people can understand his ideology properly in the play Savere di Lo:
Jy: 6T dAgT 3 % I &t mMEET
35 uzT ¥ 3 fam 5% 239 & foor €7 (24)
Raju: O Rascal, you can't stop talking.
Do you know who your opponent is?

He has used very simple and easy to understand language. He never used
loudspeaker on the stage. Instead, he uses bombastic words loudly to attract the
passerby towards his shows. Such use of common language can be same in his

play Savere di Lo, Har Ik Nu Jion da Hag Chahidaye Gursharan Singh has also
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used certain English words in his plays for example he uses some English words
of that time like order, model town. Gursharan Singh has also used some violent
words in his plays like Savere di Lo like Kuhari, Gantiyan, Sariya, Lathiyan etc.

His language is candid clear which can be easily understood by the
ordinary people. Even the actors do not find any kind of problem to understand the
language. They can understand and speak it very easily. Language is the most
effective tool of communication in a play. Gursharan Singh has used the language

of common masses which help him to convey the real motive of writing the plays.

Gursharan Singh’s theatre is very simple and reality based in itself. Even
the make-up and stage setting etc. are very simple. He used to enact the play with
a few actors. He developed new theatrical techniques for the setting of stage in his
plays. He speaks during his meeting with Satish Kumar Verma “Rural people like
to watch the plays with very simple setting that touches their real life. So it
developed a technique of stage-setting, without taking much use of electronic

techniques” (77).

So far his own writing content is concerned, his pen was known for social
concerns. He lodged his individual protest against suppression of humanitarian
values in his several plays. He stood for the cause of equality, equal status and
liberties of women and ideal social values. His ideal world consists of government
with fair policies, society without classes and social evils, treatment of people
without consideration of race, religion, caste or creed. Every human being should
have the opportunity to enjoy his life in a dignified way and there should be a
sense of brotherhood in the society. No one should be allowed to intrude in the life
of others. Each individual should have access to food, clothes and shelter (Roti,

kapra aur makaan).
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CHAPTER THREE
Socio-Political Protest in Selected Poems of

Sant Ram Udasi

Sant Ram Udasi was born in a Dalit family on 20 April, 1939 at Raisar
village of Sangrur district. Due to the lack of financial resources he worked hard to
become a government teacher. He penned down four poetic collections- Lahu
bhijje bole (1971), Saintan (1916), Chau Nukrian Sikhan (1978), Lahu to Lohe tak
(1979) in addition to them Rajinder Rahi compiled Sant Ram Udasi: Jivan te
Samuchi Rachna (2011). His poetry comprises of various poetic genres like Gazal,

Rubai, Bolian, Songs etc.

Sant Ram Udasi was honored with Bawa Balwant Award and he got the
opportunity to go abroad on IPANA’s (Indian People Association in North America)
invitation. His poetry is based upon social, political, economic and psychological
problems of rural masses about which Kesar Singh Kesar asserts, “He wrote for
the people, to the people and by the people” (190). Beginning with spiritualism, he
took to Marxist writing for the demolition of class inequality. In an interview with C.

Markanda Udasi discusses about the content of his poetry:

| started writing in 1961. First of all | brought spiritualism in my
poetry. . . After that | analysed Marxism and later on again
approached spiritualism from Marxist stand and realised that the
songs written about spiritualism could not help in the demolition of

labour class exploitation. (277)

He started his poetic career with spiritual themes as he devoted his poems
to Nirankari Satgur Partap and also wrote poetry related to Sikh religion. During
youth he created Romantic poetry. When Naxalite movement raised head in
Punjab, he actively joined this movement ideologically. The reflection of such

ideology can be seen in the violent language used in his poetry where sword, gun



and knife etc. repeatedly occur as violent symbols. With the decline in this

movement such symbols started disappearing from his poetry.

He not only wrote poetry regarding this political movement but also played
significant role in it as he had close association with the Naxalite communists.
About which Rajinder Rahi writes “He became politically active in this movement.
His friendship was with armed naxalites. He used to wander on his cycle with
Baba Boojha Singh in the silent lanes of Bhotne, Raisar, Chananwal. Shaheed
Beant Mammu, Piara Dadhahoor, Gurdial Sherpuri were the people he was
closely associated with” (7).

Due to his associations with this group during the time of emergency, his
family had to face insult from Police and he was withdrawn from his job. This led
the family’s economic condition from bad to worst. He shares such experience in
an interview with Markanda “Especially my head and private parts were tortured.
Beating with roller, chair and chains as well as battering the joints were common.
They had beaten my head to such an extent that it could not get recovered at All
India Institute of Medical Sciences. When cold winds blow all the marks of those
times become visible. Second time again they spotted my head whereas third time
an effort to inflict mental torture was made. It was due to being in the hospital that |
survived fourth time” (279).

In this way due to interrogation he became mentally and physically weak.
His expulsion from job took away his financial support, at the same time he had to
suffer due to the loss of his communist friends. He felt internal loss. The communal
riots of 1984 left a deep impression on his mind about which his daughter Igbal
Kaur Udasi opines “After the riots of Nov. 1984 when he was invited on Red Fort
at 26 January 1985, he witnessed tragic events, burnt houses, and homeless
brothers. This influenced him so deeply that he started behaving like mad people”
(44). Mentally upset Udasi died in chaos at Hazoor Sahib on 6" Nov. 1986. Even
after his death nobody cared about his dead body.

Sant Ram Udasi used to go and sing among the rural folks to make the

suppressed sections of society aware of their exploitation which makes Kesar
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Singh Kesar call Udasi ‘a poet of people’ (190). The language used by him truly
represents the masses. He has presented the fate of rural labour and farmers by
satirizing the established social structure in the poem Var jan Saraap. An example

from it:
9 397 7 H9 3 fHog 9w,
ud fagst © e & AsH By |
feg <t &3t 7 3B I IIET A,
g fest At afesT 3 J@H HY,
& FWBH 7 JeT 3T AT B,
(UI) HS WS 3 nizy 3 & &3t

N

A o N Qo =
36 AT H 1T ﬂgd Ja,

ygd afes & 3tdE nem 85t (270)

My god! If you had blessed me

| would not have been born in a worker’'s home
Even if this mistake was done

Why did you give me a poem and pen

If it had been the pen only, | would make do

But you put a challenge on my honour too

The crows must have appealed to you

That is why you gave me the voice of a nightingale.

Sant Ram Udasi presented the pain of women especially labour class
women whose psychological, physical, and economic subjugation resulted from

Bourgeois structure, in a revolutionary mode. In modern Punjabi literature, Shiv
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Kumar Batalwi attacked the treatment given to women in society in his epic Loona

who favoured women by satirizing the contemporary society:
fugr 7 ot = gu Fur
3T B g FH BT
13 7J® < (188)

If a father layes eyes on a daughter
It does not shame the people

But if Loona desires Pooran

She is labeled character less

By the tongue of the world.

Shiv depicted the pain of Loona. In the same manner, San Ram Udasi
presented woman’s suppressed desires in the Capitalist system, her subjugation
due to social traditions and practices. There is search for equality, identity and
dignity in the female characters of marginalised class in his poetry. He wrote many
poems ranging from the exploitation of her labour to the exploitation of her honor
which are- Mavan Thandian Chavan, Chit Na Dulain Babla, Wangan, Kali Kurhi da
Geet, Kaidi di Patni da Geet, Mazdoor Kurhi di Pehli raat, Amrhi nu Tarla,
Vietkangi Kurhi da Pyar, Doli, Maa Vargi Bharjai, Choorhian da Hoka, Aman di
Hook, Vidaigi, Pakka Ghar Tohlin Babla etc. He presented variety of problems
woman has to face in the bourgeois society about which Rajinder Pal Singh
asserts in his book Adhunik Punjabi Kavita da Itihaas, “Udasi depicts the problems
faced by women in his poems like dowry, sexual exploitation, inferiority complex,
dual slavery etc.” (178). He depicts the dowry system as an evil which influence

woman right form her birth. In the poem Amrhi nu Tarla, a girl wishes from her
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mother as to not to give her birth in a country where the devil of dowry attacks

girls:

AH &7 of HE A fed 9 s fiE Augf '3 Ads 39|

e HI ST it 33t 338 &8 Tur 2 e &7 U |

fras fUs @<t g »idndt "9 »iEg,
3 fagfantt © niyt f&g »wiar at |

AHEMT IFrt § Ia1 fg T = 9,

AT »edTd Tiq BT B 1(118)

O mother! Do not bear me at a place where desire should be in

chains.

Where my brother’s head earned labour should go waste.
Where weddings bring tears in bride’s eyes

And fire in groom’s eyes.

Where newly born girls are diseased with dowry.

In Punjabi society dowry is such an ill-mark which the parents of a girl get

from her birth into this world and it goes on growing with her as Balwinder Kaur

Brar in the book Narivaad: Sidhant, Chintan ate Vichar writes “The things which

are given at the time of girl’s marriage to her in-laws become a problem right from

her birth. This social problem has led to the inferior status of woman in society.

Girls get discrimination from the first breath because girl and dowry grow parallel

like severe problems. A girl growing young in her paternal home equalizes a

growing debt” (39). In capitalist world, it is only due to dowry that girls are

considered as burden on the family as well as society. Such a condition of girls

can be seen in the poem Doli:
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TUEr € 313 frier 379 (158)
In this Capitalist age, a daughter lighter
Than a flower, too seems heavy like a stone.

In such a society where money is preferred over human being, a girl who
brings less or nothing in dowry is deprived of her rights in the family she goes after
marriage. Even the holiness of husband-wife relation becomes problematic for
being based on the question of wealth. About this Sant Ram Udasi:

¥ € Jt 39 3 T Hae' & I3 § I,

Y &% fagar mnrfenr |

JU HIT dar = f3arfentmi(115)

In this capitalist world,

The world can’t survive without scavenging on humans.
The lust for dowry made me choose

Loneliness as companion on my wedding nights.

My beauty yearns for you.

Sant Ram Udasi was a conscious poet of such situation where labour class
women are used as the tools for sexual gratification by capitalist people. His
poems Mazdoor Kurhi di Pehli raat, Doli, Maa Vargi Bharjai clearly brings about
the tradition of labour class women’s body being used for upper class man’s
sexual gratification. Darshan Singh Khatkar writes: “For the exploited and
subjugated sections, the protection of their women becomes a vital problem. Udasi
is aware of the physical and sexual harassment faced by labour class particularly

the women of landless labourers” (300). In the poem Mazdoor Kurhi di Pehli Raat,
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Udasi presents the mental, physical and economic suffering of a working class

woman. In the bourgeois world women'’s labour and honour are equally exploited:
3 3BT Tt fedrat, g6 et gIATE T |
I I%s T ot 2&ar, Nt nidl fen Aenit (117)
Our lives dissolve on the roads like tarmac
Like Dollars gaze at us with blazing eyes.
I have sold my flesh pinch by pinch
In the labour market
What will you find in the ash now,
The lord of my fire.

The abodes of capitalist class as the center of female sexual exploitation
are portrayed in Sant Ram Udasi’s poem Amrhi nu Tarla to show how the women

working in the houses of their capitalist masters are mistreated:
It & IS feg” ufimr AL & 4,
H3T A <19 € 971(118)
My brother’s bride returned from the
Rich house with a torn body.

His other poem Maa Vargi Bharjai presents the dual tricks of capitalist class
which outwardly shows friendship and inwardly presents sexual gratification from

same relation:

66



63 d19 a7 Uie, g&ea T 7 U

g 3t d9 T I U’ 3§ e FAuT|

UIT &I BY Arget, 9T AHS &7 9% 1 (160)

The one who drinks daily with my brother

The Lakha of the Jaildars

Although he is like my brother, yet he looks desirously at me.
| do not understand why my brother

Cannot see his wickedness.

This Kind of physical exploitation of woman becomes the cause of concern

of a girl’s family when she grows up of age. In the poem Doli he presents:
A3 H3 uT & 3t &f'F 37t g AT,
Jet A 7 fie < gors |
fa€ 7 AonEedt <9 feu g3 v,
AgET 2 Unft § EHS 1(158)
You used to lie awake in your bed, when | grew young.
It is difficult for daughters to keep their
honour in this age of capitalism.

Sant Ram Udasi presents female pride, self respect and equality of human
beings in poems. Indian society is male dominated society where women are
considered as unable to do certain jobs but the women in Sant Ram Udasi’s
poems are ready to stand by their male counterpart in any sphere of life and willing

to do any job man can do as in Chit na Dulain Babla
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U3 9 & IH'G Wd 39

g3 & & gam

g3 & s®E gg& (103)

| will earn like a son in your house
Don't lose heart father.

| have a heart bigger than men
Don't lose heart father.

Sant Ram Udasi was against the dominance of man over woman. He
fought against the social values which subjugate woman. To make the woman free
from the subjugation of patriarchy, he made use of political as well as social and
cultural tools in his poetry. About such dominating authorities Mao write: “The
political authority of the landlords is the backbone of all the other systems of
authority. With that overturned, the clan authority, the religious authority and the
authority of the husband all begin to totter” (44). Sant Ram Udasi satirizes the
patriarchal society, in the poem Kali Kurhi da Geet, a girl chooses the path of
revolutionary fight against patriarchy. In Indian society, a less beautiful girl is not
accepted by her husband but in case of man beauty is no such parameter

because man is master in the patriarchal social system:
23t 25t €1, % AWt © HIw 7,
JU HIT Jar = f3amfenr)
niHT 288 3§ fes us F feurfenr,

8I& nir & fumitg ATST nitfEnT |

HIST AT SAJST d< AdT o Jgfadr 9,
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fIgT € HAY yus 2 1(115)

The red sun of dawn, rise quickly

My beauty yearns for you.

| showed my heart to my beloved.

But he doesn’t recognise my love.

The world may label him as pretty or ugly
But he is great among men.

As a writer of Naxalite movement, Sant Ram Udasi presents an armed
protest against capitalist world which subjugates woman especially working class
women physically as well as economically. The tools which were previously used
by man to suppress her become equally valid in the hands of woman to take

revenge of such exploitation:

R I3t 3 A=A faeg <ar At I 33t

B8R I3t T niF TEI, "I HE e |

T & I Y3 B3t =, U 393 = A,

St gaie TET gSort, faeg 898 mirgrt (117)
The stones that broke my bangles on the roadside

I have learnt to sculpt hammers out of that stone now
No rich brat should suck the blood of labour

The reapers of the crop have come to barrenlands in rage.

In the poem Doli Udasi presents the female protest against set norms like
giving dowry at the time of her marriage. In this poem a girl asks for a sword

instead of dowry from her brother in order to fight with set conventions:
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feq 3meg ATt 3% @9 Iy fef, 99 S5 8 a7 2 =7

A3 I% JdT »1Y K &7 * Ad, A3 IAHT 3 =fot feg A 1 (158)
Just put a sword in my wedding palanquin.

No other dowry | require, brothers.

Lest our tradition-swept society should

Dream of endangering us.

In the poem Choorhian da Hoka Udasi presents a revolt against fake laws
which are unable to provide equal status to all as human beings in society. The
revolutionary tone which girl reinforces while asking the bangle-seller to bring a

knife along with bangle shows such an example:

39 A3 st 9 fogmm & 3 Aeam

gErt € 5% A 9 & fenrear |

WHT USsT Igs T ° uT

HyT-2 9T IEATINTI(170)

You won’t go back distressed from our villages
if you bring knives along with bangles to sell.
We wish to tear away the mantle of law.

O dear bangles seller!

For the establishment of socialist society class war becomes necessary
where men and women equally struggle for equality. In Sant Ram Udasi’s poetry
woman is shown as very enthusiastic to build a socialist society by equally

struggling like their male counterparts:
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HY feBdt, sef &2t <9 3 AJ= <,

138 39t 7, mrdt-um 29 2

e i 3 &% 93 F u3< (225)

You wage a war for the sake of my brother and my kin
| want you to win if you start a war, O colleague!

| promise to stand by you if the army of Basra faces defeat!

Sant Ram Udasi was a poet who wrote for class struggle. He found such
class inequality from his childhood whereas his birth in a Dalit class family enabled
him to experience such harsh reality. Darshan Singh Makkar writes “Born in an
awfully poor family, Udasi’s bare soft feet got in inheritance the journey on the path
of hot pan like earth and icy cold nights.”(321) Sant Ram Udasi made use of
Naxalite wave’s violent ways to change the social, economic and psychological
pain and their tragic reality. About this Rajinder Rahi writes “These social
conditions questioned Udasi’s creative personality. The social experience earned
from childhood helped him analyse the scientific understanding of class division.
This scientific approach was the medium through which he internalized the Dalit

liberation by class liberation” (24).

Sant Ram Udasi created many poems related to the theme of class
inequality. Such instances are: Khooh Hakan wale nu Asis, Bourjua Taane Baane,
Aje, Harhian de Hanio, Halian Palian da Geet, Poonjipati Rakhshan di Dhaar,
Naven Ahedname, Mazdoor di Desh Seva, Lalkaar Mazdoor de Naa, Dunian Bhar
de kameon, Mardane nu Mardanan da Khat, Uthan da Vela, Jatt te Seeri di Vithia
de Naa, Mazdoor di Kali, Vehlra te Irkha, Asi Taras nahi Karna, Jadon Barkha
Hundi hai, Kamian da Vehra, Maa Dhartie, Samajvadi Jang etc. poems by Udasi
depict the way class inequality exist between different sections of society,
subjugation of one class in the hands of other, and the way of war, violence and
protest chosen by the marginalised class for the assertion of identity. Udasi makes

use of revolutionary tone to shatter class structure and replace it with classless
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socialist society. Rajinder Pal Singh writes “Instead of using any veil he gives
direct expression to his ideas. While talking against idle benefactors, feuds,
capitalist groupism, he posed his figure upon class struggle and the exploitation of
labor class” (177). For the working class people to earn a living is like war for
survival. Even after working too hard these people are always worried about
making both ends meet. He was aware of the reality of such people and highlights

issues related to such class struggle in his poetry as:
A3 30 & I3 & Bait Ifdet FH J
T AIIE T 3T T I gEEH J1 (167)
We seem to be at war at all times
The borders are unjustly infamous for battles.

Workers and farmers struggle for the growth of their son-like crops
irrespective of any season or situation. They labour for it in summer and winter
and when it gets reap and reaches to market for sale, instead of fulfilling the
dreams of workers it becomes a kind of tool of exploitation in the hands of
bourgeois class. The value of farmer’s hard work is taken away by the capitalist

class and Udasi depicts such a situation:
I® B I AT T He 3T, Sogt 9" 3t9 <famr|
s fug €9 37 9% di83 3 Adle o™s ae<,

(al

% At © et 79 fsas,

3 AS T USH I A1 (174)
A former cries hugging the labour worker
and water mashed forth from winnowed grain.

Let us sift through our destiny with a pitchfork.
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The son rises from among the staws.

The young grains have rags to cover

themselves in our threshing floor.

But when the salve grain emerges

out of the godowns of Shahs, it is adorned in gold.

But when the salve grain emerges out of the godowns of Shahs,
it is adorned in gold.

The picture of labour class suffering in the capitalist world is depicted by
Udasi in the poem Kamiada Vihrha. In this he presents how the debt goes on
increasing which passes from one generation to another and such a realistic

presentation in his poetry can be seen:
Zfomtt & Higt Uit T
IGERESERRCRIGISIN)
Y ¥ A9 T HE & U3 HHY HUS,
3 vuer 9Et @ go it & g3 (215)
Where a man is born a labourer
And shaves a close relationship with coins
Where desire are buried under debts
The sons are the interest of the father’s debt.

The sun keep shining on the courtyard of the workers!
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Farmers become slaves of moneylenders due to their poverty. They are
unable to get rid of this burden of debt even by doing hard labour and their life

becomes worse than animals. In Halian-Palian da Geet Udasi presents such truth:
Ug »z faedt T fea fefsam
wtag fewer 3t nifenr & qo &
Hioe d® 9 o B I=F 39t AT A,
Afarr ferma &t &7 3 91(119)
Labourers and cattle shave the same history
All written down by the money lender.
| sold the pair of cattle to him but
Could not even raise the interest, Sister.
Similar depiction in poem Burjua Taane-Baane:
et & 5@t 773", 3font Ugfgat =,
A &7 8urg ot H= 1 (107)
No one can return the favour of your prophets
Without sacrificing their lives.

Big buildings and other luxury facilities are the outcome of labour class’s
hard work which provided comfort to rich people. On one hand these luxuries have
provided better life to rich people on the other, the condition of working class
people has deteriorated. The creators of big buildings are forced to live in slums

and their means of earning start declining. In the poem Mazdoor di Desh Seva:
I 3 »i3 T83 3, B4 Hed Hfos 8A9 T
Ug NIt AT 8396 §,  Ifenit ¥ I8 B9 T
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ia "It THTa3 T AT, 9T 3 19T Wit Jrent |

9 I3 gH3 WHTST §, AT HAS I it Jretnrt|

J T o6 »iigt T, 2T g AWt €|

UJ It ISt T 2=, IT U3H I '3 nirfent 1 (125)
My axe and hammer have raised many a

Palace and temple.

But all I have to sleep on is a mattress made of straw.
Due to my labour, cars upon cars have been made
Joyous times have set in killing our sweet spring.

The rich have double the wealth, large families

And much capital.

But the small piece of bread that | have is about to end.

India is such a country where the worker and former has the right to work,
to grow crops, reap and thresh them but they don’t possess the right to get the real
value of their crop in market. In the poem Guru Gobind Singh ji Walon Madho Das

Bairagi nu Banda Bahadur Bana ke Punjab val Bhejna:
i diie 3 3¢t © Aed 3T,
X393 FI5 T YyI™ iftdd fHE |
It T8 °3 fex A7 Tt 2,
fargst et & suc U9 fAg | (248)
From sowing of seeds to enjoying the rewords.

Where right to labour is manifested
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When bread stays in hands of the workers.
Eagles snatch it away from them.

Sant Ram Udasi was a poet of international awareness. He compares the
tragic condition of the workers in his own country with the happy fate of other

country’s (Lenin’s) workers. Such treatment given to human being can be seen in

the poem Lenin de na:
39 fils T St Hoet & 2t T
forir srgg < wigt Hi)
Ho fifs feg ot arfitt T fifent 3,
gt =1 & ®g U3 371 (114)
| haven’t seen in your country
A blind mother dying of hunger
In my village, no one wipes
The blood from the bodies of workers.

He directly satirises the social position of moneylenders:

gt e &7 & 3 T8 o & 2T,

YA 9% 83 dew q93 &8 (164)
Those who have never sown or reaped,
Enjoy the wealth of the harvest!

Sant Ram Udasi was well aware of the declining condition of workers who
grows crops; take care of them in market. About this Paash wrote “No Punjabi
poet ever depicted the inner world of a worker sleeping in between bundles of
crop. Thank god it started” (325). Sant Ram Udasi was a revolutionary of Naxalite

movement who fought for the betterment of workers and farmers. He follows the
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path of violent revolution as Mao Tse Tung said “A revolution is an insurrection, an
act of violence by which one class overthrows another” (28). The believer of
classless society for the foundation of socialism, Sant Ram Udasi equates the
demand of socialism with worker’s daily earning. In poem Samajvadi Yang he

writes:
Adr ! AT 2! TS T Tfimrt BET, 3 It S Har 21(227)

O war! O war! You are as much desirable as bread for the workers

of the world.

Whereas Sant Ram Udasi himself directly protests against bourgeois class
to bring equality in society, he advices working class people and farmers to join
hands and struggle against such exploitation. T. R.Vinod asserts: “The most
important aspect of Udasi’s songs is that there is a moral to do one’s work oneself.
These songs do not make people depressed about life. Neither do they let people
believe in any outer power nor do they make people dwarf. Rather they assure
people about the strength of their shoulders . . . these songs are not power in
themselves rather they enlighten the power lying inside people” (324). Sant Ram
Udasi boost the working class and farmers to live a comfortable life by getting the
best of their effort and fighting against that idle bourgeois class which becomes an

obstacle on the ways. As he writes:

Jracdl fxast fars vz |

797 I& H9, faast fars a3 F1(111)
When the lions roar, cowards will run
And working peasants will prosper again.

Make an effort
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Make an effort, all you working peasants together.

Sant Ram Udasi was such a poet who demonstrates the belief in bloody
revolution for the upliftment of working class. He prevents people from using such

means as asking blessings and praying to gods. As follows:
nig & 38t T, foret Hoo 7
IH J16° fime Burg (110)
Do not beg before saints and prophets
Happiness cannot be borrowed.

Sant Ram Udasi asks the working farmers to read the pulse of time and
take their materialistic rights and value of labour with the help of violent means.

Such appeal for awareness can be seen in the poem Utthan da Vela:
85 faas 85 @ Baz T |
A3 It € Ue T Yoz T TS|
o It < wigr Idtet 3t feg Aig wge & Tt
7 &% HIA T HI Jar 3T fag Sy uge & Tt
3 nier €t U3 <98 He IoE ©F Ho 21(166)
Rise, workers, rise, its time to arise

Its time now to eradicate the enemy.

If you need the five of bread, don’t keep your explosives unused
If you love the sweat of your brow,

Don’t keep your agitation in check.
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You throw a fistful of light
Amidst the dust of the atom.

Sant Ram Udasi appealed the marginalized people to join hands and
change their destiny by themselves because revolution can be brought with unity
and it can be possible only with the joint effort of whole marginalized section of
society. About this Mao Tse Tung wrote the capital of society is produced by
workers, farmers and intellectuals. If they take their destiny in their own hands,
start following Marxist- Leninist line and make efforts instead of ignoring the
problems there would remain no problems unsolved in society (90). Such factors
like changing one’s destiny, enthusiasm to change one’s fate, start the revolt
against contemporary society and favour for the foundation of new world can be

seen in Sant Ram Udasi’s poetic creativity.

Sant Ram Udasi based his poetry on the aspects of Sikh religion to favor
revolutionary communists and make the down trodden sections enthusiastic about
change. Such aspects are driven from the people who fought for their religion, to
get their rights and not bearing the atrocities of the ruler. Rajinder Pal comments:
“He took the heroes of Sikh history as guiding spirit for his contemporary struggle”
(178). He wrote some poems about the heroic aspects of Sikh religion like-Guru
Gobind Singh ji da Lokan de naa Antam Suneha, Aurangzed de Khat da
Dashmesh da Javab, Dilie Diala Vekh, Chamkaur di Garhi vich Singhan da Jera,
Guru Gobind Singh ji de na, Joravar Singh te Fateh Singh di Dadi ton Vidaaygi de
naa etc. For the battle against cruelty by common people as well as communists
who fight for their rights, Udasi appeals them to follow the heroic aspects like
enthusiasm from Chandi di Vaar etc. as he wrote in the poem Guru Gobind Singh

de naa:

st § furfenr 33 afes &t 3 31

Ial n

g3 fae ‘ga” € J&d i3 24 & |

I3t Tt gt T foraT Iy fow 39,
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‘e’ A=T Y &7 B3| (173)

The chant of your poem taught the people

How a sparrow can win over eagles.

Keep your heart aflame with money of the battle of Chandi
Lot not one man fight one and a quarter lakhs.

In the manner Guru Gobind Singh challenged Mughal regime against
Aurangzeb’s atrocities, Sant Ram Udasi challenges contemporary ruler (Govt.)

which exploits the masses:
3 niHigt = migerg € gatet v &t
3 Il % U o Y9 3 US|

@_\H.H.E_rg% av—a—i-’%,

0E 3y | 3 TF ¥ AX <9 A AEar| (154)
You are the king of the rich, not the poor.
And you will repent hating the poor.

The blood of innocents is on your hands.
Remember! You will burn in its fire.

In the poem Chamkaur di Garhi vich Singhan da Jera he presents a hope of
contemporary government’s failure before the struggle of common people who

fight passionately against it:
TH 9T IHAS & g HId,

fa@r &&= wiAt sa fenffar|

397 I BT & wideyg =,
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ot IS § fawr gar fenifar |

(U9) frat Su AT & 3F4t T,

i 3x 87 A3 gfanwrg BT

AW ni & &y g9 fABE 1 (172)

We will make the fort of Delhi bow
before this infirm fortress of Chamkaur

Do not grieve the fort of Anandpur

We will make a fort of each house and abode.

Our arms that will break the wall of Sirhind
Are still alive with vigour

A thousand Singhs are still alive

Who did not sign the letter of abdication

Sant Ram Udasi presents the struggle of Indian people for national
freedom, their dreams for an independent India, the dismantling of working class
people’s dreams for better life in a free country, the shifting of power from
Britishers to political elite and the slavery of working class in their hands etc. After
the freedom of the country the struggle of working class people for their rights, to
get rid of slavery from man, the search for freedom after national freedom in the
working class people is presented by Udasi in the poems like Bharat di Azadi,

Pandran August de naa, Azadi, Lok Rang, Shugal, Azadi da Din, Ik Tahna(Azadi
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de naa) etc. In the poem Bharat di Azadi Udasi presents the joint struggle of

Indians to get the country free from British slavery as:

AE e % 3% $93 ©f g9l €7

Wz B o fae” ftmm HuzT wiFt vt T
AT g®H ©F I §del, AST B 9J79 JreT |
&yt It Hegat € 89 niey 3TET Jara et |
HAd™HT &7 HIA Iifgnt €7 e JJ<e 3|
fgast »3 fams afonr vz gaat fanres 3|

TH goHT »ied Al 393 Hf © A A

feg g7-97 © wie 791 I ST <9 AdrE HY |

IE-IE nied »ietr T gin U fex amrar HEl (101)

Listen! | am telling the tale of India’s ruin.

How we saw the beautiful face of independence lifting its veil.
When the wind of torture lashes, our spring was stolen.

It challenged the honour of several Victorious fighters;
Several wars rose like the sun to make the country independent.
The workers and formers awoke to bring back the spring.
The sons of mother India rose have and abroad.

Gadri brothers were woken at the ghat of Baj-Baj

The slogan of independent rose in every bit of earth.

After the hard struggle by Indian people, the joy of freedom was earned. But

the dreams of comfortable life were shattered after national freedom because the
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country went into the hands of bourgeois class and the common people became

slaves to them. Udasi presents it in the poem Ik Tahna(Azadi de naa):
Ie Bt | JIg vaete gfa®, I8,
A HU gafent = o grieer|
A% &6 USTentt & o @rfeer | (229)
O dear beloved sweet freedom.
What use is grazing herds to us.

If you must rush into the arms of Khera

What use is having our ears pierced to us.

Sant Ram Udasi’s poetry is about the slavery left behind by independence

of the nation. After independence, the exploitation of public treasure by bourgeois

class and their political schemes are attacked in the poem Azadi:
I™ Agee fege wa <1
feg nidtar fentt 37%at & A B3,

¥ & JAT Hed &€ ude |

TH < eI M3 IS ATHEE,
it IE It & UESS. .. (134)

It has given birth to thieves and blacklisters.
And tyrant rulers are its products.

It has slept on the bed of American dollars.
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And used Gandhi’s cotton as curtains
Its traitorship and capitalism friends
is not difficult to recognize now...

Sant Ram Udasi protested against post-independence capitalist society
where humanity is exploited, the working farmers do not get the value of their

labour. He revolts against idle capitalist class as:
feamst & et A=e I ngeit =,
kit & 775 B9 Hg et T
3J geHt =1,
39 gOHT T, TEHT it I T (111)
Idlers have reaped the harvest of freedom
The lives of workers have suffered.
Your exploitation
Your exploitation has finally come to an end.

Sant Ram Udasi encourages working class farmers to get their share of
capital from the national capital, to get value of their work and to fight for their right
of freedom. About this Kesar Singh Kesar writes: “People are neither helpless, nor
sleeping. They are well aware of their existence. Udasi is the one who recognized
this hope to the best (181). Sant Ram Udasi as a humanist encourages the
working class people of his country to become human and get their rights back

from capitalist class as:

8ot a9 ey HAET & I Ffaei
I T7 < niat feg niAt & T &)

[aXY)

Vi A Igt &9 J 37 &7 U9 |
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e AR € AIaT § 87 arfge AST ©H &7 U9 | (113)
The worker will raise his voice and say
We need a share in country’s independence.
No one dare put on obstacle in our way.
Tell the rulers of the time
Not to mortgage our country.
Similarly, in the poem Lok Rang:
A 73 &7 gOH ©f 23t A St 39 A3 &7 IJ |

I 2 | nfgr <9 fiest § ¥ 31 2

fAgst ys T fags = i€, 33 2t 35 © 63

A 2 | ol niF foaw ug fdar a5 F1 (139)
We will eradicate oppression, although our lives may be in danger

Peole! We will pledge our lives to tris task .

We will knock off the leech that sicks
The blood of workers.
All people have now arisen and stand aware.

In the poem Khooh Hakan wale nu Asis Sant Ram Udasi makes the
working class aware of his destiny and his efforts to change it through the
realization of struggle for independence. He presents the working class struggle

for freedom and the dream for a comfortable life:
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& gdhnft € »is 13, 7 T vy ugE 3|

feg Hies gt it B, geat § 7 7E 3|

&g J8& 39 7 H'J', As A3 3BT |

2J Qe fod €2, § &< Agdl § 29 TH3T7 (98)
O the provider of the world!

If you realize your worth

If you understand the higher and truthful

Meanings of life!

If you try once more
You will forget the year 1947.
Udasi writes that you will touch the heaven then.

Sant Ram Udasi was a politically conscious poet. He brought to light the
exploitation of the country at the hands of leaders and make people aware of the

politics of these leaders:
B g9 vt 8! 33 BT I,
fegst T0 3 98 & &8¢ |
fegat °H T oS < Ef3nT &,
fegst 8 & <9  uT £8 1(128)
People awake! Beware of those fake leaders.

They will sell and eat off the country.



They have razed the whole nation
And they will exploit you too.

The fertile land of India which produces heaps of wheat and cotton with the
hard labour of farmers is called barren by Sant Ram Udasi because the
government becomes the owners of the treasure and the real producers do not get
the value of his work. At the same time, he calls those people barren who instead

of struggling to get their rights start cursing their own misfortune. In the poem
Parvasi nu he writes:

Udst 9% & I »iud, g8t & AT |
A 87 873 3a 7 BT, fam3 § feecaat|(238)
Our earth is not barren, but our governments are

Or those people are barren, who curse their fortune.

The main focus of his poetic creation is the establishment of socialist
society by abolishing classes. The success story of this ideal is vividly presented
by him in the poem Asi Taras nahi Karna. He is so much annoyed with bourgeois
society that after the labour class revolution, he appeals the workers not to feel
pity on the elites while giving them punishments. To give severe punishments to
the enemy by remembering the atrocities faced by communists during
interrogation as well as reminding those who died for the foundation of socialist

society gives him contention of a communist. In a stanza of this poem:
3 AT & AST A3 T €57 fes nifen HY HOH &4 |
3T AHTST-EAHET & AAT € Sfamft
it Y T I 9Y T 39A < fearg
3 MU Ha 9 U3 TId™ &7

N o

fEeddrAe Aed % I3<95 (192)
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My brave people!
When the big day of our triumph comes!
Strip your eyes of pity
While punishing fellow enemies
And revisit the air of interrogation centres in your heart
We would not be left with an ounce of pity by then.

Britishers followed the policy of divide and rule on the basis of religion. At
the end, when Indians forced them to leave India, they followed the path of
communal divide. It became the reason for India’s partition into two parts India and
Pakistan on the basis of religion. The conscious writers condemned this partition
and appealed people to remain unified. There is criticism of Hindu- Muslim divide
in Sant Ram Udasi’s poetry as well. He encouraged people of diverse faiths like
Hindu, Sikh and Muslims to live together even after partition as in the poem Bharat
di Azadi:

T g&H ©f »i3 J JEt, T®%H GO0 »id famr

fegaerdt et ur &, F%H fE8° 3R famrr|

II3 Hf @ fe® & 22 393, Ufar3s 98|

a® e fae eaf @ AT fdgrs™s 93 |

BET e &% fAgt &, Wi &7 I8 et J

fege & & Jugt gatE, feg Ast efewrst 91(101)
When torture crossed its limits, the torturer tired of it.

The tyrant ran away leaving behind command wars

Mother India’s Heart broke in to two: India and Pakistan.
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O wise people: how can these two be joined to wake a common

Hidustan
We have gained independence with sacrifices
Let us celebrate and preserve it, it is our honour.

As a representative of Naxalite thought, Sant Ram Udasi’s poetry purely
talks about working class rights. It asks about giving every human being equal
rights. That is the reason why his poetry seems to be a revolt against all those

factors which suppress humanity like male domination, religion, capitalism etc.:
g fegaeTat e uat, U dt9 9|
XIS BEHE HTJ »T &, AGUSHT € 31|
UIH M3 AIHTENT fEd, AE & | HIUT <1f&8 |
g U3t feG | (136)
Today communalism like a cannibal
Draws lives between brothers.
No Lakshman comes and saves it by striking at Sarupnakha.
Religion and capital are one, listen o faithfuls, o peasants!

Sant Ram Udasi’s poetry appeals to Hindu, Muslim and Sikhs equally to

make joint effort for bringing change in society by finishing off the exploiter’s class:

fros at € fa93 § U= faost,

HJ HA®HTST, T, fdentt 3,

IJaT AFIITTT fesamrg Jar| (250)

Those whose labour is snatched away by eagles
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Those people are mine, my dreams.
My Muslims, Sikhs and Hindus.
Would unite and bring about revolution.

After partition, during the time of Khalistan movement many people died of
become homeless due to the anti-democratic policies of Government the pain of
such loss find reflection in Sant Ram Udasi’s poetry as in the poem Kis Nu Vatan
Kahan till this time violent factors start disappearing from his poetry. During this

time his poetry remained people oriented but the tone of violence declined.

Sant Ram Udasi presents in his writing how rising prices makes the working
class people unable to buy things of daily needs, where as rich people live a
luxurious life. The poor become poorer and the rich becomes richer in the wake of
such price rise. His poetry mocks at the Govt make fake excuses to give subsidies

to poor people:
AIA™ ¥ I3 T 339t Hidaret 2|
goHT T U A3 1% 3R et 2
fegmst © ot €3 &t 37 93t T,
&g A I T AI | (173)
The inflation has gone high like the waters of Sarsa.
The wall of oppression has reached our necks
The idlers enjoy the rewords of and comforts
while workers burn their blood in toil

In the same way:
fegst utst BT g7 I Hifgnr a7
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feg &7 & B § & B 3,

nmf Aig &¢ nmf ve AT |

Y § 7e i 9 7T | (128)
Inflation has boiled us like milk

And no water sprinklers relieve us.
They have curled over the capital of the
Nation like a snake

They exploit it and live in comfort.

They make promises like a false lover
They first say and then go back on it.

On the whole Sant Ram Udasi’s poetry touches different aspects of life like
the slavery of working class women, her sexual exploitation; to enlighten the
working class people about their rights and to earn the value of their work by
struggling for the establishment of socialist society after the demolition of class
inequality. He was poet of people in the truest sense who fight through the
medium of his writing against all the powers which suppress humanity in any

sense.
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Chapter Four

Comparative Analysis and Conclusion

Literature of protest raises voice against the suppressing regimes and
contemporary social norms that tie the ordinary people to the dead-wood past. A
literary artist can contribute in the betterment of society by speaking for the
individual freedom, the equal distribution of power and resources. The ignition of
this literature of protest can be found in the earliest literary or religious treatises:
Sikh Gurus in the medieval Punjabi literature have spoken against the tyrannical
rulers of the contemporary times. This theme of protest changed according to
socio-political conditions over time and space and its presentation in literary works
also changed constantly. There are many traditions in field of Punjabi literature
which took this theme to make humanity aware of social evils. Sufi poets have also
raised voice against the religious fanaticism and intolerance of the Middle-East
invaders. Heroic Literature also encourages the valour and sacrificial attitude in
the wars fought for the survival.

The modern Punjabi literature encompasses many movements that tried to
raise public awareness about freedom and liberty. They created a mass
awakening ripple in the silent conscience of Indian people which was finding it
difficult to arise from its slumber due to the centuries’ domination of the English
rulers. The history of the nation paved background for such themes because the
land remained under various rulers from times gone. The Gadhar Movement, Akali
Movement and Babbar Akali Movement contributed a lot for the freedom struggle
for independence. The English rulers adopted the policy of divide and rule in the
name of religion and caste that resulted in the bifurcation of the country. The
division of the country ushered a new black era of rivalry between different
communities, the situation was further worsened when the hopes and aspirations
of the free nation failed to come into fruit amidst the postcolonial dismay and
dissolution. This kind of situation gave birth to many writers and dissent voices that
effectively criticize the social political condition, the poets like Mohan Singh, Bawa
Balwant, Amrita Pritam and the dramatist Ishwar Chander Nanda, Harcharan
Singh, Sant Singh Shekhon and Ajmer Singh Aulakh have contributed to the

literature of protest.



The Punjabi literature after independence speaks for the downtrodden,
working, labour classes, farmer communities and their exploitation by the corrupt
politicians, in their vernacular languages. The main motive of literature of this era
is to shake the conscience of the people to take arms against their oppressive
conditions and perpetuators of social repression. Except Gursharan Singh and
Sant Ram Udasi, Lal Singh Dil and Paash are famous poets of this movement.
The theme of protest found reflection not only in one particular genre but almost all
the genres like poetry, drama and novels based on the theme of protest were
written in Punjabi language. In the present comparative study the prominent works

written by two famous Punjabi writers from different genres.

Gursharan Singh and Sant Ram Udasi are among the prominent writers of
this era, the dramatist Gursharan Singh has penned down a great many dramas,
he brought the drama out of urban closets to the village streets and written about
the village people and their problems by breaking the set up rules and traditions of
the classical literature and criticism. Although Gursharan belonged to a well to do
family he was well aware of the difficulties faced by the working class people. Due
to excessive poverty one of his best friends was forced to leave his studies and
work as a garbage collector. This incidence had a great toll on the psyche of
Gursharan Singh. He played a significant role in the foundation of theatrical
organization like Pulse Theatre (Manch). He used to give speech before the play
start. Through this medium he used to give expression to his ideology which was
aimed at giving equal status to all human beings. He wrote many plays against

emergency and Punjab problem which emerged in the late 80’s.

Sant Ram Udasi was a poet. He was born in a Dalit family, so he had
experienced the life of poverty. That was why he used to sing his songs going
among the common people to make them get rid of the life of poverty and slavery.
His personal experiences enforced him to write poetry based on the question
related to inequality among human beings, among genders as well as economic
inequality leading to class conflicts. This writer like many above mentioned other
socially marginalized poets was a politically conscious one. He wrote various
forms of poetry and published many works during his lifetime and his works were

complied into book form by people like Rajinder Rahi.
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Gursharan Singh and Sant Ram Udasi both have opposed the political
power which suppress, the inhuman social values which snatch the right to live
from the people and that power which endorse their laws on them by force through
their literature. Both of them raised their voice in their works so that man should be
treated as man and the society should be based on equality. Both the writers were
related to the Marxist ideology. Sant Ram Udasi started writing in a spiritual mode
and joined Naxalite Movement when it emerged in Punjab. Gursharan Singh was
already a Marxist writer; he was influenced by this movement and joined it. In the

writings of both the writers there is immense use of violent words.

Gursharan Singh and Sant Ram Udasi both were eminent writers who
were influenced by Naxalite Movement. They wrote literature with the intention that
people should get awaken and revolt against the injustice and inequality they face
in society. Both of them were revolutionary writers. Both of these writers have to
face physical violence while participating in the Naxalite Movement. Both of them
have to go to jail during the emergency. Sant Ram Udasi was even tortured in jail.
Both of them were suspended from the government service. Thus Gursharan
Singh and Sant Ram Udasi both had to face mental and economic crises. Both of
them had to leave their homes, but they struggled for the creation of society which

is based on equality.

The ideology of both of them was to make people realize the reality of their
lives and inspire them to rebel against the practices which suppress them. They
considered literature as a tool to bring change in society. They employed realistic
approaches towards presenting the vices of society in the form of dowry, female
subjugation, inequality, caste discrimination, class struggle and exploitation of
people as well as the nation in the elite hands. One belong to elite class
(Gursharan Singh), other belong to margin class (Sant Ram Udasi) but their
writings share similar theme. Their works are works written from the point of view

of common people who actually suffer.

Both of these writers used the language of common people and used the
rural idiomatic language used by these people. The characters in their works
make use of rural language which suits the theme of their works. They used

simple techniques to present their ideology before the common people. Sant Ram
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Udasi used to sing his poetry among the common people and Gursharan Singh
presented his plays among the common people using the style of street-theatre,
Tharha theatre. There is usage of violent words and names of weapons like

dagger, sword, gun, axes, spears etc.

After independence, Gursharan Singh and Sant Ram Udasi both realized
and inspired the people about their condition in society through their writings. The
proletariat class which is suppressed by the capitalist class, could not get the three
basic needs of the life — bread, clothes and house (Roti, Kaprha or Makaan). The
people belonging to this class are compelled to live like beasts, due to the debt.
They do not get the price of their hard work. Gursharan Singh apart from other
socially relevant matters has also written about how the poor people are forced to
do the illegal works like the extracting of ‘local wine’ (desi sharab) and illegal
acquisitions. They made the common people realize about their plight, to know
about their own self, and to change their condition in society. They inspired the

people to bring about armed revolution against the capitalist class.

Gursharan Singh and Sant Ram Udasi opposed the social evils like dowry
system through their writings. It is a threat for society. A girl becomes a burden for
the parents, due to this evil. If the girl’s parents do not provide sufficient dowry, the
in-laws burn their daughter-in-law to death. Such a protest is shown in Har Ik Nu
Jion da Haq Chahidaye by Gursharan Singh. Some girls are not got married due

to lack of dowry; this problem is also shown by Gursharan Singh in his plays.

Gursharan Singh and Sant Ram Udasi both inspired the people to give
equality to women in a patriarchal society. In their writings, they opposed all those
traditional values which suppress women. Both of them opposed the object-like
treatment given to women. The women and girls of workers are looked down upon
by the capitalist class and they are exploited physically. Both these writers
opposed the women being seen as a mere object of gratification. Gursharan Singh
opposed the suppression of women by religion, especially the Muslim women, and
raised their voice for their liberation. They also favoured the women for their equal

participation in the war of individual freedom.
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Gursharan Singh and Sant Ram Udasi, both favoured the ways adopted by
Communists for the protest of government. They were against killing of
Communists by police by posing false encounters. Both of these writers made the
revolutionary elements of historical inheritance of Sikh religion the basis of their
writings to aware and encourage the people and the Communists to protest
against the injustice of the government. Religion was criticized by them not as
condemning any particular value system as Sikhism or Hinduism rather as an
institution which is used by politicians to make people fool and use them for their
own political benefits. Both the writers make people aware of such politics of
religion which leads to the killing of one person in the hands of other.

They raised their voice against the communalism based upon religion. In
Sant Ram Udasi’s writings, there is protest against the division of the country on
the basis of religion. There are elements of protest and suffering in his poetry
about the bloodshed caused due to Khalistan Movement. There are no elements
of violence in his poetry. But there are elements of hatred for communalism in
Gursharan Singh’s writings. He raised his voice against killing the people in the

name of religion and killing of people by posing false encounters.

Both the writers raised their voice against the rising prices. The rise in
prices affects common people the most, and their lives become worse. Gursharan
Singh raised his voice against unemployment of educated people. The
unemployed people, when do not get employment, become terrorists and become
a threat to the country. The protest for such conditions is apparent in the writings

of Gursharan Singh.

Gursharan Singh used poetry-stanzas to make his plays impressive. He
used simple, straight-forward and strong words. He used the folk dialect as well as
English words in his plays. He used to present his plays using simple techniques
without any innovations. He used impresario (Sutardhar) and chorus to comment
upon the corrupt socio-political system. There is a certain kind of rhythm in his
plays. The dialogues in his plays are not disconnected; they are continued in a
certain rhythm. There is immense use of English words in his plays. The stage-
technique is simple and in an innovated style. He used the skill of oratory to air his

ideology to the common people. He used speech-style and direct addressing to
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the audience in his plays. His medium of giving speech before the beginning of
any play brought him more close to the common people to teach them about the
reality of life, to make them aware of power politics, to make them conscious about

their social condition and search for equal rights in society.

To conclude, both the writers inspired and encouraged the common people
to be awakened and bring about the armed revolution to change the existing
socio-political system of the country. The themes of both the writers find close
affinity. The writers might have been criticized for their political ideology of Naxalite
movement but the writers penned down the reality of their times. After analysing
the works of both the politically conscious writers one can conclude that their
writing are the true representative of those feeling which a person, a class, a caste
should have to shatter the socio-political evils like corruption, unemployment,
inequality, sex discrimination, tradition like dowry system, female foeticide as well
as exploitation of working class sections of society in the hands of elite class
masters. Their works are a tool for change in society to give voice to exploited
class.
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