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Abstract 

Myths and mythology have always attracted critical attention. As the first creative faculty of the human mind, 

authors use them as framework for their writings. Myths are ideology-laden narratives, with a deep 

psychological impact. They are the living embodiments of India’s cultural consciousness, tales Indians live by 

and breathe on a daily basis. Critics acknowledge their power as sources of information, while feminists bring 

out their hidden politics. Myths maintain a master-slave, superior-inferior relationship between men and 

women. A feminist perspective deconstructs the male dominance and foregrounds the suppressed female 

voices in these tales. The present paper focuses on Snehalata Reddy’s revisionist writing of the fire-test 

episode from the Ramayana told from Sita’s point of view in the play with the same name. The play 

foregrounds the agony and humiliation of Sita and unmasks, step by step, the hegemonic strategies adopted 

by patriarchy to keep women in subordinate position. Derrida’s deconstruction theory and feminism’s idea of 

‘ecriture feminine’ are used as methodological frameworks for this analysis. Foucault’s ideas on the production 

of truths and Baudrillard’s hyperreal world will be also referred to. 

 

Keywords: bias, ideology, myth, psychological conditioning, subordinate, victim 

 

Motto: “The message is clear: heroes are brave if they fight their 

enemies; heroines are brave if they sacrifice themselves” (Harris and 

Platzer 300). 

 

Motto: “Writing presents an unbounded space in which the self that 

strives to constitute itself through mastery of the other is 

relinquished and in which the other can finally be received” (Cixous 

qtd. in Sellers 26). 

 

 

I. Introduction 

Heart rending and appalling Nirbhaya incident
1
, earning New Delhi the title of India’s rape 

capital
2
, took the world by storm and question-marked the claims of the uplifted position and 

assured women freedom in the 21
st

 century. It indirectly hints at the vulnerability of women to such 

unfortunate incidents if they do not adhere to the Indian cultural tradition and its value system 

                                                 
1
December 16

th
, 2016 in Munirka, a neighborhood in South Delhi, India, a 23-year-old female physiotherapy 

student was beaten, tortured and gang raped while she was travelling on the bus in the late hours with her 

male friend. Six people aboard, including the driver, brutally raped her after fatally assaulting her friend with 

an iron rode. After the rape, victims were thrown out of the running bus. They were hospitalized by a 

passerby. The rape victim died on December 29
th

, while she was taken to Singapore for an emergency 

treatment. Initially, the victim was called by several names but later she was called Nirbhaya, which means 

fearless in Hindi language. 
2
The Nirbhaya incident and the data released by the NCRB (National Crime Record Bureau) for the year 2015 

show that out of the total of 6266 complaints of stalking in India, 1124 were from Delhi only. 
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established through holy scriptures, vedas, puranas and shastras
3
. The values and ideas discussed in 

these texts are the living embodiments of India’s cultural consciousness. Even in today’s tech-savvy 

age, the Indian woman is expected to carry forward the legacy of Panchkanyas
4
 and live her life as a 

pativrata
5
. This “man-formed mythic-maze” (Palmer 75) views woman as a fragile entity to be taken 

care of and protected by man. Thus Manusmriti
6
 lays rules for the protection of women: in her 

childhood, a woman is to be protected by her father, in her youth by her husband and in aged days 

by her son. This protection rule denies women any personal freedom and individual identity. Iconic 

Hindu epics
7
 favor the phallogocentric world view and demand women’s unquestioning submission, 

involving their “externalization-alienation” (Spivak 497). The “revision and inversion of canonical 

myths” (De Weever 24) reveal that the unwavering reverence of this cultural/mythological tradition 

has resulted in women being controlled physically and oppressed psycologycally by men. So, the 

question arises, how is this deep perception of power imbalance between man and woman 

produced?  

Michel Foucault, a leading 20
th

-century historian, studying the strong nexus between power, 

knowledge and truth, notes that society exercises power with certain “production of truth” (93). 

These truths are established through various institutions and that is how the “culture of truth” is 

initiated. Analyzing power structures in a society, Foucault notes: 

 

…in any society, there are relations of power, which permeate, characterize and constitute the 

social body, and these relations of power cannot themselves be established, consolidated nor 

implemented without the production, accumulation, circulation and functioning of a discourse… 

We are subjected to the production of truth through power and we cannot exercise power 

except through the production of truth (93). 

 

The powerful media in the production and propagation of truth and exercising power are religion, 

mythology and literature. Foucault calls these “polymorphous techniques of subjugation” (94), as 

people entrusting their faith in these texts are led to “ideological conditioning” (Foucault qtd. in 

Rustam 165). The psychological impact is so great that sometimes these doctrines even make their 

way into the gambit of law enforcement
8
. 

Centuries bear witness to women’s marginalization and victimization. How did this culture of 

female inferiority originate? In his much acclaimed text Simulacra and Simulation (1981), Jean 

Baudrillard talks about “hyperreality, a world of self-referential signs” (Baudrillard qtd. in Poster 6). 

He divides this world in two parts, ‘simulacra’ as the copies that depict things which either had no 

reality to begin with, or have lost its original, and ‘simulation’ as the imitation or copy of the 

operation of a real-world process or system over time. He writes: 

 

                                                 
3
Religious doctrines, genres of Indian literature about a wide range of myths, legends and other traditional 

lore. Originally written in Sanskrit, these were later translated in regional languages. These are referred to as 

the rule books of ideal living. 
4
Panch means five and kanya means girls. Sita, Draupadi, Mandodari, Ahilya and Tara. They are worshipped as 

chaste and ideal wives wholeheartedly devoted to their husbands. 
5
Lady devoted to her husband, worships him as God and obeys all his wishes and whims. 

6
Manu is regarded as the first law giver of India and his ideas collectively are called Manusmriti. 

7
The Ramayana and The Mahabharata 

8
The Arun-Anjali divorce case of 2012. Anjali refused to live with her husband because he mistreated her. 

Justice P.B. Majumdar and Anoop Mohta tried to convince Anjali and referring to the Ramayana, said: “a wife 

should be like the goddess Sita who left everything and followed her husband Lord Rama to a forest and 

stayed there for fourteen years”. (“A wife should be like goddess Sita: Bombay HC”. The Times of India. Web. 2 

May 2012.)  
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…substituting signs of the real for the real itself; that is, an operation to deter every real process 

by its operational double, metastable, programmatic, perfect descriptive machine which 

provides all the signs of the real and short circuits all its vicissitudes… A hyperreal henceforth 

sheltered from the imaginary, and from any distinction between the real and the imaginary, 

leaving room only for the orbital recurrence of models and the simulated generation of 

difference (Baudrillard qtd. in Poster 170). 

 

In this hyperreal world, male literature can be considered as ‘simulacra’, as no one knows when it 

has started to be taken as real, while female literature can be conceptualized as ‘simulation’. Images, 

symbols and signs are bombarded in such a way that we first take them as real and then as truth. 

First we take myths as real and then accept them as truth, hence the resulting prevalent belief of 

man superiority and woman inferiority. 
 

II. Myths 

The English word ‘myth’ is derived from the Greek mythos, meaning word or story (Leeming 3). A 

“perennial source of fascination” (Coelho 81) and a “wide spectrum of opinions” (Doty 1), myths are 

considered strong vehicles of carrying ideas and beliefs. They are tools of dissemination and 

transmission of tradition from generation to generation. Myths can be dated back to the beginning 

of human civilization. The New Encyclopedia Britannica defines myths thus: “Myths are specific 

accounts concerning gods or superhuman beings and extraordinary events or circumstances in a 

time that is altogether different from that of ordinary human experience” (793). These are 

“hereditary stories” (Abrams 70). Carl G. Jung explains that myths are the projections of the 

collective unconscious of the human race: “The study of myths reveals about the mind and character 

of people. And just as dreams reflect the unconscious desires and anxieties of an individual, so 

myths are symbolic projections of people’s hopes, values, fears and aspirations” (Jung qtd. in Guerin 

et al. 183). Myths “satisfy some psychological need” (Pinsent 12) of mankind. Myth critics 

acknowledge the fact that myths were and are an undeniable source of cultural values and norms. 

Myths have great impact on the human psyche as they “justify an existing social system and account 

for traditional rites and customs” (Graves 21). They are the storehouse of knowledge (Freud, A 

General Introduction). It is believed that myths represent natural relationships between males and 

females. However, feminist critics and theorists hold that myths are, to use Foucault’s words, 

“polymorphous techniques” (History of Sexuality, 11) devised by patriarchy to subjugate women. 

Myths perpetuate “patriarchal norms and values that function within specific social contexts, 

concealing the conflicting interests which make-up that particular socio-historical constellation” 

(Hasse 132). For Kate Millet, mythology is the root cause of the assigned inferior status to women: 

“Patriarchy has God on its side” (51). Referring to the Story of Fall in Christian mythology, she states: 

“this mythic version of the female as the cause of the human suffering, knowledge and sin is still the 

foundation of sexual attitudes” (Millet 52). So the authors take the task of rewriting myths from the 

feminist point of view in their hands. The mythopoetic tradition reveals that myths maintain “a 

hidden politics” of “subject/object, master/subordinate, center/margin relations for patriarchal 

mechanism, socio-cultural patterning and creating a situation for women conditioning for 

subjugation” (Rustam 164).  

 

III. Objective 

The proposed endeavor concentrates on Snehalata Reddy’s play Sita (1974) to interrogate and 

define how it challenges and dismantles the accepted truth and reality of the phallogocentric 

tradition in the Ramayana
9
. While the traditional text focuses on the hero Rama and his adventures, 

the play gives voice to Sita and makes her the focus of the action and presents her story. Hence the 

                                                 
9
There are many versions of the Ramayana, but Valmiki and Tulsi Das’s Ramayanas are commonly referred to. 
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play destabilizes the masculine truth ‘simulacrum’ and tries to create and establish a new feminine 

truth ‘simulation’. Deconstructing the myth’s reflecting and reinforcing the culture of the passive 

ideal woman and wife, Sita emerges as earth-centered, of this world and body-affirming, being 

unwilling to embrace the covet patriarchal strategies of hegemony (cf. Gadon xi-xv). 

 

IV. Methodology: Deconstruction and Re-visionist Writing 

Myths imply “delusion and falsehood” (Warner xiii) and hide “an ideological abuse” (Barthes 11). 

Feminists’ re-writings of myths are a step towards defining the reality of women and empowering 

not just a mythological character, but the whole women community around the globe. But how can 

we hear the choked female voices in hegemonic masculine texts? Derrida’s deconstruction theory 

and the second wave feminism provide an answer and framework to hear ‘her’ story. 

Deconstruction establishes that language is a free play without a center and that the “center is not 

the center” (Derrida a. 278) and as such incapable of conveying the truth. Sign has an arbitrary 

nature. It has no fixed meaning but only a contextual meaning: 

  

Thus, as it goes without saying, the trace whereof I speak is not more natural (it is not the mark, 

the natural sign, or the index in the Husserlian sense) than cultural, not more physical than 

psychic, biological than spiritual. It is that starting from which a becoming-unmotivated of the 

sign, and with it all the ulterior oppositions between physis and its other, is possible (Derrida b 

48). 

 

Literature as a form of writing, a poem or a novel is a structure of traces and hence has no final or 

‘only’ meaning. There is a possibility of infinite meanings in a text and this very possibility opens up a 

text for its rewriting and re-visioning. This re-vision is “a process of recovery and reformation” to 

revitalize old myths by new interpretation (Sankovitch 146). Das has aptly noted that “no work of 

literature whatsoever has been able to express exactly what it wanted to say and the critic’s 

business is to deconstruct and re-create them taking their words as not the outward form of their 

meaning but only ‘trace of a quest’” (38). Derrida’s notion of opening up the weave of writing to 

enable other meanings to come to the fore offers feminists a “looking back” (Rich 35), “a 

revolutionary potential to counter the phallogocentric system” (Sellers 26). The Holy Trinity
10

 of the 

second wave of feminism introduced and emphasized Ecriture Feminine
11

 to recover the suppressed 

feminine voices in the multitude of masculine voices and questioned and explained patriarchy’s 

subjugational techniques in mythology and other literature. “Re-vision” is “the act of looking back, of 

seeing with fresh eyes, of entering an old text from a new critical direction” (Rich 35). The re-writing 

of myths disrupts what is commonly accepted as truth through “the inclusion of unanticipated 

meanings” (Kristeva qtd. in Sellers 26). What Diana Purkiss (qtd. in Sellers 27) identifies as three 

modes of re-writing poetry can be safely applied to the feminist re-vision of myths: 

 

1. The shifting of focus from male to female 

2. Transposing the terms from negative to positive 

3. Allowing a minor character to tell the tale 

 

                                                 
10

Three feminists from France - Helene Cixous, Julia Kristeva and Luce Irigaray. 
11

Helene Cixous gave the term in her essay “The Laugh of the Medusa”. It refers to women’s writings. Women 

should write because they better know the pains and oppression they have and are suffering. Writing offers a 

space to recover their suppressed voices: “woman must write herself: must write about women and bring 

women to writing, from which they have been driven away as violently as from their bodies - for the same 

reasons, by the same law, with the same fatal goal. Woman must put herself into the text - as into the world 

and into the history - by her movement” (875). (Helene Cixous, “The Laugh of the Medusa” translated by K. 

Cohen and P. Cohen. Signs.1. 4 (1976) :875-893.) 
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Hence feminist re-writing “tampers with internal patterns, leaving the mythical discourse in 

which they are embedded intact” (Sellers 27). Feminists call upon women to awake from their 

slumber of ignorance, come to “their senses” and “struggle against conventional man” (Cixous 875-

76). Feminist re-writing of myths subverts “the dominant ideology’s hidden male bias” (Ostriker b. 

214) and makes “corrections” to the constructed “images of what women have collectively and 

historically suffered” (Ostriker a. 73). Hence re-reading is a three-fold task: re-visioning, re-imagining 

and re-interpreting. Jack Zipes, critic and collector of fairy tales, distinguished between ‘dublication’ 

and ‘revision’ in his study Fairy Tale as Myth; Myth as Fairy Tale (1994). Dublication means 

reproduction of the original, while revision means its reexamination. Zipes bewares that “re-vision 

for the sake of revision is not necessarily a change for better or stimulating” (9). But in the hands of 

feminist writers it proves to be a handy tool. Several women writers have revised the old myths 

including Anne Sexton, Anne Rich, Barbara Walker, Marina Warner, Angela Carter, Margaret Atwood 

in the west, while in India, notable writers include Chitra Banerjee Divakaruni, Githa Hariharan, 

Kavita Kane and Devdutt Pattanaik. Their writings are not “pleasurable reversals or ingenious 

tinkerings but new embroideries, adding fresh images and colours to radically alter the picture” 

(Sellers 29).  

 

V. Analysis 

One woman in the Indian cultural tradition, Sita, is revered for her unquestioning submission and 

sacrifices. When we hear her name, certain adjectives reluctantly crop up in our minds and become 

attributes of all women. However, the contemporary woman is determined to upset the apple cart 

of patriarchy and the play Sita is a step in this direction. Snehalata Reddy was a theatre artist, 

producer and social activist. She was arrested during the Emergency time
12

 and was brutally 

assaulted while in prison, eventually leading to her death. As a feminist, she hold the ideal of gender 

equality and her only play is a proof of her sharp wit and intellect that questions why the word of the 

man is law to be adhered to and why woman stands for nothing but only to be used and abused. Her 

Sita defies the female stereotype of an ideal Indian wife and takes the steering wheel of her life in 

her hands. This play is an important text in the Ecriture Feminine tradition, as it presents a world of 

domesticity, subjugation and alienation and it is against this oppressive world women are revolting. 

Foregrounding the bitter truth that female voices seldom find place in the pages of history, Reddy 

takes the initiative of writing about women with the hope that others will follow her example and 

bring justice not only to mythical and fictional characters, but create a path for real women to 

follow, to make them aware of the masked oppression that is dug deep in their psychology and 

paralyzes them from taking action. It encourages them towards self-fulfillment, to make their own 

destiny, to strive for glory in their own right and to be equal partners in the advancement of the 

world and for the benefit of the humanity. 

Exposing the invisible dualities and hidden oppressions embedded in the Hindu mythological 

tradition, Sita (1974), a play in two acts, is a revised version of the much controversial fire-ordeal 

episode in the Ramayana. Told from Sita’s perspective, the play highlights the sufferings of the 

marginalized man-made puppet, i.e. the woman, and transforms her into a representative figure 

“fighting for her self-respect” (Reddy 8). “Defying dominant patriarchal codes” (Nagar 62), she 

rejects Rama and finds more solace in the actions of Ravana. 

The play opens with two soldiers interpreting Sita’s actions. One finds her an honorable and 

chaste lady, while for the other she is a lustful woman, a prototype of all women. Then the scene 

shifts to the abducted Sita and the audience listens to her thoughts. Sitting in the Ashoka groove and 

eagerly waiting for Rama to take her back, she is like a withered lily. Woebegone and tired, yet Sita 

                                                 
12

A 21-month period (1975-1977) when Prime Minister Indira Ghandi declared a state of emergency (officially 

issued by President Fakhruddin Ali Ahmed), ruled by decree, suspended elections and civil liberties, imprisoned 

most of her political opponents and censored the press.  
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admits her “admiration and regard” (Reddy 3) for Ravana. Instead of Rama, Hanuman’s arrival to 

take her back perplexes her. She deliberates that her earlier return with Hanuman could have kept 

the war at bay and the consequent massacre and bloodshed. Hanuman rectifies her and tells her 

about the codes, values and honor of the Kshatriya race. A husband must save his wife. Rama should 

come, fight, kill the evil abductor and win Sita as “the prize of victory” (Reddy 3). Anne Cranny-

Francis in Feminist Fiction aptly points out that “female characters, encoded with the ideological 

positioning of women are accordingly passive, objectified, positioned as prize or reward for 

consumption by an active, aggressive male subject” (87). Commodification of women is an utterly 

disgusting fact, but patriarchy has been able to manipulate women and maintain this through its 

shrewd falsification of the idea of ideal womanhood. 

The third scene is about the long awaited reunion of Rama and Sita. The minute Sita watches 

Rama approaching, exalted and excited she runs and embraces Rama but finds him cold. Sita 

questions Rama’s attitude and asks him if he is not happy to see her after such a long separation. But 

all that Rama has to say to Sita is that she is defiled, as she has spent time under another man’s roof. 

He cannot accept her unconditionally, “he has done his duty as a warrior - Kshatriya King - and he 

fulfilled his dharma (duty) as a husband, but now as the ruler of Ayodhya he has to fulfill the dharma 

of casting out a wife… perceived as an unchaste woman” (Bose 4). So she has to take the fire test to 

prove her purity. Petrified by the unexpected banishment by Rama, Sita is dejected. She rebukes 

Rama for abusing her love and for being blind to what she has “endured and suffered” (Reddy 3). 

This outward turn of events leads to Sita’s inward pondering over the issues of love and marriage. 

In an imaginary dialogue with Ravana, she praises Ravana as a medium for her self-realization, for he 

senses her inner self in a better way than Rama. He is sensitive to her emotions. Unable to 

reciprocate his love, she confesses that his love gave her a glimpse of what a true relationship 

between man and woman could mean (Reddy 4). Involuntarily, her mind draws a comparison 

between Rama and Ravana. Rama’s obsession is power while Ravana realizes that love is a highly 

treasuring and charmful feeling in human life. Deconstructing the traditional ideal wife perspective
13

, 

Sita finds Ravana’s actions more justifiable than those of Rama. On the one hand, Rama seeks her 

forgiveness for placing her in such a precarious position and on the other hand, he succumbs to his 

“crazy logical rational” (Kondo 53) of the fire test. Sita questions Rama’s duplicity: 

 

It’s your pride that hurts you to take me back. Even 

If it’s true that Ravana violated me, if you truly love 

Me, don’t I deserve your love and comfort more 

Than ever? If you loved me, wouldn’t your love be great 

Enough to wipe away my humiliation and pain? (Reddy 4-5) 

 

To Sita, Ravana’s world is free and sanctified while Ramarajya
14

 is a hollow façade of the ideal 

husband-wife relationship. Only to satisfy his kingly ego and establish himself as a king of people, 

Rama is ready to sacrifice his wife. His response to Sita’s bewailing is one of the typical patriarch’s 

responses: 

 

As my devoted and wedded 

Wife, your happiness is not something different 

What pleases me should please you! (Reddy 5) 

 

                                                 
13

The life and death of a wife is bound with her husband. She should remain devoted to him even if he is cruel, 

inconsiderate of her feelings, disable or evil. She should respect him and submit to him. Even cherishing the 

thought of other man was considered betrayal. 
14

The ideal state of Rama’s kingship and Rama and Sita as ideal husband-wife. 
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Rama tells Sita that he has no doubt about her purity, but it is the wish of his people that she 

should prove her chastity. Here we have a glimpse of the “Hindu imagery of manliness” (Kakar 55). 

Rama may have all the traits of a “godlike hero, yet he is also fragile, mistrustful and jealous and very 

much conformist both to his parents’ wishes and to social opinion” (Kakar 66). He dares not 

contradict the will of the unwashed masses, but deliberately destroys Sita’s dreams of a joyous 

reunion. In a soliloquy, Sita pours her soul in her thoughts. She was kidnapped, she did not go and 

live under Ravana’s roof of her own choice, so was it her fault? Rama has “used, cheated and 

betrayed” her (Reddy 5). He is a “cruel” tyrant, a “murderer” of her hopes and dreams (Reddy 5). As 

her last resort, she tries to convince Rama of her love for him: 

 

Come away Rama! Give up this kingship 

Give up these narcissistic dreams of greatness. 

This vanity. Let’s go back to the forest. 

I’ll teach you to love again. I’ll show you 

The wonders of love (Reddy 6). 

 

This soliloquy is a gateway to the innermost thoughts of every woman, their perception of the life 

and world, and their dreams of future. Marriage for them is not only a relation of physical bodies but 

of souls, of mutual understanding, of “reach[ing] the far horizon” (Hurston 14). For them, worldly 

glory is vain. The only true emblem of glory is love.  

Set in the grand assembly of Rama, the second act does not “pass on a tradition but break its hold 

over us” (Rich 35). All the preparations for the fire test are complete. Sages summon Sita in the 

assembly. She is decked like a newly wedded bride. Revered Sage Vashista states the cause, 

procedure and time of the fire test to the public. Sita asserts her individuality and brings down “a 

closed conversation to an active dialogue” (Fetterley qtd. in Eagleton 123). She says that there is no 

such law of purification by fire in the Shastras. Sages warn her not to question the validity of the 

doctrines. Sita boldly retorts: 

 

Why not? Is it 

Because I am a woman that it is forbidden to Question?  

Must women be treated as second Class citizens? 

Am I not allowed to speak in my own defense? (Reddy 7) 

 

Sita’s portrayal here is unlike the popular image of a docile and submissive wife who never 

protests or disagrees with her husband, duty or society. Jasbir Jain notes: 

 

Gender is constructed by an interplay of both femininity and masculinity. Further, the manner in 

which retellings have altered them is equally relevant, for the change marks either the resistance 

or a shift in the social perception of the role, or it may also signify a shift of focus because of the 

social location of the narrator/narrators (29). 

 

Here Sita resists the dominant culture of patriarchy. Sage Vashista tries to appease Sita with 

another prevalent thought, that husbands are gods and it is the foremost duty of wives to obey their 

husbands’ every whish and whim. Sita answers back that if husbands are gods then it is obvious that 

wives are the goddesses. Vashista tries to lure her with the idea that the test will bring her fame and 

her name will be written in golden letters in history books. She will be remembered as the “greatest 

pativrata” (Reddy 7). Unyielding and defiant not to be fed by “the same deadly diet” (Daly 44), Sita 

pulls off the mask of patriarchy’s hypocrisy, that nobody will remember her “humiliation and 

suffering” (Reddy 7). She will be thrown in the dustbin of history, “scribes and Valmikis will rewrite 

history as… they like it! The rest will be expunged” (Reddy 7). Adams aptly notes: “history was made 

by, about, and for men - an androcentric compilation of the historical record of mankind 
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perpetuating the idea that women were little more than the passive ‘helpmeets’ to use the biblical 

phrase, of these extraordinary male actors” (243).  

Worried about the nullity of the Ramarajya concept, Rama steps in to convince Sita. Sita logically 

defends her actions. To her, Ramarajya is a flawed concept. It will only perpetuate fraud, mistrust 

and women victimization. She tells Rama: “I’m afraid of this awesome male domination and the 

helpless, pathetic and unbelievable martyrdom of women” (Reddy 7). Sita bewails the accepted 

“gender-roles, of the stereotypes of wife, mother and courtesan” (Dalmia 317). From her birth till 

death, a woman lives under the male authority. Her function is to produce male heirs. No matter 

what she does, her every achievement is equivalent to zero. She is hold culprit for any catastrophe. 

Her life is tied to her husband. If he dies, she has to be a sati (self-immolation) or to be an outcast 

always dressed in white. Sita “genuinely portrays the nuances, traumas and ambiguities that rack a 

woman’s sensitivity” (Kalpana 97). Centuries have witnessed women’s marginalization, but now it is 

time to assert their identity “to unsettle this hierarchical binary” (Singh 105). Sita sows “the first 

seed of [women] revolution” against the “guilt, shame and tireless self-imprisonment” (Reddy 8). 

Amidst the commotion and agitation in the gathering, Sita “beseeched” the audience to:  

 

Remember my pain, 

My rejection, my humiliation - for they will 

Bury it all in silence. Remember me not as a goddess 

Of virtue but as a defenseless woman (Reddy 8). 

 

Sita’s words unmask the power politics working at the heart of patriarchy. Anger surges up in 

Rama and he threatens Sita with rejection. Fierceful Sita defies the “dominant patriarchal code” 

(Nagar 62): 

 

It’s I who reject you! 

I reject you as husband, as lover - and I  

Reject you above all as the father of my unborn 

Children - and I go to my doom - gladly! 

With glory in my heart! But not for you- 

But for Ravana! (Reddy 8). 

 

Sita makes a plunge and takes the most daring decision of leaving her husband. She sets an 

example for other women. The message is clear. A woman has her own individuality, her own 

identity. She is not an inferior being. She possesses every capability to stand on her own feet and can 

achieve whatever goal she has set her eyes to. Stories and myths are constructed to cripple her, to 

keep her in a dependent position. But once a woman recognizes this coveted patriarchal 

phenomenon, she is ready to stand up against it. Unleashing her real potential, she can soar “higher 

still and higher” (Shelley line 6) and nothing can stop or cut short her flight of living her dreams. 

This “digging underneath” (Morawska 43) of the fire-ordeal episode indicates how Rama’s 

insistence on Sita’s taking the purification test and his concern for worldly glory, his preference for 

kingship over Sita and her love is a discreet example of patriarchy’s framework to keep women 

underprivileged and in a marginalized position. Sita’s rejection of the unhappy marriage in favor of 

the true love and compassion embodied in Ravana is the dawn of a new woman possessing integrity, 

intelligence and intensity, who is independent and audacious enough to create her own path to 

undertake the journey of self-fulfillment. 

 

VI. Conclusion 

Admired as “the ideal of womanhood” (Kakar 55) and debunked as “lousy role model” (Murphy 

and Sippy 18), Sita’s myth is worth investigating because it has and continues to construct powerful 

narratives of female identity and conduct. Its revision enabled Reddy to assert the silenced voice of 
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Sita, to recover her thoughts from the mist of history, to make her a model of woman consciousness 

and end the age-old martyrdom of women in the name of religious doctrines and customs. Sita’s 

speech raises a valid question: who is the real villain? Is it Rama, wearing the attire of holiness and 

praised as just king but most unjust to his wife, mistrusting her and insulting her emotions or is it 

Ravana, thought as demon and unjust abductor, but recognizing and respecting Sita’s integrity and 

emotions? The present Indian social scenario offers similar questions to be probed and before they 

are answered, a deep introspection on the part of men is required. In the name of reverence and 

adherence to ancient texts, are not they dissecting the very moral code these texts narrate? Time 

after time debates focus on women to be mute and follow the trodden path and avoid risks of being 

different to avoid any catastrophe. But why not these debates debunk the hideous intentions and 

obnoxious acts of men raping, beating and oppressing women and why our justice system has 

become so lame that it takes refuge in these texts and instruct women to be submissive and 

forgiving and letting the criminals escape the hangman’s noose? We abhor Ravana for being evil and 

for kidnapping Sita, but are the actions of modern Ramas moral and just? Does Rama in the 

Ramayana not rape women and does Krishna in the Mahabharata not pour acid on women’s face? It 

is time for women to take arms against patriarchy, which is prejudiced against them and sabotages 

their happiness in the name of manmade rules, and guard their interests as Reddy’s Sita does. The 

feminist writing rescues what is suppressed and releases energies which can be directed towards 

female empowerment. With her audacious resisting spirit, Sita breaks the stamped shell of passivity 

and deconstructs the mythical tradition of male chauvinism that founds its basis in these ideological 

and cultural texts blindly followed as the source of moral and cultural ethics. Rather than following 

the traditional destiny of marriage, dependency and silent sufferings, women need to empower 

themselves with the weapons of education and knowledge. With these comes the awareness of the 

injustice and pain and also a financial independence essential to fight the age-old subjugation and to 

dethrone the patriarchal kings and take the charge of their lives in their own hands to build a future 

based not on gender bias, control or oppression but on equality, mutual understanding and equal 

opportunities: a harmonious progressive world.  
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