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spatial remembrance that resists colonial mappings and instead reclaims
Khonomaasasite of indigenous presence, resistance, and belonging. The
eventsof the Battle of Khonomaare reconstructed from collectivevillage
memory, withan emphasisonhow history islived, felt, and passed down. This
alignswith Jan Vansina's claim that oral tradition constitutesavalid and
autonomous historical method, especially in societieswhereliteracy was
introduced late or through colonia coercion (VansnaOral TraditionasHistory
27-29). The novel opensnot with acolonial officer’slogbook, but with a
voiceof cultura inheritance: “Wewill speak of thosetimes. Thewordsaredill
inour breath. Thefireisnot cold” (Sky IsMy Father 1).

Thismetaphor of warm breath and firerecallsWalter Ong’sassertion
that inprimary ord cultures, knowledgeis*kept inactivecirculation” through
gpeech, memory, and performance, rather than textua inscription (Ong, Orality
and Literacy 34). Thepreface-likevoice here operatesasaritua invocation,
echoing oral traditionswherethe authority to recount the past is sacred and
intergenerationa . The narrative centerson figuressuch as Tikh, thewarrior
who represents both the physical and symbalic resistance of Khonoma. These
charactersarenot merely fictiond but serveasmnemonic anchors, embodying
thevaluesand traumasthat persist in Nagacollective memory. AsVansina
notes, oral history often remembers*what isrelevant to present cultural and
political identity” (96).

Thenovel ispunctuated by ritual moments, funerals, warrior oaths,
ancestral invocationsthat demonstrate how oral traditionisembedded in
spiritud and ceremonid life. Higtory is, thus, not linear or secular; itiscyclical,
sacred, and place-bound. Thesefeaturesdignwith Ruth Finnegan’sobsarvation
that in ora societies, thegenresof ora history, myth, and ritual arenot strictly
separated but interwoven and performative (40-47). Finnegan’ sfoundational
work onordity foregroundsthe complexity and sophigtication of ordl literatures.
Sheobservesthat ora traditionsarerich, performative, and deeply embedded
inthesocial and historical fabric of communities. Thisperspectiveiscrucia
when gpproaching Kire sfiction, which reclamsNagaora traditionsnot merely
asremnants of the ancient time but asliving epistemologies. Inthe novel,
gorytdling servesasapowerful medium for passing down cultural knowledge,
values, and narratives of resistance across generations. Kire' sincorporation

21



indraprasth

of embedded myths, ritualistic language, and dream sequences reflects
Finnegan’'sview that oral literatureisnot a“primitive precursor” to written
texts, but avibrant and autonomousform of expression and meaning-making
(Oral Literaturein Africa 40).

Erased Storiesand Living Memories

Thenarrativeitsaf mimicstherhythmsand structuresof ora storytelling. The
nove recountsthe 1879 British invasion of the Nagavillage of Khonoma, but
it does so not through an official colonial archive, but through thevoicesand
memoriesof thevillagersespecialy el ders—whotransmit history aslived and
embodied experience. The communal retelling of the Angami warriors
resistance, wherememory and myth blend, and individua heroism becomes
part of acollective narrative. Thenarrator often usesphraseslike'itissaid’ or
‘they remembered,” echoing the cadence of ord speechand signalling that the
authority of the story liesin communal remembrance rather than written
documentation. Thecommunity’srituadsarenot just cultural texture; they are
actsof historical transmission. For instance, during mourning rituals, elders
retell heroictales, passing on historical memory. These performancesturnthe
community into custodians of history, where communal validation replaces
documentary proof. Kire snarrativesblur thelinesbetween history and memory,
portraying rituasasliving actsthat recall and re-enact thestruggles, resilience,
andvauesof theNagapeople. Through ord storytelling and ritua performance,
thecommunity continually reconstructsits past, making history acollective,
participatory processrather than an officia chronicle.

When the River Sleeps

EasterineKire sWhenthe River SeepsfollowsVilie, areclusve hunter from
the Angami Naga tribe, who setsout on asolitary and spiritual quest tofind
amythical ‘ heart-stone’ —ariver-stone believed to beimbued with magical
power when retrieved from ariver at the moment it ‘ sleeps,” or becomes
completely still. Thisnovel exploresthe adventurous quest of ahero asa
narrativeframework that reflects various dimensions of human experience,
distinct culturd landscape of Nagaland, wheretherealmsof magic and redlity
seamlessy intertwine. Sgnificant tothisnarrativeisthebelief inthe coexistence
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of the gpiritua and humanworlds—acoreaspect of Nagaculturethat isvividly
conveyed through the ord traditions passed down across generationsiswhat
Kireisexploringinthenovel.

I nter section of Myth and Dream in thenovel

InWhentheRiver Seeps, EasterineKireintricately weaves myth and dream
to produceanarrativethat isdeeply rooted inindigenousNagaepistemol ogies.
Thenovemimicsord gorytdlingthroughitscircular plot, digressions, embedded
myths, and reliance on proverbsand dream sequences. Thisoral-formulaic
pattern, as Ong theorises, promotesmnemonic retention and cultura continuity.
Theprotagonist Vilie'sjourney isinterrupted by talesshared by forest dwellers,
monks, and spirits, echoing what Ong describesasa® homeostatic’ narrative
logic where storiesevolvein responseto the present (Ong 47). Vilie setsout
on aquest to find the heart-stone, hidden beneath the bed of amysterious
river said to be asleep—ariver believed to hold immense power and the
promiseof abundance. Stirred by strange and compelling dreams, hefeelsan
irresistible pull to embark onthisperilousjourney, risking hislifein search of
the stone. They guide hisdecisions, warn him of moral danger, andtest his
restraint, aligning hisactionswith ancestral and spiritual lawsrather than
individua desire. Captivated by theriver’'smystical alure, hebecomesdeeply
drawntoits hidden power and the secretsit holds.

Whentheriver isadeep, itiscompletely ill. Yet theenchantment of
those minutes or hourswhen it deepsisso powerful, that it turnsthe
stonesinthe middle of theriver bed into acharm. If you canwrest a
stonefrom the heart of thedeeping river and takeit home, it will grant
you whatever it isempowered to grant you. (When the River Seeps
12)

Kiredoesnot present myth and dream asescapist or fantastical; instead, they
serve as cognitive and ethical tool sthat guide the protagonist’sactions. For
instance, Vilie'sdream about the sl eeping river becomesaspiritual quest, a
retrieval of something sacred that symbolisesinner peace and harmony with
the natural world. Theriver itself, steepedin myth, issaid to hold immense
Spiritua power whenfoundinitsdeegping state. Thismythic questisembedded
inanindigenouscosmology wheretheland isnot inert but sentient and sacred.
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Thenovd’sord narrative structure - richinfolklore, proverbs, supernatural
occurrences, and repetition mirrors what Walter J. Ong refers to as the
characteristics of primary orality, where knowledge is shared through
performance and embedded incommuna memory (36-37). Kire'sstyle, often
nonlinear and episodic, reflectsord storytelling techniques, wheredigressions
and spiritua interludesare asimportant aslinear plot progression. Thisstyle
alignswith Ngig) waThiong’ o’snotion of orature, where ora formsarenot
precursorsto“ literature” but represent dternativeand equadly legitimateliterary
traditions (15). In this context, Vilie's dreams are not symbolic in a
psychoanalytic sense but are revelations with real-world implications,
expressionsof ancestral agency and cosmic order.

CollectiveMemory

Ruth Finnegan’s analysis of oral genresin Oral Literaturein Africa also
informsareading of When the River Seegps. Finnegan emphasisesthatinoral
cultures, performative storytelling isnot about authoria ownership but about
collectivememory and participatory knowledge (40-47). Kire'suseof shared
mythssuch asthetiger spirit, theforest-dwel ling guardianfigures, and enchanted
riverspositionsher narrativewithin atradition of communally heldand ordly
transmitted knowledge. Vilie' ssurvival dependson knowledge of medicinal
plants, forest signs, weather, and animal behaviour al learned throughlived
tradition. Vili€ sjourney isnot merely apersonal quest but an act of performing
ora knowledgetransmission, wherewisdom isaccumul ated through memory,
experience, and ethical conduct. Thelearning processexpressesthenovel’s
broader epistemol ogicad intervention. By depictingknowledgeasord, reaiond,
and spiritudly grounded, Kireassertsindigenouswaysof knowing that colonia
systems sought to disregard. Vilie turned out to be aliving repository of
knowledge, indicatingthat in oral cultures, learningisnot the accumul ation of
information but thecultivation of ethical and reaiona understanding. Thestory
resi stscolonid-modern epistemol ogies by centering embodied, intuitive, and
spiritua waysof knowing.

Dreamsasknowledge

Dreamsinthenovel arenot symbolic devicesbut sourcesof truth and action.
When Vilie hearstheriver ‘call’ to himinadream, it isunderstood not as
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fantasy, but ascommunionwiththespirit world, legitimising hisquest. Vilie's
dream of theriver isaliteral meeting with aspiritual being. Theriver ‘deeps
not asapoeticimage, but asaliving, intentional entity. Spiritsof theforest,
ancestors, and other entities communicatethrough dreams, guiding mora and
physica survivd. “Hebelieved that the dream had not come by chance. It had
chosenhim” (Kire17). Vilie' srefusal to usethe power of thedeeping river for
violenceor gain reflectsadream-informed ethics. Dreamsin the narrative
servenot only asrevelations but they aretests of character, trials of moral
integrity. Heisrepeatedly tested -will he exploit this sacred knowledgefor
self-interest? Hisdreams demand ethical control, not utilitarian action. The
protagonist’strue strength liesin his spiritual self-governance shaped by
ancedtral wisdom rather thaninany magicd ability. Kirehighlightsthemeaning
of interpreting dreamsthrough thelensof indigenouscosmol ogy. For theAngami
peopledreamsarethe signsfrom the creator deity Kepenuopfu for guiding

MESSagEs.

River asontological challengeto Western realism

Theriver isnot ametaphor but aspiritua entity deeping, alive, and possessing
agency. Inmany Western literary traditions, natural elementslikeriversare
often used symboalicaly or metaphorically representing time, change, purification,
etc. Butinthenovd, theriver isnot symbolicinthat way. Itisliterdly diveand
spiritually sentient, rooted in the Nagaanimist cosmol ogy, where natureand
spirit are not separate. Theriver acts, chooses, responds, and withholds. It
‘deeps,’ listens, testshuman intention, and grants power only under ethically
sanctioned conditionsand refersto ared |ocation believed to hold supernatura
power whenitisinastateof rest. Itisaspirit-being, anditssleepisareal
condition with consequencesfor humans. By presenting theriver asaliving
agent, Kireshiftsthenovel away from Western redist or symbolic formsinto
adecolonid modeof storytelling.

Hesaw theriver onceagain. It wasstill, and amist rose gently above
it. Thewater glowed asilver white. Thistime, thedreamwasnot just
adream. (When the River Seeps 22)

Theriver becomes— ateacher (it reveal struth through dreams), aguardian (it
resssunethical seekers), awitness(to violence, to change, to Vilie' sgrowth),
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and aparticipant intheunfolding story. In presenting theriver asan animate
actor, Kirenot only chalengestheobjectification of naturein colonid-modernist
thought but al so restores | ndigenous epi stemol ogieswherein knowledgeis
relational, ethical, and mediated through spirit and dream. Theriver thus
becomes both ageographical and ontological center of thenovd; itsdeepis
not dormancy but aquiet assertion of power beyond human control. Vilie
does not know the river in a Cartesian or empirical sense; he feels and
remembersit through inherited belief systemsand echoes of communal oral
knowledge.

Theriver’sontologicd statusreshapesnarrative causdity. Theeventsdo
not unfold through rational sequence or human control but through spiritual
readiness, dreams, and ethical comportment. For instance, theriver ‘reveas
itsdf only to Viliebecause he gpproachesit with humility and restraint, indicating
that accessto knowledge depends on ethical alignment rather than rational
inquiry. Thisway of knowing directly challengesrealist epistemol ogy, which
honoursreason, empiricism, and human authority.

Orality —AstheNarrative Sructure

Kire constructs the novel asan oral journey tale, complete with episodic
structure, formulaic encounters, and moral testing. Vilie meets demonesses,
hunters, strangers, forest spirits—each episode resembling thefolktaleformat
Finnegan describes, where* narrative progressionis accretive and modular”
(92). Repetition of motifs, phrases, and ethical dilemmasreflectsthe oral-
formulactradition, wheresructureaidsmemory and tranamisson. Her nardive
resists\Western binariesof rational/irrational, real/fantastic, written/oral, and
instead articulates a worldview where dreams, myths, and the land are
interlinked sources of wisdom and power. Thus, When the River Seeps
exemplifieshow orality canfunction asaliving, decolonid epistemol ogy that
challengesWestern literary formsand affirmsindigenous subjectivity. This
interplay of dreaming, place, and knowledge closely resembleswhat Walter
Ong describes as oral cultures emphasis on “empathetic, participatory
knowledge” (Ong 45).
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Conclusion

By foregrounding ord traditions, Kire'snovel resststheerasureof indigenous
knowledgesystemsby colonia and modernisingforces. Her novelsdemondrate
how ord tradition functionsasboth aform of cultura res stanceand arepository
of memory. By weavingindigenousgtorytellinginto her narratives, shepreserves
the unique heritage of the Naga people, empowers marginalised voices, and
ensuresthat their storiesendurein theface of changeand historical amnesia.
Sheretrievesandrevitalisesora narratives, ensuring their surviva intheface
of cultural change and the declineof oral transmission. Kireelevatesorality
beyond folklore, framing it asan epistemol ogical resistancethat preserves
Nagaidentity. Her novelsdemondtratethat storiesare not merely artifactsbut
living systems of knowledge, wheretellersand audiences co-create cultural
urvivd.
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Exploring I nter sectional Gapsin Gender Discourse: A
Reading of JacintaK erkettaand NirmalaPutul’ sPoetry

DeepshikhaKumari

Abstract

Thefeminist discourse often overlooksthelayered oppression experienced
by marginaised communities, including those based on race, class, ethnicity,
disability, and trans identity. This essay examines the intersectional
marginalisation faced by Adivas women, one of themost excluded voicesin
thefeminist analysisof patriarcha power structures. Despitebeing historicaly
endowed with agency, womeninAdivas communitieshave become prey to
modernity and subjected to both externa socio-politica structuresandinternd
patriarchal hierarchiesthat have emerged dueto contact with thenon-Adivas
worldinthe processof progress. The essay reflectson the poetry of Nirmala
Putul and JacintaK erkettaas powerful narrativesthat exposetheseinvisible
spacesof oppression. To understand these intersectional gapsand the double
marginalisation of Adivasi women within the gender sphere, the essay
incorporatesthe framework of intersectionality, as conceptualised by Afro-
American activist Kimberlé Crenshaw. It analysesthe poetry of Putul and
K erketta as emerging women'’ svoices of resistance from the community,
chdlenging dominant narrativesand highlighting grey areaswithinfeminist and
literary spaces. Thepoemsal so proclaimtheresilienceand agency of Adivas
women. The essay advocates for a justice-oriented feminist praxis that
acknowledges the complexities of oppression and argues that these
contemporary Adivas women’snarrativesare crucial in expanding feminist
discoursetowardsinclusivity.

K eywor ds:. Intersectiondity; Gender Gap; Adivas women; Marginalisation;
Resstance

Introduction
The poetry of NirmaaPutul and JacintaK erkettacongtitutesasignificant site
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of Adivad res stance, exposing systemic exploitation and thesustained erasure
of marginalised voices. Asprominent contemporary Adivas poetswritingin
Hindi, both authorspowerfully engagewith thesocio-political reditiesaffecting
Adivas communitiestoday. By representing thelived realitiesof Adivasi
women, their worksilluminate entrenched formsof social, economic, sexual,
and cultural exploitation. The poetic intervention functions not merely as
testimony to oppression but asan articulation of resilienceand resistancewithin
Adivad life.

Through aclosereading of selected poemsby Putul and Kerketta, this
articleexaminesthe position and lived realities of Adivasi women within
contemporary feminist discourse. It further exploresgendered inequditiesand
theinvisible spacesof marginaisation through thelensof artistic expression,
particularly inthe context of Adivas women'sstrugglesin India

Whilegender discourse hasevolved, mainstream feminist narrativesoften
overlook thelayered oppression faced by marginalised communities.

Women scholarshave not yet been ableto carve out anichewhere
their positionissecure. Thereisstill avoiceinthewilderness, a
voice seldom heard even by women themselves. Moreover, itis
not surprising that not asinglewoman scholar hasever tried to deal
withthe statusof tribal women. (Dexii)

It can be noted that although there are better research endeavoursinthefield
of Adivas studies, it lacksexploring thelivesof Adivas women, which needs
particular attention dueto theincreased gender-based crisesthey arefacing
amidst modernity. Defurther elaboratesthat thetribal woman isconstructed
asacategory or interest group perceived by policymakersprimarily asa’ labour
force’ ‘victim, or ‘ protester,” whiletriba and non-tribal menincreasingly reduce
her to the status of a“witch’ or amere’ sexua object,” respectively (xiv).

Empirical dataa so reflect the disproportionate vulnerability of Adivas
communitiesto varied assaultsdueto modernisation and devel opment projects.
As per areport on land dispossession, 40 percent of Adivasis have been
displaced fromtheir ancestral land dueto adevel opment project. Among the
displaced population, themg ority arewomen and young girls (Varugheseand
Mukherjee). InAdivas areas, the problem of women and child trafficking has
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increased recently due to developmental projects, land acquisition, and
deforedtation, causing thelossof livelihood and extreme poverty.

Additionally, the patriarcha influenceinthe communities hassubjected
women to domestic violence within the household, adding to the layered
geometrica marginaisation.For liveihood, whenwomen areforced tomigrate,
they end up being victims of variousforms of exploitation of asexua and
financial nature, often inflicted by the agents. These women are mostly
unprotected and underpaid. The systematic neglect inthe case of Adivasi
women'’slivesis seldom addressed in academic discourse.

Theessay arguesthat theintersectiond standpoint offersacrucia politica
and structura framework for anaysing the complexity of Adivas women's
experiencein India. Coined by Kimberlé Crenshaw, intersectionality refersto
how multipleaxesof identity, such asgender, cagte, ethnicity, class, andlocation,
interact simultaneously to produce unique forms of marginalisation.The
intersectionsof structurd inequality, cultural genocide, economicexploitation,
and patriarchal violence shapethe experience of Adivas women. The essay
establishes how the intersectional framework is particularly relevant for
marginalised women'scommunities, highlighting thelimitationsof mainstream
discoursesand policy-making bodiesin capturing the complexity of their lived
experiences.

Traditiondly, Adivas women have been known for their autonomy and
distinct identity. Unlikein patriarcha mainstream societies, gender relations
within many Adivas communities have historically been moreegalitarian.
Women like Sengi Dai arereveredfor their bravery and sacrificein defending
theancestrd land. Birsaulgulaan (upsurge) isfamousfor thefierceresstance
of many women who led from thefront, suggesting the agency that Adivas
women carry withinthecommunity.

Theunfortunateinfiltration of patriarchal structures, mainly duetothe
influenceof dominant (non-Adivas) civilised sysems, hasledtothesubjugation
of women in these communities. Subsequently, discriminatory practices,
violence, and gendered marginalisation havetaken root evenwithinAdivas
societies. Inthiscontext, both Putul and K erkettareflect these external and
internal oppressionsin their poetry. Their work is an effort to expose the
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patriarchal distortionsentering Adivas lifeand givevoicetothe‘invisible
formsof violencethat occur at theintersection of being both Adivasi and
femae. Their worksarenot merely literary expressionsbut actsof resistance
that question, challenge, and attempt to reclaim spacefor Adivas womenina
rapidly changing socio-political landscape.

Inanalysing theinvighility of margindisation, Crenshaw’ sframework of
structural and political intersectionality can becrucid. It helpsto uncover the
complex interlinkagesof gender, ethnicity, and power that shapetheexperiences
of Adivas womenvis-avisAdivas feminist voicesin contemporary discourse.

I nter sectional Feminism

Intersectional feminismisaframework that analyseshow different formsof
oppression, such asgender, race, class, caste, sexuality, disability, and colonia
history, interact and overlap to shape women’ sdiverselived experiences.
Coined by lega scholar Kimberlé Crenshaw in 1989, theterm emerged from
Black feminist thought, and wascritical of white, middle-classfeminismthat
excluded women of colour. Crenshaw introducesintersectionality not asa
new identity category but asamethodol ogica lensto examine how structures
of power intersect. According to her: “Theproblemwithidentity politicsisnot
that it failsto transcend difference... but rather the opposite—that it frequently
conflatesor ignoresintra-group differences’ (Crenshaw 1242).

I ntersectiona feminism expandsthescopeof feminist analysisby refusing
to treat gender oppression inisolation, emphasising how interlocking power
systemscreatemultiple, layered formsof margindisation. Higtorically, theidea
may betraced inthework of figures such as Sojourner Truth, Alice Walker,
AudreLorde, Toni Morrison, bell hooks, and Chandra Tal pade M ohanty,
who exposed how race, coloniaism, and classaffect women differently. In
postmodern discourse, intersectionality can be noted as an epistemological
shift fromidentity to power. It challengesthe post-modernists' tendency to
dissolveidentity categoriesin the nameof fluidity and deconstruction. While
postmodern theorists often emphas seidentity’ ssocialy constructed, unstable,
and fragmented nature, intersectiondity insiststhat identity categories, though
constructed, arenot politicaly irrdlevant. Kimberlé Crenshaw, in particular,
arguesthat identitiessuch as‘ Black’ or “woman’ must be understood not
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merely asdiscursive constructsbut aslocationsof structural power and social
vulnerability. In doing so, the concept of intersectionality critiques
postmodernism’sabstract scepticism toward identity by grounding identity in
materia and lived experiencesof oppression. Crenshaw statesthat “the most
critical res stance strategy for disempowered groupsisto occupy and defend
apaliticsof socid location,” rejecting the postmodern urgeto abandon identity
infavour of total fluidity (1297).

In academic discourse, there have been certain objectionsto applying
theframeinthecontext of third-world countrieslikelndia CriticslikeNivedita
Menon arguethat frameworkslikeintersectionality have been depoliticised
and overshadowed by Western theoretical dominance. They are sceptica of
itstendency touniversaliseidentity discourse. However, responsesby Mary
E. John and Meena Gopal rightly point out that intersectionality remains
indispensablefor recognising thelayered, context-specificexcdusonsthat Indian
women—particularly Ddit, Adivas, queer, and disabled women—face, which
areoften obscured by single-axisframeworks (* Re-thinking I ntersectiondity”
1-3). Jennifer C. Nash further adds to the argument by calling for an
understanding of intersectionadlity not asauniversal solution but asoneamong
many analytical toolsforged by women of colour to theorise subordination
(Nash 4). Within thisdebate, thelived realitiesand literary expressions of
poets such as NirmalaPutul and JacintaK erkettademonstratetherelevance
of intersectiondity intheir creativevoices. Their work revea suniqueformsof
exclusion based oninteractionsof gender, class, adivasiyat and state violence.
I ntersectional feminismthusfunctionsnot only asacritical theory but dsoasa
political tool that demands more inclusive and justice-oriented feminist
movements.

M apping I nter sectional Gaps

Thetribal population of Indiais8.6 percent, constitutionally recognised asthe
Scheduled Tribes(Censusof India). TheAdivasisarethe ol dest inhabitants of
the Indian Subcontinent, but have not been granted the status of indigenous
communities. Thishasbeenanintegra part of their continuouspoalitica struggle.
TheAdivasisof Indiaare known for their distinct features and worldview.
Their social structure does not recognise any caste, classor other hierarchy.
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Stll, duetothelr different lifefrom themainstream civil world, Adivasisare
racialised and treated as socially inferior within the dominant caste society.
Adivasisareforest and mountain dwellers. Their landsarerichin natural
resources, which have been the central cause of their marginalisation, dating
back to colonial policiesthat dispossessed them of land and disrupted their
economies. Lawssuch asthe Forest Act (1864), Crimina TribesAct (1871),
and Land Acquisition Act (1894) transferred ownership from indigenous
communitiesto the state. Post-independencelegidation, such asthe Bonded
Labour AbolitionAct (1976), the Prevention of AtrocitiesAct (1989), and the
Forest RightsAct (2006), hashad limited impact dueto poor implementation
(Krishnan). Humantrafficking reflectstheir acute vul nerability. Jharkhand, with
alargetriba population, hasthe highest out-migrationratein India. (Economic
Survey, 2017; NCRB).

Adivas women aretheworst victimsof displacement and trafficking. In
2022, over 6,500 trafficking victimswereidentified, 60 percent of whom
were Adivasi women and girls. Around 200,000 Adivasi women from
Jharkhand, Odisha, and West Bengal work as domestic workersin cities,
often through exploitative placement agencies. Theseare onrecord, but the
number could bemuch higher. (NCRB). Withintheir own communities, Adivas
women facelimited accesstoland and decision-making. Practiceslikewitch-
hunting, polygamy, and domestic violence reinforce their subjugation. A
particularly sark exampleof intersectiond vulnerability issseninuraniummining
regionslike Jadugoda, wherelocal sare exposed to radiation through tailing
damsand contaminated water, resulting in severe health hazards. (Mazumdar
et.al.). Whilemen work asminers, women in proximity to these men, doing
choreslikewashing their clothes, are also exposed to radiation. Theradiation
exposure adversely impacts the reproductive system of women, causing
miscarriages and other congenital disabilities. Such women are proneto be
stigmati sed asill-fated women with bad omen or even branded aswitches. In
most cases, they are abandoned by their husbandsand left toliveinisolation
and poverty.

Unfortunately, intersecting structures of oppression, grounded in
colonidism, capitalism, patriarchy, and Sateneglect, conditutethelived redities
of Adivas women yet remaininsufficiently theorised in mainstream media
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discourse and sustained scholarly engagement. Justice frameworks must
recognisethiscomplexity. Policiesor activismthét treat them solely as* women’
or ‘tribals fail to addresstheir actual conditions. Thearticle arguesthat an
intersectiona approachisnot theoretical but essentia for equity, representation,
and systemic change.

Poetic Voice of Resistance

Despite continuous systemic oppression, the Adivas women have been
assertive and played asignificant rolein themovementsfor land rightsand
self-determination. Eventoday, Adivas women'sresilienceand participation
inressance movementsagaingt land aienation, Saterepresson, and corporate
exploitation are noteworthy in many states. In contemporary Adivas poetry,
thevoiceof activismistrandated into creativity asthedry factsof victimisation
often fail to create consciousness. Consequently, Adivasi poetic voices of
resi stance have emerged, and the poetsarewriting in the dominant language
to reach abroader audience. Among them are poetslike NirmalaPutul and
JacintaK erketta, prominent Adivas literary figures, who arenot only writing
about communities century-old talesthat surviveamid odditiesbut dsodrawing
atentiontotheconditionsof Adivas womenwhoremaininvisbleinthestruggle,
both externaly and withinthecommunity.

Both Putul and Kerketta strongly intervene in mainstream literary
representationsof Adivad life, particularly of Adivas women, who arefrequently
portrayed asinnocent, ahistorical figuresand romanticised for their proximity
tonature. Such representationserasethemateria reditiesof labour, deprivation,
and survival that structureAdivas women'severyday lives. Far from being
passive or carefree, these women are shaped by continuous physical toil.
Both the poetscritique dominant literary practicesthat ignorethese conditions
andinstead deriveaesthetic or voyeurigtic pleasurefromthesexudised Adivas

femaebody.

In“Adivas LadkiyonkeBaare,” Putul condemns such representations
asthe outcome of avoyeuristic and exploitativeimagination, exposing the
ethicd failureof mainstream literary practices. Her poem exposesthefa ity of
imposed identitiesand questionstheideol ogical foundationsof mainstream
descriptionsof Adivas women. Shewrites:
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(Dark from outside, /Yet inwardly as calm and white/As their shining
teeth.../ Sowing and harvesting crops, /Snging songs, /Forgetting the
pain of life.../Who haswritten/Such enormouslies/In their descriptions?)*

Through theselines, Putul dismantlesromantic binariesthat frameAdivas
women asprimitiveyet pure, labouring yet untouched by suffering, thereby
reclamingtheir lived complexity.

Smilarly, JacintaKerketta s* Adivas Ladkiyan” confrontsthevoyeuristic
gazethat reducesAdivas women to objects of sexual curiosity, evenwithin
ostensibly progressiveliterary spaces. Shewrites:
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(Inapoempassing through an Adivas village, /Some peopleare searching/
For the bare back of an Adivasi woman/ Bathing in theriver...)

Kerkettanot only exposesthe assumption of sexua availability imposed on
Adivas women but al so articulatesan act of resistance through poetic form.
Inastriking reversal, poetry itself becomesatool of defiance against sexua
and symbolicviolence:
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(Poetry swings a sickle at those backs, / Breaks thosefilthy fingers, /And
screams—/ Sop searching for Adivasi girlsin poetry.)

Thisviolentimagery signa stheurgency of breaking hegemonic frameworks
thet defineAdivas identity from outside. Contemporary Adivas women'spoetry
thus functions as a counter-discourse to mainstream stereotyping and
patronising attitudes, foregrounding labour, resistance, and agency while
demanding ethical modesof representation.

Thesepoemsreflect anintersectiond feminist visonwheregender, Adives
identity, and labour cannot be separated. By challenging patriarchal and
dominant literary gazes, Adivas women poetsreveal how creative spaces
often repeat socia inequalities. Their poetry speaksfrom lived experience
rather than imagination alone. Indoing so, it turnsliteratureinto aspace of
resi stancerather than amere aesthetic pleasure.

NirmalaPutul’s poem “Woh Aksar Jo Tumhari Pakad Se Chhut Jata

Hai” describesthislayer of marginalisation, exposing the site of structural
oppression within thefeminist discourse. The poem servesasamediumto
understand the need for apolitical intersectional framework to anaysethe
layers of women'sissues missed in mainstream discourses on gender and
identity.
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(Awoman is crying out on the hill / And another is smiling / Gazing out
from the window of / Her three-storeyed palace. / Oh, poets / Reciting
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poems on women / In your poetic gatherings! / Watch out, something is
happening / in the space left between these two women. / Record this
something somewhere happening, / for it so often dlips out / through the
grasp/ of your carefully chosen words.. .)?

Thelineshighlight theunequd reditiesof women shaped by cagte, dass, ethnicity
and geography. The contrast between awoman weeping on amountain and
another smiling from apalace window exposeshow dominant narratives often
overlook the complex experiences of marginalised women. Addressngmae
poets, the poem urgesrecognition of the spacesin between, symbolic of those
excluded from both patriarchal and elitefeminist frameworks. It callsfor an
intersectional approach that accountsfor layered oppressions, emphasising
the need to centre the voi ces and struggles of women at the margins.

Putul further extendsthe critique of dominant discoursesby highlighting
the neglect towardsAdivas women’slived redlities. Portraying awoman
planting ricewithachild on her back in contrast to another engagedinpolitica
power struggles exposesthe socio-economic and cultural gapsbetweenthe
women of different classesand locations. The poem critiquesthis selective
visibility withinfeminist narratives. Addressing both malewritersand elite
feminists, particularly those speaking on Adivas identity, the poet questions
their failureto include the voices of women whoselabour and livesremain
unseen.
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(O, writers of feminist discourse! / Can you tell / A woman carrying a
child on her back, planting paddy / While other sbusy toppling and forming

governments. / Oh, flag-bearing women talking on Adivas identity! /
Spare a thought for those lost women between these two lines/ Spare a
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thought for the women / whose names do not make it into your debates.)’

By questioning both patriarchd gatekeepersand theflag-bearing feminist actors,
the poemreflectshow intersectionality isoften invoked but rarely practised.
Thelost women between theselinessymbolisethose excluded frommainstream
debates, revealing the cracks between representation and reality. The poem
cdlsfor anintersectiond feminist praxisthat movesbeyond tokenismto centre
the experiencesof thoseat themargins.

Itiswell-known that thetriba forest economy isprimarily awomen-led
economy. Women aremost directly connected toforest land for their livelihood
and daily sustenance. However, rapidindustriadisation and deforestation have
severely impacted their socio-economic conditions. Traditionally, forest
products such asbrooms, mats, baskets, datun (natural toothbrush sticks),
and leaf plateswerein demand and sold by Adivas women inlocal haats
(markets). Today, these goods compete with mass-produced plastic
alternativesthat are morereadily available and sold at lower pricesin the
capitalist market economy. Asaresult, thedemand for traditional forest goods
hassharply declined, andin many regions, their usage hasall but disappeared.
Evenwheretheseitemsarestill sold, consumersareoftenunwillingto pay fair
pricesthat reflect thehard labour involvedin gathering raw materia sfromthe
forest and crafting them by hand. Therise of plastic culture not only poses
serious environmental hazards but al so breaks the economic backbone of
women who havetraditionally depended on these occupationsfor survival.
Thestuationreflectsadeeper politica intersectiondity. Although growing eco-
consciousness has generated some demand for forest products labelled
‘organic’ and‘sugtainable,” such demand remainslimited. Theresulting profits
largely accrueto intermediaries, who purchase these productsfromAdivas
communitiesat meagre pricesand sell themtolargebrands. Thus, thewages
of thesewomenremainincredibly low. NirmaaPutul, in her poem*Bahamuni,”
powerfully andironically exposesthisformof exploitation, whichrarely receives
attention in mainstream emancipatory or developmenta discourses. To quote:
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(On your handmade plates, thousands fill their stomachs / But even
thousands of these plates cannot fill your stomach / What anirony itis/
You weave the mats sitting on the floor / And the sweat drops/ Drip off

your dark skin / While making the fan / The brooms you make for those
homes/ Who sends the garbage to your colonies.)

Theselinesare striking for the use of irony, where the stomach of countless
peopleisfilled ontheleaf platesmade by thelocal Adivas womenwho are
victimsof poverty and proneto starvation. Women like Bahamuni indire
conditions make products of comfort for others, yet their work remains
undervalued. The poem intersectionally examinesgender based economic
exploitation. It also highlightsthe commodification of the environment under
market-oriented cultural capitalism. Thepoeticvoicehereisavehicleurginga
shift from expl oitation to empowerment, wherewomen like Bahamuni areno
longer dienated fromthefruitsof their labour.

A recent report on theworking conditionsof Adivas women highlights
thisstark reality: Adivas women inthe Bakuradistrict of West Bengal who
collect Sd leavesfor thesmall-scadeleaf-plateindustry earn only 5 rupeesfor
every 100leaves(Gaon Connection). Their work involves spending long days
in dangerousterrain to collect these leaves, which remain underpaid and
unrecognised. JacintaK erkettad so portraysthissystematic exploitation based
on gender, class, and ethnicity, emphasising the palitical failureto seethrough
theintersectiond gapsfaced by theAdivas community, particularly their women.
Kerketta spoem “Kash Imli Khatti NaHoti” highlightstheinterconnected
identity between theAdivas women and the forest. The poet reflects how
their agency isinterdependent and losing oneisthe cause of the erasure of the
other. Inthe poem, agirl isatamarind seller, which has been her traditional
occupation. She picksup thetamarind and carriesthe basket full on her head
to sell inthe market, suggesting her socio-economic reality of hard labour.
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With her cries, “ Get tamarind for two rupees,” the poet hintsthat the girl
cannot sell fivedona (leaf bowls) of tamarind. The passerby comestotasteit
andironically commentsthat itistoo sour. Thelivelihood of theyoung girl in
the poem amid the abundance of natureisunder threat withintheframework
of capitalism. The system transformstheimli she collectsinto amarketable
product wherethe cultura symbol isstripped off, and theworth of her product
becomesamerefraction.
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(That girl, / barefoot, balancing / a basket full of tamarind on her head,
/ walks toward the marketplace. / She divides it into five parts/ Putting
a handful of tamarind in/In each bowl of sal leaves, / Calls out—/ “ Get
tamarind for two rupees!” )*

In addition, the poemillustratesthe simple and modest life of forest people.
Their sustainabl e practi ceincludes us ng sakhual eavesto packagethe product
and passing knowledgeto the next generation. However, thelivelihood of the
young girl inthe poem amid the abundance of natureisunder threat withinthe
framework of capitalism.

Further, Kerkettaexposesthe patronising attitude of mainstream elite
womentowardsthe underprivileged and palitically margindised communities.
Sheagppropriately tracesthisto highlight theunheard and intersectiond failure
of elitevoicesof feminism. Thegirl inthe poem finally sells off adonaof
tamarind to acity womanwho cannot control sdivation, pity thegirl andthrows
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two rupeestowards her, making thegirl look at the coinand ponder, “wishthe
tamarind werenot sour!” Jacintawrites:
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(After along wait, / a group of urban women / Passed by her. / Salivating,
/ One of the women / Took away a bowlful, / Throwing just a coin of two
rupees/ Whilegoing away. / Thegirl / Sared at the four left-out tamarind
bowls/ Earned only two rupees/ By the evening. / On her way back from

the market, / She looked at the coinsin her fist / and thought / “ Wish the
tamarind! / Hadn't been sour!” .)°

Through theseworks, poetslike Putul and K erkettabring forth unheard stories,
subjectivity, and political failurein academic discourses, where gender issues
aresdlectiveor leavethe periphera voicesbehind, eventualy lost among the
voicesof thevisblemgority. Thegirl’spoverty isnot dueto persond misfortune
orindividua tragedy. Itissystemicfallurethat leavesAdivas womeninsucha
daeof crigs. Thus, it critiquestheinvisibility of thesewomen’sstruggleswithin
economic frameworksand feminist discourses.

Theseintersectional gapsinthelivesof Adivas women can befurther
understood by anadysing their positionwithintheir communities. TheAdivas
worldview doesnot follow rigid hierarchical or hegemonicdivisonsthat cregte
socid inequdities. Higtoricdly, women haveheld sgnificant agency indecison-
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making processesin these societies. However, theegditarian vaueinherent in
theAdivas worldview hasbeenincreasingly disrupted and compromised over
timeduetotheinfiltration of outsdersor non-Adivasis(diku) intoAdivas
regions. Theinfiltration occurred primarily for devel opmental projectsand
accessto land and natural resources. Asaresult, previously aliento these
societies, patriarcha normshave begunto takeroot. Customary laws, which
once upheld gender equity, are being replaced by formal civil laws.
Consequently, in many Adivas communitiestoday, women find themselves
marginalised, deprived of rightsover land or property and facingrisnginstances
of domestic violence. “ To the question of patriarchy intribal society, itis
pertinent to say that atribal woman generally bears a double burden of
patriarchal inscription on her body within the dominant-subaltern power
contestation” (Dexvi). Thiscan be captured inthelinesof Jacintafrom her
poem*“ Striyon Kalshwar”:
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(Toresist theviolence/ of my father and brother, / In childhood, | tightly

clung / to my mother’s God. / Gradually, every blow / became a test from
God. /| survived each day / leaning on faith, / While my mother / endured
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